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 - 225وَحَدَّثَنِي عَنْ مَالِكٍ، عَنْ وَهْبِ بْنِ كَيْسَانَ، أَنَّهُ سَمِعَ جَابِرَ بْنَ عَبْدِ اللَّهِ يَقُول: مَنْ صَلَّى رَكْعَةً لَمْ يَقْرَأ فِيهَا بِأُمِّ الْقرآن، فَلَمْ يُصَلِّ، إِلاَّ وَرَاءَ إمَام.
Mālik narrated to me from Wahb ibn Kaysān that he heard Jābir ibn ʿAbdillāh say, ‘Whoever prays a rakʿah without reciting Umm al-Qurʾān in it, has not prayed - except behind an imām.’[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), 1:237.] 

Imām Yaḥyā al-Laythī narrates:
 - 225وَحَدَّثَنِي عَنْ مَالِكٍ،  
Mālik narrated to me
In the footnotes, it is written:
ضبطت في الأصل بالضم والكسرة المنونتين، وعليها  صح.
It was recorded in the original manuscript with a ḍammah and a kasrah, both with a tanwīn, and marked as correct.[footnoteRef:2] [2:  Ibid.] 

عَنْ وَهْبِ بْنِ كَيْسَانَ، 
From Wahb ibn Kaysān
We previously discussed him in the commentary of the 62nd narration on page 169, where he is referred to as Abū Nuʿaym, a title frequently mentioned before his name in numerous reports. Even in that 62nd narration itself, it is recorded that Imām Mālik first referred to him as Abū Nuʿaym:
عن أبي نعيم، وهب ‌بن ‌كيسان  أنه سمع جابر بن عبد الله الأنصاري ، يقول: رأيت أبا بكر الصديق ، أكل لحما ثم صلى ولم يتوضأ. (موطأ مالك – 1 / 169)
Abū Nuʿaym, Wahb ibn Kaysān reported that he heard Jābir ibn ʿAbdillāh al-Anṣārī say, ‘I saw Abū Bakr aṣ-Ṣiddīq eat meat then pray without performing ablution.’[footnoteRef:3] [3:  Ibid, 1:169.] 

For this narration, the words ‘Abū Nuʿaym’ are not typed here in this edition. In the footnotes, it is written that in one of the manuscripts that the editors were using, ‘Abū Nuʿaym’ were typed:
وفي (ش): “عن أبي نعيم وهب بن كيسان”.
And it comes in the manuscript of Aḥmad ibn Muṭarrif ibn al-Mushāṭ ‘Abū Nuʿaym and Wahb ibn Kaysān reported.’[footnoteRef:4] [4:  Ibid, 1:237.] 

It is also written:
بهامش الأصل "أبي نعيم" وكتب فوفها "ط" و"ب"، و"عت"، و"صح". 
Written in the margin of the original manuscript is ‘Abū Nuʿaym’, and written above it a ṭāʾ , a bāʾ,  ‘عت’ and ‘ṣaḥḥa’.[footnoteRef:5] [5:  Ibid.] 

أَنَّهُ سَمِعَ جَابِرَ بْنَ عَبْدِ اللَّهِ 
That he heard Jābir ibn ʿAbdillāh
[bookmark: _Toc225710177]Status of the Chain
We spoke about him under the commentary of that same narration; 62nd narration, on page 169
This is how the chain is quoted in the Muwaṭṭaʾ; as a mawqūf narration; as the words of Jābir. 
ʿAllāmah Ibn ʿAbd al-Barr claimed that there is another student who quoted this as marfūʿ from Imām Mālik. He writes in Al-Istidhkār:
فقد رواه يحيى بن سلام الإمام صاحب التفسير عن مالك عن أبي نعيم وهب بن كيسان عن جابر عن النبي عليه السلام وصوابه موقوف على جابر كما روي في الموطإ. 
Yaḥyā ibn Salām, the imām and author of Tafsīr, narrated it from Mālik from Abū Nuʿaym Wahb ibn Kaysān from Jābir from the Prophet ﷺ. The correct version is mawqūf on Jābir, as narrated in the Muwaṭṭaʾ.[footnoteRef:6] [6:  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), 4:188. ] 

ʿAllāmah Ibn al-Qaṭṭān quotes this but then comments:
هكذا قال أبو عمر، وهو خطأ، وكذلك أيضا فعل فيه الدارقطني، وهو غلط، فإن الذي روى يحيى بن سلام مرفوعا، ليس هكذا، وإنما هو: “ من صلى صلاة لم يقرأ فيها بفاتحة فلم يصل إلا وراء الإمام “. وفرق عظيم بين اللفظين. 
This is what Abū ʿUmar said, and it is a mistake. Dār Quṭnī made the same mistake. The actual narration reported by Yaḥyā ibn Salām as marfūʿ is different. It states, ‘Whoever prays a prayer without reciting Al-Fātiḥah in it has not prayed, except behind the imām.’ There is a significant distinction between these two versions.[footnoteRef:7] [7:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ibn al-Qaṭṭān al-Fāsī, Bayān al-Wahm wa ’l-Īhām (Riyadh: Dār Ṭaybah, 1997), 2:242.] 

However, ʿAllāmah Ibn al-Qaṭṭān is incorrect on this, and what ʿAllāmah Ibn ʿAbd al-Barr wrote is correct. It is indeed this very narration that Yaḥyā ibn Salām quoted as marfūʿ. Imām Ṭaḥāwī quotes this via Baḥr exactly with the same wording of the Muwaṭṭāṭ:
حدثنا بحر بن نصر، قال: ثنا يحيى بن سلام، قال: ثنا مالك، عن وهب بن كيسان، عن جابر بن عبد الله، عن النبي صلى الله عليه وسلم ، أنه قال: «من صلى ركعة ، فلم يقرأ فيها بأم القرآن ، فلم ‌يصل ‌إلا ‌وراء ‌الإمام».  
Baḥr ibn Naṣr narrated to us, saying: Yaḥyā ibn Salām narrated to us, saying: Mālik narrated to us, from Wahb ibn Kaysān, from Jābir ibn ʿAbdillāh, from the Prophet ﷺ, that he said, ‘Whoever prays a rakʿah without reciting Umm al-Qurʾān in it, has not prayed - except behind the imām.’[footnoteRef:8] [8:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:218. ] 

Even if Yaḥyā ibn Salām did quote this same narration as marfūʿ, then too, it is munkar, since Yaḥyā is a weak narrator. Imām Bayhaqī quotes:
أخبرنا محمد بن عبد الله الحافظ، قال: وهم يحيى بن سلام على مالك بن أنس في رفع هذا الخبر، ولم يتابع عليه، ويحيى بن سلام كثير الوهم. 
Ḥāfiẓ Muḥammad ibn ʿAbdillāh related to us, saying, ‘Yaḥyā ibn Salām erred in attributing this narration to Mālik ibn Anas as marfūʿ. No one else corroborated this attribution, as Yaḥyā ibn Salām makes many errors.’[footnoteRef:9] [9:  Imām Abū Bakr Aḥmad ibn Ḥusayn al-Bayhaqī, Al-Khilāfiyyāt bayna ’l-Imāmayn ash-Shāfiʿī wa-Abī Ḥanīfah wa-aṣḥābih (Cairo: ar-Rawḍah, 2015), 2:430.] 

ʿAllāmah Badr ad-Dīn ʿAynī says:
يحيى بن سلام ضعيف، والصواب موقوف. 
Yaḥyā ibn Salām is weak, and the correct version is mawqūf.[footnoteRef:10] [10:  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), 4:108.] 

Thus, this narration is quoted as marfūʿ only through this one chain, but there are multiple reasons for this chain to be graded as weak. Therefore, this is a mawqūf narration. However, even though this narration is mawqūf, it is in the ruling of a marfūʿ narration. Mawlānā Khalīd Aḥmad as-Sahāranpūrī says:
وهذا الحديث وإن كان موقوفا لكنه في حكم المرفوع. 
This ḥadīth, even though it is mawqūf, is in the ruling of marfūʿ.[footnoteRef:11] [11:  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), 4:225.] 

 يَقُول: مَنْ صَلَّى رَكْعَةً لَمْ يَقْرَأ فِيهَا بِأُمِّ الْقرآن، 
He says, ‘Whoever prays a rakʿah without reciting Umm al-Qurʾān in it,’ 
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يعني من أتى من أفعال الصلاة بركعة ولم يقرأ مع تلك الأفعال بأم القرآن. 
Meaning whoever performs the actions of prayer in a rakʿah without reciting Umm al-Qurʾān along with those actions.[footnoteRef:12] [12:  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. ] 

فَلَمْ يُصَلِّ، 
‘Has not prayed’
[bookmark: _Toc225710178]The Obligation of Recitation & Al-Fātiḥah in Prayer
Mawlānā Zakariyyā al-Kāndhlawī mentions:
أي: لم يصح صلاته.
I.e. his prayer is not valid.[footnoteRef:13] [13:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:162.] 

ʿAllāmah Zurqānī explains the reason:
لأنه ترك ركنا من الصلاة وفيه وجوبها في كل ركعة. 
Because he left a pillar of the prayer, which is an obligation in every rakʿah.[footnoteRef:14] [14:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:246. ] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
وفيه من الفقه إبطال الركعة التي لا يقرأ فيها بأم القرآن. 
The jurisprudic ruling entails the invalidation of the rakʿah in which Umm al-Qurʾān is not recited.[footnoteRef:15] [15:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 4:189.] 

Until this point, all four Imāms agree that a person has to recite chapter Al-Fātiḥah.  The only difference it on whether it is a rukn or just wājib. It is written in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
‌‌حكم قراءة سورة ‌الفاتحة في الصلاة:
ذهب الجمهور من المالكية، والشافعية والحنابلة إلى أن قراءة ‌الفاتحة ركن في كل ركعة، لقوله عليه الصلاة والسلام: لا صلاة لمن لم يقرأ بفاتحة الكتاب. إلا أن الشافعية قالوا: هي ركن مطلقا، والراجح عند المالكية: أنها فرض لغير المأموم في صلاة جهرية وفي المذهب عدة أقوال.
وذهب الحنفية إلى أن قراءة ‌الفاتحة في الصلاة ليست بركن، ولكن الفرض في الصلاة عندهم قراءة ما تيسر من القرآن. لقوله تعالى: ﴿فَٱقْرَءُوا۟ مَا تَيَسَّرَ مِنَ ٱلْقُرْءَانِ ۚ﴾.
The ruling of reciting Sūrat Fātiḥah in prayer: The majority from the Mālikīs, Shāfiʿīs and Ḥanbalīs hold that reciting Fātiḥah is a pillar in every rakʿah, due to his ﷺ saying, ‘There is no prayer for one who does not recite the Opening of the Book.’ However, the Shāfiʿīs said, ‘It is a pillar, unconditionally.’ The preferred opinion of the Mālikīs is that it is obligatory for everyone besides the follower in a loud prayer. There are several opinions in this school of thought. 
The Ḥanafīs hold that reciting Fātiḥah in prayer is not a pillar, but the obligation in prayer according to them is to recite what is easy from the Qurʾān. Due to the Almighty’s saying, ‘So recite what is easy of the Qurʾān’[footnoteRef:16].[footnoteRef:17] [16:  Qurʾān: 73:20.]  [17:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 25:288. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī asserts that if it is established that recitation is a condition for the validity of prayer, then it is chapter Al-Fātiḥah (Umm al-Qurʿān) that is specified to be read, and no other chapter can take its place. This is the view of Imām Mālik, Imām al-Shāfiʿī, Imām Aḥmad, Isḥāq, and the majority of jurists. He says:
إذا ثبت أن القراءة شرط في صحة الصلاة فالذي يجب قراءته أم القرآن وبه قال مالك والشافعي وأحمد وإسحاق وأكثر الفقهاء. 
وقال أبو حنيفة والثوري والأوزاعي يقرأ ما شاء من القرآن في الصلاة ويجزيه. 
If it is established that recitation is a condition for the validity of prayer, then what must be recited is Umm al-Qurʾān. This is the opinion of Mālik, Shāfiʿī, Aḥmad, Isḥāq and most jurists. 
Abū Ḥanīfah, Thawrī and Awzāʿī say that one may recite whatever one wishes from the Qurʾān in the prayer, and it will suffice.[footnoteRef:18] [18:  ʿAllāmah Bājī (n 12) 1:156.] 

Mawlānā Zakariyyā al-Kāndhlawī clarifies that the apparent disagreement among the imāms is not as substantial as it seems, being primarily terminological (lafẓī) in nature. The distinction between farḍ and wājib is nuanced and particular to the Ḥanafī school. According to the Ḥanafīs, farḍ is only established through Qurʾānic texts, recurrent (mutawātir) reports, or consensus (ijmāʿ). He says:
والحقيقة أن هذا الاختلاف ليس باختلاف شديد بين الأئمة، بل كأنه لفظي ، لأن الفرق بين الواجب والفرض من دقائق الحنفية لم يقل به الأخرون، فالفرض عندهم لا يتبت بما سوى القران وما في حكمه من المتواتر والإجماع، وقد قال تعالى: ﴿‌فَٱقۡرَءُواْ مَا تَيَسَّرَ مِنَ ٱلۡقُرۡءَانِۚ﴾ [المزمل: 20] فالفرض قراءة ما تيسر، وتعيين الفاتحة إنما يثبت بالحديث، يأثم من يتركه، وتجب سجدة السهو لو تركه سهوا، وتجب إعادة الصلاة لو تركه عمدا.
In truth, this disagreement among the imāms is not as significant as it might seem. Rather it is more a matter of terminology. The distinction between wājib and farḍ is a delicate concept specific to the Ḥanafīs, not adopted by the others.
In the Hanafi view, farḍ is only established through the Qurʾān itself, or through sources of equivalent authority like mutawātir and ijmāʿ (scholarly consensus). Allāh says: ‘Recite what is easy of the Qurʾān’. So, they consider the farḍ to be reciting what is easy (any portion of the Qurʾān).
The specification of Al-Fātiḥah is only established through ḥadīth (not the Qurʾān directly. However, its importance is still recognised):
· Omitting it is sinful
· If forgotten, it requires a prostration of forgetfulness
· Intentionally leaving it necessitates repeating the prayer.[footnoteRef:19] [19:  Mawlānā Zakariyyā (n 13) 2:163.] 

Thus, the difference between the scholars is more about the classification of the obligation rather than a fundamental disagreement about the necessity of reciting chapter Al-Fātiḥah in prayer. The Ḥanafīs allow for flexibility in the recitation but still stress that chapter Al-Fātiḥah should be recited, as it is wājib, while other schools give primacy to chapter Al-Fātiḥah.
Therefore, Mawlānā Zakariyyā al-Kāndhlawī explained that there is no need to present a detailed rebuttal to the Ḥanafīs based on such ḥadīth, because the Ḥanafīs also agree that if someone deliberately omits chapter Al-Fātiḥah, he must repeat the prayer (wujūb al-iʿādah). Since they require the prayer to be repeated, it is as if the person has not performed prayer at all if they omit Al-Fātiḥah deliberately. He says:
ولا حاجة إلى الجواب عن الحنفية من أثر الباب ، لأنهم أيضا قالوا: بوجوب الإعادة، ولما وجبت الإعادة، فكأنه لم يصل، وإثبات الفريضة بمثل هذه الأخبار سيما إذ يخالفها عموم القران مما لا يخفى على المتأمل. 
There is no need to answer on behalf of the Ḥanafīs regarding the narration of the chapter. This is because they are also of the view of the obligation of repeating, and when repeating becomes obligatory, it is as if he did not pray. Furthermore, establishing the obligation with the likes of these reports especially when they contradict the generality of the Qurʾān is something that is not hidden to the one who reflects.[footnoteRef:20] [20:  Ibid.] 

Mawlānā Zakariyyā al-Kāndhlawī also pointed out that the reports from the Companions regarding reciting behind the imām during prayer are not limited to chapter Al-Fātiḥah alone. Rather, many of these reports indicate that they would recite chapter Al-Fātiḥah along with another one. He says:
ومما ينبغي أن يحفظ أن الأثار الواردة عن الصحابة في القراءة خلف الإمام لا تختص بالفاتحة، بل الواردة عن كثير منهم قراءة الفاتحة مع السورة.
A noteworthy point is that the narrations reported from the Companions regarding recitation behind the imām are not specific to Al-Fātiḥah; rather what is reported from many of them is reciting Fātiḥah along with a chapter.[footnoteRef:21] [21:  Ibid, 2:166.] 

[bookmark: _Toc225710179]Reciting Al-Fātiḥah in Every Rakʿah
Ḥanafī, Shāfiʿī & Mālikī view
With regards to whether one needs to recite chapter Al-Fātiḥah in every rakʿah, ʿAllāmah Shawkānī says:
وذهب الحسن البصري والهادي والمؤيد بالله وداود وإسحاق إلى أن الواجب في الصلاة قراءة الفاتحة وقرآن معها مرة واحدة في أي ركعة أو مفرقة. وقال زيد بن علي والناصر: إن الواجب القراءة في الأوليين، وكذا قال أبو حنيفة، لكن من غير تخصيص للفاتحة كما سلف عنه. وأما الأخريان فلا تتعين القراءة فيهما عندهم بل إن شاء قرأ وإن شاء سبح زاد أبو حنيفة وإن شاء سكت. 
Ḥasan al-Baṣrī, Hādī, Muʾayyad Bi’llāh, Dāwūd and Isḥāq are of the view that what is obligatory in prayer is reciting Al-Fātiḥah and Qurʾān with it, once in any rakʿah or distributed across multiple  rakʿahs.
Zayd ibn ʿAlī and an-Nāṣir said, ‘Recitation in the first two is what is obligatory.’ Abū Ḥanīfah mentioned similarly, but without specifying Al-Fātiḥah, as was previously mentioned by him. As for the last two, recitation is not specified in them according to them. Rather, if one wishes he may recite, and if one wishes he may glorify [Allāh]. Abū Ḥanīfah added, ‘And if one wishes he may remain silent.’[footnoteRef:22] [22:  ʿAllāmah Muḥammad ibn ʿAlī ash-Shawkānī, Nayl al-Awṭār min Asrār Muntaqā ’l-Akhbār (Saudi Arabia: Dār Ibn al-Jawzī, 1427 AH), 4:162.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions:
وأما المسألة الثانية فقال الشافعي بوجوبها في كل ركعة، وهو رواية الحسن عن الإمام أبي حنيفة وصححه وغيره من الحنفية ، وهو المصحح عند الحنابلة كما في المغني، وروايتهم الأخرى وهو المشهور عن الحنفية إيجابها في الركعتين ، وبه قال الثوري والنخعي.
واختلفت الروايات عن الإمام مالك في هذه المسألة كثيرا ، والمشهور عندهم إيجابها في كل ركعة إلا أنه لو سها في ركعة واحدة تصح صلاته ويسجد للسهو.
As for the second matter, Shāfiʿī said it is obligatory in every rakʿah, which is the narration of Ḥasan from Imām Abū Ḥanīfah, and he and others from the Ḥanafīs deemed it correct. It is also the correct view according to the Ḥanbalīs as mentioned in Al-Mughnī. Their other narration, which is well-known from the Ḥanafīs, is that it is obligatory in two rakʿahs. This was also the opinion of Thawrī and Nakhaʿī.
The narrations from Imām Mālik on this issue vary greatly. The well-known view among them is that it is obligatory in every rakʿah, except that if one forgets in one rakʿah, the prayer is still valid, and he should perform the prostration of forgetfulness.[footnoteRef:23] [23:  Mawlānā Zakariyyā (n 13) 2:164.] 

Mālikī view
ʿAllāmah Abū ’l-Walīd al-Bājī explains about this ruling and the differences within the Mālikī school of thought:
يقتضي قراءة أم القرآن في كل ركعة لأنه نص على أن كل ركعة لم يقرأ فيها بأم القرآن فليست بصلاة للفذ ولا للإمام فمن قرأ في كل ركعة بأم القرآن فقد أتى من صلاته بما لا خلاف في صحته وإن ترك قراءتها في جميع الصلاة فلا خلاف في المذهب أن الصلاة غير جائزة إلا رواية شاذة رواها الواقدي والجمهور على خلافها وإن قرأ بها في بعض الصلاة دون بعض فالذي عليه شيوخنا العراقيون أنه لا يجزئ إلا بقراءة أم القرآن في كل ركعة وبه قال الشافعي وابن عون وأيوب وأبو ثور.
وقال المغيرة المخزومي إذا قرأ بأم القرآن في ركعة واحدة من الصلاة أجزأه وبه قال الحسن البصري والدليل على صحة ما ذهب إليه الجمهور «حديث أبي قتادة المتقدم وفيه أنه صلى الله عليه وسلم كان يقرأ بها في كل ركعة من الأربع ركعات وقد قال صلى الله عليه وسلم صلوا كما رأيتموني أصلي» ودليلنا من جهة القياس أن هذا معنى يتكرر في كل ركعة فإذا كان شرط في صحة بعضها وجب أن يكون شرطا في صحة سائرها كالركوع والسجود والقيام.
(مسألة) : فإن ترك القراءة في ركعة فعن مالك في ذلك ثلاث روايات رواها كلها عنه ابن القاسم:
إحداها: أنه يجزئه سجدتا السهو قبل السلام.
والثانية: أنه يلغي الركعة ولا يعتد بها ويتم صلاته ويسجد لسهوه بعد السلام.
والثالثة: أنه يتم صلاته ويعيدها. 
It necessitates reciting Umm al-Qurʾān in every rakʿah, because he explicitly stated that every rakʿah in which Umm al-Qurʾān is not recited is not a prayer, neither for the individual nor for the imām. 
· So whoever recites Umm al-Qurʾān in every rakʿah has performed his prayer in a manner that is undisputedly valid. 
· If he leaves its recitation in the entire prayer, there is no disagreement in the school of thought that the prayer is invalid, except for an inconsistent narration reported by Wāqidī, which the majority oppose. 
· If he recites it in some parts of the prayer but not others, our Iraqi scholars maintain that it is only sufficient if Umm al-Qurʾān is recited in every rakʿah, and this is the opinion of Shāfiʿī, Ibn ʿAwn, Ayyūb, and Abū Thawr.
Mughīrah al-Makhzūmī said if one recites Umm al-Qurʾān in one rakʿah of the prayer, it suffices, and this was also the opinion of Ḥasan al-Baṣrī. The evidence for the correctness of what the majority adhered to is the preceding narration of Abū Qatādah, which states that the Prophet ﷺ used to recite it in all four rakʿahs, and he ﷺ said, ‘Pray as you have seen me pray.’ Our analogical evidence is that this is a meaning that is repeated in every rakʿah. So if it is a condition for the validity of some (part of the prayer), it must be a condition for the validity of the rest, like bowing, prostration, and standing.
(Matter of discussion): If one leaves out the recitation in a rakʿah, there are three narrations from Mālik on this, all reported from him by Ibn al-Qāsim:
1. That the two prostrations of forgetfulness before the salām suffice for him. 
2. That he discards that rakʿah and does not count it, completes his prayer, and prostrates for his forgetfulness after the Salām. 
3. That he completes his prayer and repeats it.[footnoteRef:24] [24:  ʿAllāmah Bājī (n 12) 1:156.] 

ʿAllāmah Qanāziʿī quotes:
قال ابن أبي زيد: اختلف قول مالك فيمن ترك قراءة أم القرآن في ركعة من صلاته وهو يصلي، فمرة قال: يلغي من فعل ذلك تلك الركعة التي ترك القراءة فيها على حديث جابر، ثم يأتي بركعة ويسجد بعد السلام، ثم قال: أرجو أن يجزيه سجود السهو قبل السلام، وما هو عندي بالبين، واستحب ابن القاسم أن يسجد سجدتين قبل السلام ثم يسلم ويعيد الصلاة احتياطا.
قال ابن المواز: إنما اختلف قول مالك في هذه المسألة لإختلاف من قبله فيمن ترك القراءة في بعض صلاته، وروي عن عمر وعلي إجازة صلاة من صلى بغير قراءة، ولم تجز صلاته للأعجمي الذي لا يقرأ، فلهذا أمره مالك بالسجود، وتجزيه صلاته، ثم نظر إلى حديث جابر فأمره أن يأتي بركعة، إذ لا تجزيه تلك الركعة التي لم يقرأ فيها بام القرآن.
Ibn Abī Zayd said: Mālik’s opinion differed regarding one who leaves out the recitation of Umm al-Qurʾān in a rakʿah of his prayer while praying. At one time he said that such a person should discard that rakʿah in which he left out the recitation, based on the narration of Jābir, then he should perform a rakʿah and prostrate after the Salām. Then he said, ‘I hope that the prostration of forgetfulness before the Salām will suffice for him, but it is not clear to me.’ Ibn al-Qāsim preferred that he prostrate twice before the Salām, then say the Salām and repeat the prayer as a precaution.
Ibn al-Mawwāz said: Mālik’s opinion only differed on this issue due to the differences among those before him regarding one who leaves out the recitation in part of his prayer. It was narrated from ʿUmar and ʿAlī that they allowed the prayer of one who prayed without recitation, but they did not allow the prayer of a non-Arab who cannot recite. This is why Mālik instructed him to prostrate, and his prayer suffices. Then he considered the narration of Jābir and instructed him to perform a rakʿah, as that rakʿah in which he did not recite Umm al-Qurʾān does not suffice.[footnoteRef:25] [25:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:152. ] 

Jābir explained that whoever prays a rakʿah without reciting Umm al-Qurʿān (i.e. chapter Al-Fātiḥah) then he has not prayed, meaning that his prayer is invalid. But he now makes an exclusion: 
إِلاَّ وَرَاءَ
‘Except behind’
In the footnotes, it is written:
رسمت في الأصل و (ب) دوم همز، وثبتت في (ج).
It was written in the original manuscript and in the second main manuscript without a hamzah, but it is present in the manuscript of Abū ʿAlī al-Jurjānī.[footnoteRef:26] [26:  Imām Mālik (n 1) 1:237.] 

إمَام.
‘An imām.’
[bookmark: _Toc225710180]Not Reciting Al-Fātiḥah behind the Imām
Mawlānā Zakariyyā al-Kāndhlawī says: 
فيصح صلاته إذا ، لأن إمامه يتكفل القراءة عنه.
Then his prayer is valid, because his imām takes up the duty of recitation for him.[footnoteRef:27] [27:  Mawlānā Zakariyyā (n 13) 2:162.] 

This apparently means that when a person is praying alone, then he must recite Sūrah Fātiḥah. And when he is praying with an Imām, then he does not need to recite. The Qirāʿah of the imām will suffice for him. ʿAllāmah Qanāziʿī says:
يعني: أن تلك الركعة لا تجزيه إذا صلى وحده، فمن صلى خلف إمام حمل عنه الإمام قراءتها إذا لم يقرأها مع الإمام. 
I.e. that rakʿah does not suffice for him if he prays alone, but whoever prays behind an imām, the imām bears the recitation for him if he does not recite with the imām.[footnoteRef:28] [28:  ʿAllāmah Qunāziʿī (n 25) 1:152.] 

Some scholars understood this differently. The following explanations have been presented:
1) Omission of recitation behind the imām in audible prayers:
Imām Bayhaqī explained that this could imply that it is permissible to omit recitation behind the imām in prayers where the imām recites audibly (e.g., fajr, maghrib and ʿishāʾ). He says:
فيحتمل أن يكون من مذهبه جواز ترك القراءة خلف الإمام فيما يجهر الإمام فيه بالقراءة فقد روينا عنه فيما تقدم: كنا نقرأ في الظهر والعصر خلف الإمام في الركعتين الأوليين بفاتحة الكتاب وسورة وفي الأخريين بفاتحة الكتاب.
It is possible that his school of thought allows omitting recitation behind the imām in those prayers the imām recites audibly, for we have narrated from him previously, ‘We used to recite the Opening of the Book and a chapter in the first two rakʿahs of ẓuhr and ʿaṣr behind the imām, and the Opening of the Book in the last two.’[footnoteRef:29] [29:  Imām Abū Bakr Aḥmad ibn Ḥusayn al-Bayhaqī, Al-Qirāʾah Khalfa ’l-Imām (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1405), 163. ] 

This is the view of the Mālikīs and Ḥanbalī, as written in Al-Mawsūʿah:
ونص المالكية والحنابلة على أنه يستحب للمأموم قراءة الفاتحة في السرية. 
The Mālikīs and Ḥanbalīs explicitly state that it is recommended for the follower to recite the Fātiḥah in the silent prayer.[footnoteRef:30] [30:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 33:52.] 

2) Rakʿah Caught in the imām’s rukūʿ:
Imām Bayhaqī provides another possible understanding: the ḥadīth could be referring to a situation where a follower joins the prayer late and catches the imām while he is in rukūʿ (bowing). In this case, the follower is not required to recite chapter Al-Fātiḥah, and the rakʿah is considered valid without the recitation. This interpretation is supported by the view of Isḥāq ibn Ibrāhīm al-Ḥanẓalī, as reported by Muḥammad ibn Isḥāq ibn Khuzaymah. Imām Bayhaqī says:
ويحتمل أن يكون المراد به الركعة التي يدرك المأموم إمامه راكعا فتجزئ عنه بلا قراءة وإلى هذا التأويل ذهب إسحاق بن إبراهيم الحنظلي فيما حكاه محمد بن إسحاق بن خزيمة عنه. 
It is possible that what is meant by it is the rakʿah in which the follower attains his imām bowing, as it suffices for him without recitation. Isḥāq ibn Ibrāhīm al-Ḥanẓalī inclined towards this interpretation as narrated by Muḥammad ibn Isḥāq ibn Khuzaymah from him.[footnoteRef:31] [31:  Imām Bayhāqī (n 29) 163.] 

3) No Recitation behind the imām:
The most plausible and unequivocal interpretation of this exclusion is that a follower is not required to recite behind the imām. This narration is general in scope and does not specifically exclude audible prayers, impose restrictions on silent prayers, or address the scenario of joining the imām in rukūʿ.
ʿAllāmah Zurqanī says:
ففيه أنها لا تجب على المأموم. 
This indicates that it is not obligatory for the follower.[footnoteRef:32] [32:  ʿAllāmah Zurqānī (n 14) 1:247.] 

ʿAllāmah Jaṣṣāṣ Rāzī explains:
فأخبر أن ترك قراءة فاتحة الكتاب خلف الإمام لا يوجب نقصانا في الصلاة، ولو جاز أن يقرأ لكان تركها يوجب نقصا فيها كالمنفرد.
He informed that leaving the recitation of the Opening of the Book behind the imām does not necessitate a deficiency in the prayer. If it were permissible to recite, leaving it would necessitate a deficiency in prayer, as is for the one praying alone.[footnoteRef:33] [33:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣāṣ, Aḥkām al-Qurʾān (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī / Muʾassasat at-Tārīkh al-ʿArabī, 1992),  4:218.] 

Thus, Imām Muḥammad took this meaning, and refuted the people of Madīnah. In his Al-Ḥujjah ʿalā Ahl al-Madīnah, he brings this chapter and says:
‌‌باب القراءة خلف الامام
قال ابو حنيفة لا قراءة خلف الامام في شيء من الصلاة ما يجهر فيه بالقراءة وما لا يجهر فيه بالقراءة
وقال اهل المدينة لا يقرأ خلف الامام فيما يجهر فيه ويقرأ خلفه فيما لا يجهر فيه بام القران وسورة كما يقرأ وحده
وقال محمد بن الحسن وكيف كانت القراءة خلف الامام فيما لا يجهر فيه
قالوا لان القاسم بن محمد وعروة بن الزبير ورافع بن جبير بن مطعم وابن شهاب كانوا يقرؤن خلف الامام فيما لا يجهر فيه الامام بالقراءة. 
قال وكان ابن عمر لا يقرأ مع الامام
اخبرنا مالك بن انس عن ابي نعيم وهب بن كيسان انه سمع جابر ابن عبد الله يقول من صلى ركعة لم يقرأ فيها بام القران فلم يصل الا وراء الامام
فهذان افقه ممن اخذتم عنه القراءة وفقيهكم روى الحديثين جميعا مع احاديث كثيرة من احاديث وترك قولكم. 
Chapter on Recitation Behind the Imām 
Abū Ḥanīfah said, ‘There is no recitation behind the imām in any part of the prayer, whether he recites audibly or inaudibly.’
The scholars of Madīnah said, ‘One should not recite behind the imām when he recites audibly, but one should recite the Opening Chapter and another sūrah when the imām recites silently, just as one would when praying alone.’
Muḥammad ibn al-Ḥasan said, ‘How would the recitation be behind the imām when he does not recite audibly?’
They replied, ‘Because Qāsim ibn Muḥammad, ʿUrwah ibn az-Zubayr, Rāfiʿ ibn Jubayr ibn Muṭʿim, and Ibn Shihāb used to recite behind the imām during his silent recitation.’
He said, ‘Ibn ʿUmar would not recite with the imām.’
Mālik ibn Anas informed us from Abū Nuʿaym Wahb ibn Kaysān that he heard Jābir ibn ʿAbdillāh say, ‘Whoever prays a rakʿah in which he does not recite Umm al-Qurʾān has not prayed, except behind an imām.’
These two authorities are more knowledgeable than those from whom you derived your practice of recitation. Your own jurist narrated both ḥadīths, along with many others, yet abandoned your opinion.[footnoteRef:34] [34:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Kiāb al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub, 1403 AH), 1:117.] 

Hence, according to Ḥanafīs a follower does not need to recite anything, as written in Al-Mawsūʿah:
وذهب الحنفية إلى أن المأموم لا يقرأ مطلقا خلف الإمام حتى في الصلاة السرية، ويكره تحريما أن يقرأ خلف الإمام، فإن قرأ صحت صلاته في الأصح.
قالوا: ويستمع المأموم إذا جهر الإمام وينصت إذا أسر، لحديث ابن عباس قال: صلى النبي صلى الله عليه وسلم فقرأ خلفه قوم، فنزلت ﴿وَإِذَا قُرِئَ ٱلْقُرْءَانُ فَٱسْتَمِعُوا۟ لَهُۥ وَأَنصِتُوا۟﴾.
قال أحمد: أجمع الناس على أن هذه الآية في الصلاة.
قال ابن عابدين نقلا عن البحر: وحاصل الآية: أن المطلوب بها أمران: الاستماع والسكوت فيعمل بكل منهما، والأول يخص بالجهرية والثاني لا، فيجري على إطلاقه فيجب السكوت عند القراءة مطلقا.
وعن زيد بن ثابت قال: لا قراءة مع الإمام في شيء. 
The Ḥanafīs are of the view that the follower does not recite at all behind the imām, even in the silent prayer, and it is prohibitively disliked for him to recite behind the imām. If he does recite, his prayer is valid according to the most correct opinion.
They said, ‘The follower should listen when the imām recites audibly and remain silent when he recites inaudibly, due to the narration of Ibn ʿAbbās who said, ‘The Prophet ﷺ prayed, and some people recited behind him, so the verse was revealed, ‘And when the Qurʾān is recited, then listen to it and remain silent’.’[footnoteRef:35] [35:  Qurʾān: 7:204.] 

Aḥmad said, ‘People have agreed that this verse is about prayer.’
Ibn ʿĀbidīn said, quoting from Al-Baḥr, ‘The summary of the verse is that two things are required: listening and silence, so both should be acted upon. The first is specific to the audible prayer, while the second is not, so it applies generally, making silence obligatory during recitation unconditionally.’
Zayd ibn Thābit reported, ‘There is no recitation with the imām at any occasion.’[footnoteRef:36] [36:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 33:53.] 

This is one view that has been quoted from Imām Aḥmad, as written in Al-Mawsūʿah: 
وعن الإمام أحمد رواية أنها تجب في صلاة السر، وهو قول ابن العربي من المالكية حيث قال بلزومها للمأموم في السرية. 
There is a narration from Imām Aḥmad that it is obligatory in silent prayer, which is the opinion of Ibn al-ʿArabī from the Mālikīs, where he said it is required for the follower in silent prayer.[footnoteRef:37] [37:  Ibid.] 

Imām Tirmidhī explains about Imām Aḥmad:
وأما أحمد بن حنبل فقال: معنى قول النبي صلى الله عليه وسلم: “لا صلاة لمن لم يقرأ بفاتحة الكتاب”: إذا كان وحده، واحتج بحديث جابر بن عبد الله حيث قال: من صلى ركعة لم ‌يقرأ ‌فيها ‌بأم ‌القرآن ‌فلم ‌يصل، إلا أن يكون وراء الإمام.
قال أحمد [بن حنبل]: فهذا رجل من أصحاب النبي صلى الله عليه وسلم تأول قول النبي صلى الله عليه وسلم: “لا صلاة لمن لم يقرأ بفاتحة الكتاب”: أن هذا إذا كان وحده. واختار أحمد مع هذا القراءة خلف الإمام، وأن لا يترك الرجل فاتحة الكتاب، وإن كان خلف الإمام. 
As for Aḥmad ibn Ḥanbal, he said, ‘The meaning of the Prophet's ﷺ statement, ‘There is no prayer for one who does not recite the Opening of the Book’, is when one is praying alone.’
He used the ḥadīth of Jābir ibn ʿAbdillāh as evidence wherein he said, ‘Whoever prays a rakʿah without reciting Umm al-Qurʾān in it has not prayed, except if he is behind the imām.’
Aḥmad said, ‘So this is a man from the Companions of the Prophet ﷺ interpreting the Prophet’s ﷺ statement, ‘There is no prayer for one who does not recite the Opening of the Book’ to mean when one is praying alone.’
Due to this, Aḥmad chose to recite behind the imām, and that a man should not leave the Opening of the Book, even if he is behind the imām.[footnoteRef:38] [38:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:123-124.] 

The Ḥanafī view is supported via numerous proofs. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
ومنع المؤتم من القراءة مأثور عن ثمانين نفرا من كبار الصحابة؛ ولأن المأموم مخاطب بالاستماع إجماعا فلا يجب عليه ما ينافيه، إذ لا قدرة له على الجمع بينهما، فصار نظير الخطبة، فإنه لما أمر بالاستماع لا يجب على كل واحد أن يخطب لنفسه بل لا يجوز، فكذا هذا. 
The prohibition of recitation for the follower in prayer is reported from eighty prominent Companions. This is because the follower is unanimously expected to listen attentively, so what contradicts this expectation cannot be obligatory upon him. He lacks the ability to both recite and listen simultaneously.
This situation is likened to the Friday sermon. Just as one is commanded to listen to the sermon and it is neither required nor permissible for each individual to deliver their own sermon, the same principle applies here. (When ordered to listen, one cannot be obligated to speak at the same time.)[footnoteRef:39] [39:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 17) 33:53.] 

ʿAllāmah Ibn Taymiyyah mentions:
وروى أيضا عن نافع أن عبد الله بن عمر كان إذا سئل: هل يقرأ خلف الإمام؟ يقول: إذا صلى أحدكم خلف الإمام تجزئه قراءة الإمام وإذا صلى وحده فليقرأ. قال: وكان عبد الله بن عمر لا يقرأ خلف الإمام وروى مسلم في صحيحه عن عطاء بن يسار أنه سأل زيد بن ثابت عن القراءة مع الإمام فقال: لا قراءة مع الإمام في شيء. وروى البيهقي عن أبي وائل أن رجلا سأل ابن مسعود عن القراءة خلف الإمام فقال: أنصت للقرآن فإن في الصلاة شغلا وسيكفيك ذلك الإمام وابن مسعود وزيد بن ثابت هما فقيها أهل المدينة وأهل الكوفة من الصحابة وفي كلامهما تنبيه على أن المانع إنصاته لقراءة الإمام.
It is also narrated from Nāfiʿ that when ʿAbdullāh ibn ʿUmar was asked, ‘Should one recite behind the imām?’, he would say, ‘When one of you prays behind the imām, the imām's recitation suffices for him, and when he prays alone, he should recite.’ He said, ‘ʿAbdullāh ibn ʿUmar would not recite behind the imām.’  
Muslim narrated in his Ṣaḥīḥ from ʿAṭāʾ ibn Yasār that he asked Zayd ibn Thābit about reciting with the imām, and he replied, ‘There is no recitation with the imām in any part of the prayer.’ 
Bayhaqī narrated from Abū Wāʾil that a man asked Ibn Masʿūd about reciting behind the imām, so he said, ‘Listen to the Qurʾān, for there is occupation in prayer and the imām will suffice you for that.’ 
Ibn Masʿūd and Zayd ibn Thābit were the two jurists of the people of Madīnah and Kufa from among the Companions. Their speech indicates that what prevents [recitation] is his listening to the imām’s recitation.[footnoteRef:40] [40:  Taqiyy ad-Dīn Aḥmad ibn Taymiyyah, Majmūʿ al-Fatāwā (Madīnah Munawwarah: Majmaʿ al-Malik Fahd, 2004), 23:275.] 

The truth is that there are many differences. ʿAllāmah Ibn ʿAbd al-Barr says:
وهذا مذهب جابر وقد خالفه فيه. غيره والاختلاف في القراءة خلف الإمام بين الصحابة والتابعين وأئمة فقهاء المسلمين كثير جدا وسنورده ونمهده عند قوله عليه السلام مالي أنازع القرآن إن شاء الله.  
This is the school of thought of Jābir, and others differed with him in it. And the differences among the Companions, Successors, and leading jurists of the Muslims regarding reciting behind the imām are abundant. We will mention it and prepare it when discussing his ﷺ statement, ‘Why am I being competed with in [reciting] the Qurʾān?’, if Allāh wills.[footnoteRef:41] [41:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 4:189.] 

[bookmark: _Toc225710181]Relevance of this Narration To The Chapter Heading
Mawlānā Zakariyyā al-Kāndhlawī elucidated that the relevance of this narration to the ruling on chapter Al-Fātiḥah is evident in its requirement to be recited in every prayer, except when one is following the imām. Additionally, the connection to its virtue is highlighted by the fact that the validity of every prayer depends on the recitation of chapter Al-Fātiḥah, thereby underscoring its significant merit. Mawlānā Zakariyyā al-Kāndhlawī says:
ومناسبة هذا الأثر بحكم الفاتحة ظاهر من أنه يجب قراءتها في كل صلاة في غير حالة الاقتداء ، وأما مناسبته بالفضيلة باعتبار أن توقف كل صلاة على الفاتحة من فضاءلها أيضا.
The relevance of this narration to the ruling on chapter Al-Fātiḥah is evident in its requirement to be recited in every prayer, except when one is following the imām. Additionally, the connection to its virtue is highlighted by the fact that the validity of every prayer depends on the recitation of chapter Al-Fātiḥah, thereby underscoring its significant merit.[footnoteRef:42] [42:  Mawlānā Zakariyyā (n 13) 2:162.] 

[bookmark: _Toc225710182]Others Who Quoted the Same Narration
1) The other transmitters of the Muwaṭṭaʾ.
For example, Imām Muḥammad quotes:
أخبرنا مالك، حدثنا وهب بن كيسان، أنه سمع جابر بن عبد الله، يقول: «من صلى ركعة لم يقرأ فيها ب أم القرآن، فلم ‌يصل ‌إلا ‌وراء ‌الإمام». 
Mālik related to us [saying]: Wahb ibn Kaysān narrated to us that he heard Jābir ibn ʿAbdillāh saying, ‘Whoever prays a rakʿah without reciting Umm al-Qurʾān in it has not prayed, except behind the imām.’[footnoteRef:43] [43:  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.), 60.] 

2) Imām ʿAbd ar-Razzāq narrates:
عن مالك، عن وهب بن كيسان، قال: سمعت جابر بن عبد الله يقول: من صلى ركعة فلم ‌يقرأ ‌فيها ‌بأم ‌القرآن ‌فلم ‌يصل، إلا مع الإمام.  
Mālik reported from Wahb ibn Kaysān, who said, ‘I heard Jābir ibn ʿAbdillāh saying, ‘Whoever prays a rakʿah without reciting Umm al-Qurʾān in it has not prayed, except with the imām.’’[footnoteRef:44] [44:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970),  2:121.] 

3) Imām Bukhārī narrates in his book Al-Qirāʿah Khalfa ’l-Imām:
حدثنا محمود قال: حدثنا البخاري قال: وقال إسماعيل: حدثني مالك بن أنس، عن أبي نعيم وهب بن كيسان أنه سمع جابر بن عبد الله، يقول: «من صلى ركعة لم ‌يقرأ ‌فيها ‌بأم ‌القرآن ‌فلم ‌يصل إلا وراء الإمام». 
Maḥmūd narrated to us, saying, Bukhārī narrated to us, saying: Ismāʿīl said: Mālik ibn Anas narrated to me, from Abū Nuʿaym Wahb ibn Kaysān that he heard Jābir ibn ʿAbdillāh saying, ‘Whoever prays a rakʿah without reciting Umm al-Qurʾān in it has not prayed, except behind the imām.’[footnoteRef:45] [45:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Qirāʾah Khalfa ’l-Imām (Pakistan: Al-Maktabah as-Salafiyyah, 1980), 67.] 

4) Imām Tirmidhī narrates:
حدثنا إسحاق بن موسى الأنصاري، قال: حدثنا ‌معن، قال: حدثنا ‌مالك، عن أبي نعيم وهب بن كيسان:
أنه سمع جابر بن عبد الله يقول: من صلى ركعة لم يقرأ فيها بأم القرآن فلم يصل، إلا أن يكون وراء الإمام.
هذا حديث حسن صحيح.
Isḥāq ibn Mūsā al-Anṣārī narrated to us, saying: Maʿn narrated to us, saying: Mālik narrated to us, from Abū Nuʿaym Wahb ibn Kaysān, that he heard Jābir ibn ʿAbdillāh saying, ‘Whoever prays a rakʿah without reciting Umm al-Qurʾān in it has not prayed, except if he is behind the imām.’ This ḥadīth is ḥasan ṣaḥīḥ.[footnoteRef:46] [46:  Imām Tirmidhī (n 38) 2:124.] 

5) Imām Ṭaḥāwī narrates:
حدثنا بحر بن نصر، قال: ثنا يحيى بن سلام، قال: ثنا مالك، عن وهب بن كيسان، عن جابر بن عبد الله، عن النبي صلى الله عليه وسلم ، أنه قال: «من صلى ركعة ، فلم ‌يقرأ ‌فيها ‌بأم ‌القرآن ، ‌فلم ‌يصل إلا وراء الإمام». 
Baḥr ibn Naṣr narrated to us, saying: Yaḥyā ibn Salām narrated to us, saying: Mālik narrated to us, from Wahb ibn Kaysān, from Jābir ibn ʿAbdillāh, from the Prophet ﷺ, that he said, ‘Whoever prays a rakʿah without reciting Umm al-Qurʾān in it has not prayed, except behind the imām.’[footnoteRef:47] [47:  Imām Ṭaḥāwī (n 8) 1:218.] 

 Abū ’s-Sāʾib the Freed Slave of Hishām Ibn Zuhrah – Status of Al-Fātiḥah in Prayer & Reciting It behind the Imām 
[bookmark: _Toc225710183]9 - الْقِرَاءَةِ خَلْفَ الإمَام فِيمَا لاَ، يَجْهَر فِيهِ بِالْقِرَاءَةِ
[bookmark: _Toc225710184]Reciting behind the Imām in [Prayers] He Does Not Recite Aloud[footnoteRef:48] [48:  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. ] 

9 - الْقِرَاءَةِ خَلْفَ الإمَام فِيمَا
Reciting behind the Imām in [Prayers] 
Mawlānā Zakariyyā al-Kāndhlawī clarifies what is meant by ‘fī-mā’: 
أي في صلوات. 
I.e. in prayers[footnoteRef:49] [49:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:165.] 

لاَ، 
[…] Does Not
The editors typed this as ‘lā’, but they clarified in the footnotes that some manuscripts have it as ‘lam’. They write:
بهامش الأصل: لم، ورسم فوقها ((ط)). وفي هامش (ب): (لم بجهر)، وفوقها (ب ج). وفي (ش): (لم) وفي (م): (لا). 
Written in the margin of the main manuscript is ‘lam’, with a ṭāʾ marked above it. The margin of the second main manuscript has ‘lam yajhar’ with a bāʾ and a jīm on top. The manuscript of Aḥmad ibn Muṭarrif ibn al-Mushāṭ has ‘lam’ whilst that of م has ‘lā’.[footnoteRef:50] [50:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 1:237.] 

In the footnotes of his edition, Shaykh Muṣṭafā al-Aʿẓamī presents what he found in the manuscript:
في الأصل "فيما يجهر"، وكلمة "لا" كتبت في الأصل بخط دقيق بين "فيما" و "يجهر" وكتب عليها ص، وفي رواية ط عند الأصل: "لم" يعني لم يجهر.
The main manuscript has ‘fī-mā yajharu’, and the word ‘lā’ is written in the main manuscript in a small handwriting between ‘fī-mā’ and ‘yajharu’, with a ṣād written on top. According to the main manuscript, the transmission of Ibn as-Sīd al-Baṭalyawsī has ‘lam’, i.e. ‘lam yajhar’.[footnoteRef:51] [51:  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.), 2:114.] 

يَجْهَر 
[..] Aloud
This is typed in the active voice, referring to the imām, as Mawlānā Zakariyyā al-Kāndhlawī states:
الإمام 
The imām[footnoteRef:52] [52:  Mawlānā Zakariyyā (n 2) 2:165.] 

In the footnotes, the editors of this Moroccan edition point out that in the margins of the main manuscript they used, this was typed in the passive voice:
بهامش الأصل: (يُجهر) وكتب فوقها (معا).
Written in the margin of the main manuscript is ‘yujharu’, with ‘maʿan’ written on top.[footnoteRef:53] [53:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 1:237.] 

فِيهِ 
Mawlānā Zakariyyā al-Kāndhlawī elucidates that the pronoun in this phrase is related specifically to the word ‘mā’ indicating that the imām should not engage in audible recitation during these prayers:
الضمير إلى لفظ ما، أي لا يجهر الإمام في تلك الصلاة.
The pronoun refers to the word ‘mā’, i.e. the imām does not recite aloud in that prayer.[footnoteRef:54] [54:  Mawlānā Zakariyyā (n 2) 2:166.] 

بِالْقِرَاءَةِ
Recite
The next heading is:
10 - ترك القراءة خلف الإمام فيما جهر فيه. 
Not Reciting behind the Imām in [Prayers] He Recites Aloud[footnoteRef:55] [55:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:239.] 

Mawlānā Zakariyyā al-Kāndhlawī explained that through these chapter headings, Imām Mālik demonstrates the method of reconciling the differences between seemingly contradictory narrations; some mentioning that we should not recite behind the imām, whilst others mentioning that we should read.
The Mālikīs reconciled the narrations by considering the narrations prohibiting recitation to the scenario where the imām recites aloud, and the narrations commanding [recitation] to the case where the Imām recites silently. He says:
وأشار المصنف بالترجمة إلى ما هو المرجح عندهم في الجمع بين اختلاف هذه الروايات، بأنهم حملوا روايات النهي على ما إذا جهر الإمام، وروايات الأمر إذا أخفى الإمام القراءة، 
By the heading, the author is indicating towards the preferred view according to them on reconciling the contradictions in these transmissions. They applied the transmissions on prohibition to the case when the imām recites aloud and the transmission on the command [of reciting] to the case when the imām recites silently.[footnoteRef:56] [56:  Mawlānā Zakariyyā (n 2) 2:166.] 

Mawlānā Zakariyyā al-Kāndhlawī then explained that Imām Mālik first brought this chapter and gave it this title, and he included the narrations that indicate that the follower should recite. Then, he titled the next chapter on omitting recitation when the Imām recites aloud and presented the appropriate narrations for that. In this way, he essentially reconciled the differing narrations in that chapter through the two headings. He writes:
ولذا بوب المصنف أولا هذه الترجمة وأورد فيها الروايات الدالة على القراءة ، ثم بوب بعد ذلك ترك القراءة فيما إذا جهر، وأورد فيها الروايات الأخرى المناسبة لها، فكأنه جمع بالترجمتين بين الروايات المختلفة الواردة في ذلك الباب.
For this reason, the author first brought this heading and narrated therein the narrations supporting recitation. Thereafter, he brought the chapter on not reciting when the imām recites aloud, narrating therein the other narrations pertaining to it. Hence, it seems that he reconciled the contradictory narrations narrated in that chapter through these two headings.[footnoteRef:57] [57:  Ibid.] 
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226 -مَالِك، عَنِ الْعَلاَءِ بْنِ عَبْدِ الرَّحْمَنِ بْنِ يَعْقُوبَ، أَنَّهُ سَمِعَ أَبَا السَّائِبِ مَوْلَى هِشَامِ بْنِ زُهْرَةَ يَقُول : سَمِعْتُ أَبَا هُرَيْرَةَ يَقُولُ : سَمِعْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُول : "مَنْ صَلَّى صَلاَةً لَمْ يَقْرَأ فِيهَا بِأُمِّ الْقرآن، فَهِيَ خِدَاجٌ، هِيَ خِدَاجٌ، هِيَ خِدَاجٌ غَيْرُ تَمَامٍ". قَال : قُلْتُ يَا أَبَا هُرَيْرَةَ، إِنِّي أَحْيَانًا أَكُونُ وَرَاءَ الإمَام، قَالَ :  فَغَمَزَ ذِرَاعِي، ثُمَّ قَال : اقْرَأْ بِهَا فِي نَفْسِكَ يَا فَارِسِيُّ، فَإِنِّي سَمِعْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُولُ: "قَالَ اللَّهُ تَبَارَكَ وَتَعَالَى : قَسَمْتُ الصَّلاَةَ بَيْنِي وَبَيْنَ عَبْدِي نِصْفَيْنِ، فَنِصْفُهَا لِي وَنِصْفُهَا لِعَبْدِي، وَلِعَبْدِي مَا سَأَلَ". قَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم : "اقْرَؤُوا، يَقُولُ الْعَبْد ﴿اِ۬لْحَمْدُ لِلهِ رَبِّ اِ۬لْعَٰلَمِينَ﴾ يَقُولُ اللَّهُ حَمِدَنِي عَبْدِي، يَقُولُ الْعَبْد: ﴿اَ۬لرَّحْمَٰنِ اِ۬لرَّحِيمِ﴾ يَقُولُ اللَّه : أَثْنَى عَلَيَّ عَبْدِي، يَقُولُ الْعَبْدُ : ﴿مَلِكِ يَوْمِ اِ۬لدِّينِۖ﴾ يَقُولُ اللَّه : مَجَّدَنِي عَبْدِي، يَقُولُ الْعَبْد : ﴿إِيَّاكَ نَعْبُدُ وَإِيَّاكَ نَسْتَعِينُۖ﴾، فَهَذِهِ الآيَةُ بَيْنِي وَبَيْنَ عَبْدِي، وَلِعَبْدِي مَا سَألَ، يَقُولُ الْعَبْد : ﴿اُ۪هْدِنَا
اَ۬لصِّرَٰطَ اَ۬لْمُسْتَقِيمَ صِرَٰطَ اَ۬لذِينَ أَنْعَمْتَ
عَلَيْهِمْ غَيْرِ اِ۬لْمَغْضُوبِ عَلَيْهِمْ
وَلَا اَ۬لضَّآلِّينَۖ﴾، فَهَؤُلاَءِ لِعَبْدِي وَلِعَبْدِي مَا سَألَ".
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 Al-Fātiḥah, it is deficient. It is deficient. It is deficient: incomplete.’
I said, ‘O Abū Hurayrah! Sometimes, I am behind the imām.’ 
He pressed my arms and said, ‘Recite it softly, O Persian! Indeed, I heard the Messenger of Allāh ﷺ saying that Allāh Tabāraka wa-Taʿālā said, ‘I divided the prayer into half between me and my servant. Half of it is for me, and half of it is for the servant. Certainly, my servant shall have what he asks for.’
The Messenger of Allāh ﷺ said, ‘Recite! The servant says, ‘Alḥamdu li ’Llāhi Rabbi ’l-ʿālamīn (Praise belongs to Allah, the Lord of all the worlds),’ and Allāh responds, ‘My servant has praised Me.’
The servant says, ‘Ar-Raḥmāni ’r-Raḥīm (the All-Merciful, the Very Merciful),’ and Allāh responds, ‘My servant has eulogised me.’
The servant says, ‘Māliki Yawmi ’d-Dīn (the Master of the Day of Requital)’, and Allāh responds, ‘My servant has glorified me.’
The servant says, ‘Iyyā-Ka naʿbudu wa-Iyyā-Ka nastaʿīn (You alone do we worship, and from You alone do we seek help),’ [and Allāh responds] This verse is between Me and My servant. Certainly, 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 (Take us on the straight path; the path of those on whom You have bestowed Your Grace, not of those who have incurred Your wrath, nor of those who have gone astray).’  [Allāh responds] These are for My servant, and certainly My servant shall have what he asks for.[footnoteRef:58] [58:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:237-238.] 

Imām Yaḥyā al-Laythī narrates:
226 -مَالِك، عَنِ الْعَلاَءِ بْنِ عَبْدِ الرَّحْمَنِ بْنِ يَعْقُوبَ، 
Mālik reported from ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb 
We previously discussed him in the commentary on the 66th narration, found on page 171. Subsequently, two additional narrations of his were addressed.
أَنَّهُ سَمِعَ أَبَا السَّائِبِ مَوْلَى هِشَامِ بْنِ زُهْرَةَ 
That he heard Abū ’s-Sāʾib, the freed slave of Hishām ibn Zuhrah, 
[bookmark: _Toc225710186]Abū ’s-Sāʾib: the Freed Slave of Hishām Ibn Zuhrah
Name & lineage
ʿAllāmah Mizzī lists other allegiances that he was attributed to:
ويقال: مولى عبد الله بن هشام بن زهرة، ويقال: مولى  بني زهرة. 
He was said to be the freed slave of ʿAbdullāh ibn Hishām ibn Zuhrah, and some said he was the freed slave of Banū Zuhrah.[footnoteRef:59] [59:  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), 33:338. ] 

His name is unknown. Imām Nawawī says:
أبو السائب هذا لا يعرفون له اسما. 
Scholars are unaware of any name for this Abū ’s-Sāʾib.[footnoteRef:60] [60:  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), 4:102. ] 

Likewise, ʿAllāmah Dhahabī says:
مدني مشهور لم يسم.  
He was a famous Madanī, whose name has not been cited.[footnoteRef:61] [61:  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), 7:291. ] 

ʿAllāmah Badr ad-Dīn ʿAynī also agreed over this. He says:
أبو السائب لا يعرف اسمه. 
Abū ’s-Sāʾib: his name is unknown.[footnoteRef:62] [62:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abi Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 3:488. ] 

However, Ḥāfiẓ Ibn Ḥajar cites a weak view on his name: 
أبو السائب الأنصاري المدني مولى ابن زهرة يقال ‌اسمه ‌عبد ‌الله ‌ابن ‌السائب. 
Abū ’s-Sāʾib al-Anṣārī al-Madanī: the freed slave of Ibn Zuhrah. It is said that his name was ʿAbdullāh ibn as-Sāʾib.[footnoteRef:63] [63:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah),  1151. ] 

In Tahdhīb at-Tahdhīb, he writes:
ووقع في "نوادر الأصول" - في الأصل الثامن والستين والمائتين - أنه جهني، وأن ‌اسمه ‌عبد ‌الله ‌بن ‌السائب. 
It comes in Nawādir al-Uṣūl under the 268th principle that he was a Juhanī and that his name was ʿAbdullāh ibn as-Sāʾib.[footnoteRef:64] [64:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 15:287. ] 

Place of origin 
ʿAllāmah Ibn Ḥibbān explains from where he originated, stating that his lineage traces back to Persia:
أصله من فارس. 
He was originally from Persia.[footnoteRef:65] [65:  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. ] 

Since he settled in Madīnah, ʿAllāmah Badr ad-Dīn ʿAynī writes:
وهو مدني فارسي، كان جليسا لأبي هريرة. 
He was a Madanī and a Persian. He would sit in the company of Abū Hurayrah.[footnoteRef:66] [66:  ʿAllāmah ʿAynī (n 15) 3:488.] 

Teachers
As his teacher, ʿAllāmah Ibn Saʿd specifies the Companion from whom he is quoting this very narration:
سمع من أبي هريرة. 
He heard from Abū Hurayrah.[footnoteRef:67] [67:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:235. ] 

ʿAllāmah Ibn Ḥibbān describes him as being a close student who dedicated all his time to Abū Hurayrah:
كان من الصالحين اللازمين لابي هريرة. 
He was from the righteous ones who would adhere to the company of Abū Hurayrah.[footnoteRef:68] [68:  ʿAllāmah Ibn Ḥibbān (n 18) 94.] 

ʿAllāmah Mizzī mentions other teachers:
روى عن: المغيرة بن شعبة، وأبي سعيد الخدري (م د ت س) ، وأبي هريرة. 
He narrated from Mughīrah ibn Shuʿbah, Abū Saʿīd al-Khudrī and Abū Hurayrah.[footnoteRef:69] [69:  ʿAllāmah Mizzī (n 12) 33:339.] 

Students
ʿAllāmah Ibn Saʿd lists as his student the very person who is quoting this narration from him:
وروى عنه العلاء بن عبد الرحمن بن يعقوب. 
ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb narrated from him.[footnoteRef:70] [70:  ʿAllāmah Ibn Saʿd (n 20) 5:235.] 

Imām Muslim mentions the name of another:
روى عنه شريك بن أبي نمر والعلاء بن عبد الرحمن. 
Sharīk ibn Abī Nimr and ʿAlāʾ ibn ʿAbd ar-Raḥmān narrated from him.[footnoteRef:71]  [71:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Kitāb al-Kunā wa ’l-Asmāʾ (Madīnah Munawwarah: Jāmiʿah Islāmiyyah, 1984), 1:406.] 

ʿAllāmah Mizzī lists the names of his other students:
روى عنه: أسماء بن عبيد (م سي) ، وبكير بن عبد الله بن الأشج (م س ق) ، وشريك بن عبد الله بن أبي نمر، وصفوان بن سليم، وصيفي مولى أفلح (م د ت س) ، وعبد الله بن عمر العمري، وعلي بن يحيى بن خلاد (ر) ، والعلاء بن عبد الرحمن (رم 4) ، ومحمد بن عمرو بن عطاء، ومحمد بن مسلم بن شهاب الزهري. 
Those who narrated from him were: Asmāʾ ibn ʿUbayd, Bukayr ibn ʿAbdillāh ibn al-Ashajj, Sharīk ibn ʿAbdillāh ibn Abī Nimr, Ṣafwān ibn Sulaym, Ṣayfī: the freed slave of Aflaḥ, ʿAbdullāh ibn ʿUmar al-ʿUmarī, ʿAlī ibn Yaḥyā ibn Khallād, ʿAlāʾ ibn ʿAbd ar-Raḥmān, Muḥammad ibn ʿAmr ibn ʿAṭāʾ and Muḥammad ibn Muslim ibn Shihāb az-Zuhrī.[footnoteRef:72] [72:  ʿAllāmah Mizzī (n 12) 33:339.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
وقد روى الزهري، وصفوان بن سليم عنه. 
Zuhrī and Ṣafwān ibn Sulaym narrated from him.[footnoteRef:73] [73:  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), 10:53. ] 

Status
Imām Nawawī approved of him, saying:
وهو ثقة. 
He was reliable.[footnoteRef:74] [74:  Imām Nawawī (n 13) 4:102.] 

ʿAllāmah Dhahabī says:
وهو ثقة مكثر.  
He was reliable and narrated frequently.[footnoteRef:75] [75:  ʿAllāmah Dhahabī, Tārīkh al-Islām (n 14) 7:291.] 

Ḥāfiẓ Ibn Ḥajar also agreed on his reliability:
ثقة. 
Reliable[footnoteRef:76] [76:  Ḥāfiẓ Ibn Ḥajar, Taqrīb at-Tahdhīb (n 16) 1151.] 

Authors Who Brought Narrations from Him
ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
روي له الجماعة إلا البخاري. 
The authors of the six canonical books of ḥadīth brought his narrations besides Bukhārī.[footnoteRef:77] [77:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 26) 10:53.] 

ʿAllāmah Mizzī says:
روى له البخاري في " القراءة خلف الإمام" والباقون. 
Bukhārī brought his narrations in Al-Qirāʾah Khalfa ’l-Imām, and so did others.[footnoteRef:78] [78:  ʿAllāmah Mizzī (n 12) 33:339.] 

Piety
ʿAllāmah Ibn Ḥibbān describes his piety, saying:
كان من الصالحين اللازمين لابي هريرة. 
He was from the righteous ones who would remain in the company of Abū Hurayrah.[footnoteRef:79] [79:  ʿAllāmah Ibn Ḥibbān (n 18) 94.] 

As for his master, ʿAllāmah Ibn ʿAbd al-Barr quotes:
قال علي بن المديني: هشام بن زهرة هو جد زهرة بن معبد بن عبد الله بن هشام القرشي، الذي روى عنه أهل مصر. 
ʿAlī ibn al-Madīnī said, ‘Hishām ibn Zuhrah was the grandfather of Zuhrah ibn Maʿbad ibn ʿAbdillāh ibn Hishām al-Qurashī, the one from whom the people of Egypt narrated from.[footnoteRef:80] [80:  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), 13:12. ] 

يَقُول : سَمِعْتُ أَبَا هُرَيْرَةَ يَقُولُ : 
Say:
“I heard Abū Hurayrah saying”
Status of the Chain
This is how the chain is quoted here in the Muwaṭṭaʾ.  In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr says:
ليس هذا الحديث في "الموطأ" إلا عن العلاء عند جميع الرواة. 
This ḥadīth is found in the Muwaṭṭaʾ only from ʿAlāʾ according to all transmitters.[footnoteRef:81] [81:  Ibid, 13:10.] 

Yes, beyond the Muwaṭṭaʾ, there is one student who quoted this from Imām Mālik differently; however, that narration is incorrect. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقد انفرد مطرف في غير "الموطأ" عن مالك، عن ابن شهاب، عن أبي السائب مولى هشام بن زهرة، عن أبي هريرة بهذا الحديث، وساقه كما في "الموطأ" سواء.
ولا يحفظ لمالك عن ابن شهاب، إنما يحفظ، لمالك عن العلاء.	
قال الدارقطني: وهو غريب من حديث مالك، عن ابن شهاب، لم يروه غير مطرف، تفرد عنه به أبو سبرة بن عبد الله المدني، وهو صحيح من حديث الزهري، حدث به عنه عقيل هكذا عن أبي السائب، عن أبي هريرة، عن النبي صلى الله عليه وسلم.
قال أبو عمر: وهكذا يروي مالك هذا الحديث، عن العلاء بن عبد الرحمن، عن أبي السائب، عن أبي هريرة.  
Muṭarrif narrated this ḥadīth individually outside the Muwaṭṭaʾ from Mālik from Ibn Shihāb from Abū ’s-Sāʾib: the freed slave of Hishām ibn Zuhrah from Abū Hurayrah. He cited it in the same way as in the Muwaṭṭaʾ. 
It is not well-retained as Mālik’s transmission from Ibn Shihāb; rather, it is well-retained as Mālik’s transmission from ʿAlāʾ. 
Dār Quṭnī said, ‘It is gharīb as Mālik’s ḥadīth from Ibn Shihāb. None besides Muṭarrif narrated it. Abū Sabrah ibn ʿAbdillāh al-Madanī narrated it individually, and it is ṣaḥīḥ via the ḥadīth of Zuhrī. ʿAqīl narrated it from him in the same way from Abū ’s-Sāʾib from Abū Hurayrah from the Prophet ﷺ.’
This is how Mālik actually narrates this ḥadīth: from ʿAlāʾ ibn ʿAbd ar-Raḥmān from Abū ’s-Sāʾib from Abū Hurayrah.[footnoteRef:82] [82:  Ibid, 13:11.] 

However, other Ḥāfiẓs cited this differently. Imām Bayhaqī quotes:
قال حرملة: قال الشافعي: ‌الحفاظ ‌يروونه ‌عن ‌العلاء ‌بن ‌عبد ‌الرحمن، عن أبيه، يخالفون مالكا، ومالك يرويه عنه، عن أبي السائب
قال الشيخ أحمد: وهذا الحديث يرويه عن العلاء، عن أبيه، عن أبي هريرة، شعبة بن الحجاج، وسفيان بن عيينة، وروح بن القاسم، وأبو غسان محمد بن مطرف، وعبد العزيز بن محمد الدراوردي، وإسماعيل بن جعفر، ومحمد بن يزيد البصري، وجهضم بن عبد الله. 
Ḥarmalah quotes Shāfiʿī, ‘The ḥāfiẓs narrate it from ʿAlāʾ ibn ʿAbd ar-Raḥmān from his father, differing from Mālik. Mālik narrates it from Abū ’s-Sāʾib.’ 
This ḥadīth is narrated from ʿAlāʾ from his father from Abū Hurayrah by Shuʿbah ibn al-Ḥajjāj, Sufyān ibn ʿUyaynah, Rawḥ ibn al-Qāsim, Abū Ghassān Muḥammad ibn Muṭarrif, ʿAbd al-ʿAzīz ibn Muḥammad ad-Darāwardī, Ismāʿīl ibn Jaʿfar, Muḥammad ibn Yazīd al-Baṣrī and Jahḍam ibn ʿAbdillāh.[footnoteRef:83] [83:  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), 2:357. ] 

These eight narrators mentioned the chain differently compared to Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr agrees on this:
ورواه شعبة وسفيان الثوري وسفيان بن عيينة وروح بن القاسم وعبد العزيز بن أبي حازم، كلهم، عن العلاء بن عبد الرحمن، عن أبيه، عن أبي هريرة. 
Shuʿbah, Sufyān ath-Thawrī, Sufyān ibn ʿUyaynah, Rawḥ ibn al-Qāsim, ʿAbd al-ʿAzīz ibn Abī Ḥāzim narrated it; all of them narrated from ʿAlāʾ ibn ʿAbd ar-Raḥmān from his father from Abū Hurayrah.[footnoteRef:84] [84:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 33) 13:13.] 

However, Imām Bayhaqī proved that Imām Mālik also has support; there are others who quoted this exactly like Imām Mālik:
ورواه مالك بن أنس، وابن جريج، ومحمد بن إسحاق بن يسار، والوليد بن كثير، ومحمد بن عجلان، عن العلاء، عن أبي السائب، عن أبي هريرة.  
Mālik ibn Anas, Ibn Jurayj, Muḥammad ibn Isḥāq ibn Yasār, Walīd ibn Kathīr and Muḥammad ibn ʿAjlān narrated it from ʿAlāʾ from Abū ’s-Sāʾib from Abū Hurayrah.[footnoteRef:85] [85:  Imām Bayhaqī (n 36) 2:357.] 

That the students of ʿAlāʾ cited this differently does not impact the authenticity of this narration. ʿAllāmah Ibn ʿAbd al-Barr says:
وليس هذا باختلاف، والحديث صحيح للعلاء، عن أبيه، وعن أبي السائب، جميعا عن أبي هريرة، قد جمعهما عنه أبو أويس، وغيره. قال علي بن المديني: وكذلك رواه ابن عجلان، عن العلاء، عن أبيه، وأبي السائب، جميعا، عن أبي هريرة. يعني كما رواه أبو أويس. 
This is not a contradiction. The ḥadīth is authentic for ʿAlāʾ from his father and from Abū ’s-Sāʾib; both of them from Abū Hurayrah. Abū Uways and others reconciled both. 
ʿAlī ibn al-Madīnī said, ‘And as such did Ibn ʿAjlān narrate it from ʿAlāʾ from his father and Abū ’s-Sāʾib; both of them from Abū Hurayrah, i.e. like how Abū Uways narrated it.’[footnoteRef:86] [86:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 33) 13:14.] 

Imām Bayhaqī says:
فكأنه سمعه منهم جميعا. 
As though he heard it from all of them.[footnoteRef:87] [87:  Imām Bayhaqī (n 36) 2:357.] 

Majd ad-Dīn Ibn al-Athīr says:
وكلاهما صحيح. 
Both of them are authentic.[footnoteRef:88] [88:  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), 1:561.] 

Likewise, ʿAllāmah Rafiʿī says:
وصحح الأئمة الروايتين جميعا. 
The imāms authenticated both transmissions.[footnoteRef:89] [89:  ʿAllāmah Abū ’l-Qāsim ʿAbd al-Karīm ibn Muḥammad ar-Rāfiʿī, Sharḥ Musnad ash-Shāfiʿī (Qatar: Wazārat al-Awqaf wa ’sh-Shuʾūn al-Islāmiyyah, 2007), 1:319.] 

Furthermore, there are words ahead which all corroborate the way in which Imām Mālik quoted this narration. 
[bookmark: _Toc225710187]A Completely Different Chain
Besides the above chains, there are two students who quoted this differently. ʿAllāmah Ibn ʿAbd al-Barr says:
وروي عن محمد بن خالد بن عثمة وزياد بن يونس، جميعا عن مالك، عن الزهري، عن محمود بن الربيع، عن عبادة بن الصامت، قال: قال رسول الله صلى الله عليه وسلم، في حديث ابن عثمة: "كل صلاة لا يقرأ فيها بأم القرآن، فهي خداج". وفي حديث زياد بن يونس: "من لم يقرأ بفاتحة الكتاب، فصلاته خداج".
وهذا غريب من حديث مالك، ومحفوظ من حديث الزهري، من رواية ابن عيينة، وجماعة عنه، إلا أن لفظ أكثرهم في حديث عبادة بن الصامت: "لا صلاة لمن لم يقرأ بفاتحة الكتاب".  
It is reported from Muḥammad ibn Khālid ibn ʿAthamah and Ziyād ibn Yūnus; both narrating from Mālik from Zuhrī from Maḥmūd ibn ar-Rabīʿ from ʿUbādah ibn aṣ-Ṣāmit, who said that the Messenger of Allāh ﷺ said in the ḥadīth of Ibn ʿAthamah, ‘Every prayer is deficient in which Al-Fātiḥah is not recited.’ And in the ḥadīth of Ziyād ibn Yūnus, he said, ‘Whoever does not recite Al-Fātiḥah, his prayer is deficient.’
This is gharīb as the ḥadīth of Mālik and well-retained as the ḥadīth of Zuhrī via the transmission of Ibn ʿUyaynah and many others from him. However, the wording of most of them in the ḥadīth of ʿUbādah ibn aṣ-Ṣāmit is, ‘There is no prayer for he who does not recite Al-Fātiḥah.’[footnoteRef:90] [90:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 33) 13:16.] 

Certain narrators quoted the narration from Imām Mālik from Zuhrī from Maḥmūd ibn ar-Rabīʿ from ʿUbādah ibn aṣ-Ṣāmit from the Prophet ﷺ. This version from Imām Mālik is gharīb. It was rather other students of Imām Zuhrī, like Ibn ʿUyaynah, who reported it from him.
سَمِعْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُول : "مَنْ صَلَّى صَلاَةً" 
“That he heard the Messenger of Allāh ﷺ say, ‘Whoever performs a prayer’”
[bookmark: _Toc225710188]Explanation of the Word: ‘Ṣalāh’
The word ‘ṣalāḥ’ could either be a mafʿūl bi-hī (direct object) or a mafʿūl muṭlaq (verbal noun). Mullā ʿAlī al-Qārī quotes the explanation from ʿAllāmah Mīrak:
قال ميرك: التنكير فيه إن أريد به البعضية كالظهر والعصر وغيرهما كان مفعولا به؛ لأن الصلاة حينئذ تكون اسما لتلك الهيئات المخصوصة، والفعل واقع عليها، وإن أريد الجنس يحتمل أن يكون مفعولا به وأن يكون مفعولا مطلقا. 
Mīrak said, ‘If by its indefiniteness, it refers to some prayers, like ẓuhr, ʿaṣr and others, then it is a direct object. This is because, in this case, ‘ṣalāh’ is a word for these specific states, and the verb is occurring upon them. If it refers to the entire genus, then it holds the possibility to either be a direct object or a mafʿūl muṭlaq.’[footnoteRef:91] [91:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:505-506.] 

"لَمْ يَقْرَأ فِيهَا بِأُمِّ الْقرآن"، 
‘In which he does not recite Al-Fātiḥah,’
[bookmark: _Toc225710189]Explanation of the Word: ‘Umm al-Qurʾān’
Mullā ʿAlī al-Qārī comments: 
فيه رد على قوم كرهوا تسميتها بذلك. 
This refutes those who disliked calling it by that name.[footnoteRef:92] [92:  Ibid, 2:506. ] 

"فَهِيَ خِدَاجٌ،" 
‘It is deficient.’
[bookmark: _Toc225710190]Explanation of the Word: ‘Khidāj’
ʿAllāmah Zurqānī explains the pronunciation and meaning:
بكسر الخاء المعجمة، ودال مهملة فألف فجيم، أي ذات خداج، أي نقصان. 
With a kasrah on the undotted khāʾ, an undotted dāl followed by an alif and a jīm, i.e. having deficiency, i.e. deficient.[footnoteRef:93] [93:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:248. ] 

ʿAllāmah Khaṭṭābī explains: 
ناقصة نقص فساد وبطلان، تقول العرب أخدجت الناقة إذا ألقت ولدها وهو دم لم يستبن خلقه فهي مخدج والخداج اسم مبني منه. 
Deficient: defiency, defect and null. The Arabs say, ‘Akhdajat an-nāqah’ when a she-camel delivers its young one whilst it is still blood and has not been completely formed. It is thus ‘mukhdij’. ‘Khidāj’ is a noun derived from it.[footnoteRef:94] [94:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:203.] 

ʿAllāmah Ibn ʿAbd al-Barr also explains the same:
والخداج النقصان والفساد من قولهم أخدجت الناقة وخدجت إذا ولدت قبل تمام وقتها وقبل تمام الخلق وذلك نتاج فاسد.
وأما تحرير أهل البصرة فيقولون إن هذا اسم خرج على المصدر يقولون أخدجت الناقة ولدها إذا ولدته ناقصا للوقت فهي مخدج والولد مخدج والمصدر الإخداج
وأما خدجت فرمت بولدها قبل الوقت ناقصا أو تاما فهي خادج والولد مخدوج وخديج وهذا كله قول الخليل وأبي حاتم والأصمعي.
وقال الأخفش خدجت الناقة إذا ألقت ولدها لغير تمام وأخدجت إذا قذفت به قبل الوقت وإن كان تام الخلق. 
‘Khidāj’ is deficiency and defect. It comes from the saying, ‘Akhdajat an-nāqah’ wa-khadajat’, when a she-camel delivers its young one before its full gestation and before it is completely formed. That is a defective offsprings.
As for the explanation given by the people of Basra, they say that this is a name derived from the verbal noun. They say, ‘Akhdajat an-nāqah walada-hā’ when the she-camel gives birth prematurely before its due time, so she is called ‘mukhdij,’ and the offspring is also called ‘mukhdaj’, with the verbal noun being ‘ikhdāj’. 
As for ‘khadajat’, it means that the she-camel gave birth prematurely, whether the offspring was underdeveloped or fully developed. In this case, she is called ‘khādij’, and the offspring is called ‘makhdooj’ or ‘khadīj’. This is according to the statements of Khalīl, Abū Hātim and Aṣmaʿī.
Akhfash, however, said that ‘khadajat an-nāqah’ refers to when the she-camel gives birth prematurely with an underdeveloped offspring, while ‘akhdajat’ refers to when she gives birth prematurely but the offspring is fully developed.[footnoteRef:95] [95:  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), 4:192. ] 

"هِيَ خِدَاجٌ، هِيَ خِدَاجٌ" 
‘It is deficient. It is deficient:’
ʿAllāmah Zurqānī explains:
ذكره ثلاثا للتأكيد. 
He mentioned it thrice for emphasis.[footnoteRef:96] [96:  ʿAllāmah Zurqānī (n 46) 1:248.] 

"غَيْرُ تَمَامٍ". 
‘Incomplete.’
[bookmark: _Toc225710191]Explanation of the Word: ‘Ghayr Tamām’
In the footnotes, it is written:
ضبطت التاء في الأصل بفتح التاء وكسرها، وعليها معا.
The tāʾ is pronounced in the main manuscript with a fatḥah on it and a kasrah, with ‘maʿan’ written on top.[footnoteRef:97] [97:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:238.] 

ʿAllāmah Qanāziʿī explains:
أي هي ناقصة غير تامة. 
I.e. it is deficient and incomplete[footnoteRef:98] [98:  ʿAllāmah Abu ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:153.] 

It has same meaning as ‘khidāj’. ʿAllāmah Zurqānī justifies its mention:
تأكيد. 
For emphasis[footnoteRef:99] [99:  ʿAllāmah Zurqānī (n 46) 1:248.] 

Mullā ʿAlī al-Qārī explains different reasons why this could be mentioned:
أي: غير كامل، قيل: إنه تأكيد، وقيل: هو من قول المصنف تفسير للخداج، ذكره ابن الملك، والأظهر أنه ليس من كلام المصنف، بل من كلام أحد الرواة. 
I.e. incomplete
It is said that it is for emphasis. In another view, it is said to be from the statement of the author as an explanation for ‘khidāj’. Ibn al-Malik held this view. Nonetheless, it is most apparently not from the author’s statement. Rather, it is one of the narrators’ statement.[footnoteRef:100] [100:  Mullā ʿAlī al-Qārī (n 44) 2:506.] 

Mawlāna Khalīl as-Sahāranpūrī quotes this and comments:
قلت: ما قيل: إنه من قول المصنف، وأيضا ما قيل: الأظهر أنه من كلام أحد الرواة، غير مسلم، والصحيح أنه من كلام رسول الله صلى الله عليه وسلم، قال الحافظ في حديث معاذ في اقتداء المفترض بالمتنفل ردا على الطحاوي رحمه الله: إن الأصل عدم الإدراج حتى يثبت التفصيل، فمهما كان مضموما إلى الحديث فهو منه، فعلى هذا لا يمكن أن يكون قوله: "غير تمام" مدرجا، بل يكون من قول رسول الله صلى الله عليه وسلم، أكده صلى الله عليه وسلم بتكرار قوله: "فهي خداج" ثلاثا، ثم أكده بقوله: "غير تمام"، لئلا يوهم أن من لم يقرأ بفاتحة الكتاب في صلاته تبطل صلاته. 
I say: What has been mentioned, that this statement is attributed to the author, and also the claim that it most likely belongs to one of the narrators, is not acceptable. The correct view is that it is a statement of the Messenger of Allāh ﷺ. Ḥāfiẓ mentioned in the ḥadīth of Muʿādh regarding someone offering an obligatory prayer following someone praying voluntarily, in refutation to Ṭaḥāwī – may Allāh have mercy on him –: "The principle is that there is no inclusion (of extraneous speech) unless proven otherwise. Therefore, anything that is attached to the ḥadīth is considered part of it.’
Based on this, it is impossible for the phrase ‘ghayr tamām’ to be a later addition. Rather, it is a direct statement of the Messenger of Allāh ﷺ, which he emphasised by repeating the phrase: ‘fa-hiya khidāj’ (it is deficient) three times, and then further emphasised it by saying ‘ghayr tamām’ (incomplete) to prevent any misunderstanding that a person’s prayer would be invalidated if they did not recite the Al-Fātiḥah during their prayer.[footnoteRef:101] [101:  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), 4:219.] 

[bookmark: _Toc225710192]Understanding the Ḥadīth & the Status of Al-Fātiḥah in Prayer
Apparently, this seems like a person must read Al-Fātiḥah in every prayer. Hence, ʿAllāmah Ibn ʿAbd al-Barr explains:
فإن هذا يوجب قراءة فاتحة الكتاب في كل صلاة، وأن الصلاة إذا لم يقرأ فيها بفاتحة الكتاب، فهي خداج.  
This necessitates reciting Al-Fātiḥah in every prayer and when Al-Fātiḥah is not recited in prayer, then it is deficient (invalid).[footnoteRef:102] [102:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 33) 13:16.] 

In Al-Istidhkār, he comments:
وفي حديث أبي هريرة هذا من الفقه إيجاب قراءة فاتحة الكتاب في كل صلاة وأن الصلاة إذا لم يقرأ فيها فاتحة الكتاب فهي خداج وإن قرئ فيها بغيرها من القرآن. 
This ḥadīth of Abū Hurayrah includes the fiqh of the obligation to recite Al-Fātiḥah in every prayer, and when Al-Fātiḥah is not recited in prayer, then it is deficient albeit other portions of the Qurʾān is recited therein.[footnoteRef:103] [103:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 48) 4:192.] 

In contrast to that, the Ḥanafīs understood this to mean that the quality of the prayer is deficient, not that the prayer itself is null and inexistent. ʿAllāmah Ibn ʿAbd al-Barr says:
وقد زعم من لم يوجب قراءة فاتحة الكتاب في الصلاة وقال هي وغيرها سواء وإن قوله خداج يدل على جواز الصلاة لأنه نقصان والصلاة الناقصة جائزة.
Those who do not obligate reciting Al-Fātiḥah in prayer claim that it is equal with other portions of the Qurʾān, and that the Prophet ﷺ’s statement of ‘khidāj’ indicates the permissibility of the prayer since it is a deficiency (in quality), and a deficient prayer is still valid.[footnoteRef:104] [104:  Ibid, 4:193.] 

In this case, this narration is actually a proof for the Ḥanafīs. ʿAllāmah Badr ad-Dīn ʿAynī says:
ونحن نقول به، لأن النقصان في الوصف لا في الذات ولهذا قلنا بوجوب قراءة الفاتحة. 
We adopt this view because the deficiency is in the quality not the essence of prayer. This is why we maintain that it is obligatory to recite Al-Fātiḥah.[footnoteRef:105] [105:  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), 6:14.] 

Mullā ʿAlī al-Qārī says:
وهو صريح فيما ذهب إليه علماؤنا من نقصان صلاته. 
It explicitly denotes the view of our scholars regarding his prayer being deficient.[footnoteRef:106] [106:  Mullā ʿAlī al-Qārī (n 44) 2:506.] 

Mawlānā Zakariyyā al-Kāndhlawī says:
والظاهر أن هذا رد منهما على الحنفية، لأن عامتهم يزعمون أن الحنفية قالوا بحواز الصلاة بدون الفاتحة، ولذا تعجب الحافظ في الفتح أشد التعجب، والحقيقة ليست كذلك، والحنفية أبدا ما قالوا بجوازها بدون الفاتحة، ولله در الحنفية ما قالوا إلا ما ورد في الحديث، إن هذه الصلاة ناقصة ذات خداج، ونقصان يجب إعادتها ، نعم من أثبت بهذا الحديث بطلان الصلاة فهذا تحكم منه فاسد، لأن الناقص لا يقال له: معدوم، فليت شعري لمن يكون الحديث حجة قوية ، وليت شعري ممن العجب أكثر؟ أمن الذين قالوا بنقص الصلاة من غير الفاتحة بعين ما جاء في الحديث، أو من الذين قالوا بالبطلان زائدا على مؤدي الحديث؟ ولو فرض أن الحديث لا يدل إلا على الفرضية، فلا يخالف الحنفية، لأنهم قالوا بوجوب الفاتحة، والوجوب يثبت بالأخبار الأحاد الدالة على الفرضية، فلا بد للوجوب أن يكون بعض الأدلة دليلا على الفرضية، ليبقى الوجوب بعد ذلك لكونها أخبار أحاد، فتأمل ، فإنه دقيق بل أجلى من الشمس.
It appears that this is a rebuttal from both sides against the Ḥanafīs, as many assume that the Ḥanafīs permit the validity of prayer without the recitation of Al-Fātiḥah. For this reason, Ḥāfiẓ [Ibn Ḥajar] expressed great surprise in Fatḥ al-Bārī, but the reality is otherwise. The Ḥanafīs never claimed that the prayer is valid without Al-Fātiḥah. Their stance is exactly in line with what is mentioned in the ḥadīth: that this prayer is deficient and incomplete, and its deficiency necessitates repeating it.
As for those who conclude from this ḥadīth that the prayer is null, their reasoning is faulty, for something that is deficient cannot be described as non-existent. I wonder for whom this ḥadīth serves as a strong proof, and who is truly deserving of surprise? Is it those who, in agreement with the ḥadīth, say that the prayer without Al-Fātiḥah is incomplete, or those who assert its nullification beyond the ḥadīth's implications? 
Even if we assume that the ḥadīth only proves that reciting Al-Fātiḥah is farḍ, it still does not contradict the Ḥanafī position, as they affirm the necessity (wujūb) of Al-Fātiḥah. The wājib status can be proven through solitary narrations that indicate a farḍ, and there must be some evidence pointing to its farḍ status for the ruling of wujūb to apply. After that, the ruling remains one of necessity (wujūb) because these are solitary reports (āḥād). Reflect on this matter, for it is subtle yet clearer than the sun.[footnoteRef:107] [107:  Mawlānā Zakariyyā (n 2) 2:172.] 

In his commentary of Sunan Abī Dāwūd, ʿAllāmah Badr ad-Dīn ʿAynī writes concerning the follower:
قلت: هذا لا يدل على الوجوب، لأن المأموم مأمور بالإنصات،
لقوله تعالى: (وأنصِتُوا) والإنصات: الإصغاء، والقراءة سرا بحيث يسمع نفسه يخل بالإنصات فح يحمل هذا على أن المراد تدبر ذلك وتذكره، ولئن سلمنا القراءة حقيقة، فلا يدل ذلك على الوجوب، على أن بعض أصحابنا استحسنوا ذلك على سبيل الاحتياط في جميع الصلوات، ومنهم من استحسنها في غير الجهرية، ومنهم من رأى ذلك إذا كان الإمام لحانا. 
I say: This does not indicate obligation (for the follower to recite Al-Fātiḥah), as the follower is commanded to remain silent, based on the verse: ‘And listen attentively’[footnoteRef:108].  [108:  Qurʾān: 7:204.] 

‘Inṣāt’ (listening attentively) means to be silent and focused, and reciting quietly to oneself disrupts this attentiveness. Therefore, this should be understood as a matter of contemplation and remembrance, rather than actual recitation. Even if we were to concede that it refers to actual recitation, this still does not establish an obligation. Some of our companions (Ḥanafīs) have recommended this practice as a precaution in all prayers, while others have recommended it only in non-audible (silent) prayers. There are also those who recommended it only when the imām makes errors in his recitation.[footnoteRef:109] [109:  ʿAllāmah ʿAynī (n 15) 3:490.] 

قَال : قُلْتُ 
“I said,” 
In the footnotes, it is written:
بهامش الأصل: ((فقتلت)) وفوقها ((صح)). وحسبها الأعظمي (ح).
Written in the margin of the main manuscript is ‘fa-qultu’, above which is ‘ṣaḥḥa’. And Aʿẓamī thought it was merely a ḥāʾ.[footnoteRef:110] [110:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:238.] 

يَا أَبَا هُرَيْرَةَ، إِنِّي أَحْيَانًا 
‘O Abū Hurayrah! Sometimes,’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
أي: في بعض الأوقات.
I.e. at certain instances[footnoteRef:111] [111:  Mawlānā Zakariyyā (n 2) 2:172.] 

أَكُونُ وَرَاءَ الإمَام، 
‘I am behind the imām.’
Mullā ʿAlī al-Qārī explains:
أي: فهل نقرأ أم لا؟ 
I.e. should we recite or not?[footnoteRef:112] [112:  Mullā ʿAlī al-Qārī (n 44) 2:507.] 

ʿAllāmah Abū ’l-Walīd al-Bājī expounds:
وقول أبي السائب يا أبا هريرة إني أحيانا أكون وراء الإمام اعتراض منه على العموم بجواز التخصيص عليه بالعمل الشائع عنده وما شاهده من الأئمة في ترك القراءة وراء الإمام. 
Regarding Abū ’s-Sāʾib’s statement, ‘O Abū Hurayrah! Sometimes I am behind the imām,’ he objected to the general ruling, seeking the validity of making an exception to this ruling based on the widespread practice around him and based on what he witnessed scholars doing regarding not reciting behind the imām.[footnoteRef:113] [113:  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.), 1:157. ] 

قَالَ :  فَغَمَزَ 
“He pressed”
Mawlānā Zakariyyā al-Kāndhlawī explains:
أي: كبس بيده.
I.e. he gripped his arms.[footnoteRef:114] [114:  Mawlānā Zakariyyā (n 2) 2:172.] 

ذِرَاعِي،
“My arms”
[bookmark: _ssbkz04mg802][bookmark: _Toc225710193]Refuting the Obligation for the Follower Reciting Al-Fātiḥah: Abū Hurayrah’s Cautious Approach
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
على معنى التأنيس له وتنبيهه على فهم مراده والحث له على جمع ذهنه وفهمه لجوابه. 
This is intended to offer reassurance to the individual and to guide them toward understanding the intended meaning. It encourages the person to focus their mind and understanding in order to grasp the response clearly.[footnoteRef:115] [115:  ʿAllāmah Bājī (n 66) 1:157.] 

Mawlānā Zakariyyā al-Kāndhlawī quotes this and says:
قلت: بل إشارة إلى أن ما يقوله من عموم القراءة ليس مما يشتهر به، فإنه لما أنه خلاف ما عليه الجمهور لا يشيعه في الناس ، فإن أبا هريرة – رضي الله عنه – قد يعمل على ظاهر ألفاظ الحديث أدبا بالحديث وإغراما به ، كما هو معلوم عند المحدثين.
I say: Rather, this points to the fact that what he mentions regarding the general ruling on recitation is not something that is widely known or spread. This is because it contradicts the majority opinion, so it is not widely propagated among the people. Abū Hurayrah – may Allāh be pleased with him – may have acted according to the apparent wording of the ḥadīth out of respect and reverence for the ḥadīth, as is well known among the ḥadīth scholars.[footnoteRef:116] [116:  Mawlānā Zakariyyā (n 2) 2:172.] 

He then presents a few examples to prove that Abū Hurayrah would love to practice on more precaution rulings and adopt a stringent approach.
Thereafter, he says:
وهذا إذا أثبت به خلاف الجمهور كما عليه المشايخ، وإلا فظاهر الحديث عندي لا يدل على القراءة خلف الإمام، كما ستقف عليه.
This is if it is established in opposition to the majority, as held by the scholars. Otherwise, the apparent meaning of the ḥadīth, in my view, does not indicate the need for recitation behind the imam, as you will see later.[footnoteRef:117] [117:  Ibid.] 

 Ḥadīth 226 – Abū Hurayrah Advises the Follower to Recite Al-Fātiḥah – The Division of Al-Fātiḥah between Allāh Taʿālā & His Servant
Continuing with the 226th narration of Sunan Abī Dāwūd, Abū Hurayrah responded to Abū ’s-Sāʾib:
ثُمَّ قَال : اقْرَأْ بِهَا فِي نَفْسِكَ يَا فَارِسِيُّ، 
And said, recite it to yourself, O Persian![footnoteRef:118] [118:  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), 1:238. ] 

 ʿAllāmah Badr ad-Dīn ʿAynī explains that he was addressing Abū ’s-Sāʾib: 
خطاب لأبي السائب. 
Addressing Abū ’s-Sāʾib[footnoteRef:119] [119:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abi Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 3:490.] 

Mawlānā Zakariyyā al-Kāndhlawī explains why he addressed him as such:
أي يا عجمي، ولعل أصله كان من فارس وهو الشيراز وما حوله. 
I.e. O non-Arab! Probably, he was originally from Persia, referring to Shiraz and its surroundings.[footnoteRef:120] [120:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:173. ] 

In the previous lesson, we quoted from ʿAllāmah Ibn Ḥibbān that he was indeed originally from Persia:
أصله من فارس. 
He was originally from Persia.[footnoteRef:121] [121:  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.] 

[bookmark: _Toc225710194]Explanation of: ‘Iqraʾ bi-Hā fī Nafsi-Ka’
The statement: ‘iqraʾ bi-hā fī nafsi-ka’ could be understood in two ways:
1) Reading silently: This refers to physically moving the tongue and reciting without making it audible.
This meaning would conform with the title that Imām Mālik presented for this chapter:
القراءة خلف الإمام فيما لا يجهر فيه بالقراءة. 
Reciting behind the Imām in [Prayers] He Does Not Recite Aloud[footnoteRef:122] [122:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:238.] 

ʿAllamah Abū ’l-Walīd al-Bājī presents this meaning:  
والأولى عندي أن ترسم الترجمة على قول أبي هريرة اقرأ بها في نفسك يا فارسي والقراءة في النفس هي بتحريك اللسان بالتكلم وإن لم يسمع نفسه سرا رواه سحنون عن ابن القاسم في العتبية قال ولو أسمع نفسه يسيرا لكان أحب إلي. 
In my opinion, it is better to describe the heading based on the statement of Abū Hurayrah: ‘Recite it to yourself, O Persian!’ Recitation to oneself means physically moving the tongue in speech even if one cannot hear oneself reciting quietly. Saḥnūn reported this from Ibn al-Qāsim in Al-ʿUtbiyyah, where he says, ‘If one were to hear oneself slightly, it is most preferable to me.’[footnoteRef:123] [123:  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.), 1:157. ] 

ʿAllāmah Ibn al-ʿArabī presents the same:
والأظهر عندي أن رسم الترجمة مبني على قول أبي هريرة: "اقرأ بها في نفسك يا فارسي"، والقراءة في النفس في الصلاة هي تحريك اللسان وإن لم يسمع نفسه. 
The most correct view according to me is to describe the heading based on the statement of Abū Hurayrah: ‘Recite it to yourself, O Persian!’ Recitation to oneself means physically moving the tongue in speech even if one cannot hear oneself.[footnoteRef:124] [124:  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), 2:373. ] 

2) Reading in one’s mind: This could mean that he is advising him to follow the recitation of the imām internally, engaging the heart with the words being recited.
According to Qāḍī ʿIyāḍ, some scholars considered this to refer to listening attentively, internally reflecting, pondering and engaging the heart in what the imām is reciting. He writes: 
وحمله آخرون على تذكر النفس لما يقرؤه الإمام وتدبره، وشغل سره بتلاوته بقلبه بذلك لا بلسانه؛ ليصح له تأمل معانيه. 
Others understood it as internally reflecting and pondering over the imām’s recitation and keeping the heart engaged in its recitation without moving his tongue. This allows one to properly contemplate its meanings.[footnoteRef:125] [125:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:273. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī quotes senior Mālikīs who held that this refers to concentration and mindfulness in the prayer, as opposed to vocal articulation:
وقد قال في المزنية عيسى بن دينار وابن نافع ليس العمل على قوله اقرأ بها في نفسك يا فارسي ولعلهما أرادا إجراءها على قلبه دون أن يقرأها بلسانه. 
ʿĪsā ibn Dīnār and Ibn Nāfiʿ stated in Al-Muzaniyyah, ‘We do not practice [literally] on the statement: ‘Recite it to yourself, O Persian!’’ They were probably referring to keeping the heart engaged in the recitation and not reciting it with the tongue.[footnoteRef:126] [126:  ʿAllāmah Bājī (n 6) 1:157.] 

Even if we consider this to refer to reading in one’s mind, it is not a proof against us. Mullā ʿAlī al-Qārī explained that this statement is the opinion of a Companion and hence it is not binding. He also highlights that different interpretations exist, thus, considering only one meaning does not make it binding on others:
وهو مذهب صحابي لا يقوم به حجة على أحد مع احتمال التقييد في الصلاة السرية كما قال به الإمام مالك، والإمام محمد من أصحابنا، أو في السكتات بين قراءة الإمام كما قيل للمسبوق في دعاء الاستفتاح، أو معناه في قلبك باستحضار ألفاظها أو معناها أو معانيها دون مبانيها.
It is the stance of a Companion which does not serve as binding proof against anyone. On top of this, it holds the possibility of being limited to silent prayers, as opined by Imām Mālik and Imām Muḥammad from our scholars. Or, it could be limited to the pauses between the imām’s recitation, just as it is said to the latecomer concerning the beginning supplication. Alternatively, it could mean ‘[reciting] in your heart’ by recalling the words or the meanings without articulating them.[footnoteRef:127] [127:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:507. ] 

Later, ʿAllāmah Ibn al-ʿArabī admitted that internal recitation is still considered ‘recitation’ in the technical sense, even if the person praying does not hear themselves. He says:
قلنا: الدليل في قول أبي هريرة؛ لأنه قال: "اقرأ بها في نقسك يا فارسي". والقراءة في النفس تسمى قرآنا حقيقة.
We say that the proof lies in the statement of Abū Hurayrah since he said, ‘Recite to yourself, O Persian!’ Recitation to oneself is still called recitation in its literal sense.[footnoteRef:128] [128:  ʿAllāmah Ibn al-ʿArabī (n 7) 2:374.] 

He supports this by citing the famous Arabic poet, Akhṭal, who said: 
	إن الكلام لفي الفؤاد وإنما

	
	 جعل الكلام على اللسان دليلا




Indeed, speech is in the heart;
And the tongue only serves as an indicator of what the heart conceals.[footnoteRef:129] [129:  Ibid, 2:375.] 

ʿAllāmah Qanāzaʿī explained that considering the meaning of ‘reflecting on the imām’s recitation internally’ will make it possible to practice on  another obligation, which comes in verse 204 of chapter Al-Aʿrāf :
﴿وَإِذَا قُرِئَ ٱلۡقُرۡءَانُ ‌فَٱسۡتَمِعُواْ ‌لَهُۥ وَأَنصِتُواْ لَعَلَّكُمۡ تُرۡحَمُونَ﴾ 
When the Qur’ān is recited, listen to it and be silent, so that you may be blessed.[footnoteRef:130] [130:  Qurʾān: 7:204.] 

He says:
يعني: تدبرها في نفسك إذا قرأها الإمام، وذلك أن تدبره إياها في نفسه إذا قرأها الإمام لا يمنعه من الإنصات لقراءة الإمام، ولا ينازعه بتدبره إياها قرأته، وقد قال الله عز وجل ﴿وَإِذَا قُرِئَ ٱلۡقُرۡءَانُ ‌فَٱسۡتَمِعُواْ ‌لَهُۥ وَأَنصِتُواْ لَعَلَّكُمۡ تُرۡحَمُونَ﴾ [الأعراف: 204] قال ابن المسيب: إنما ذلك في الصلاة إذا قرأ بها الإمام فيها وجهر.
I.e. reflecting it within yourself when the imām recites it. Pondering over the verse while the imām is reciting does not prevent one from listening attentively to his recitation, nor does reflecting on the verse conflict with the imām’s reading. Allāh, the Exalted, has said, ‘When the Qur’ān is recited, listen to it and be silent, so that you may be blessed’. Ibn al-Musayyab said, ‘This applies specifically to the prayer when the imām is reciting aloud.’[footnoteRef:131] [131:  ʿAllāmah Abu ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:153. ] 

فَإِنِّي سَمِعْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُولُ:
‘Indeed, I heard the Messenger of Allāh ﷺ saying that’
ʿAllāmah Abū ’l-Walīd al-Bājī explains why he is mentioning this:
احتجاج منه على ما ذهب إليه من القراءة في النفس وأن لا يترك ذلك من كان وراء الإمام فيما يسر فيه بالقراءة لما أعلم به النبي صلى الله عليه وسلم من فضيلة القراءة بأم القرآن. 
This is an argument in favour of his view that one should recite quietly in their heart, and that those praying behind the imām should not abandon this practice during prayers in which the imām recites silently. This is based on the Prophet's ﷺ indication of the virtue of reciting chapter al-Fātiḥah.[footnoteRef:132] [132:  ʿAllāmah Bājī (n 6) 1:157.] 

 "قَالَ اللَّهُ تَبَارَكَ وَتَعَالَى :"  
Allāh Tabāraka wa-Taʿālā said
[bookmark: _Toc225710195]Ḥadīth Qudsī
The Prophet ﷺ now quotes a the statement of Allāh Taʿālā, not from the Qurʾān. This is a type of ḥadīth, as Mawlānā Zakariyyā al-Kāndhlawī explains:
وهذا النوع من الحديث يقال له في الاصطلاح: ((الحديث القدسي)). 
This type of ḥadīth is referred to in Islamic terminology as a ḥadīth qudsī (sacred or divine ḥadīth).[footnoteRef:133] [133:  Mawlānā Zakariyyā (n 3) 2:174.] 

Mullā ʿAlī al-Qārī highlights the differences between  a ḥadīth qudsī and the Qurʾān:
والفرق بينه وبين القرآن أن الأول يكون ‌بإلهام ‌أو ‌منام أو بواسطة ملك بالمعنى، فيعبره بلفظه وينسبه إلى ربه، والثاني لا يكون إلا بإنزال جبريل باللفظ المعين، وهو أيضا متواتر، بخلاف الأول فلا يكون حكمه حكمه في الفروع. 
The difference between it (the ḥadīth qudsī) and the Qurʾān is that the former is conveyed through inspiration, dreams, or via an angel paraphrased, and the Prophet ﷺ expresses it in his own words, attributing it to his Rabb. As for the Qurʾān, it is only revealed through Jibrīl with specific wording, and it is transmitted through tawātur (mass transmission), unlike the ḥadīth qudsī, which does not share the same status in legal rulings.[footnoteRef:134] [134:  Mullā ʿAlī al-Qārī (n 10) 1:168.] 

"قَسَمْتُ الصَّلاَةَ" 
‘I divided the prayer’
[bookmark: _Toc225710196]Explanation of the Word: ‘Ṣalāh’
There are differences of opinion on the meaning of the word 'ṣalāh’ in this context:
1) General recitation of any portion of the Qurʾān 
ʿAllāmah Ibn ʿAbd al-Barr says:
قيل معلوم أن القراءة يعبر بها عن الصلاة كما قال ﴿وَقُرْءَانَ ٱلْفَجْرِ ۖ ﴾ أي قراءة صلاة الفجر فجائز أن يعبر أيضا بالصلاة عن القراءة والقرآن.
It has been said that it is well-known that the term ‘qirāʾah’ can be used to refer to the prayer itself, as in the verse, ‘And (establish) the recital (Qurʾān) at dawn’[footnoteRef:135], meaning the recitation during the fajr prayer. Therefore, it is also permissible that ‘prayer’ (ṣalāh) could be used to refer to the act of recitation or the Qurʾān itself.[footnoteRef:136] [135:  Qurʾān: 17:78.]  [136:  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), 4:202. ] 

Since the word ‘qirāʾah’ (recitation) can be used to mean ‘ṣalāh’, it also applies vice versa. This is proven by the Qurʾān itself.
ʿAllāmah Tūrpushtī explains:
قيل: أراد بالصلاة القراءة، وقد يسمى القراءة صلاة؛ لوقوعها في الصلاة وكونها جزءا من أجزائها قال الله تعالى: ﴿وَلَا تَجْهَرْ بِصَلَاتِكَ﴾ قيل: بقراءتك، وقيل: إنه على سبيل الحذف والإضمار أي بقراءة صلاتك، وقد عرف المراد من هذا اللفظ في الحديث بما أردفه من التفسير والتفصيل. 
It has been said that by ‘prayer’, what is meant is ‘recitation’, and recitation is sometimes referred to as prayer because it occurs within the prayer and constitutes a part of it. Allāh Taʿālā says, ‘Do not be (too) loud in your Salāh,’[footnoteRef:137] And it has been explained that this refers to one's recitation. It is also said that it contains an omission and implication, meaning ‘the recitation of your prayer’. The meaning of this term is clarified in the ḥadīth by the explanation and details that follow it.[footnoteRef:138] [137:  Qurʾān: 17:110.]  [138:  Shihāb ad-Dīn Abū ʿAbdillāh Faḍl Allāh ibn Ḥasan at-Tūrpushtī, Al-Muyassar fī Sharḥ Maṣābīḥ as-Sunnah (Cairo: Maktabat Nazār Muṣṭafā al-Bāz, 2008), 1:239.] 

2) Chapter Al-Fātiḥah
Imām Nawawī explains that the term ‘ṣalāh’ here refers specifically to chapter Al-Fātiḥah because the prayer is incomplete without its recitation. He draws an analogy to the ḥadīth: ‘Ḥajj is ʿArafah’ to illustrate the indispensability of reciting chapter Al-Fātiḥah in prayer:
قال العلماء المراد بالصلاة هنا الفاتحة سميت بذلك لأنها لا تصح إلا بها كقوله صلى الله عليه وسلم الحج عرفة ففيه دليل على وجوبها بعينها في الصلاة. 
The scholars have stated that what is meant by ‘prayer’ here is the recitation of Al-Fātiḥah. It is referred to as ‘prayer’ because the prayer is not valid without it, similar to the Prophet ﷺ’s saying: ‘Ḥajj is ʿArafah.’ This serves as evidence for the obligation of reciting chapter Al-Fātiḥah specifically in prayer.[footnoteRef:139] [139:  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), 4:103. ] 

ʿAllāmah Zurqānī explains the same, saying:
أي الفاتحة، سميت صلاة؛ لأنها لا تصح إلا بها، كقوله: «الحج عرفة» ، أو لأنها في معنى الدعاء قاله ابن عبد البر وجماعة من العلماء.
وقال المنذري: أي قراءتها بدليل تفسيره بها.
وقال غيره: الصلاة من أسماء الفاتحة فهي المعنية في الحديث، والمراد قسمتها من جهة المعنى؛ لأن نصفها الأول تحميد لله، وتمجيد وثناء عليه وتفويض إليه، والنصف الثاني سؤال وتضرع وافتقار. 
I.e Al-Fātiḥah, it is referred to as ‘prayer’ because the prayer is not valid without it, similar to the statement of the Prophet ﷺ: ‘Ḥajj is ʿArafah.’ Alternatively, it is called ‘prayer’ because it carries the meaning of supplication, as stated by Ibn ʿAbd al-Barr and a group of scholars. Al-Mundhirī explained that ‘prayer’ here refers to its recitation, as clarified by its interpretation. Others have said that ‘prayer’ is one of the names of Al-Fātiḥah, and it is what is intended in the hadith. It refers to the chapter’s division in terms of meaning since its first half consists of praise, glorification and exaltation of Allāh, as well as entrusting matters to Him, while its second half is a request, supplication and expression of need.[footnoteRef:140] [140:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:248.] 

Preferred view
ʿAllāmah Abū ’l-Walīd al-Bājī clarifies the prefered view:
والمعنى الثاني على قول من قال إن الصلاة هي الأفعال لكنه سمى أم القرآن صلاة لما كانت لا تتم إلا بها وكلا المعنيين يدل على أن الصلاة لا تصح إلا بأم القرآن كما روي أن رسول الله صلى الله عليه وسلم «قال الحج عرفة» لما كان الحج لا يتم إلا بعرفة. 
The second meaning refers to the view of those who say that ‘prayer’ refers to the physical actions of the prayer, yet chapter Al-Fātiḥah is called ‘prayer’ because the prayer cannot be completed without it. Both meanings indicate that the prayer is not valid without Al-Fātiḥah, similar to how the Prophet ﷺ said, ‘Ḥajj is ʿArafah,’ because the ḥajj is not complete without stopping at ʿArafah.[footnoteRef:141] [141:  ʿAllāmah Bājī (n 6) 1:157.] 

Its mere mention does not necessarily imply the farḍ status to recite chapter Al-Fātiḥah. ʿAllāmah Badr ad-Dīn ʿAynī elaborated that although chapter Al-Fātiḥah is called ‘ṣalāh’, it does not necessarily imply that its recitation is obligatory (farḍ) in every prayer. He points out that there are other recitiation in every prayer, yet they are not obligatory. He says:
قلت: لا نسلم أن يلزم ‌من ‌تسميتها ‌صلاة ‌وجوبها ‌بعينها؛ لأن تسميتها بذلك باعتبار أنها تقرأ في سائر الصلوات لا باعتبار أنها فرض بعينها، ولا يلزم من قراءتها في سائر الصلوات فرضيتها كالتسمية والتحميد ونحوهما فإن صلاة لا تخلو عن شيء. 
I say: We do not concede that the naming of chapter al-Fātiḥah as ‘prayer’ necessarily implies its specific obligation, because its designation as such is because it is recited in all the prayers, not because it is an obligation in and of itself. Its mere recitation in all the prayers does not necessitate its farḍ nature, just as the mentioning of the basmalah or the praise (al-ḥamd) does not make them obligatory, even though no prayer is devoid of such elements.[footnoteRef:142] [142:  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), 4:86.] 

"بَيْنِي"
‘Between me’ 
Mawlānā Zakariyyā al-Kāndhlawī says:
قدم ذاته، لأنه الموجود حقيقة.
Allāh mentioned His Essence first because He is the true existent.[footnoteRef:143] [143:  Mawlānā Zakariyyā (n 3) 2:174.] 

"وَبَيْنَ عَبْدِي"
‘And my servant’
[bookmark: _Toc225710197]Attribution as Allāh’s Servant
Here, Allāh Taʿālā called the one recitation Al-Fātiḥah as ‘ʿabd-ī’, i.e. ‘My servant’. This is the best attribution of every human being. Mawlānā Zakariyyā al-Kāndhlawī comments on this:
هذا الوصف هو غاية كمال الإنسان، ولذا وصف نبينا صلى الله عليه وسلم في مقام الكرامة في قوله تعالى: ﴿سُبۡحَٰنَ ‌ٱلَّذِيٓ أَسۡرَىٰ بِعَبۡدِهِۦ﴾ [الإسراء: 1] الأية، وفي: ﴿‌فَأَوۡحَىٰٓ ‌إِلَىٰ عَبۡدِهِۦ مَآ أَوۡحَىٰ﴾  [النجم: 10-11] ولذا قالت الصوفية: لا مقام أشرف من العبودية، إذ بها ينصرف من جميع الخلق إلى المالك.
This description represents the ultimate perfection of a human being. Hence, our Prophet ﷺ is described in a position of honour in the verse: ‘Exalted is He who took His Servant by night’[footnoteRef:144], and in the verse: ‘And He revealed to His Servant what He revealed’.[footnoteRef:145] Therefore, the Ṣūfīs have said, ‘There is no rank more noble than servitude, as it signifies a turning away from all creation towards the Sovereign.’[footnoteRef:146] [144:  Qurʾān: 17:1.]  [145:  Ibid, 53:10-11.]  [146:  Mawlānā Zakariyyā (n 3) 2:174.] 

"نِصْفَيْنِ،"
‘Into half’
It is typed without the bāʾ, but in the footnotes, the editors write:
رسم فوق ((نصفين)) رمز ((ع))، وكتب في الهامش: ((بنصفين) وكتب فوقها ((صح)). وكتب فوقها في (ب): ح خو)، وبهامشها: ((بنصفين)) وعليها ((صح)). 
Written above ‘niṣfayn’ is the sign ʿayn, whilst ‘bi-niṣfayn’ is written in the margin with ‘ṣaḥḥa’ on top. Written above it in the second main manuscript is ‘حـ خو’, and the margin has: ‘bi-niṣfayn’ with ‘ṣaḥḥa’ on top.[footnoteRef:147] [147:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:238.] 

"فَنِصْفُهَا لِي وَنِصْفُهَا لِعَبْدِي،"  
‘Half of it is for me, and half of it is for My servant.’
[bookmark: _Toc225710198]Understanding the Division of Al-Fātiḥah between Allāh & His Servant
ʿAllāmah Abū ’l-Walīd al-Bājī explained  that the division of prayer is a thematic one: half consists of praise (thānāʼ) of Allāh, while the other half is supplication (duʿāʾ) by the servant for Allāh’s guidance and assistance:
معنى هذه القسمة أنه جعل لنفسه نصفا ثناء عليه ونصفا دعاء إلى ربه في الاستعانة له في توفيقه وهدايته. 
The meaning of this division is that He has allotted for Himself half of it as praise and exaltation, and the other half as supplication to His Lord, seeking assistance for His guidance and success.[footnoteRef:148] [148:  ʿAllāmah Bājī (n 6) 1:158.] 

In this context, half does not mean exactly fifty per cent. ʿAllāmah Khaṭṭābī writes that this division is not literal in terms of words or letters but rather in terms of meaning:
وحقيقة هذه القسم منصرفة إلى المعنى لا إلى متلو اللفظ 
وذلك أن السورة من جهة المعنى نصفها ثناء ونصفها مسألة ودعاء، وقسم الثناء ينتهي إلى قوله ﴿إِيَّاكَ نَعْبُدُ﴾ وهو تمام الشطر الأول من السورة وباقي الآية وهو قوله ﴿وَإِيَّاكَ نَسْتَعِينُ﴾ من قسم الدعاء والمسألة. ولذلك قال وهذه الآية بيني وبين عبدي. 
ولو كان المراد به قسم الألفاط والحروف لكان النصف الآخر يزيد على الأول زيادة بينة فيرتفع معنى التعديل والتنصيف وإنما هو قسمة المعاني كما ذكرته لك وهذا كما يقال نصف السنة إقامة ونصفه سفر، 
يريد به انقسام أيام السنة مدة للسفر ومدة للإقامة لا على سبيل التعديل والتسوية بينهما حتى يكونا سواء لا يزيد أحدهما على الآخر، 
وقيل لشريح كيف أصبحت قال أصبحت ونصف الناس عليّ غضاب يريد أن الناس محكوم له ومحكوم عليه، فالمحكوم عليه غضبان عليّ لاستخراج الحق منه وإكراهي إياه عليه 
وكقول الشاعر:
	إذا مت كان الناس نصفين شامتٌ 

	
	بموتي ومثن بالذي كنت أفعل



The essence of this division pertains to meaning rather than the recited words themselves. In terms of meaning, half of the chapter consists of praise, while the other half consists of requests and supplications. The portion of praise concludes with the phrase ‘You alone do we worship’, which completes the first half of the chapter, while the remainder of the verse, ‘And from You alone do we seek help’,  falls under the category of supplication and requests. 
That is why Allāh Taʿālā said, ‘This verse is between Me and My servant.’ If the intention were to divide based on the letters and words, the second half would evidently exceed the first, undermining the idea of balance and equal division. Instead, it is a division of meanings, as I have explained to you. 
This is similar to the statement that half of the year is for residence and half is for travel, indicating the division of the year into periods for travelling and periods for staying, not as a means of making them equal or balanced so that neither exceeds the other. 
Another example is when someone asked Shurayḥ (judge of his time) how his morning was, and he replied, ‘My morning started with half the people angry with me – i.e. there are those in whose favour judgement was passed and those against whom judgement was passed. – Those against whom judgement was passed are angry at him for removing the right from him and compelling them on it.’ 
This is akin to the poet's words: 
‘When I die, people will be divided in two: 
One rejoicing at my death, and the other lamenting what I used to do.’[footnoteRef:149] [149:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:204.] 

ʿAllāmah Abū ’l-Walīd al-Bājī refuted the division in meaning. His argument is the part dedicated to Allāh Taʿālā consists of His praises whilst that of the servant consists of supplication and expression of need. We cannot suggest equal division in meaning between these two parts when they are fundamentally contrasting in nature. He argues: 
يقتضي المساواة في القسمة ولا يخلو أن يريد التساوي في المعنى أو في عدد الألفاظ أو في عدد الآي ولا يجوز أن يريد بذلك المعنى لأن قسم الباري تعالى ثناء عليه وقسم العبد دعاء ورغبة فلا يجوز أن يقال إن ذلك بينهما بنصفين والباري تعالى منفرد بالثناء والعبد منفرد بالدعاء والرغبة التي ينزه الباري عنها. كما لا يقال: هذا الثوب والعبد بين زيد وعمرو بنصفين إذا كان الثوب لأحدهما والعبد للآخر ولا يجوز أن يريد بذلك عدد الألفاظ ولا عدد الحروف لأن القسمة لا تصح مع ذلك بوجه فلم يبق إلا أن يريد بذلك تعالى عدد الآي. 
This implies equality in division, which could refer to equality in meaning, in the number of words, or the number of verses. However, it cannot mean equality in meaning because the part of The Originator, Exalted is He, consists of praise for Him. In contrast, the part of the servant consists of supplication and desire. Therefore, it is not appropriate to say that this is equally divided between them, as The Originator, Exalted is He, is unique in His praise, whilst the servant is distinct in supplication and desire, which should not be ascribed to The Originator.
Similarly, one cannot say, ‘This garment and the servant are divided equally between Zayd and ʿAmr,’ if the garment belongs to one and the servant to the other. It also cannot refer to the number of words or letters, as such a division would not be valid in any sense. Thus, it must refer to the number of verses instead.[footnoteRef:150] [150:  ʿAllāmah Bājī (n 6) 1:158.] 

"وَلِعَبْدِي مَا سَأَلَ". 
‘Certainly, my servant shall have what he asks for.’
Mawlānā Zakariyyā al-Kāndhlawī explains:
يعني لذاتي ما وصف من الثناء ثابت، فأعطي لعبدي ما سأل من أحد النصفين، فهو وعد منه عز وجل بإجابة النصف الذي للعبد، ويحتمل أن يكون هذا وعدا لما وراء النصف، يعني أن نصفها ثابت لى ونصفها لعبدي متحقق، وأذن له أن يسأل ما شاء غيره أيضا.
This means that the praise attributed to His Essence is established, so He grants His servant what he asks for from one of the halves. It is a promise from Him, the Exalted, to respond to the portion that belongs to the servant. Furthermore, it may also imply a promise that extends beyond the specified half, meaning that one half is certainly due to Him, while the other half belongs to His servant, and He has permitted the servant to ask for whatever else he desires.[footnoteRef:151] [151:  Mawlānā Zakariyyā (n 3) 2:175.] 

قَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم : "اقْرَؤُوا، يَقُولُ الْعَبْد ﴿اِ۬لْحَمْدُ لِلهِ رَبِّ اِ۬لْعَٰلَمِينَ﴾ يَقُولُ اللَّهُ"
The Messenger of Allāh ﷺ said, ‘Recite! The servant says, ‘Alḥamdu li ’Llāhi Rabbi ’l-ʿālamīn (Praise belongs to Allah, the Lord of all the worlds),’ and Allāh responds, 
In the footnotes, it is written:
في (ج): ((تبارك وتعالى))
The manuscript of Abū ʿAlī al-Jurjānī has: ‘Tabāraka wa-Taʿālā’.[footnoteRef:152] [152:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:238.] 

"حَمِدَنِي عَبْدِي،"  
‘My servant has praised Me.’
ʿAllāmah Qurṭubī explains this:
أي: أثنى علي بصفات كمالي وجلالي. 
I.e. he praised me with attributes of My perfection and My majesty.[footnoteRef:153] [153:  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), 2:26.] 

Take note of the word ‘athnā’. Mawlānā Zakariyyā al-Kāndhlawī mentions concerning it:
ولأهل العرف تدقيقات في تعريفه.
The people of mystical knowledge have nuanced definitions regarding it.[footnoteRef:154] [154:  Mawlānā Zakariyyā (n 3) 2:176.] 

"يَقُولُ الْعَبْد: ﴿اَ۬لرَّحْمَٰنِ اِ۬لرَّحِيمِ﴾ يَقُولُ اللَّه : أَثْنَى عَلَيَّ عَبْدِي،" 
‘The servant says, ‘Ar-Raḥmāni ’r-Raḥīm (the All-Merciful, the Very Merciful),’ and Allāh responds, ‘My servant has eulogised me.’’
ʿAllāmah Abū ’l-Walīd al-Bājī explains this saying:
معنى ذلك والله أعلم أنه أثنى عليه بأنه الرحمن الرحيم بخلقه وعباده. 
The meaning of this, and Allāh knows best, is that he praised Allāh as the All-Merciful and the Most Compassionate towards His creation and His servants.[footnoteRef:155] [155:  ʿAllāmah Bājī (n 6) 1:158.] 

"يَقُولُ الْعَبْدُ : ﴿مَلِكِ﴾"
‘The servant says, ‘Māliki (The Master)’
[bookmark: _Toc225710199]Differences in Modes of Recitation: Māliki/Maliki
The editor note regarding this portion of the verse:
بهامش الأصل: ((مالك رواية القاسم، ومعن))
Written in the margin of the main manuscript is: ‘Qāsim and Maʿn’s recensions have: ‘Mālik’.’[footnoteRef:156] [156:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:238.] 

Shaykh Muṣṭafā al-Aʿẓamī typed it as ‘Mālik’.[footnoteRef:157] [157:  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), 2:115.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions:
ولفظ مالك بالألف في جميع النسخ الهندية والمصرية إلا في نسخة الزرقاني بحذفها، والصواب الأول لاتفاق النسخ، وكذا في نسخة محمد ونسخ أبي داود وغيره، وإن كان لفظ الملك أيضا في القراءة المتواترة، فقرأه عاصم والكسائي ويعقوب بالألف، والباقون بدونه.
The word ‘Māliki’ with the letter alif is found in all Indian and Egyptian manuscripts, except for the Zarkānī manuscript, which omits it. The first form is correct due to the agreement among the manuscripts, including those of Muḥammad and the copies of Abū Dāwūd and others. While the term ‘Malik’ is also present in the mutawātir recitation, it was read with the alif by ʿĀsim, Kisāʾī and Yaʿqūb, while the others read it without it.[footnoteRef:158] [158:  Mawlānā Zakariyyā (n 3) 2:177.] 

"﴿ يَوْمِ اِ۬لدِّينِۖ﴾ يَقُولُ اللَّه : مَجَّدَنِي عَبْدِي،" 
‘‘Yawmi ’d-Dīn (the Day of Requital)’, and Allāh responds, ‘My servant has glorified me.’’
ʿAllāmah Qurṭubī explains:
ومجدني شرفني؛ أي: اعتقد شرفي ونطق به. 
And glorify Me, honour Me, i.e. He recognised My honour and expressed it.[footnoteRef:159] [159:  ʿAllāmah Qurṭubī (n 36) 2:26.] 

These words: ‘ḥamd’, ‘thanā’ and ‘majd’ might seem to be the same, but they have subtle differences. ʿAllāmah Ibn al-ʿArabī writes:
أي أثنى علي. فالثناء حمد وتمجيد ، وكل واحد منهما يعبر به عن صاحبه ، ولكن خص كل واحد بمعناه الأخص، 
فخصيصة الحمد التحميد، هو هو، وهو أعم صفات الثناء؛ 
لأنه يتضمن الثناء بما هو المثنى عليه في ذاته، وما صدر من فعله ، والثناء هو ذكر محاسن أفعاله. والتمجيد هو الإخبار عن صفات فيها العلو والعظمة؛ لأن المجد نهاية الشرف، ولله الأسماء الحسنى، والصفات العلى، والأفعال التي لا تدانى، فهو المحمود، ومنه إفاضة النعمة ابتداء، وإقالة العثرة، وحسن التدارك بعد الزلة. وذلك كله مصدره الرحمة، وله أن يهلك الخلق بأجمعهم، وأن يحسن إليهم كلهم، ولا يخاف عاقبة ، ولا يرجوا عوضا، فهو المالك حقا، وخص يوم الدين لعظيم الأفعال التي فيه، ومن ملك الأعظم والنهاية فقد ملك الأقل والبداية. والتسليم بالكل والتفويض؛ لأنه إن أعان العبد عبده، وإن خذله جحده. 
I.e. He praised Me. ‘Thanāʾ’ is commendation and glorification, and each term can be used to express the other. However, each is distinguished by its specific meaning. The essence of praise (ḥamd) is the acknowledgement of His virtues, and it is a broader concept encompassing all qualities of praise. It includes the acknowledgement of the one being praised in His essence and His actions. 
‘Thanāʾ’ refers to mentioning the virtues of His actions, while ‘tamjīd’ conveys information about attributes that reflect greatness and majesty, as ‘majd’ signifies the pinnacle of honour. Allāh possesses the most beautiful names, the highest attributes and actions that cannot be compared. He is the Praiseworthy, from whom blessings are bestowed initially, who pardons transgressions and who rectifies mistakes after they occur. 
All of this springs from His mercy. He has the power to annihilate all of creation, yet He chooses to bestow kindness upon them all without fearing consequences or expecting recompense. He is the true Sovereign. He specifically mentions the Day of Judgment for the great actions that take place on that day. The one who possesses the utmost and the final authority also possesses the lesser and the initial.
Therefore, one must submit completely and entrust themselves to Him, for if He assists His servant, then he is but His servant, and if He humiliates him, He rejects him.[footnoteRef:160] [160:  ʿAllāmah Ibn al-ʿArabī (n 7) 2:376.] 

In short, ʿAllāmah Ibn al-ʿArabī explains:
· ‘Ḥamd’ as encompassing essence and actions
· ‘Thanāʾ’ as encompassing only actions
· ‘Majd’ as that which is specific; which is the highest level.
Qāḍī ʿIyāḍ interpreted the three terms slightly differently. According to him, ‘thanāʾ’ is encompassing, rather than ‘ḥamd’. He states:
والمجد نهاية الشرف. والفرق بين " حمدنى " و " أثنى على " و " مجدنى " بين؛ لأن " مجد " يقتضى الثناء بصفات الجلال، و " حمد " يقتضى الثناء بحميد الفعال، و " أثنى " يجمع ذلك كله، وينطلق على الوجهين؛ فلهذا جاء جوابا لقوله: ﴿ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ لاشتمال هذين الاسمين على صفاته الذاتية من الرحمة، والفعلية من الإنعام على خلقه.
‘Majd’ is the pinnacle of honour. The distinction between ‘ḥamida-Nī’, ‘athnā ʿalay-Ya’ and ‘majjada-Nī’ is clear. ‘Majd’ necessitates praise through attributes of majesty, while ‘ḥamd’ implies praise based on praiseworthy actions. On the other hand, ‘athnā’ encompasses all of these aspects and applies to both.
This is why it serves as a response to the phrases ‘Ar-Raḥmāni ’r-Raḥīm’, as these two names encompass His essential attributes of mercy and His active attributes of bestowing blessings upon His creation.[footnoteRef:161] [161:  Qāḍī ʿIyāḍ (n 8) 2:276.] 

[bookmark: _Toc225710200]Using this Ḥadīth To Prove that the Basmalah is Not Part of Chapter Al-Fātiḥah
When mentioning the verses of the ‘ṣalāh’ which He divided between Himself and His servant, Allāh Taʿālā begins with ‘Al-ḥamdu…’, without including the basmalah. This explicitly reveals the non-inclusion of the basmalah in Al-Fātiḥah. Imām Nawawī write:
واحتج القائلون بأن البسملة ليست من الفاتحة بهذا الحديث وهو من ‌أوضح ‌ما ‌احتجوا به. 
Those who argue that the basmalah is not part of Al-Fātiḥah use this hadith as one of the clearest pieces of evidence to support their stance.[footnoteRef:162] [162:  Imām Nawawī (n 22) 4:103.] 

According to ʿAllāmah Ibn ʿAbd al-Barr, this is the clearest and most evident matter; ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’ is considered a verse, then ‘Ar-Raḥmāni ’r-Raḥīm’ is a verse, and ‘Māliki yawmi ’d-dīn’ is a verse. These are three verses concerning which the Muslims did not differ. Furthermore, it came in this ḥadīth that they are for Him, blessed be His name. He says:
فبدأ بالحمد لله رب العالمين ولم يقل (بسم الله الرحمن الرحيم) فهذا أوضح شيء وأبينه أن ب ﴿ٱلْحَمْدُ لِلَّهِ رَبِّ ٱلْعَـٰلَمِينَ﴾ فجعلها آية ثم ﴿ٱلرَّحْمَـٰنِ ٱلرَّحِيمِ﴾ آية ﴿مَـٰلِكِ يَوْمِ ٱلدِّينِ﴾ آية.
‌فهذه ‌ثلاث ‌آيات ‌لم ‌يختلف ‌فيها ‌المسلمون وجاء في هذا الحديث أنها له تبارك اسمه ثم الآية الرابعة جعلها بينه وبين عبده ثم ثلاث آيات لعبده تتمة سبع آيات. 
He began with ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’ and did not say ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm.’ This is the clearest evidence that ‘Al-ḥamdu li ’Llāhi Rabbi ’l-ʿālamīn’ is regarded as a verse, while ‘Ar-Raḥmāni ’r-Raḥīm’ is a separate verse, and ‘Māliki yawmi ’d-dīn’ is another verse. 
These three verses are unanimously agreed upon by the Muslims. The ḥadīth states that the first three verses are for Allāh, blessed be His name, while the fourth verse is between Him and His servant. The remaining three verses are for His servant, completing a total of seven verses.[footnoteRef:163] [163:  ʿAllāmah Ibn ʿAbd al-Barr (n 19) 4:200.] 

 ʿAllāmah Qanāzaʿī explains:
وهكذا تكون القسمة صحيحة في أم القرآن بين الله وبين عبده، ثلاث آيات قبل هذه الآية وهذه الرابعة، وثلاث آيات بعدها، لقوله في الحديث: "فهؤلاء لعبدي ‌ولعبدي ‌ما ‌سأل"، ولو كان على عدد من يجعل {بسم الله الرحمن الرحيم} آية من القرآن لقال فهاتان لعبدي، ولا خلاف في أن أم القرآن سبع آيات، فهذا الحديث، وحديث أنس بن مالك، وحديث عبد الله بن مغفل تشهد كلها على أن {بسم الله الرحمن الرحيم} ليس من أم القرآن. 
Thus, the division of Al-Fātiḥah is correctly established between Allāh and His servant: three verses precede this verse (the fourth) and three verses follow it. This aligns with the statement in the ḥadīth: ‘These are for My servant, and certainly My servant shall have what he asks for.’ If it were to be counted as a verse of the Quran, it would have been stated as ‘These two are for My servant.’
There is no disagreement that Al-Fātiḥah comprises seven verses. Therefore, this ḥadīth, along with the ḥadīth of Anas ibn Mālik and the ḥadīth of ʿAbdullāh ibn Mughaffal, all testify that ‘Bismi ’Llāhi ’r-Raḥmāni ’r-Raḥīm’ is not part of Al-Fātiḥah.[footnoteRef:164] [164:  ʿAllāmah Qunāziʿī (n 14) 1:154.] 

"يَقُولُ الْعَبْد : ﴿إِيَّاكَ نَعْبُدُ﴾"
‘The servant says, ‘Iyyā-Ka naʿbudu (You alone do we worship),’’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
نخصك بالعبادة، وقدم المعمول للاختصاص والحصر.
‘We designate You for worship,’ emphasizing the exclusivity of worship directed towards Him. The object of the action is presented first to highlight the specialization and restriction of worship solely to Allāh.[footnoteRef:165] [165:  Mawlānā Zakariyyā (n 3) 2:178.] 

"وَإِيَّاكَ نَسْتَعِينُۖ﴾،"
‘Wa-Iyyā-Ka nastaʿīn (And from You alone do we seek help),’
ʿAllāmah Muẓhirī explains:
أي: نطلب العون على الأمور منك. 
I.e. We seek help from You in our affairs.[footnoteRef:166] [166:  ʿAllāmah Ḥusayn ibn Maḥmūd al-Muẓhirī, Al-Mafātīḥ fi Sharḥ al-Maṣābīḥ (Kuwait: Dār an-Nawādir, 2012), 2:127.] 

 "فَهَذِهِ الآيَةُ بَيْنِي وَبَيْنَ عَبْدِي،"
‘[And Allāh responds] This verse is between Me and My servant.’
[bookmark: _c7kfvo4c5q59][bookmark: _Toc225710201]The Servant’s Exclusive Plea from Allāh Taʿālā
ʿAllāmah Abū ’l-Walīd al-Bājī interprets this:
أن بعض الآية تعظيم للبارئ تعالى وبعضها استعانة من العبد له على أمر دينه ودنياه. 
This indicates that part of the verse is a glorification of the Creator, while another part expresses the servant's plea for assistance in matters concerning both their religion and worldly affairs.[footnoteRef:167] [167:  ʿAllāmah Bājī (n 6) 1:159.] 

ʿAllāmah Qurṭubī explains:
وإنما قال الله تعالى هنا: هذا بيني وبين عبدي لأنها تضمنت تذلل العبد لله وطلبه الاستعانة منه، وذلك يتضمن تعظيم الله تعالى وقدرته على ما طلب منه. 
Allāh Taʿālā stated here, ‘This is between Me and My servant’ because it encompasses the servant's humility before Allāh and their plea for assistance from Him. This not only reflects the servant's submission but also affirms the greatness and power of Allāh to respond to their requests.[footnoteRef:168] [168:  ʿAllāmah Qurṭubī (n 36) 2:27.] 

ʿAllāmah Bayḍāwī explains:
ثم إنه لما ذكر الحقيق ‌بالحمد، ‌ووصف بصفات عظام تميز بها عن سائر الذوات وتعلق العلم بمعلوم معين خوطب بذلك، أي: يا من هذا شأنه نخصك بالعبادة والاستعانة، ليكون أدل على الاختصاص، وللترقي من البرهان إلى العيان والانتقال من الغيبة إلى الشهود، فكأن المعلوم صار عياناً والمعقول مشاهداً والغيبة حضوراً، بنى أول الكلام على ما هو مبادي حال العارف من الذكر والفكر والتأمل في أسمائه والنظر في آلائه والاستدلال بصنائعه على عظيم شأنه وباهر سلطانه.  
After mentioning the One deserving of all praise and attributing to Him the immense qualities that distinguish Him from all other beings, and after knowledge had become attached to a specific object of understanding, He was then addressed directly: ‘O You, whose rank is of such magnitude, we single You out for worship and seek Your aid.’ This serves to emphasise exclusivity, signifying a transition from rational proof to direct vision, from absence to presence. It is as though what was previously known has now become seen, what was understood through reason has now been witnessed, and what was absent has now become present. Thus, the beginning of the discourse is built upon the initial state of the knower, involving remembrance, reflection, contemplation of His names, consideration of His blessings, and inferring from His creations the grandeur of His station and the magnificence of His sovereignty.[footnoteRef:169] [169:  Nāṣir ad-Dīn Abū Saʿīd ʿAbdullāh ibn ʿUmar al-Bayḍāwī, Anwār at-Tanzīl wa-Asrār at-Taʾwīl / Tafsīr al-Bayḍāwī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1418 AH), 1:28.] 

 Ḥadīth 226 – 229 – The Four Schools of Thought on Reciting Al-Fātiḥah in Prayer
Continuing with the explanation of the 226th narration of the Muwaṭṭaʾ, Abū Hurayrah continues to relate that when the person recites the 4th verse of chapter Al-Fātiḥah in his prayer, Allāh Taʿālā mentions that half is for Him and half is for the slave, and He then says:
"وَلِعَبْدِي مَا سَأَلَ". 
‘Certainly, my servant shall have what he asks for.’[footnoteRef:170] [170:  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), 1:238. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains: 
وظاهر اللفظ يقتضي أن له ما سأل من العون. 
The wording literally implies that he shall receive his sought-after assistance.[footnoteRef:171] [171:  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.), 1:159. ] 

"يَقُولُ الْعَبْد : ﴿اُ۪هْدِنَا﴾"
‘The servant says, ‘Ihdinā (Take us)’’
Mawlānā Zakariyyā al-Kāndhlawī clarifies this: 
بيان للمعونة المطلوبة، أو إفراد لما هو أعظم مقصودا.
This is a mention of the sought-after help or singling out what is more sought-after.[footnoteRef:172] [172:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:178. ] 

﴿اَ۬لصِّرَٰطَ اَ۬لْمُسْتَقِيمَ﴾ 
‘’Ṣ-ṣirāṭa ’l-mustaqīm (on the straight path)’
[bookmark: _Toc225710202]Explanation of ‘Aṣ-Ṣirāṭ Al-Mustaqīm’
Mawlānā Zakariyyā al-Kāndhlawī elaborates on the meaning of ‘aṣ-ṣirāṭ al-mustaqīm’:
المنهاج الواضح الذي لا اعوجاج فيه، والمراد دين الإسلام، بل متابعة الحبيب.
The clear path without any deviation, and what is meant by it is the religion of Islām; in fact, it is following the Beloved Prophet ﷺ.[footnoteRef:173] [173:  Ibid.] 

ʿAllāmah Muẓhirī mentions it as actions, statements and intentions that are in line with Allāh Taʿālā’s pleasure:
يعني به: كل فعل وقول ونية ترضاه. 
It refers to every action, statement and intention that You (O Allāh) are pleased with.[footnoteRef:174] [174:  ʿAllāmah Ḥusayn ibn Maḥmūd al-Muẓhirī, Al-Mafātīḥ fi Sharḥ al-Maṣābīḥ (Kuwait: Dār an-Nawādir, 2012), 2:127. ] 

﴿صِرَٰطَ اَ۬لذِينَ أَنْعَمْتَ عَلَيْهِمْ﴾
‘Ṣirāṭa ’l-ladhīna anʿamTa ʿalay-him (the path of those on whom You have bestowed Your Grace).’
Those who were favoured by Allāh Taʿālā were the prophets – peace be upon them – and His close and pious friends, as ʿAllāmah Muẓhirī states:
يعني بهم: الأنبياء والأولياء. 
It refers to the prophets and the awliyāʾ.[footnoteRef:175] [175:  Ibid.] 

﴿غَيْرِ اِ۬لْمَغْضُوبِ عَلَيْهِمْ﴾
‘Ghayri ’l-maghḍūbi ʿalay-him (not of those who have incurred Your wrath)’.
As for those who earned Allāh Taʿālā’s wrath, they are the Jews. ʿAllāmah Muẓhirī says:
يعني بهم: اليهود. 
It refers to the Jews.[footnoteRef:176] [176:  Ibid.] 

﴿وَلَا اَ۬لضَّآلِّينَۖ﴾،
‘Wa-lā ’ḍ-ḍāllīn (nor of those who have gone astray).’
The astray are the Christians. ʿAllāmah Muẓhirī mentions:
أي: وغير الضالين؛ يعني بهم: النصارى .
I.e. nor those who are astray, referring to the Christians.[footnoteRef:177] [177:  Ibid.] 

"فَهَؤُلاَءِ لِعَبْدِي وَلِعَبْدِي مَا سَألَ".
‘[Allāh responds] These are for My servant, and certainly My servant shall have what he asks for.’
[bookmark: _Toc225710203]Acceptance of Supplication from Al-Fātiḥah
This is the third time these words are mentioned. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقد وعد ربنا لمن قرأ بذلك وسأل أن له ما سأل والله لا يخلف الميعاد. 
Indeed, our Rabb has promised that whoever recites this and asks will be granted what they have asked for, and Allāh does not break His promise.[footnoteRef:178] [178:  ʿAllāmah Bājī (n 2) 1:159.] 

ʿAllāmah Abū ’l-Walīd al-Bājī then says:
وأرجو أن يكون الباري تعالى بفضله إذا أتى العبد بالنصف الذي لربه من الحمد لله والثناء عليه والتمجيد له أن يؤتيه هو ما يدعوه فيه من الهداية والتوفيق وقد وعد بذلك تعالى ووعده الحق بقوله ولعبدي ما سأل. 
I have hope that when the servant will carry out the half which is for his Rabb, such as praising Allāh, extolling Him and glorifying Him, the Originator – Exalted is He –, out of His bounty, shall grant the servant what he supplicated for of guidance and ability for success. Indeed, He – Exalted is He – promised that, and His promise is true when He said, ‘Certainly, My servant shall have what he asks for.’[footnoteRef:179] [179:  Ibid, 1:158.] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
فالمعنى: هذا متحقق، وغيره مما يسأله العبد موعود أيضا.
It means that this will definitely happen, and other matters which the servants asks for are also promised.[footnoteRef:180] [180:  Mawlānā Zakariyyā (n 3) 2:179.] 

[bookmark: _Toc225710204]Link with the Title
ʿAllāmah Ibn ʿAbd al-Barr tackles on how this ḥadīth corelates with the heading:
وفي حديث أبي هريرة هذا من الفقه إيجاب قراءة فاتحة الكتاب في كل صلاة وأن الصلاة إذا لم يقرأ فيها فاتحة الكتاب فهي خداج وإن قرئ فيها بغيرها من القرآن. 
In this ḥadīth of Abū Hurayrah lies the fiqh of the obligation to recite Al-Fātiḥah in every prayer and that when Al-Fātiḥah is not recited in prayer, then it is deficient even if one recites another portion of the Qurʾān.[footnoteRef:181] [181:  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), 4:192. ] 

That is understandable; however, the issue is about which portion of the narration is linked with the title. Mawlānā Zakariyyā al-Kāndhlawī states:
واختلف المعتنون بحل الموطأ أن إثبات الترجمة بأي جزء من الحديث، فقيل: بقوله ((خداج)) باعتبار أنه بمعنى خلاف الأفضل، وقيل: بقوله: ((اقرأ بها في نفسك)) واختاره أكثرهم، لكنه أيضا لا يوافق مذهب الإمام، لأن أمره  - رضي الله عنه – بالقراءة في النفس عام للجهرية والسرية، ومذهب الإمام مالك أفضلية القراءة في السرية خاصة.
Scholars devoted to interpreting the Muwaṭṭaʾ differed on which portion of the ḥadīth is the heading established. It is said that it is by the word ‘khidāj’, considering its meaning to be: contrary to the preferred act. In another view, it is said to be by ‘iqraʾ bi-hā fī-nafsi-ka’, which was chosen by the majority. Nonetheless, it also does not coincide with the Imām’s stance. The reason being that the instruction of Abū Hurayrah – may Allāh be pleased with him – to recite to oneself is general for both loud and silent prayers. In contrast, Imām Mālik’s stance is the preference to recite only in silent prayers.[footnoteRef:182] [182:  Mawlānā Zakariyyā (n 3) 2:179.] 

Thereafter, he shares his opinion that the heading is actually an explanation of the ḥadīth:
والأولى عندي: أن إدخال الحديث في الترجمة ليس لإثباتها، بل الترجمة بمنزلة الشرح للحديث، يعني ما يظهر من عموم الأمر بقراءة الفاتحة خلف الإمام مقيد عنده بالسرية، فيكون الترجمة بمنزلة التوجيه للحديث، وإثبات الترجمة بالأثار الأتية المصرحة لمذهبه.
In my view, the preferable understanding is that including the ḥadīth under this heading is not to establish the heading itself but rather that the heading functions as an explanation of the ḥadīth. This means that the general directive regarding the recitation of chapter Al-Fātiḥah behind the imām is, according to him, restricted to silent prayers. Thus, the heading serves as a clarification of the ḥadīth, and the affirmation of the heading is supported by the forthcoming reports that explicitly endorse his stance.[footnoteRef:183] [183:  Ibid.] 

[bookmark: _Toc225710205]Ruling on Reciting Al-Fātiḥah in Prayer
Scholars differ on the ruling of reciting Al-Fātiḥah in prayer. According to the other three schools of thought, chapter Al-Fātiḥah is an essential requirement and integral condition of prayer. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
ذهب المالكية والشافعية والحنابلة إلى أن قراءة الفاتحة ركن من أركان الصلاة، فتجب قراءتها في كل ركعة من كل صلاة، فرضا أو نفلا، جهرية كانت أو سرية، لقول النبي صلى الله عليه وسلم: لا صلاة لمن لم يقرأ بفاتحة الكتاب، وفي رواية: لا تجزئ صلاة لا يقرأ الرجل فيها بفاتحة الكتاب. 
The Mālikī, Shāfiʿī and Ḥanbalī schools of thought agree that the recitation of Al-Fātiḥah is an essential pillar of prayer. It is obligatory to recite it in every rakʿah of every prayer, whether obligatory or voluntary, whether performed aloud or silently. This is based on the statement of the Prophet ﷺ: 'There is no prayer for the one who does not recite the Opening of the Book (Al-Fātiḥah),’ and in another narration: ‘A prayer is not valid in which a person does not recite the Opening of the Book.’[footnoteRef:184] [184:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 33:47. ] 

Mālikī view
However, when a person is praying behind an imām, then there are differences within the Mālikī school of thought on whether he should recite or not. ʿAllāmah Ibn al-ʿArabī explains:
اختلف العلماء في قراءة المأموم على ثلاثة أقوال:
القول الأول: أنه يقرأ إذا أسر، ولا يقرأ إذا جهر، وهو المذهب.
القول الثاني: يقرأ في الحالتين.
القول الثالث: لا يقرأ في الحالتين.
قال بالقول الأول: مالك وابن القاسم.
وقال بالقول الثاني: الشافعي وغيره، ولكنه قال: إذا جهر الإمام قرأ هو في سكتاته.
وقال بالقول الثالث: ابن حبيب، وأشهب، وابن عبد الحكم. 
Scholars differed regarding the follower’s recitation in three views:
1. He will recite when the imām reads silently and will not recite if the imām recites loudly. This is the adopted view in the school of thought.
2. He will recite in both cases.
3. He will not recite in both cases.
Mālik and Ibn al-Qāsim were proponents of the first view whilst Shāfiʿī and others were proponents of the second view. However, he maintained that when the imām recites aloud, the follower will recite during the imām’s pauses.
Ibn Ḥabīb, Ashhab and Ibn ʿAbd al-Ḥakam were proponents of the third view.[footnoteRef:185] [185:  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), 2:379.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes the view of Imām Mālik:
والقراءة عند مالك وأصحابه خلف الإمام فيما لا يجهر فيه الإمام بالقراءة مستحبة مندوب إليها ومنهم من يجعلها سنة وأما إذا جهر الإمام فلا قراءة عندهم البتة بشيء من القرآن. 
According to Imām Mālik and his companions, reciting behind the imām in prayers where the imām does not recite aloud is recommended and some consider it a Sunnah. However, when the imām recites aloud, they hold that there should be no recitation from the Qurʾān whatsoever.[footnoteRef:186] [186:  ʿAllāmah Ibn ʿAbd al-Barr (n 12) 4:222.] 

Ḥanbalī view
As for the Ḥanbalī school of thought, ʿAllāmah Ibn Abī Taghlab says:
(ويقرأ) ‌المأموم ‌استحبابا الفاتحة وسورة (فيما لا يجهر فيه الإمام متى شاء). 
The follower is encouraged to recite Al-Fātiḥah and a chapter in prayers where the imām does not recite aloud whenever he wishes.[footnoteRef:187] [187:  ʿAllāmah ʿAbd al-Qādir ibn ʿUmar ibn Abī Taghlab ash-Shaybānī, Nayl al-Maʾārib bi-Sharḥ Dalīl aṭ-Ṭālib (Kuwait: Maktabat al-Falāḥ, 1983), 1:173.] 

Mawlānā Zakariyyā al-Kāndhlawī quotes from the various schools of thought and then makes an important point:
فلعلك قد دريت مما تقدم أن جمهور الفقهاء والأئمة الأربعة متواطئون على سقوط الوجوب عن المقتدي، والاختلاف فيما بينهم في الاستحباب ، وليس القول بالوجوب إلا قول واحد للإمام الشافعي. 
You may have realised from the previous discussion that the majority of jurists and the four imāms agree that the obligation is lifted from the follower, with differences among them regarding its recommendation. The view of its obligation is held solely by Imām Shāfiʿī.[footnoteRef:188] [188:  Mawlānā Zakariyyā (n 3) 2:168.] 

Ḥanafī view
As for the Ḥanafīs, the recitation of Al-Fātiḥah is wājib, and not a rukn. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
وذهب الحنفية إلى أن قراءة الفاتحة واجب من واجبات الصلاة وليست ركنا لثبوتها بخبر الواحد الزائد على قوله تعالى: ﴿فَٱقْرَءُوا۟ مَا تَيَسَّرَ مِنَ ٱلْقُرْءَانِ ۚ﴾. 
The Ḥanafī school holds that the recitation of Al-Fātiḥah is an obligation among the duties of prayer but not a pillar, as it is established through a single narration in addition to the statement of Allāh: ‘So recite what is easy of the Qurʾān’.[footnoteRef:189][footnoteRef:190] [189:  Qurʾān: 73:20.]  [190:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 15) 33:9.] 

In our view, a follower should never recite behind an imām. Imām Muḥammad cites:
قال ابو حنيفة لا قراءة خلف الامام في شيء من الصلاة ما يجهر فيه بالقراءة وما لا يجهر فيه بالقراءة. 
Abū Ḥanīfah stated that there is no recitation behind the imām in any prayer, whether the imām recites aloud or silently.[footnoteRef:191] [191:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:116. ] 

There are no differences of opinion on this. Mawlānā Zakariyyā al-Kāndhlawī says:  
قال الحنفية، ولهم قول واحد في هذه المسألة، لا اختلاف بينهم في ذلك: إنه لا يقرأ المؤتم خلف الإمام مطلقا لا في الجهرية ولا في السرية.
The Ḥanafī school has a unanimous position on this matter, with no disagreement among them; the follower does not recite behind the imām at all, neither in prayers where the imām recites aloud nor in those where he recites silently.[footnoteRef:192] [192:  Mawlānā Zakariyyā (n 3) 2:166.] 

Ḥāfiẓ Ibn Kathīr presents the views of Imām Abū Ḥanīfah and Imām Aḥmad:
وقال أبو حنيفة وأحمد بن حنبل: لا يجب على المأموم قراءة أصلًا في السرية ولا الجهرية. 
Abū Ḥanīfah and Aḥmad ibn Ḥanbal stated that it is not obligatory for the follower to recite at all, neither in silent nor in aloud prayers.[footnoteRef:193] [193:  ʿAllāmah Abu ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Tafsīr al-Qurʾān al-ʿAẓīm, better known as Tafsīr Ibn Kathīr (Riyad: Dār Ṭaybah, 1999), 3:537. ] 

As for the recitation of verses after Al-Fātiḥah, in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
‌‌ما يسن من ‌القراءة في الصلاة:
5 - 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.
What is recommended for recitation in prayer 
The Mālikī, Shāfiʿī and Ḥanbalī schools hold that it is recommended for the one praying to recite something from the Qurʾān after Al-Fātiḥah. 
In contrast, the Ḥanafī school maintains that reciting the shortest surah from the Qurʾān or its equivalent after Al-Fātiḥah is obligatory, not merely recommended.[footnoteRef:194] [194:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 15) 33:48.] 

Ḥanafī proofs
There are numerous narrations to prove this. Consequently, Mawlānā Zakariyyā al-Kāndhlawī writes:
فالكلام على المسألة بسيط جدا لا يسعه هذا الوجيز، فإنها ثابتة بالكتاب والسنة وإجماع جمهور الصحابة والقياس نشير إليها استطرادا.
The discussion on this issue is quite straightforward and cannot be fully covered in this brief overview, as it is established through the Qurʾān, Sunnah, the consensus of the majority of the Companions and analogy. We will touch upon these points as an aside.[footnoteRef:195] [195:  Mawlānā Zakariyyā (n 3) 2:183.] 

Let us delve into a few of these proofs.
1) Proof from the Qurʾān 
Allāh Taʿālā says:
﴿وَإِذَا قُرِئَ ٱلْقُرْءَانُ فَٱسْتَمِعُوا۟ لَهُۥ وَأَنصِتُوا۟﴾ [الأعراف:204]
‘When the Qurʾān is recited, listen to it and be silent,’[footnoteRef:196] [196:  Qurʾān: 7:204] 

To prove that this verse relates to the recitation in prayer, consider the following report from ʿAllāmah Ibn Wahb:
وحدثني عبد الرحمن بن زيد، عن أبيه أن رسول الله صلى الله عليه وسلم نهى أن يقرأ ‌خلف ‌الإمام في الصلاة؛ قال: وذلك حين أنزل الله: ﴿وَإِذَا قُرِئَ ٱلْقُرْءَانُ فَٱسْتَمِعُوا۟ لَهُۥ وَأَنصِتُوا۟﴾، وقال: ﴿وَٱذْكُر رَّبَّكَ فِى نَفْسِكَ تَضَرُّعًۭا وَخِيفَةًۭ وَدُونَ ٱلْجَهْرِ مِنَ ٱلْقَوْلِ بِٱلْغُدُوِّ وَٱلْـَٔاصَالِ وَلَا تَكُن مِّنَ ٱلْغَـٰفِلِينَ﴾، قال: لا تكن قائما في الصلاة ساهيا؛ قال: وكان أبي ينهى عن القراءة ‌خلف ‌الإمام أشد النهي، وفيما يسر، وفيما يجهر. 
ʿAbd ar-Raḥmān ibn Zayd narrated to me from his father that the Messenger of Allāh ﷺ prohibited reciting behind the imām in prayer. This occurred when Allāh revealed, ‘When the Qur’an is recited, listen to it and remain silent,’ and also, ‘Remember your Lord in your heart with humility and awe, and without speaking loudly, in mornings and evenings, and do not be among the heedless.’[footnoteRef:197]  [197:  Ibid, 7:205.] 

He (Ibn Zayd) said, ‘Do not stand in prayer in a state of heedlessness. My father strongly prohibited recitation behind the imām, both in silent and aloud prayers.’[footnoteRef:198] [198:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Wahb al-Miṣrī, Tafsīr al-Qurʾān min al-Jāmiʿ (Beirut: Dār al-Gharb al-Islāmī, 2003), 1:66.] 

Likewise, ʿAllāmah Zaylaʿī states:
وقد وردت أخبار في أن هذه الآية ‌نزلت ‌في ‌القراءة ‌خلف الإمام. 
There are reports indicating that this verse was revealed concerning recitation behind the imām.[footnoteRef:199] [199:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Yūsuf az-Zaylaʿī, Naṣb ar-Rāyah li-Aḥādīth al-Hidāyah (Beirut: Muʾassasat ar-Rayyān, 1997), 2:13.] 

Even ʿAllāmah Ibn ʿAbd al-Barr agreed to this, asserting a consensus on it:
وهذا عند أهل العلم عند سماع القرآن في الصلاة لا يختلفون أن هذا الخطاب ‌نزل ‌في ‌هذا ‌المعنى ‌دون ‌غيره. 
Among scholars, it is understood that this directive was revealed specifically regarding listening to the Qurʾān in prayer, and there is no disagreement that it pertains to this context alone.[footnoteRef:200] [200:  ʿAllāmah Ibn ʿAbd al-Barr (n 12) 4:230.] 

2) Proofs from marfūʿ narrations.
A) In Musnad Aḥmad and other books, Abū Hurayrah attributed to the Prophet ﷺ the instruction to remain silent when the imām recites. Imām Aḥmad narrates:
حدثنا أبو سعد الصاغاني محمد بن ميسر، حدثنا محمد بن عجلان، عن أبيه، عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: " إنما الإمام ليؤتم به، فإذا كبر فكبروا، وإذا قرأ ‌فأنصتوا، وإذا قال: {ولا الضالين}، فقولوا: آمين، وإذا ركع فاركعوا، وإذا قال: سمع الله لمن حمده، فقولوا: ربنا ولك الحمد، وإذا صلى جالسا، فصلوا جلوسا أجمعون.  
Abū Saʿd aṣ-Ṣāghānī Muḥammad ibn Maysar narrated to us, saying: Muḥammad ibn ʿAjlān narrated from his father, from Abū Hurayrah, that the Messenger of Allāh ﷺ said, ‘The imām is appointed to be followed. When he says the takbīr, then say the takbīr; when he recites, remain silent; when he says, ‘Wa-lā ’ḍ-ḍāllīn’, say 'Āmīn'; when he bows, then bow; when he says, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,' say, ‘Rabba-nā wa-la-Ka ’l-ḥamd’; and if he prays sitting, then all of you should pray sitting.’[footnoteRef:201] [201:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 14:469.] 

Few narrations ahead, in ḥadīth 232, Imām Mālik quotes:
مالك ، عن ابن شهاب ، عن ابن أكيمة الليثي ، عن أبي هريرة ؛ أن رسول الله صلى الله عليه وسلم انصرف من صلاة جهر فيها بالقراءة. فقال: "هل قرأ معي منكم أحد آنفا؟"
فقال رجل: نعم. أنا، يا رسول الله، قال، فقال رسول الله صلى الله عليه وسلم: إني أقول ما لي أنازع القرآن، فانتهى الناس عن القراءة مع رسول الله صلى الله عليه وسلم، فيما جهر فيه رسول الله بالقراءة، حين سمعوا ذلك من رسول الله صلى الله عليه وسلم.
Mālik narrated from Ibn Shihāb from Ibn Akīmah al-Laythī from Abū Hurayrah that the Messenger of Allāh ﷺ finished a prayer in which he had recited aloud. He then asked, ‘Did any of you just now recite with me?’ A man replied, ‘Yes, I did, O Messenger of Allāh.’ The Messenger of Allāh ﷺ then said, ‘I wondered why I was being contended with in the Qurʾān.’ From that point on, people refrained from reciting along with the Messenger of Allāh ﷺ in prayers where he recited aloud, after hearing this from him.[footnoteRef:202] [202:  Imām Mālik (n 33) 240.] 

Imām Muḥammad also cites several reports:
أخبرنا أبو حنيفة، قال: حدثنا أبو الحسن موسى بن أبي عائشة، عن عبد الله بن شداد بن الهاد، عن جابر بن عبد الله، عن النبي صلى الله عليه وسلم، أنه قال: «من صلى خلف الإمام فإن ‌قراءة ‌الإمام ‌له ‌قراءة»
حدثنا الشيخ أبو علي، قال: حدثنا محمود بن محمد المروزي، قال: حدثنا سهل بن العباس الترمذي، قال: أخبرنا إسماعيل بن علية، عن أيوب، عن ابن الزبير، عن جابر بن عبد الله، قال: قال رسول الله صلى الله عليه وسلم: «من صلى خلف الإمام، فإن ‌قراءة ‌الإمام ‌له ‌قراءة». 
أخبرنا إسرائيل، حدثني موسى بن أبي عائشة، عن عبد الله بن شداد بن الهاد، قال: أم رسول الله صلى الله عليه وسلم في العصر، قال: فقرأ رجل خلفه فغمزه الذي يليه، فلما أن صلى قال: لم غمزتني؟ قال: كان رسول الله صلى الله عليه وسلم قدامك، فكرهت أن تقرأ خلفه، فسمعه النبي صلى الله عليه وسلم قال: من كان له إمام فإن قراءته له قراءة. 
Abū Ḥanīfah related to us, saying: Abū ’l-Ḥasan Mūsā ibn Abī ʿĀʾishah reported from ʿAbdullāh ibn Shaddād ibn al-Hād from Jābir ibn ʿAbdillāh that the Prophet ﷺ said, ‘Whoever prays behind the imām, the recitation of the imām suffices for him as his own recitation.’
Shaykh Abū ʿAlī narrated to us, saying: Maḥmūd ibn Muḥammad al-Marwazī narrated to us, saying: Sahl ibn al-ʿAbbās al-Tirmidhī narrated to us, saying: Ismāʿīl ibn ʿUlayyah related to us from Ayyūb from Ibn al-Zubayr from Jābir ibn ʿAbdillāh that the Messenger of Allāh ﷺ said, ‘Whoever prays behind the imām, the recitation of the imām suffices for him.’
Isrāʾīl related to us [saying]: Mūsā ibn Abī ʿĀʾishah narrated to us from ʿAbdullāh ibn Shaddād ibn al-Hād, who said, “The Messenger of Allāh led the ʿAṣr prayer, and a man began reciting behind him, so the person beside him nudged him. After the prayer, the man asked, ‘Why did you nudge me?’ He replied, ‘The Messenger of Allāh ﷺ was leading the prayer in front of you, so I disliked that you recite behind him.’ The Prophet ﷺ overheard this and said, ‘Whoever has an imām, then his recitation suffices for him as his own.’”[footnoteRef:203] [203:  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.), 62. ] 

3) It is established from many Companions that they would not recite behind the imām, as will be cited shortly.
ʿAllāmah Māturīdī says:
وقد روي عن جماعة من الصحابة أنهم قالوا: لا قراءة على من خلف الإمام، منهم: علي، وابن مسعود، وجابر، وسعد، وأبو سعيد، وابن عمر، وابن عَبَّاسٍ، وزيد بن ثابت، رضي الله عنهم.
أما عن علي رضي الله عنه قال: من قرأ خلف الإمام فقد أخطأ الفطرة.
وعن عبد اللَّه قال: من قرأ خلف الإمام ملئ فوه ترابًا.
وعن زيد بن ثابت قال: من قرأ خلف الإمام فلا صلاة له.
وعن سعد قال: وددت أن الذي يقرأ خلف الإمام في فمه جمرة.
وعن ابن عمر كان إذا سئل: هل ‌يقرأ ‌أحد ‌خلف ‌الإمام؟ قال: لا، فإذا صلى أحدكم وحده فليقرأ. 
A group of Companions have been reported to say that there is no recitation on those behind the imām, including ʿAlī, Ibn Masʿūd, Jābir, Saʿd, Abū Saʿīd, Ibn ʿUmar, Ibn ʿAbbās and Zayd ibn Thābit – may Allāh be pleased with them. 
In the report of ʿAlī – may Allāh be pleased with him –, he said, ‘Whoever recites behind the imām has acted against fiṭrah.’
In the report of ʿAbdullāh – may Allāh be pleased with him –, he said, ‘May the mouth of he who recites behind the imām be filled with soil.’
In the report of Zayd ibn Thābit – may Allāh be pleased with him –, he said, ‘There is no prayer for he who recites behind the imām.’
In the report of Saʿd – may Allāh be pleased with him –, he said, ‘I wish coal fills the mouth of he who recites behind the imām.’
It is reported that when Ibn ʿUmar would be asked whether one should read behind the imām, he would reply, ‘No. However, if one of you is praying individually, then he should recite.’[footnoteRef:204] [204:  ʿAllāmah Abū Manṣūr Muḥammad ibn Muḥammad al-Māturīdī, Tafsīr al-Māturīdī / Taʾwīlāt Ahl as-Sunnah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2005), 5:132.] 

Mawlāna Zakariyyā al-Kāndhlawī says:
والتحقيق: أن الرويات والأثار في ترك القراءة خلف الإمام أكثر من أن تحصى، ولذا قال صاحب الهداية من الحنفية: وعلى ترك القراءة خلف الإمام إجماع الصحابة.
The accurate position is that the narrations and reports indicating the abandonment of recitation behind the imām are too numerous to count. This is why the author of Al-Hidāyah, from among the Hanafis, said, ‘There is a consensus among the Companions on refraining from recitation behind the imām.’[footnoteRef:205] [205:  Mawlānā Zakariyyā (n 3) 2:185.] 

Ḥanafī response to this narration
1. It contradicts the marfūʿ narrations mentioned earlier.
2. The meaning behind Abū Hurayrah’s statement is ambiguous. Mawlāna Zakariyyā al-Kāndhlawī says:
وتقدم أن الحديث استدل به بعضهم على عموم القراءة خلف الإمام مطلقا، وهو لا يدل عليه أصلا كما بسطناه قبل ذلك.
It was previously mentioned that some have used this ḥadīth as evidence for the general permissibility of reciting behind the imām in all cases. However, it does not indicate this at all, as we have explained in detail earlier.[footnoteRef:206] [206:  Ibid, 2:180.] 

3. If this is accepted as Abū Hurayrah’s view, it contradicts the stance and practice of many other senior Companions.
Mawlāna Zakariyyā al-Kāndhlawī says:
ولو سلم فهو اجتهاد من أبي هريرة – رضي الله عنه – واجتهاد الصحابي لا حجة فيه إذا خالفه جمهور الصحابة، وتقدم أن جمهورهم على ترك القراءة خلف الإمام. 
Even if it were accepted, this would be the personal reasoning of Abū Hurayrah – may Allāh be pleased with him –. The personal reasoning of a Companion is not considered binding if it contradicts the majority of the Companions, and it was previously mentioned that the majority of them held the view of refraining from reciting behind the imām.[footnoteRef:207] [207:  Ibid.] 

For instance, Imām Muḥammad quotes the following statements of the Companions:
1) ʿUmar
أخبرنا داود بن قيس الفراء، أخبرنا محمد بن عجلان أن عمر بن الخطاب، قال: ليت في فم الذي يقرأ خلف الإمام حجرا. 
Dāwūd ibn Qays al-Farrāʾ related to us [saying]: Muḥammad ibn ʿAjlān related to us that ʿUmar ibn al-Khaṭṭāb would say, ‘May stones fill the mouth of anyone who recites behind the imām.’
2) Zayd
أخبرنا داود بن سعد بن قيس، حدثنا عمرو بن محمد بن زيد، عن موسى بن سعد بن زيد بن ثابت يحدثه ، عن جده ، أنه قال: " من قرأ خلف الإمام فلا صلاة له. 
Dāwūd ibn Saʿd ibn Qays related to us [saying]: ʿAmr ibn Muḥammad ibn Zayd narrated to us from Mūsā ibn Saʿd ibn Zayd ibn Thābit, narrating it from his grandfather, who said, ‘There is no prayer for he who recites behind the imām.’[footnoteRef:208] [208:  Imām Muḥammad, Muwaṭṭaʾ (n 34) 63.] 

3) ʿAbdullāh ibn Masʿūd
أخبرنا سفيان بن عيينة، عن منصور بن المعتمر، عن أبي وائل، قال: " سأل عبد الله بن مسعود عن القراءة خلف الإمام، قال: أنصت، فإن في الصلاة شغلا سيكفيك ذاك الإمام ". 
Sufyān ibn ʿUyaynah related to us from Manṣūr ibn al-Muʿtamir from Abū Wāʾil, who said, “ʿAbdullāh ibn Masʿūd was asked concerning the recitation behind the imām, to which he replied, ‘Remain silent! Indeed, prayer itself is an engagement that suffices you from that.’”[footnoteRef:209] [209:  Ibid, 62.] 

It cannot even be assumed that probably ʿAbdullāh ibn Masʿūd is only referring to audible prayers, because there are clear reports that prove that he would not even recite in silent prayers. Imām Muḥammad quotes:
أخبرنا محمد بن أبان بن صالح القرشي، عن حماد، عن إبراهيم النخعي، عن علقمة بن قيس، «أن عبد الله بن مسعود كان لا يقرأ خلف الإمام فيما جهر فيه، وفيما يخافت فيه في الأوليين، ولا في الأخريين، وإذا صلى وحده قرأ في الأوليين بفاتحة الكتاب وسورة، ولم يقرأ في الأخريين شيئا». 
Muḥammad ibn Abān ibn Ṣāliḥ al-Qurashī related to u from Ḥammād, from Ibrāhīm al-Nakhaʿī from ʿAlqamah ibn Qays that ʿAbdullāh ibn Masʿūd would not recite behind the imām in prayers where the imām recited aloud, nor in those where he recited silently, neither in the first two units nor the last two. However, when he prayed alone, he would recite Al-Fātiḥah and a chapter in the first two rakʿahs but would not recite anything in the last two.[footnoteRef:210] [210:  Ibid.] 

4) ʿAbdullāh ibn ʿUmar
أخبرنا عبد الرحمن بن عبد الله المسعودي، أخبرني أنس بن سيرين، عن ابن عمر، " أنه سأل عن القراءة خلف الإمام، قال: تكفيك قراءة الإمام ". 
ʿAbd ar-Raḥmān ibn ʿAbdullāh al-Masʿūdī related to us [saying]: Anas ibn Sīrīn related to me from Ibn ʿUmar, that he was asked about reciting behind the imām. He replied, ‘The imām’s recitation suffices for you.’[footnoteRef:211] [211:  Ibid, 61.] 

He further quotes:
أخبرنا مالك، حدثنا نافع، عن ابن عمر، أنه كان إذا سئل هل يقرأ أحد مع الإمام؟ قال: «إذا صلى أحدكم مع الإمام، فحسبه قراءة الإمام، وكان ابن عمر لا يقرأ مع الإمام.
Mālik related to us [saying]: Nāfiʿ narrated to us from Ibn ʿUmar, that when he would be asked whether anyone should recite along with the imām, he would say, ‘When one of you prays with the imām, the imām’s recitation is sufficient for him.’ Ibn ʿUmar himself would not recite behind the imām.[footnoteRef:212] [212:  Ibid, 59.] 

Imām Yaḥyā al-Laythī quotes this on the next page:
230- مالك ، عن نافع ؛ أن عبد الله بن عمر كان إذا سئل: هل يقرأ أحد خلف الإمام؟ قال: إذا صلى أحدكم خلف الإمام فحسبه قراءة الإمام. وإذا صلى وحده فليقرأ. قال: وكان عبد الله بن عمر لا يقرأ خلف الإمام.  
Mālik narrated from Nāfiʿ that when ʿAbdullāh ibn ʿUmar would be asked whether anyone should recite along with the imām, he would say, ‘When one of you prays with the imām, the imām’s recitation is sufficient for him.’ Ibn ʿUmar himself would not recite behind the imām.[footnoteRef:213] [213:  Imām Mālik (n 1) 239.] 

5) Saʿd
أخبرنا داود بن قيس الفراء المدني، أخبرني بعض ولد سعد بن أبي وقاص ، أنه ذكر له أن سعدا، قال: وددت أن الذي يقرأ خلف الإمام في فيه جمرة. 
Dāwūd ibn Qays al-Farrāʾ al-Madanī related to us [saying]: One of the descendants of Saʿd ibn Abī Waqqāṣ related to me that Saʿd once said, ‘I wish that a burning ember would be placed in the mouth of the one who recites behind the imām.’[footnoteRef:214] [214:  Imām Muḥammad, Muwaṭṭaʾ (n 34) 63.] 

It was so uncommon for anyone to recite behind the Imām, that Ibrāhim an-Nakhaʿī mentioned that the first person to introduce this practice was accused. Imām Muḥammad relates:
أخبرنا إسرائيل بن يونس، حدثنا منصور، عن إبراهيم، قال» إن أول من قرأ خلف الإمام رجل اتهم ".
Isrāʾīl ibn Yūnus related to us [saying]: Manṣūr narrated to us from Ibrāhīm, who said, ‘The first person to recite behind the imam was a man suspected of wrongdoing.’[footnoteRef:215] [215:  Ibid, 62.] 

Imām Muḥammad also cites:
أخبرنا بكير بن عامر، حدثنا إبراهيم النخعي، عن علقمة بن قيس، قال» لأن أعض على جمرة، أحب إلى من أن أقرأ خلف الإمام. 
Bukayr ibn ʿĀmir related to us [saying]: Ibrāhīm al-Nakhaʿī narrated to us from ʿAlqamah ibn Qays, who said, ‘I prefer to bite down on a burning ember than reciting behind the imām.’[footnoteRef:216] [216:  Ibid.] 

Imām ʿAbd ar-Razzāq related most of these narrations in his Muṣannaf, with his chains as well. He also cites the practice of ʿAlī:
عن الحسن بن عمارة، عن عبد الرحمن بن الأصبهاني، عن عبد الله بن أبي ليلى، قال: سمعت عليا يقول: ‌من ‌قرأ ‌خلف ‌الإمام فقد أخطأ الفطرة.  
Ḥasan ibn ʿUmārah narrated from ʿAbd ar-Raḥmān ibn al-Aṣbahānī, from ʿAbdullāh ibn Abī Laylā, who said, “I heard ʿAlī say, ‘Whoever recites behind the imām has gone against the natural disposition (fiṭrah).’”[footnoteRef:217] [217:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:136. ] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
ولا يذهب عليك أن الحديث لو دل على القراءة خلف الإمام بوجه واحد مع الخلف فيه، فهو يدل على أن التسمية  ليست بجزء من الفاتحة بخمسة وجوه، كما نبهنا عليه من قبل، فليت شعري ما الباعث على المستدلين بهذا الحديث على ما قالوا يقولون بما يدل عليه الحديث بوجه واحد، ولا يقولون بما يدل عليه الحديث بخمسة أوجه، فتدبر.
It should not escape your notice that if the ḥadīth indicated reciting behind the imām in any respect, it would also imply that the basmalah is not a part of Al-Fātiḥah for five reasons, as we have previously pointed out. I wonder what motivates those who use this ḥadīth to support their claims in one regard but do not acknowledge the five implications it carries. Reflect on this![footnoteRef:218] [218:  Mawlānā Zakariyyā (n 3) 2:180.] 
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 - 227مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أبِيهِ، أَنَّهُ كَانَ يَقْرَأُ خَلْفَ الإمَامِ فِيمَا لاَ يَجْهَرُ فِيهِ الإمَامِ بِالْقِرَاءَةِ.
Mālik reported from Hishām ibn ʿUrwah from his father that he would recite behind the imām in [prayers] which the imām did not recite aloud.[footnoteRef:219] [219:  Imām Mālik (n 1) 1:239.] 

ʿAllāmah Zurqānī explains:
ولا يقرأ فيما جهر فيه. 
And he should not recite in prayers the imām recites aloud.[footnoteRef:220] [220:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:250.] 

This is a view of a tābiʿī and it is not a proof, especially since it contradicts the views of other senior Companions and tābiʿūn.
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- 228 مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، وَعَنْ رَبِيعَةَ بْنِ أبِي عَبْدِ الرَّحْمَنِ، أَنَّ الْقَاسِمَ بْنَ مُحَمَّدٍ كَانَ يَقْرَأُ خَلْفَ الإمَام، فِيمَا لَا يَجْهَرُ فِيهِ الإمَام بِالْقِرَاءَةِ.
Mālik reported from Yaḥyā ibn Saʿīd and from Rabīʿah ibn Abī ʿAbd ar-Raḥmān that Qāsim ibn Muḥammad would recite behind the imām in [prayers] which the imām does not recite aloud.[footnoteRef:221]  [221:  Imām Mālik (n 1) 1:239.] 

ʿAllāmah Zurqānī explains:
كفعل عروة وهما من الفقهاء. 
Just as the practice of ʿUrwah, and they were both jurists.[footnoteRef:222] [222:  ʿAllāmah Zurqānī (n 51) 1:250.] 

This contradicts the view that Imām Muḥammad quoted in his Muwaṭṭaʾ:
أخبرنا أسامة بن زيد المدني، حدثنا سالم بن عبد الله بن عمر، قال: " كان ابن عمر ‌لا ‌يقرأ ‌خلف ‌الإمام، قال: فسألت القاسم بن محمد عن ذلك، فقال: إن تركت فقد تركه ناس يقتدى بهم، وإن قرأت فقد قرأه ناس يقتدى بهم ". وكان القاسم ممن لا يقرأ. 
Usāmah ibn Zayd al-Madanī narrated to us, reporting from Sālim ibn ʿAbdullāh ibn ʿUmar, who said, “Ibn ʿUmar would not recite behind the imām. I then asked Qāsim ibn Muḥammad about this, and he replied, 'If you refrain from reciting, there are people worthy of emulation who have also refrained. And if you do recite, there are people worthy of emulation who have recited.'” Qāsim himself was among those who would not recite.[footnoteRef:223] [223:  Imām Muḥammad, Muwaṭṭaʾ (n 34) 61.] 
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- 229 مَالِك، عَنْ يَزِيدَ بْنِ رُومَان: أَنَّ نَافِعَ بْنَ جُبَيْرِ بْنِ مُطْعِمٍ، كَانَ يَقْرَأُ خَلْفَ الإمَامِ فِيمَا لَا يَجْهَرُ فِيهِ الإمَامُ بِالْقِرَاءَةِ.
 قَالَ يَحْيَى: قَالَ مَالِكٌ: وَذَلِكَ أَحَبُّ مَا سَمِعْتُ إِلَيَّ فِي ذَلِكِ. 
Mālik reported from Yazīd ibn Rūmān that Nāfiʿ ibn Jubayr ibn Muṭʿim would recite behind the imām in [prayers] which the imām did not recite aloud.
Yaḥyā said that Mālik said, ‘That is the best thing I heard in this regard.’[footnoteRef:224] [224:  Imām Mālik (n 1) 1:239.] 

Imām Yaḥyā al-Laythī narrates:
- 229 مَالِك، عَنْ يَزِيدَ بْنِ رُومَان: 
Mālik reported from Yazīd ibn Rūmān 
We spoke about him in the commentary of Ḥadīth 219, on page 234
أَنَّ نَافِعَ بْنَ جُبَيْرِ بْنِ مُطْعِمٍ، 
 
That Nāfiʿ ibn Jubayr ibn Muṭʿim 
We spoke about him under the commentary of the same narration. ʿAllāmah Zurqānī describes him here saying:
التابعي ابن الصحابي. 
Tābiʿī, son of a Companion[footnoteRef:225] [225:  ʿAllāmah Zurqānī (n 51) 1:251.] 

كَانَ يَقْرَأُ خَلْفَ الإمَامِ فِيمَا لَا يَجْهَرُ فِيهِ الإمَامُ بِالْقِرَاءَةِ.
Would recite behind the imām in [prayers] which the imām did not recite aloud.
ʿAllāmah Zurqānī explains:
ولا يقرأ فيما جهر. 
He should not recite in prayers the imām recites aloud.[footnoteRef:226] [226:  Ibid.] 

قَالَ يَحْيَى: قَالَ مَالِكٌ: وَذَلِكَ 
Yaḥyā said that Mālik said, ‘That’
Mawlāna Zakariyyā al-Kāndhlawī clarifies:
أي: الأثار المذكورة من التابعين الثلاثة.
I.e. the three mentioned reports from the tābiʿūn.[footnoteRef:227] [227:  Mawlānā Zakariyyā (n 3) 2:181.] 

أَحَبُّ مَا سَمِعْتُ إِلَيَّ فِي ذَلِكِ.   
‘Is the best thing I heard in this regard.’
ʿAllāmah Zurqānī explains:
أي أن اجتهاده وافق اجتهاد هؤلاء الثلاثة التابعين فيما فعلوه، وترجم بمفهوم ما ذكر.
I.e. his personal reasoning conformed with that of these three tābiʿī imāms in their actions. He placed the heading based on the understanding of what was mentioned.[footnoteRef:228] [228:  ʿAllāmah Zurqānī (n 51) 1:251.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
معاني هذه المتون واحدة وإنما أورد مالك في ذلك عمل الأئمة والفقهاء ليقوى بذلك تأويله في الحديث المتقدم وأن المراد به قراءة المأموم وذكر أنه أحب الأقوال إليه في ذلك على اختلافها وهو المشهور من قول مالك أن المأموم يقرأ خلف الإمام فيما أسر فيه ولا يقرأ خلفه فيما جهر فيه وقال ابن وهب لا يقرأ المأموم أصلا أسر الإمام أو جهر ورواه ابن المواز عن أشهب. 
والدليل على صحة ما ذهب إليه مالك أنا إنما منعنا المأموم من القراءة حال جهر الإمام للإنصات إليه وذلك معدوم عند الإسرار فاستحب له أن يقرأ لأنه إذا لم يشغل نفسه بالتفكر في قراءة الإمام إذا جهر ولم يشغل نفسه بالتدبر ولا يقرأ هو إذا أسر الإمام تفرغ للوسواس وحديث النفس وما يشغله عن الصلاة فاستحب له أن يقرأ وتعلق ابن وهب بحديث عمران بن حصين «أن رسول الله صلى الله عليه وسلم صلى الظهر والعصر ورجل يقرأ خلفه فلما انصرف قال أيكم قرأ ﴿سَبِّحِ ٱسْمَ رَبِّكَ ٱلْأَعْلَى﴾ [الأعلى: 1] فقال رجل من القوم أنا ولم أرد بها إلا الخير فقال رسول الله صلى الله عليه وسلم قد عرفت أن بعضكم خالجنيها» والجواب أن الظاهر من حال هذا القارئ أنه جهر بالقراءة فسمع النبي صلى الله عليه وسلم قراءته بسبح اسم ربك الأعلى وهذا ممنوع باتفاق والله أعلم. 
All these texts convey the same meaning, but Mālik included the practices of the imāms and jurists to strengthen his interpretation of the aforementioned ḥadīth, which indicates that it refers to the recitation of the follower. He mentioned that this is his preferred view among the various opinions, which is well-known from Mālik’s teachings: that the follower recites behind the imām when he recites silently but does not recite behind him when he recites aloud. Ibn Wahb, however, stated that the follower should not recite at all, whether the imām is reciting aloud or silently, as reported by Ibn al-Mawzī from Ashhab.
The evidence supporting Mālik’s position is that we prohibit the follower from reciting when the imām recites aloud to listen to him, which is not applicable when the imām recites silently. Thus, it is preferred for the follower to recite, as this allows them to avoid distracting thoughts while the imām is reciting aloud. If the follower does not occupy themselves with thinking about the imām’s recitation when he recites silently, they may become distracted by thoughts and misgivings, which would detract from their prayer. Therefore, it is preferred for them to recite.
Ibn Wahb referenced the ḥadīth of ʿImrān ibn Ḥuṣayn, who reported that the Messenger of Allāh ﷺ prayed ẓuhr and ʿaṣr while a man recited behind him. When he turned to the people, he asked, ‘Which of you recited: Sabbiḥi ’sma Rabbi-ka ’l-aʿlā?’[footnoteRef:229] A man from the group replied, ‘I did, and I intended nothing but good.’ The Prophet ﷺ said, ‘I noticed that some of you were contending with me in this.’ [229:  Qurʾān: 87:1.] 

The response to this is that it appears this reader was reciting aloud, and the Prophet ﷺ heard him reciting Sabbiḥi ’sma Rabbi-ka ’l-aʿlā , which is prohibited by consensus. And Allāh knows best.[footnoteRef:230] [230:  ʿAllāmah Bājī (n 2) 1:159.] 

Mawlāna Zakariyyā al-Kāndhlawī explains:
وعند الحنفية الأثار الدالة على ترك القراءة مطلقا أرجح فاختاروها.
According to the ḥanafīs, the reports indicating not to recite at all are more predominant, therefore adopt them.[footnoteRef:231] [231:  Mawlānā Zakariyyā (n 3) 2:181.] 

In Al-Ḥujjāh ʿalā Ahl al-Madīnah, Imām Muḥammad mentions:
وكيف كانت القراءة خلف الامام فيما لا يجهر فيه
قالوا لان القاسم بن محمد وعروة بن الزبير ورافع بن جبير بن مطعم وابن شهاب كانوا يقرؤن خلف الامام فيما لا يجهر فيه الامام بالقراءة
قيل لهم فهؤلاء كانوا عندكم اعلم واوثق ام عبد الله بن عمر وجابر ابن عبد الله قالوا بل عبد الله وجابر
قيل لهم فقد اخبرنا فقيهكم مالك بن انس عن نافع عن ابن عمر انه كان اذا سئل هل يقرأ احد مع الامام قال اذا صلى احدكم خلف الامام فحسبه قراءة الامام زاد يحي بن يحي عن مالك واذا صلى وحده فليقرأ. قال وكان ابن عمر لا يقرأ مع الامام 
اخبرنا مالك بن انس عن ابي نعيم وهب بن كيسان انه سمع جابر ابن عبد الله يقول من صلى ركعة لم يقرأ فيها بام القران فلم يصل الا وراء الامام
فهذان افقه ممن اخذتم عنه القراءة وفقيهكم روى الحديثين جميعا مع احاديث كثيرة من احاديث وترك قولكم. 
ارايتم من راى القراءة خلف الامام بام القران وسورة ان فرغ الامام من قراءته فركع قبل ان يفرغ الرجل الذي خلفه من ام القران كيف ينبغي له ان يصنع ايقوم ام يتابع الامام قالوا بل يتابع الامام في ركوعه
قيل لهم فان ابطا بها عن ذلك او كان شيخا كبيرا فلم يقرأ شيئا حتى فرغ الامام (من القراءة) وركع ايتبع الامام فيركع معه ام يقرأ ثم يتبعه قالوا بل يتبع الامام (في ركوعه) ويترك القراءة
قيل لهم فهذا يدلكم على انه لا قراءة خلف الامام اذا كانت القراءة يؤمر بتركها في بعض المواضع
اخبرنا عبيد الله بن عمر بن حفص بن عاصم بن عمر بن الخطاب عن نافع عن ابن عمر رضي الله عنهما قال من صلى خلف الامام كفته قراءة الامام
اخبرنا ابو حنيفة قال حدثنا ابو الحسن موسى بن ابي عائشة عن عبد الله. 
What about reciting behind the imām when he does not recite aloud? 
They replied that Qāsim ibn Muḥammad, ʿUrwah ibn al-Zubayr, Rāfiʿ ibn Jubayr ibn Muṭʿim and Ibn Shihāb would recite behind the imām when he did not recite aloud.
They were asked, ‘Were these individuals more knowledgeable and trustworthy than ʿAbdullāh ibn ʿUmar and Jābir ibn ʿAbd Allāh?’ They replied, ‘No, rather, ʿAbdullāh and Jābir were [more knowledgeable and trustworthy].’ 
Then it was said to them:
“Your jurist, Mālik ibn Anas, reported to us from Nāfiʿ from Ibn ʿUmar, who, when asked whether anyone should recite along with the imām, would say, ‘When one of you prays behind the imām, it is sufficient for him to follow the imām’s recitation.’ Yāḥyā ibn Yāḥyā added from Mālik, ‘And when he prays alone, he should recite.’ Ibn ʿUmar did not recite along with the imām.
It was narrated by Mālik ibn Anas from Abū Nuʿaym Wahb ibn Kaysān that he heard Jābir ibn ʿAbdillāh say, ‘Whoever prays a rakʿah without reciting Al-Fātiḥah has not truly prayed behind the imām.’
These two scholars are more knowledgeable about recitation than those from whom you have taken your opinions, and your jurist has narrated both of these ḥadīths along with many others while disregarding your assertions.
What do you think of someone who believes in reciting Al-Fātiḥah and a chapter behind the imām? What should he do if the imām finishes his recitation and bows before the man behind him finishes reciting Al-Fātiḥah? Should he stand or follow the imām?” 
They replied, ‘He should follow the imām when he bows.’
It was said to them:
“What if he delays in doing so or is an elderly man who does not finish reciting until the imām has completed his recitation and bowed? Should he follow the imām when he bows or recite and then follow him?’ They replied, ‘He should follow the imām in his bow and abandon the recitation.’
It was said to them, ‘This indicates that there is no recitation behind the imām if it is required to abandon it in some situations.’
We were informed by ʿUbayd Allāh ibn ʿUmar ibn Ḥafṣ ibn ʿĀṣim ibn ʿUmar ibn al-Khaṭṭāb from Nāfiʿ from Ibn ʿUmar – may Allāh be pleased with them – who said, ‘Whoever prays behind the imām, the imām’s recitation suffices for him.’
Abū Ḥanīfah reported to us that Abū al-Ḥasan Mūsā ibn Abī ʿĀʾishah narrated from ʿAbdullāh… (And he quoted the other narrations that he cited in his Muwaṭṭaʾ.)[footnoteRef:232] [232:  Imām Muḥammad, Al-Ḥujjah (n 22) 1:116-118.] 

A recommended book to read for more details is Imām al-Kalām fī-mā Yataʿāllaqu bi ’l-Qirāʿah Khalf al-Imām. 
  Not Reciting behind the Imām in Audible Prayers – Ibn Ukaymah al-Laythī
[bookmark: _Toc225710209]10-‌‌ تَرْكُ الْقِرَاءَةِ خَلْفَ الاْمَام فِيمَا جَهَرَ فِيهِ
[bookmark: _Toc225710210]10 - Not Reciting behind the Imām in [Prayers] which He Recites Aloud[footnoteRef:233] [233:  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), 1:239. ] 

After bringing up the chapter on reciting behind the imām when he recites inaudibly, Imām Mālik now brings up the chapter on omitting the recitation when the imām recites loudly. ʿAllāmah Ibn ʿAbd al-Barr explained that it is not permissible in the Mālikī school of thought for a person to recite behind the imām when the imām recites loudly. He says: 
ولا تجوز القراءة عند أصحاب مالك خلف الإمام إذا جهر بالقراءة، وسواء سمع المأموم قراءته أو لم يسمع، لأنها صلاة جهر فيها الإمام بالقراءة. فلا يجوز فيها لمن خلفه القراءة، لأن الحكم فيها واحد، كالخطبة يوم الجمعة، لا يجوز لمن لم يسمعها، وشهدها أن يتكلم، كما لا يجوز أن يتكلم من سمعها سواء. وسواء عندهم أم القرآن وغيرها، لا يجوز لأحد أن يتشاغل عن الاستماع لقراءة إمامه والإنصات، لا بأم القرآن، ولا بغيرها. ولو جاز للمأموم أن يقرأ مع الإمام إذا جهر، لم يكن لجهر الإمام بالقراءة معنى، لأنه إنما جهر ليستمع له وينصت، وأم القرآن وغيرها في ذلك سواء، والله أعلم. 
According to the Mālikī school, it is not permissible for the followers to recite behind the imām when he is reciting aloud, regardless of whether the follower can hear the imām’s recitation or not. This rule applies because it is a prayer in which the imām is reciting out loud, making recitation by those behind him impermissible. The same ruling applies as with the Friday sermon: whether someone hears it or not, as long as they are present, they are required to remain silent, and speaking is forbidden for all, whether they hear it or not.
The ruling applies equally to chapter Al-Fātiḥah and other parts of the Qurʾān; no one should occupy themselves with anything other than listening attentively and remaining silent during the imām’s recitation, whether it is with chapter Al-Fātiḥah or any other verse. If it were allowed for followers to recite along with the imām during an audible recitation, then there would be no purpose in the imām reciting aloud, as he does so specifically so that those behind him may listen attentively. Chapter Al-Fātiḥah and other parts of the Qurʾān are treated the same in this regard. And Allāh knows best.[footnoteRef:234] [234:  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), 7:173. ] 
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 230-  ‌مَالِك عَنْ ‌نَافِع: أَنَّ ‌عَبْدَ اللهِ بْنَ عُمَرَ كَانَ إِذَا سُئِلَ: هَلْ يَقْرَأُ أَحَدٌ خَلْفَ الإمَام؟ قَالَ: إِذَا صَلَّى أَحَدُكُمْ خَلْفَ الاْمَام، فَحَسْبُهُ قِرَاءَةُ الإمَام، وَإِذَا صَلَّى وَحْدَهُ فَلْيَقْرَأْ. قَالَ: وَكَانَ عَبْدُ اللهِ بْنُ عُمَرَ لاَ يَقْرَأُ خَلْفَ الإمَام.
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar was asked whether one should recite behind the imām, he replied, ‘If one of you is praying behind the imām, then the imām’s recitation is sufficient for him. And if he is praying alone, then he should recite.’ He (Nāfiʿ) said, ‘ʿAbdullāh ibn ʿUmar would not recite behind the imām.’[footnoteRef:235] [235:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:239.] 

Imām Yaḥyā al-Laythī narrates:
 230-  ‌مَالِك عَنْ ‌نَافِع: أَنَّ ‌عَبْدَ اللهِ بْنَ عُمَرَ كَانَ إِذَا سُئِلَ: هَلْ يَقْرَأُ أَحَدٌ خَلْفَ الإمَام؟ قَالَ: إِذَا صَلَّى أَحَدُكُمْ خَلْفَ الاْمَام، فَحَسْبُهُ
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar was asked whether one should recite behind the imām, he replied, ‘If one of you is praying behind the imām, then […] is sufficient for him.’
ʿAllāmah Zurqānī explains the meaning of this word:
أي كافيه. 
I.e. it is enough for him[footnoteRef:236] [236:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:251.] 

قِرَاءَةُ الإمَام، 
‘The imām’s recitation’
ʿAllāmah Zurqānī comments:
ولا يقرأ لقوله صلى الله عليه وسلم: "وإذا قرأ فأنصتوا". 
The follower should not recite, as indicated by the saying of the Prophet  ﷺ: “When the imām recites, be silent and listen.”[footnoteRef:237] [237:  Ibid.] 

وَإِذَا صَلَّى وَحْدَهُ فَلْيَقْرَأْ. 
‘And if he is praying alone, then he should recite.’ 
On this, ʿAllāmah Zurqānī says:
فعلم منه وجوبها عنده على الإمام والفذ. 
From this, it is understood that recitation (of Al-Fātiḥah) is obligatory, according to him (i.e., Imām Mālik), for both the imām and the individual praying alone.[footnoteRef:238] [238:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains: 
يريد أن قراءة الإمام تكفيه أن يقرأ هو وإذا صلى وحده فليقرأ لأنه ليس وراء من يكفيه بالقراءة ثم أكد ذلك بفعله. 
It means that the imām’s recitation suffices for the follower; it is enough that the imām alone recites. However, if a person is praying alone, they should recite, as there is no one else whose recitation would fulfil this requirement for them. Thereafter, he emphasised this by Ibn ʿUmar’s own practice.[footnoteRef:239] [239:  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.), 1:159. ] 

قَالَ: وَكَانَ عَبْدُ اللهِ بْنُ عُمَرَ لاَ يَقْرَأُ خَلْفَ الإمَام.
He (Nāfiʿ) said, ‘ʿAbdullāh ibn ʿUmar would not recite behind the imām.’
[bookmark: _Toc225710212]Refuting Imām Mālik: The Ḥadīth’s Generality
This narration is general, and there is absolutely no indication that it is specified to only those prayers in which the imām recites loudly. Imām Ṭaḥāwī says: 
فهؤلاء جماعة من أصحاب رسول الله صلى الله عليه وسلم ، قد أجمعوا على ترك القراءة خلف الإمام. 
This group of the Prophet ﷺ’s Companions unanimously agreed on refraining from reciting behind the imām.[footnoteRef:240] [240:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:220.] 

ʿAllāmah Ibn ʿAbd al-Barr admits:
وهذا الحديث عن ابن عمر يدل ظاهره على أنه كان لا يقرأ خلف الإمام ولا يرى القراءة خلفه جملة في السر ولا في الجهر. 
This ḥadīth from Ibn ʿUmar apparently indicates that he neither recited behind the imām nor considered recitation behind him permissible, whether in silent or audible prayers.[footnoteRef:241] [241:  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), 4:224. ] 

Mawlānā Zakariyyā al-Kāndhlawī says:
ومذهب ابن عمر في ترك القراءة خلف الإمام مطلقا مشهور.
Ibn ʿUmar's position on refraining from reciting behind the imām in all circumstances is well-known.[footnoteRef:242] [242:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:186. ] 

ʿAllāmah Ibn ʿAbd al-Barr then justifies why Imām Mālik quoted this narration in this chapter:
ولكن مالكا رحمه الله أدى ما سمع من نافع كما سمعه وبلغه عن ابن عمر أن مذهبه كان أنه لا يقرأ خلف الإمام فيما يجهر فيه دون ما أسر فأدخل حديثه في هذا الباب كأنه قيده بترجمة الباب وبما علم من المعنى فيه. 
ويدل على صحة هذا التأويل عن ابن عمر ما ذكره عبد الرزاق قال أخبرنا بن جريج قال حدثني بن شهاب عن سالم أن ابن عمر كان ينصت للإمام فيما جهر فيه الإمام بالقراءة في الصلاة لا يقرأ معه
وهذا يدل على أنه كان يقرأ معه فيما أسر فيه وكل من روى عن نافع عن بن عمر من رواية مالك وغيره من الألفاظ المجملة في هذا الحديث فإنه يفسره ويقضي عليه حديث بن شهاب عن سالم هذا والله أعلم. 
However, Mālik – may Allāh have mercy on him – conveyed what he heard from Nafiʿ as he received it, and he reported from Ibn ʿUmar that his position was that one should not recite behind the imām during audible prayers, but this does not apply to silent prayers. He included this narration in this section, as if to clarify it according to the title of the chapter and the understanding of its meaning.
The validity of this interpretation of Ibn ʿUmar's position is supported by what ʿAbd al-Razzaq reported. He said that Ibn Jurayj narrated to him that Ibn Shihāb reported from Sālim that Ibn ʿUmar would listen to the imām when he recited aloud in prayer and would not recite along with him. This indicates that he would recite along with the imām during silent prayers. Furthermore, anyone who narrated from Nafiʿ about Ibn ʿUmar, including Mālik and others, often used vague expressions in this ḥadīth, which are clarified and resolved by the narration from Ibn Shihāb about Sālim. And Allah knows best.[footnoteRef:243] [243:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 4:225.] 

However, the narration in Muṣannaf ʿAbd ar-Razzāq does not definitively prove that he would refrain from reciting in soft prayers, especially when contradicted by such an emphatic narration from another student of ʿAbdullāh ibn ʿUmar, Nāfiʿ.
In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr says:
وإذا قرئ القرآن ‌فاستمعوا ‌له ‌وأنصتوا لعلكم ترحمون} [الأعراف: 204]. وهذا عند أهل العلم، عند سماع القرآن في الصلاة، فأوجب تبارك وتعالى الاستماع، والإنصات على كل مصل، جهر إمامه بالقراءة ليسمع القراءة.
ومعلوم أن هذا في صلاة الجهر، دون صلاة السر، لأنه مستحيل أن يريد بالإنصات والاستماع من لا يجهر إمامه.
‘When the Qur’ān is recited, listen to it and be silent, so that you may be blessed.’ This command, according to the scholars, applies when hearing the Qurʾān during prayer. Allāh, Blessed and Exalted, has made listening and being silent obligatory for every worshipper when their imām recites aloud, so they may hear the recitation.
It is understood that this obligation pertains to audible prayers, not silent prayers, as it is impossible to require listening and silence from one whose imām does not recite aloud.[footnoteRef:244] [244: ʿAllāmah Ibn ʿAbd al-Barr (n 2) 7:162.] 

He mentions the same in Al-Istidhkār:
وهذا عند أهل العلم عند سماع القرآن في الصلاة لا يختلفون أن هذا الخطاب ‌نزل ‌في ‌هذا ‌المعنى ‌دون ‌غيره.
ومعلوم أن هذا لا يكون إلا في صلاة الجهر لأن السر لا يستمع إليه. 
According to the scholars, this concerns listening to the Qurʾān during prayer. They do not disagree that this address was revealed in this context and does not apply elsewhere. It is clear that this obligation can only be fulfilled during audible prayers, as one cannot listen to a recitation that is not heard in silent prayers.[footnoteRef:245] [245:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 4:230.] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
قلت: إلا أن عموم قوله تعالى: وإذا قرئ القران يأبى أخر كلامه ابن عبد البر، ولو كان كما قال: ما احتيج إلى زيادة قوله عز شأنه: وأنصتوا فلا شك في ان السر لا يسمع، لكن الأمر بالإنصات يعم السر أيضا.
ويؤيد قوله عليه السلام: وإذا قرأ فأنصتوا، ومن المعلوم أن الإمام في السرية أيضا يقرأ. وأيضا لو قيد هذه العمومات بالجهرية، لم يبق عند الجمهور والأئمة الأربعة إلا في قول للشافعي كما تقدم مبسوطا.
فالصواب أن هذه العمومات هي مسقطة لوجوب القراءة عن المقتدي مطلقا، إلا أن الإمام ومن قال بقوله استحب القراءة في السرية.
I say: However, the generality of Allāh's statement: ‘When the Qur’ān is recited, listen to it and be silent,’ contradicts the latter part of Ibn ʿAbd al-Barr's remarks. If it were as he stated, there would be no need for the additional phrase, ‘and be silent,’ since it is undoubtedly true that one cannot hear during silent prayers. Yet, the command to be silent also encompasses silent prayers.
This is supported by the saying of the Prophet ﷺ: ‘When the imām recites, be silent.” It is well known that the imām also recites in silent prayers. Furthermore, if these general commands were restricted to audible recitation, then, according to the majority of scholars and the four imāms, only one position would remain among the Shāfiʿīs, as previously discussed in detail.
Thus, the correct view is that these general commands exempt the follower from the obligation of recitation altogether, except that the imām and those who agree with his position recommend recitation during silent prayers.[footnoteRef:246] [246:  Mawlānā Zakariyyā (n 10) 2:187.] 

Mawlānā Zakariyyā al-Kāndhlawī concludes by again why this narration cannot be used as proof:
قلت: لكن ابن عمر – رضي الله عنهما – كان لا يقرأ في الجهرية ولا في السرية كما تقدم فكيف يفرقون بينهما.
I say: However, Ibn ʿUmar – may Allāh be pleased with him – did not recite in either audible or silent prayers, as mentioned earlier. How, then, can they differentiate between the two?[footnoteRef:247] [247:  Ibid, 2:188.] 
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 - 231 قَالَ يَحْيَى:  سَمِعْتُ مَالِكاً يَقُولُ: الْأَمْرُ عِنْدَنَا أَنْ يَقْرَأَ الرَّجُلُ وَرَاءَ الإمَامِ، فِيمَا لَا يَجْهَرُ فِيهِ الإمَام بِالْقِرَاءَةِ، وَيَتْرُكُ الْقِرَاءَةَ فِيمَا يَجْهَرُ الإمَامُ فِيهِ بِالْقِرَاءَةِ.
Yaḥyā said: I heard Mālik saying, ‘The practice according to us is for the man to recite behind the imām in [prayers] where the imām does not recite aloud and not to recite in [prayers] where the imām recites aloud.’[footnoteRef:248] [248:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:240.] 

Imām Yaḥyā al-Laythī narrates:
قَالَ يَحْيَى:  سَمِعْتُ مَالِكاً يَقُولُ: الْأَمْرُ 
Yaḥyā said: I heard Mālik saying, ‘The practice’
Mawlānā Zakariyyā al-Kāndhlawī clarifies that this pertains to what is recommended:
المرجح 
The preferred[footnoteRef:249] [249:  Mawlānā Zakariyyā (n 10) 2:186.] 

عِنْدَنَا 
‘According to us’
ʿAllāmah Zurqānī explains who is being referred to:
بالمدينة. 
Those in Madīnah[footnoteRef:250] [250:  ʿAllāmah Zurqānī (n 4) 1:251.] 

Mawlānā Zakariyyā al-Kāndhlawī clarifies:
استحبابا 
In terms of recommendation[footnoteRef:251] [251:  Mawlānā Zakariyyā (n 10) 2:186.] 

أَنْ يَقْرَأَ الرَّجُلُ وَرَاءَ 
‘Is for the man to recite behind’
In the footnotes, it is written:
رسم فوق ((وراء)) ((صح))، وكتب في الهامش: ((خلف)) وفوقها ((صح)) و((خ)).
Written above ‘warāʾa’ is ‘ṣaḥḥa’, and written in the margin is ‘khalfa’, above which is ‘ṣaḥḥa’ and a khāʾ.[footnoteRef:252] [252:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:240.] 

الإمَامِ، فِيمَا لَا يَجْهَرُ فِيهِ الإمَام بِالْقِرَاءَةِ، وَيَتْرُكُ 
‘The imām in [prayers] where the imām does not recite aloud and not to’
Mawlānā Zakariyyā al-Kāndhlawī explains who should not recite:
المقتدي 
The follower[footnoteRef:253] [253:  Mawlānā Zakariyyā (n 10) 2:186.] 

الْقِرَاءَةَ فِيمَا يَجْهَرُ الإمَامُ فِيهِ بِالْقِرَاءَةِ.
‘Recite in [prayers] where the imām recites aloud.’
In this edition, the word ‘imām’ is typed first, after which ‘fī-hi’ is typed. Shaykh Muṣṭafā al-Aʿẓamī typed this the other way around:
فيما يجهر فيه الإمام بالقراءة.  
In [the prayers] which the imām recites aloud.[footnoteRef:254] [254:  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), 2:118.] 

In the footnotes, it is written:
سقطت ((بالقراءة)) في (ج).
‘Bi ’l-qirāʾah’ is not present in the manuscript of Abū ʿAlī al-Jurjānī[footnoteRef:255] [255:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:240.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
ذكر مالك رحمه الله بإثر قول ابن عمر رضي الله عنه ما يختاره ويراه بعد أن ذكر اختلاف الناس ثم احتج بعد ذلك على ترك القراءة وراء الإمام إذا جهر في القراءة بالحديث الذي بعد هذا. 
Mālik – may Allāh have mercy on him – mentioned after the statement of Ibn ʿUmar – may Allāh be pleased with him – what he chose and believed, after noting the differing opinions of people. He then supported the view of refraining from reciting behind the imām when he recites aloud with the ḥadīth that follows.[footnoteRef:256] [256:  ʿAllāmah Bājī (n 7) 1:160.] 
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‌مَالِك، عَنِ ‌ابْنِ شِهَابٍ، عَنِ ‌ابْنِ أُكَيْمَةَ اللَّيْثِيِّ، عَنْ ‌أبِي هُرَيْرَةَ : أَنَّ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ انْصَرَفَ مِنْ صَلاَةٍ جَهَرَ فِيهَا بِالْقِرَاءَةِ، فَقَال: "هَلْ قَرَأَ مَعِي مِنْكُمْ أَحَدٌ آنِفا". فَقَالَ رَجُلٌ: نَعَمْ أَنَا يَا رَسُولَ اللهِ.
قَالَ : فَقَالَ رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم : "إِنِّي أَقُولُ مَا لِي أُنَازَعُ الْقرآن. فَانْتَهَى النَّاسُ عَنِ الْقِرَاءَةِ مَعَ رَسُولِ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فِيمَا جَهَرَ فِيهِ رَسُولُ اللهِ بِالْقِرَاءَةِ، حِينَ سَمِعُوا ذلِكَ مِنْ رَسُولِ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ.
Mālik reported from Ibn Shihāb from Ibn Ukaymah al-Laythī from Abū Hurayrah that, once, the Messenger of Allāh ﷺ completed a prayer in which he recited aloud and asked, ‘Did anyone recite with me just now?’ A man replied, ‘Yes! I did, O Messenger of Allāh.’ Hearing this, the Messenger of Allāh ﷺ said, ‘I was wondering who was disputing with me in reciting the Qurʾān.’ 
After hearing this from the Messenger of Allāh ﷺ, people refrained from reciting together with the Messenger of Allāh ﷺ in [prayers] which the Messenger of Allāh ﷺ recited aloud.[footnoteRef:257] [257:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:240.] 

Imām Yaḥyā al-Laythī narrates:
‌مَالِك، عَنِ ‌ابْنِ شِهَابٍ، عَنِ ‌ابْنِ أُكَيْمَةَ اللَّيْثِيِّ،
Mālik reported from Ibn Shihāb from Ibn Ukaymah al-Laythī
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Name & lineage
ʿAllāmah Zurqānī explains the pronunciation of the father’s name:
بضم الهمزة وفتح الكاف مصغر أكمة واسمه عمارة بضم المهملة والتخفيف والهاء.
With a ḍammah on the hamzah, a fatḥah on the kāf. It is the diminutive form of ‘akmah’, and his name was ʿUmārah, pronounced with a ḍammah on the undotted ʿayn, a sukūn and a tāʾ marbūṭah.[footnoteRef:258] [258:  ʿAllāmah Zurqānī (n 4) 1:252.] 

There are differences of opinion regarding his name. Imām Bukhārī says:
اسمه عمارة ‌بن ‌أكيمة.  
His name was ʿUmārah ibn Ukaymah.[footnoteRef:259] [259:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 9:90. ] 

Before him, ʿAllāmah Ibn Saʿd says:
عمارة ‌بن ‌أكيمة الليثى من كنانة من أنفسهم ويكنى أبا الوليد.  
ʿUmārah ibn Ukaymah al-Laythī was from the tribe of Kinānah. His teknonym was Abū ’l-Walīd.[footnoteRef:260] [260:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:192. ] 

Imām Muslim mentions the same:
وابن ‌أكيمة الليثي ويقال اسمه عمارة بن ‌أكيمة. 
Ibn Ukaymah al-Laythī; It is said that his name was ʿUmārah ibn Ukaymah.[footnoteRef:261] [261:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Al-Munfaridāt wa ’l-Waḥdān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1988), 122. ] 

Imām Tirmidhī says:
وابن أكيمة الليثي اسمه عمارة. 
The name of Ibn Ukaymah al-Laythī was ʿUmārah.[footnoteRef:262] [262:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:120. ] 

Imām Bukhārī explains that according to other scholars, he was called ʿAmmār:
ويقال: عَمار.  
He was said to be ʿAmmār[footnoteRef:263] [263:  Imām Bukhārī (n 27) 6:498.] 

Imām Tirmidhī says:
ويقال: عمرو بن أكيمة. 
He was said to be ʿAmmār ibn Ukaymah.[footnoteRef:264] [264:  Imām Tirmidhī (n 30) 2:120.] 

According to other scholars, his name was ʿUmar. For instance, ʿAllāmah Ibn ʿAbd al-Barr says:
والاختلاف في اسمه كثير فقيل عمرو وقيل عامر وقيل عمارة وقيل عمر وقيل عمار. 
There are several differences in his name. It was said to be ʿAmr, in another view ʿĀmir, in another ʿUmārah, in another ʿUmar, and in yet another ʿAmmār.[footnoteRef:265] [265:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 4:230] 

According to Yaḥyā ibn Maʿīn, his name was ʿAbbād. ʿAllāmah Mughalṭāy says:
وسماه ابن معين: عبادا. 
Ibn Maʿīn mentioned his name as ʿAbbād.[footnoteRef:266] [266:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 5:421. ] 

ʿAllāmah Ibn al-Ḥadhdhāʾ mentions another one:
وقد قيل: اسمه يزيد.
It is said that his name was Yazīd.[footnoteRef:267] [267:  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), 3:465. ] 

The correct view is that his name was ʿAmmār, as mentioned by ʿAllāmah Ibn Saʿd and Imām Bukhārī. These differences on his name only came about since scholars confused him, either with his brother, or with his grandson. 
ʿAllāmah Abū ’l-ʿAbbās ad-Dānī mentions the reason for confusion:
وهذا عندي تخليط، إنما هو عمارة أو عمار كما قال البخاري، وهو والد مسلم، وأما عمرو أو عمر فهو ولد ابنه مسلم، شيخ لمالك، روى عنه، عن سعيد بن المسيب، عن أم سلمة حديث: "من رأى هلال ذي الحجة وأراد أن يضحي…" خرجه مسلم وغيره وليس في الموطأ، وتكلم عليه النسائي وأبو داود في الضحايا. 
In my opinion, this is confusion. It is either ʿUmārah or ʿAmmār, as Bukhārī mentioned; he was the father of Muslim. As for ʿAmr or ʿUmar, he was the son of Muslim and a teacher for Mālik, from whom he narrated the ḥadīth from Saʿīd ibn al-Musayyib from Umm Salamah: 'Whoever sees the crescent of Dhū ’l-Ḥijjah and wishes to offer a sacrifice…' This was reported by Muslim and others, but it is not found in Al-Muwaṭṭaʾ. Nasāʾī and Abū Dāwūd discussed it in the chapter on sacrifices.”[footnoteRef:268] [268:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 3:513.] 

For example, ʿAllāmah Ibn Ḥibbān says:
اسم ابن أكيمة: عمرو بن مسلم بن عمار بن أكيمة، وهما أخوان: عمرو بن مسلم، وعمر بن مسلم، فأما عمرو بن مسلم، فهو تابعي، سمع أبا هريرة، وسمع منه الزهري، وأما عمر بن مسلم، فهو من أتباع التابعين، سمع سعيد بن المسيب، وروى عنه مالك، ومحمد بن عمرو، وهما ثقتان. 
The name of Ibn Ukaymah was ʿAmr ibn Muslim ibn ʿAmmār ibn Ukaymah, and they are brothers: ʿAmr ibn Muslim and ʿUmar ibn Muslim. As for ʿAmr ibn Muslim, he was a tābiʿī who heard from Abū Hurayrah, and Zuhrī heard from him. As for ʿUmar ibn Muslim, he was from the tabʿ tābiʿīn; he heard from Saʿīd ibn al-Musayyib and narrated from him, as did Mālik and Muhammad ibn ʿAmr, both of whom were reliable.”[footnoteRef:269] [269:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Ṣaḥīḥ Ibn Ḥibbān: At-Taqāsīm wa ’l-Anwāʿ (Beirut: Dār Ibn Ḥazm, 2012), 2:76.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
قال ابن خزيمة: قال لنا محمد بن يحيى ‌بن ‌أكيمة: هو عمار، ويقال: عامر، والمحفوظ عندنا: عمار، وهو جد عمرو بن مسلم المدني. 
Ibn Khuzaymah said, ‘Muhammad ibn Yahyā ibn Ukaymah told us that he is ʿAmmār, and he is also referred to as ʿĀmir. However, what is preserved with us is ʿAmmār, who was the grandfather of ʿAmr ibn Muslim al-Madānī.’[footnoteRef:270] [270:  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), 7:419.] 

 ʿAllāmah Mughulṭāy mentions:
جد عمرو بن مسلم. 
[He was] the grandfather of ʿAmr ibn Muslim[footnoteRef:271] [271:  ʿAllāmah Mughalṭāy (n 34) 5:419.] 

As for his tribe, ʿAllāmah Ibn Saʿd says:
من كنانة من أنفسهم. 
From the tribe of Kinānah.[footnoteRef:272] [272:  ʿAllāmah Ibn Saʿd (n 28) 5:192.] 
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ʿAllāmah Ibn Saʿd mentions his teacher:
روى عن أبي هريرة.  
He reported from Abū Hurayrah.[footnoteRef:273] [273:  Ibid, 5:193.] 

Imām Bukhārī also just lists Abū Hurayrah as his teacher:
سمع أبا هريرة.  
He heard from Abū Hurayrah.[footnoteRef:274] [274:  Imām Bukhārī (n 27) 6:498.] 

ʿAllāmah Mizzī mentions the name of one more other teacher:
روى عن: أبي هريرة ، وعن ابن أخي أبي رهم الغفاري. 
He reported from Abū Hurayrah and the nephew of Abū Rahm al-Ghifārī.[footnoteRef:275] [275:  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), 21:228. ] 
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Some scholars asserted that he had only one student, and that student quoted from him only one ḥadīth. ʿAllāmah Ibn Saʿd says:
وروى عنه الزهرى حديثا واحدا.  
Zuhrī reported one ḥadīth from him.[footnoteRef:276] [276:  ʿAllāmah Ibn Saʿd (n 28) 5:193.] 

Imām Bukhārī mentions the same only student:
سمع منه الزهري.  
Zuhrī heard from him.[footnoteRef:277] [277:  Imām Bukhārī (n 27) 6:498.] 

ʿAllāmah Ibn al-Ḥadhdhāʾ mentions:
لم يرو عنه الزهري غير حديث واحد.
Zuhrī reported only one ḥadīth from him.[footnoteRef:278] [278:  ʿAllāmah Ibn al-Ḥadhdhāʾ (n 35) 3:465.] 

ʿAllāmah Dhahabī confirms:
لم يرو عنه غير الزهري.  
None besides Zuhrī reported from him.[footnoteRef:279] [279:  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), 7:182.] 
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We mentioned that he only had one student. According to the principles of ḥadīth, this would mean that he was majhūl al-ʿayn. Ḥāfiẓ Ibn Ḥajar says:
فإن سمي الراوي وانفرد راو واحد بالرواية عنه فهو ‌مجهول العين.  
If the narrator’s name is mentioned, but only one individual narrated from him, then he is majhūl al-ʿayn.[footnoteRef:280] [280:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Nuzhat an-Naẓar fī Tawḍīḥ Nukhbat al-Fikar fī Muṣtalaḥ Ahl al-Athar (Madīnah Munawwarah: Jāmiʿah Ṭaybah, 2008), 121.] 

Due to this, many scholars considered him as majhūl. This was from the very initial stages. ʿAllāmah Ibn Saʿd says:
ومنهم من لا يحتج به، يقول هو شيخ مجهول.  
Some do not consider him authoritative, claiming that he was a ‘shaykh’ and unknown.[footnoteRef:281] [281:  ʿAllāmah Ibn Saʿd (n 28) 5:193.] 

This then continued. Imām Muslim lists him in his Wuḥdān, saying:
وابن ‌أكيمة الليثي ويقال اسمه عمارة بن ‌أكيمة. 
Ibn Ukaymah al-Laythī: His name was said to be ʿUmārah ibn Ukaymah.[footnoteRef:282] [282:  Imām Muslim (n 29) 122.] 

ʿAllāmah Ḥāzimī says:
هذا حديث رواه مجهول، لم يروه عنه قط غيره.
This is a ḥadīth narrated by a majhūl; nobody else ever narrated it from him.[footnoteRef:283] [283:  ʿAllāmah Abū Bakr Muḥammad ibn Mūsā ibn ʿUthmān al-Ḥāzimī, Al-Iʿtibār fī ’n-Nāsikh wa ’l-Mansūkh min al-Āthār (Hyderabad: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1359 AH), 99.] 

Majd ad-Dīn Ibn al-Athīr says:
وابن أكيمة مجهول ، وقد تفرد به. 
Ibn Ukaymah is majhūl, and only one narrator reported from him.[footnoteRef:284]  [284:  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), 2:70.] 

ʿAllāmah Mughulṭāy quotes:
وقال البزار في كتاب "السنن": ابن أكيمة ليس مشهورا بالنقل، ولم يحدث عنه إلا الزهري. 
Bazzār said in his As-Sunan, ‘Ibn Ukaymah was not famous for transmitting reports. He only narrated ḥadīth from Zuhrī.’[footnoteRef:285] [285:  ʿAllāmah Mughalṭāy (n 34) 5:421.] 

However, ʿAllāmah Mughalṭāy quotes from ʿAllāmah Baraqī:
قال البرقي: وروى الزهري عن ابن أكيمة حديثين:
أحدهما: مشهور في القراءة خلف الإمام، والآخر: في المغازي. انتهى
وقد روى عنه غير الزهري: محمد بن عمرو، وغيره. 
Baraqī said, ‘Zuhrī reported two ḥadīths from Ibn Ukaymah:
1. Famous regarding recitation behind the imām
2. Concerning the military expeditions.’
Besides Zuhrī, Muḥammad ibn ʿAmr and others also reported from him.[footnoteRef:286] [286:  Ibid, 5:420.] 

ʿAllāmah Mughulṭāy comments:
في هذا رد على المزي في كونه لم يذكر عنه راويا غير ابن شهاب. 
This raises an objection against Mizzī, who did not mention any narrator from him besides Ibn Shihāb.[footnoteRef:287] [287:  Ibid.] 

Therefore, numerous great scholars approved of him, and claimed that he is actually Mash-hūr. ʿAllāmah Mughulṭāy quotes:
وقال يعقوب بن سفيان الفسوي في "تاريخه": هو من مشاهير التابعين بالمدينة. 
Yaʿqūb ibn Sufyān al-Fasawī said in his Tārīkh, ‘He was from the famous tābiʿūn in Madīnah.’[footnoteRef:288] [288:  Ibid, 5:421.] 

ʿAllāmah Ibn Abī Ḥātim quotes his father as saying:
هو صحيح الحديث حديثه مقبول. 
He is ṣaḥīḥ al-ḥadīth, and his ḥadīths are accepted.[footnoteRef:289] [289:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 6:362.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
قال ابن شهاب كان ابن أكيمة يحدث في مجلس سعيد بن المسيب فيصغي إلى حديثه وحسبك بهذا فخرا وثناء. 
Ibn Shihāb said, ‘Ibn Ukaymah would narrate ḥadīth in the gathering of Saʿīd ibn al-Musayyab, and the latter would listen to his ḥadīth. This suffices as honour and praise [in his favour].’[footnoteRef:290] [290:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 4:227.] 

ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt:
أبو ‌أكيمة: "مدني"، تابعي، ثقة. 
Abū Ukaymah was a Madanī, tābiʿī and reliable.[footnoteRef:291] [291:  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), 490.] 

ʿAllāmah Ibn Ḥibbān also lists him in his Ath-Thiqāt.[footnoteRef:292]  [292:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:170.] 

Thus, ʿAllāmah Zurqānī says:
ثقة. 
Reliable[footnoteRef:293] [293:  ʿAllāmah Zurqānī (n 4) 1:252.] 

[bookmark: _Toc225710219]Others Who Quoted the Same Narration
The four authors of the Sunan also brought this report, as ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
روى له: أبو داود، والترمذي، والنسائي، وابن ماجه. 
Abū Dāwūd, Tirmidhī, Nasāʾī and Ibn Mājah brought his narrations.[footnoteRef:294] [294:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 38) 7:419.] 

ʿAllāmah Mizzī mentions:
روى له البخاري في كتاب "القراءة خلف الأمام "، والباقون سوى مسلم. 
Bukhārī brought his report in the book of ‘Al-Qirāʾah khalfa ’l-Imām, and so did the remaining ones besides Muslim.[footnoteRef:295] [295:  ʿAllāmah Mizzī (n 43) 21:229.] 

Regarding the Muwaṭṭaʾ, it is only this single narration that Imām Mālik quoted from him. ʿAllāmah Ibn al-Ḥadhdhāʾ says:
وليس له في الموطأ غير حديث واحد.
There is only one ḥadīth from him in the Muwaṭṭaʾ.[footnoteRef:296] [296:  ʿAllāmah Ibn al-Ḥadhdhāʾ (n 35) 3:456.] 

[bookmark: _Toc225710220]Date of demise
ʿAllāmah Ibn Saʿd mentions his date of demise:
توفى سنة إحدى ومائة وهو ابن تسع وسبعين سنة.   
He passed away in the year 101 at 79 years old.[footnoteRef:297] [297:  ʿAllāmah Ibn Saʿd (n 28) 5:192-193.] 

[bookmark: _2436cfc8dzhr][bookmark: _Toc225710221]Different Chain of the Narration
ʿAllāmah Ibn ʿAbd al-Barr  mentions a different chain of this narration: 
وقد رواه بعض أصحاب الأوزاعي، عن الأوزاعي، عن الزهري، عن سعيد بن المسيب، عن أبي هريرة، عن النبي صلى الله عليه وسلم.
جعل في موضع ابن أكيمة: سعيد بن المسيب.
وذلك وهم وغلط عند جميع أهل العلم بالحديث، والحديث محفوظ لابن أكيمة، وإنما دخل الوهم فيه عليه، لأن ابن شهاب كان يقول في هذا الحديث: سمعت ابن أكيمة يحدث سعيد بن المسيب، عن أبي هريرة. فتوهم أنه لابن شهاب، عن سعيد بن المسيب، عن أبي هريرة. ولا يختلف أهل العلم بالحديث، أن هذا الحديث لابن شهاب، عن ابن أكيمة، عن أبي هريرة، وأن ذكر سعيد بن المسيب في إسناد هذا الحديث خطأ لا شك عندهم فيه، وإنما ذلك عندهم، لأنه كان في مجلس سعيد بن المسيب، فهذا وجه ذكر سعيد بن المسيب، لا أنه في الإسناد.  
Some of Awzāʿī’s students reported it from Awzāʿī from Zuhrī from Saʿīd ibn al-Musayyab from Abū Hurayrah from the Prophet ﷺ.
He added Saʿīd ibn al-Musayyab instead of Ibn Ukaymah. This is an error and mistake according to all scholars of ḥadīth. The well-retained version of the ḥadīth is that of Ibn Ukaymah. This error came about because Ibn Shihāb would say when narrating this ḥadīth, ‘I heard Ibn Ukaymah narrating to Saʿīd ibn al-Musayyab from Abū Hurayrah.’ Therefore, it was assumed that it was Ibn Shihāb’s report from Saʿīd ibn al-Musayyab from Abū Hurayrah. There is no disagreement among the scholars in ḥadīth that Ibn Shihāb narrated this ḥadīth from Ibn Ukaymah from Abū Hurayrah, and mentioning Saʿīd ibn al-Musayyab in the chain of this ḥadīth is definitely a mistake. They believe that this was because it occurred in the gathering of Saʿīd ibn al-Musayyab. This is why Saʿīd ibn al-Musayyab was mentioned, not that he comes in the chain.
 Ḥadīth 232 – Proof for Not Reciting behind the Imām At All –  The Word Āmīn
Continuing with the commentary of the 232nd narration of the Muwaṭṭaʾ, we completed the discussion on the chain to Ibn Ukaymah. He quotes: 
عَنْ ‌أبِي هُرَيْرَةَ : أَنَّ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ انْصَرَفَ
From Abū Hurayrah that, once, the Messenger of Allāh ﷺ completed[footnoteRef:298] [298:  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), 1:240.] 

ʿAllāmah Muẓhirī explains: 
قوله: "انصرف"؛ أي: فرغ. 
‘Inṣarafa’ means he completed.[footnoteRef:299] [299:  ʿAllāmah Ḥusayn ibn Maḥmūd al-Muẓhirī, Al-Mafātīḥ fi Sharḥ al-Maṣābīḥ (Kuwait: Dār an-Nawādir, 2012), 2:139. ] 

مِنْ صَلاَةٍ جَهَرَ فِيهَا بِالْقِرَاءَةِ،
A prayer in which he recited aloud
This was in the fajr prayer. In Sunan Abī Dāwūd and other books, Sufyān ibn ʿUyaynah reports it from Imām Zuhrī as:
صلى بنا رسول الله- صلى الله عليه وسلم -‌صلاة ‌نظن ‌أنها ‌الصبح.  
The Messenger of Allāh ﷺ led us in a prayer which we think was the morning prayer[footnoteRef:300] [300:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:119. ] 

فَقَال: "هَلْ قَرَأَ مَعِي مِنْكُمْ أَحَدٌ آنِفا".
And asked, ‘Did anyone recite with me just now?’
[bookmark: _Toc225710222]Explanation of the Word: ‘Ānifan’
ʿAllāmah Zurqānī explains the pronunciation and meaning:
بمد أوله وكسر النون أي قريبا. 
With a madd on the first letter and a kasrah on the nūn, i.e. close[footnoteRef:301] [301:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:252.] 

ʿAllāmah Muẓhirī explains the meaning:
"آنفا"؛ يعني: الآن. 
'Ānifan’, i.e. now[footnoteRef:302] [302:  ʿAllāmah Muẓhirī (n 2) 2:139.] 

As Mawlānā Khalīl Aḥmad as-Sahāranpūrī commented, this statement explicitly reveals that the Prophet ﷺ was unaware of their recital, indicating that they were reciting softly. If they recited aloud, it would not have been concealed from him ﷺ. He writes:
وهذا الكلام بظاهره يدل على أن قراءتهم لم يكن بعلم منه- صلى الله عليه وسلم وأنها كانت سرا، فإنها لو كانت جهرا لا يخفى عليه صلى الله عليه وسلم. 
This statement, in its literal sense, denotes that their recitation was not in the Prophet ﷺ’s knowledge, and it was silent. Had it been aloud, it would not have been hidden from the Prophet ﷺ.[footnoteRef:303] [303:  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), 4:249. ] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
وفيه أصرح دليل على أن الشائع عند الصحابة كان عدم القراءة مطلقا، وإلا لما احتيج إلى السؤال بهذا السياق. 
This provides explicit evidence that the common practice among the Companions was not to recite at all; otherwise, there would have been no need to ask in this context.[footnoteRef:304] [304:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:188. ] 

فَقَالَ رَجُلٌ:
A man replied,
Mawlānā Zakariyyā al-Kāndhlawī again mentions:
وهذا دليل أخر على ما قلته أولا من أن الشائع كان خلافه، وإلا فيقول كل واحد: نحن قرأناه.
This is another proof of what I first mentioned; that the common practice was contrary to this. Otherwise, everyone would have said, ‘We recited it’.[footnoteRef:305] [305:  Ibid, 2:189.] 

نَعَمْ أَنَا يَا رَسُولَ اللهِ.
قَالَ : فَقَالَ رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم : "إِنِّي أَقُولُ"
‘Yes! I did, O Messenger of Allāh.’ Hearing this, the Messenger of Allāh ﷺ said, ‘I was wondering’
Mawlānā Khalīl as-Sahāranpūrī clarified that this refers to a thought. He says:
أي في نفسي. 
I.e. [I was saying] to myself[footnoteRef:306] [306:  Mawlānā Khalīl Aḥmad (n 6) 4:249.] 

"مَا لِي أُنَازَعُ الْقرآن."
‘Who was disputing with me in reciting the Qurʾān.’ 
[bookmark: _Toc225710223]Explanation of the Word: ‘Unāzaʿu’
Explaining the pronunciation, Imām Nawawī notes that the zāʾ must have a fatḥah (as majhūl(:
بفتح الزاي. 
With a fatḥah on the zāʾ.[footnoteRef:307] [307:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī,  Tahdhīb al-Asmāʾ wa ’l-Lughāt (Cairo: Idārat aṭ-Ṭabāʿah al-Munīrīyyah), 4:164. ] 

ʿAllāmah Muẓhirī goes into more detail about its pronunciation and the structure of the sentence:
بضم الهمزة وفتح الزاي، والهمزة للمتكلم، وهو فعل مضارع لم يسم فاعله، ومفعوله الأول مضمر فيه، و"القرآن" مفعوله الثاني .
With a ḍammah on the hamzah and a fatḥah on the zāʾ. The hamzah is for the first person. It is a muḍāriʿ verb whose subject is unspecified. Its first object is concealed within itself, and ‘al-Qurʾān’ is the second object.[footnoteRef:308] [308:  ʿAllāmah Muẓhirī (n 2) 2:139.] 

 ʿAllāmah Abū ’l-Walīd al-Bājī explains the literal meaning of this word: 
والتنازع يكون بمعنيين:
أحدهما: بمعنى التجاذب.
والثاني: بمعنى المعاطاة قال الله تعالى ﴿يَتَنَـٰزَعُونَ فِيهَا كَأْسًۭا لَّا لَغْوٌۭ فِيهَا وَلَا تَأْثِيمٌۭ﴾ [الطور: 23] أي يتعاطون.. 
Contention (tanāzuʿ) can have two meanings:
1. Mutual pulling, snatching or struggle (tajādhub).
2. Mutual exchange or giving (muʿāṭāh), as in the verse: ‘They will pass around therein a cup [of wine] with no ill speech or sin,’[footnoteRef:309] meaning they will mutually pass it to one another.[footnoteRef:310] [309:  Qurʾān: 52:23.]  [310:  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.), 1:160. ] 

Qāḍī ʿIyāḍ explains:
أي أجاذب قراءته في الصلاة أي يقرأه من وراءه وهو يقرأ والمنازعة المجادلة والنزاع الجدال والخلاف في الأمر وهل نزعك غيره أي حملك على ذلك وسببه لك. 
I.e. I snatch his recitation in prayer, meaning that the one behind him recites whilst he is reciting. The term ‘munāzaʿah’ refers to argument or dispute (mujādalah) and nizāʿ disagreement over a matter. The phrase ‘hal nazaʿaka ghayru-hū’ means: ‘Did someone else compel you to do that, or was someone else the cause for it?’[footnoteRef:311] [311:  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), 2:10.] 

This highlights the disruption caused by others reciting alongside him, leading to contention in the act of recitation.
Imām Nawawī says:
معناه أجاذبه وأزاحم في قراءته. 
It means: I am contended and competed with in its recitation.[footnoteRef:312] [312:  Imām Nawawī (n 10) 4:164.] 

This implies a disruption or interference in his recitation due to others reciting alongside him, creating a sense of rivalry or disturbance in the act.
Many commentators understood that the disruption and disturbance were because they were reciting loudly. ʿAllāmah Muẓhirī explains:
ومعناه: أني يشوش علي في القراءة بجهر بعض المأمومين بالقراءة. 
I.e. It disturbs my recitation when some of the followers recite aloud.[footnoteRef:313] [313:  ʿAllāmah Muẓhirī (n 2) 2:139.] 

Likewise, many others also explained this to mean that they recited loudly. For instance, ʿAllāmah Ismāʿīl al-Iṣfahānī writes:
أي: أجاذب قراءتها كأنهم جهروا بالقراءة فشغلوه. 
I.e. I am contended in its recitation. It is as if they were reciting aloud and thus disturbed him.[footnoteRef:314] [314:  ʿAllāmah Abū ’l-Qāsim Ismāʿīl ibn Muḥammad al-Iṣfahānī, At-Targhīb wa ’t-Tarhīb (Egypt: Dār al-Luʾluʾah, 2022), 3:208.] 

However, as explained earlier, this narration does not necessarily mean that they were reciting aloud.  Other commentators did not stipulate that they were reciting loudly. For instance, ʿAllāmah Abū ’l-Walīd al-Bājī says:
ومعنى منازعتهم له لا يفردوه بالقراءة ويقرءون معه فيكون ذلك منازعتهم له في القراءة. 
Their contention with him refers to their not allowing him to be the sole one reciting, as they recite along with him. This amounts to their contention with him in the recitation.[footnoteRef:315] [315:  ʿAllāmah Bājī (n 13) 1:160.] 

We explained earlier:
وهذا الكلام بظاهره يدل على أن قراءتهم لم يكن بعلم منه- صلى الله عليه وسلم وأنها كانت سرا، فإنها لو كانت جهرا لا يخفى عليه صلى الله عليه وسلم. 
This statement, in its literal sense, denotes that their recitation was not in the Prophet ﷺ’s knowledge, and it was silent. Had it been aloud, it would not have been hidden from the Prophet ﷺ.[footnoteRef:316] [316:  Mawlānā Khalīl Aḥmad (n 6) 4:249.] 

Regardless of whether they were reciting aloud or softly, the Prophet ﷺ prohibited them from reciting. 
ʿAllāmah Zurqānī clarifies the purpose of this statement: 
هو بمعنى التثريب واللوم لمن فعل ذلك. 
It is in the sense of rebuke and blame for those who did so.[footnoteRef:317] [317:  ʿAllāmah Zurqānī (n 4) 1:252.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقد يقال مثل هذا اللفظ لمعان:
أحدها: أن يعاتب الإنسان نفسه فيقول ‌مالي فعلت كذا وكذا.
وقد يقال ذلك لمعنى التثريب واللوم لمن فعل ما لا يحب فيقول ‌مالي أوذي وما لي أمنع حقي.
وقد يقول ذلك إذا أنكر أمرا غاب عنه سببه فيقول الإنسان ‌مالي لم أدرك أمر كذا ومالي أوقف على أمر كذا ومعنى ذلك في الحديث ما الذي يظهر من إباحتي لكم القراءة معي في الصلاة فتنازعوا في القراءة فيها.
It is said that such an expression may be used for several meanings:
1. To reproach oneself, as in saying, ‘Why did I do such and such?’
2. It may also be used to express rebuke or blame towards someone who did something undesirable, as in saying, ‘Why am I being harmed? Why am I being deprived of my right?’
3. It may be said when one questions something, unaware of its cause, such as, ‘Why did I not attain such a matter?’ or ‘Why was I not informed of such a thing?’
In the context of the ḥadīth, the meaning is: ‘What makes you think that I have permitted you to recite along with me in prayer, leading to contention in recitation?’[footnoteRef:318] [318:  ʿAllāmah Bājī (n 13) 1:160.] 

This illustrates that the Prophet ﷺ is questioning the basis for their assumption that reciting with him during prayer was allowed.
 Mawlānā Zakariyyā al-Kāndhlawī quotes this and comments:
ومعنى ذلك في الحديث هو الثاني، يعني: ما لي ينازعونني في القراءة ويقرؤون معي ولا يفردونني بالقراءة.
In the context of this ḥadīth, it refers to the second meaning, which is: ‘Why are they disputing with me in the recitation by reciting with me and not allowing me to be the sole reciter?’[footnoteRef:319] [319:  Mawlānā Zakariyyā (n 7) 2:189.] 

This is also a proof for the Ḥanafīs, that the follower should not recite Al-Fātihah. Thus, ʿAllāmah Jaṣṣāṣ Rāzī says:
وقوله: "ما ‌لي ‌أنازع ‌القرآن" والقرآن لا يختص بفاتحة الكتاب دون غيرها، فعلمنا أنه أراد الجميع. 
Regarding the statement: ‘Why am I being disputed over the Qurʾān?’, know that the Qurʾān is not solely about Al-Fātiḥah. Therefore, we come to know that he ﷺ was referring to the entire Qurʾān (i.e. entire recitation).[footnoteRef:320] [320:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣāṣ, Aḥkām al-Qurʾān (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī / Muʾassasat at-Tārīkh al-ʿArabī, 1992), 4:220. ] 

فَانْتَهَى النَّاسُ عَنِ الْقِرَاءَةِ مَعَ رَسُولِ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ،
People refrained from reciting together with the Messenger of Allāh ﷺ
[bookmark: _Toc225710224]To Whom Is this Statement Attributed: Zuhrī or Abū Hurayrah?
Regarding this statement, ʿAllāmah Ibn ʿAbd al-Barr notes:
فأكثر رواة ابن شهاب عنه لهذا الحديث يجعلونه كلام ابن شهاب ومنهم من يجعله كلام أبي هريرة. 
The majority of those who narrated this ḥadīth from Ibn Shihāb considered this portion as Ibn Shihāb’s statement whilst some of them considered it as Abū Hurayrah’s statement[footnoteRef:321] [321:  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), 4:227. ] 

Imām Bukhārī preferred that this was a statement of Imām Zuhrī. In his Al-Qirāʾah khalf al-Imām, he says:
وقوله فانتهى الناس من كلام الزهري، وقد بينه لي الحسن بن صباح قال: حدثنا مبشر، عن الأوزاعي قال الزهري: فاتعظ المسلمون بذلك فلم يكونوا يقرؤون فيما جهر. وقال مالك: قال ربيعة للزهري: إذا حدثت فبين كلامك من كلام النبي صلى الله عليه وسلم. 
The statement: ‘People refrained’, is Zuhrī’s statement. Ḥasān ibn Ṣabbāḥ clarified it to me, saying: Mubashshir narrated to us from Awzāʿī [saying]: Zuhrī said, ‘People took heed of‍ that, and they would not recite when he ﷺ recited aloud.’ Mālik said that Rabīʿah told ‍Zuhrī, ‘When you narrate a ḥadīth, distinguish your statement from that of the Prophet ﷺ.’[footnoteRef:322] [322:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Qirāʾah khalf al-Imām (Pakistan: Al-Maktabah as-Salafiyyah, 1980), 28. ] 

In his At-Tārīkh al-Kabīr, he writes:
وقال ليث: حدثني ابن شهاب، ولم يقل: فانتهى الناس.
وقال بعضهم: هذا قول الزهري، وقال بعضهم: هذا قول ‌ابن ‌أكيمة، والصحيح قول الزهري.
وقال الأوزاعي: عن سعيد، عن الزهري، عن أبي هريرة، ولم يثبت.  
Layth said, ‘Ibn Shihāb narrated to me, but he did not say that people refrained.’
Some of them stated that this was Zuhrī’s statement, whilst some said that this was Ibn Ukaymah’s statement. Nonetheless, the correct opinion is that it was Zuhrī’s statement. Awzāʿī reported it from Saʿīd from Abū Hurayrah, but it is not proven.[footnoteRef:323] [323:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 9:38.] 

After quoting this narration, Imām Abū Dāwūd says:
قال مسدد في حديثه: قال معمر: فانتهى الناس عن القراءة فيما جهر به رسول الله صلى الله عليه وسلم.
وقال ابن السرح في حديثه: قال معمر عن الزهري: قال أبو هريرة: فانتهى الناس.
وقال عبد الله بن محمد الزهري من بينهم: قال سفيان: وتكلم الزهري بكلمة لم أسمعها، فقال معمر: إنه قال: فانتهى الناس.
قال أبو داود: ورواه عبد الرحمن بن إسحاق عن الزهري وانتهى حديثه إلى قوله: "ما لي أنازع القرآن". ورواه الأوزاعي، عن الزهري قال فيه: قال الزهري: فاتعظ المسلمون بذلك فلم يكونوا يقرؤون معه فيما يجهر به صلى الله عليه وسلم.
Musaddad said in his ḥadīth, “Maʿmar said, ‘People refrained from recitation in [prayers] where the Messenger of Allāh ﷺ recited aloud.’
Ibn as-Sarḥ said in his ḥadīth, “Maʿmar reported from Zuhrī that Abū Hurayrah said, ‘People refrained.’”
ʿAbdullāh ibn Muḥammad az-Zuhrī said in their presence, “Sufyān said, ‘Zuhrī said some words which I could not hear.’” Upon hearing this, Maʿmar said, “He said, ‘People refrained.’”
ʿAbd ar-Raḥmān ibn Isḥāq reported it from Zuhrī, and his ḥadīth ends at, ‘Why am I being disputed with the Qurʾān?’ Awzāʿī reported it from Zuhrī, wherein he said, “Zuhrī said, ‘The Muslims took heed of that, and they would not recite with him in [prayers] where he ﷺ recited aloud.’” 
(Imām Abū Dāwūd says:) I heard Muḥammad ibn Yaḥyā ibn Fāris saying, ‘The statement: ‘People refrained’ forms part of Zuhrī’s statement.’[footnoteRef:324] [324:  Imām Abū Dāwūd (n 3) 2:119-120.] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī presents the following reasons on why he felt that this is actually a statement of Imām Zuhrī:
أخرجه مالك في "موطئه"  والإمام محمد أيضا عن مالك في "موطئه" والنسائي من طريق قتيبة عن مالك، وليس فيها لفظة "قال"، وهذا يدل على أن قوله: فانتهى الناس من كلام أبي هريرة لا من كلام الزهري، وفي رواية أبي داود والترمذي وابن ماجه بلفظة: "قال"، وهو محتمل بأن يكون مرجع الضمير الزهري أو أبا هريرة، والرواية الأولى يدفع هذا الاحتمال، فإن المتيقن قاض على المحتمل.
ويؤيده أيضا ما أخرجه الهيثمي في "مجمع الزوائد"  عن ابن بحينة وكان من أصحاب رسول الله صلى الله عليه وسلم أن رسول الله صلى الله عليه وسلم قال: "هل أحد قرأ منكم معي آنفا؟ "، قالوا: نعم، قال: "إني أقول: ما لي أنازع القرآن" ‌فانتهى ‌الناس ‌عن ‌القراءة معه حين قال ذلك، رواه أحمد والطبراني في "الكبير" و "الأوسط"، ورجال أحمد رجال الصحيح، ويأتي الكلام عليه بعد هذا الحديث، انتهى، وليس فيه لفظ "قال"، ثم ذكر بعد هذا الحديث، وقال فيه: إلا أن البزار قال: أخطأ فيه ابن أخي ابن شهاب حيث قال: عن ابن بحينة، ورواه معمر وابن عيينة عن الزهري عن ابن أكيمة عن أبي هريرة. 
It was recorded by Mālik in his Muwaṭṭaʾ and also by Imam Muḥammad on the authority of Mālik in his own Muwaṭṭaʾ, as well as by Nasāʾī through the chain of Qutaybah from Mālik, without the term ‘qāla’ (he said) appearing in it. This absence indicates that the statement: ‘the people refrained’ pertains to the words of Abū Hurayrah, not Zuhrī. However, in the versions of Abū Dāwūd, Tirmidhī and Ibn Mājah, the phrase ‘qāla’ does appear, which introduces an ambiguity as to whether the pronoun refers to Zuhrī or to Abū Hurayrah. The earlier narration resolves this ambiguity, as something established with certainty overrides what is uncertain.
This interpretation is further supported by what Haythamī recorded in Majmaʿ al-Zawāʾid from Ibn Buḥaynah, one of the Companions of the Messenger of Allāh ﷺ, that the Messenger of Allāh ﷺ said, ‘Did any of you read along with me just now?’ They replied, ‘Yes.’ He said, ‘I am asking, why do I find myself being contended over the Qurʾān?’ After he said this, the people stopped reciting alongside him. This narration was recorded by Aḥmad and Ṭabrānī in both his Al-Kabīr and Al-Awsaṭ. The narrators in Aḥmad’s version are the narrators of the Ṣaḥīḥs, and further discussion will follow after this hadith. Haythamī concluded by noting that the narration does not include the phrase ‘qāla’. Then, after discussing this ḥadīth, Bazzār remarked that Ibn Shihāb’s nephew erred by saying ‘from Ibn Buḥaynah’. In truth, Maʿmar and Ibn ʿUyaynah narrated it from Zuhrī from Ibn Ukaymah from Abū Hurayrah.[footnoteRef:325] [325:  Mawlānā Khalīl Aḥmad (n 6) 4:250.] 

فِيمَا جَهَرَ فِيهِ رَسُولُ اللهِ بِالْقِرَاءَةِ، حِينَ سَمِعُوا ذلِكَ مِنْ رَسُولِ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ.
After hearing this from the Messenger of Allāh ﷺ […] in [prayers] where the Messenger of Allāh ﷺ recited aloud.
[bookmark: _Toc225710225]Ḥanafī Proof for Not Reciting behind the Imām
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد أنهم تلقوا إنكاره عليهم القراءة فيما جهر فيه بالانتهاء عما نهاهم عنه وترك ما أنكر عليهم.
It means that they accepted his disapproval of their recitation in [prayers] where he recited aloud by refraining from what he forbade them and renouncing what he disapproved of them.[footnoteRef:326] [326:  ʿAllāmah Bājī (n 13) 1:160.] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
ولو سلم كونه من كلام الزهري، فإذا يكون الحديث أوفق بقول من يمنع القراءة خلف الإمام مطلقا، لأنه لم يبق إذا تخصيص الجهرية، وبقي عموم قوله صلى الله عليه وسلم: ما لي أنازع القران ، ولذا ترك الصحابة – رضي الله عنهم – القراءة خلف الإمام مطلقا. 
If it is accepted as Zuhrī’s statement, then the ḥadīth aligns most closely with the view that prohibits reciting behind the imām in any case. The reason is that the specification of [not reciting in] the audible prayers will no longer remain (as authoritative). Instead, only the general statement of the Prophet ﷺ remains relevant: ‘Why am I being contended over the Qurʾān?’ For this reason, the Companions – may Allāh be pleased with them – renounced reciting behind the imām in any case.[footnoteRef:327] [327:  Mawlānā Zakariyyā (n 7) 2:190.] 

Irrespective whose statement this is, it is factual. ʿAllāmah Jaṣṣāṣ Rāzī says:
فلا حجة فيه لمن أجاز القراءة خلف الإمام فيما يسر فيه، من قبل أن ذلك قول الراوي وتأويل منه، وليس فيه أن النبي صلى الله عليه وسلم فرق بين حال الجهر والإخفاء. 
There lies no proof in this for those who permit reciting behind the imām in silent prayers since that portion is merely the narrator’s statement and his interpretation. The ḥadīth does not mention whether the Prophet ﷺ made a distinction between audible and silent situations.[footnoteRef:328] [328:  ʿAllāmah Jaṣṣāṣ Rāzī (n 23) 4:218.] 

ʿAllāmah Abū ’l-ʿAbbās ad-Dānī admits that the ḥadīth is general:
وهذا الحديث مجمل، لم يذكر فيه أم القرآن، فتلقاه مالك على العموم. 
This ḥadīth is concise without any mention of Al-Fātiḥah. Consequently, Mālik understood it as generality.[footnoteRef:329] [329:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 3:515.] 

[bookmark: _Toc225710226]Why Did Imām Mālik Quote this Ḥadīth?
Why did Mālik mention this ḥadīth if we, Ḥanafīs, can use it as proof? On this, ʿAllāmah Ibn ʿAbd al-Barr elaborates:
وفقه هذا الحديث الذي من أجله جيء به هو ترك القراءة مع الإمام فيما جهر فيه الإمام بالقراءة فلا يجوز أن يقرأ معه إذا جهر لا بأم القرآن ولا بغيرها على ظاهر هذا الحديث وعمومه.
وهذا موضع اختلفت فيه الآثار عن النبي عليه السلام واختلف فيه العلماء من الصحابة والتابعين وفقهاء المسلمين على ثلاثة أقوال:
أحدها يقرأ معه فيما أسر فيه ولا يقرأ معه فيما جهر.
والثاني لا يقرأ معه لا فيما أسر ولا فيما جهر.
والثالث يقرأ معه بأم القرآن خاصة فيما جهر وبأم القرآن وسورة فيما أسر. 
According to the fiqh of this ḥadīth, which is cited here for this specific reason, it supports refraining from reciting along with the imām in cases where he recites aloud. Thus, based on the apparent meaning and general scope of this ḥadīth, it is impermissible to recite with him, whether it is Al-Fātiḥah or any other part of the Qurʾān, if he is reciting audibly.
This issue is one in which the reports from the Prophet ﷺ vary, and there is a difference of opinion among scholars from the Companions, the tābiʿūn and later Muslim jurists. There are three main views:
1. One view holds that one should recite with the imām when he recites silently but not when he recites aloud.
2. A second view maintains that one should not recite with the imām at all, whether he recites silently or aloud.
3. The third view suggests reciting only Al-Fātiḥah with the imām when he recites aloud, and both Al-Fātiḥah and a chapter when he recites silently.[footnoteRef:330] [330:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 24) 4:227-228.] 

ʿAllāmah Abū ’l-Walīd al-Bājī also justifies:
وهذا الحديث أصل مالك رحمه الله في ترك المأموم القراءة خلف الإمام في حال الجهر لأنه لما علق حكم الامتناع من القراءة على الجهر كان الظاهر أن الجهر علة ذلك الحكم. 
This ḥadīth forms the basis of Imām Mālik’s view – may Allāh have mercy on him – regarding the followers refraining from reciting behind the imām during audible prayers. Since the prohibition of reciting is linked to the imām’s audible recitation, it is apparent that the audibility itself is the reason for this ruling.[footnoteRef:331] [331:  ʿAllāmah Bājī (n 13) 1:160.] 

Mawlānā Zakariyyā al-Kāndhlawī says:
وغرض المصنف بهذه الرواية تأييد لما قاله أولا من ترجيح ترك القراءة في الجهرية، والأمر المرجح عندنا الحنفية هو ترك القراءة خلف الإمام مطلقا، كما تقدم الكلام عليه مبسوطا.
The author’s purpose in citing this narration is to support his initial position, favouring the view of refraining from reciting during audible prayers. The preferred ruling, according to us Ḥanafīs, is to refrain from reciting behind the imām in all cases, as previously discussed in detail.[footnoteRef:332] [332:  Mawlānā Zakariyyā (n 7) 2:190.] 

His teacher, Mawlānā Khalīl Aḥmad as-Sahāranpūrī, explains:
ومفهومه أنهم كانوا يسرون بالقراءة فيما كان يخفي فيه رسول الله صلى الله عليه وسلم، وهو مذهب الأكثر، وعليه الإمام محمد من أئمتنا. 
The implication here is that they would recite quietly in cases where the Messenger of Allāh ﷺ recited silently. This is the view of the majority and is also upheld by Imām Muḥammad among our scholars.[footnoteRef:333] [333:  Mawlānā Khalīl Aḥmad (n 6) 4:250.] 

He then says:
قلت: وهذا المفهوم تدفعه العلة المذكورة في الحديث وهي المنازعة، فإنها كما تحققت في الجهرية فتحققها في السرية أولى وأقوى. 
I say: This implication is countered by the reasoning mentioned in the ḥadīth, which is the issue of contending. Just as this contention applies to audible prayers, it applies even more strongly to silent prayers.[footnoteRef:334] [334:  Ibid, 4:251.] 

[bookmark: _Toc225710227]Status of the Chain
Regarding the chain, ʿAllāmah Zurqānī says:
والحديث رواه أبو داود والترمذي من طريق معن كليهما عن مالك به، وقال الترمذي: حديث حسن. 
This ḥadīth was narrated by Abū Dāwūd and Tirmidhī through the transmission of Maʿn, both from Mālik. Tirmidhī classified it as ḥasan.[footnoteRef:335] [335:  ʿAllāmah Zurqānī (n 4) 1:252.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
لم يختلف رواة "الموطأ" فيما علمت في هذا الحديث من أوله إلى آخره. وزاد فيه روح بن عبادة، عن مالك، عن ابن شهاب، أنه قال: لا قراءة خلف الإمام فيما يجهر فيه الإمام.  
As far as I know, the narrators of the Muwaṭṭaʾ did not differ when narrating this ḥadīth from beginning to end. Rawḥ ibn ʿUbādah added the statement from Mālik, from Ibn Shihāb, who said: ‘There is no recitation behind the imām in prayers where the imām recites aloud.’[footnoteRef:336] [336:  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), 7:157.] 

[bookmark: _Toc225710228]Resource for More Information
Mawlānā Zakariyyā al-Kāndhlawī writes:
وصنف شيخ مشايخنا المحدث العلامة قطب أوانه وفخر زمانه مولانا الشيخ الجنجوهي نور الله مرقده فيه رسالة وجيزة في اللسان الهندي، سماها ((هداية المعتدي في قراءة المقتدي)) جمع فيها الروايات المختلفة في الباب، وأثبت فيها بالمنقولات والقرائن أن مذهب أكثر الصحابة كان ترك القراءة خلف الإمام مطلقا، وحقق فيها أن الروايات الواردة في أمر القراءة خلف الإمام لا يصح الاستدلال بها على وجوب القراءة للمقتدي، وأن المؤتم كان القراءة له مباحا في أول الإسلام ثم نسخ، وبقي إباحة الفاتحة، ثم نسخ بالمنع مطلقا.
ولشيخ مشايخنا العلامة رأس المتكلمين حجة أهل النقل والعقل الشيخ النانوتوي – نور الله مرقده – رسالة أخرى سماها ب((توثيق الكلام في القراءة خلف الإمام)) أثبت فيها بالمعقولات وأيده بالمنقولات، أن النظر على نظام العالم يقتضي أن قوما إذا أرادوا أن يحضروا عند السلطان وافدين، فحقهم أن يقدموا واحدا يعبر عنهم بمقصدهم ويؤمنوا على قوله، وأفرد المشايخ التأليفات الكثيرة في هذا الباب، لا يسعها المقام، والله الموفق.
Our grand teacher, Muḥaddith, ʿAllāmah, the pinnacle of his era, the pride of his time, Mawlānā Shaykh Gangohī – may Allāh illuminate his resting place – authored a brief treatise in the Hindi language titled Hidāyat al-Muʿtadī fī Qirāʾat al-Muqtadī (‘Guidance for the One Opposing in the Matter of the Follower’s Recitation’). In this work, he compiled various narrations on the subject, establishing through transmitted reports and corroborating evidence that the majority of the Companions held the view that one should not recite behind the imām under any circumstance. He also clarified that the narrations encouraging recitation behind the imām do not serve as valid evidence for obligating it. Rather, recitation was initially permissible for the follower in early Islam, then abrogated, with Al-Fātiḥah remaining permissible. Eventually, even that permissibility was abrogated, leading to a complete prohibition.
Another of our grand teachers, ʿAllāmah, the leader of theologians, the expert in transmission and rational sciences, Shaykh Nānotwī – may Allāh illuminate his resting place – also wrote a treatise on this topic titled Tawthīq al-Kalām fī ’l-Qirāʾah khalf al-Imām (‘Confirming the Discussion on Recitation Behind the Imām’). In this work, he used rational arguments, supported by transmitted proofs, to demonstrate that social etiquette dictates that if a group intends to approach a sovereign, they should appoint one representative to convey their purpose, while the others affirm his words. Many other scholars have also authored extensive works on this subject, too numerous to mention here. And Allāh is the ultimate guide.[footnoteRef:337] [337:  Mawlānā Zakariyyā (n 7) 2:190.] 

[bookmark: _Toc225710229]‌‌11 – مَا جَاءَ فِي التَّأْمِينِ خَلْفَ الإمَام.
[bookmark: _Toc225710230]11 – Narrations on Saying Āmīn behind the Imām[footnoteRef:338] [338:  Imām Mālik (n 1) 1:241.] 

[bookmark: _j35zk72cz5rc][bookmark: _Toc225710231]Explanation of the Word: ‘Āmīn’
ʿAllāmah Zurqānī expounds on the word ‘taʾmīn’ as follows:
مصدر أمن بالتشديد أي قال آمين وهي بالمد والتخفيف في جميع الروايات وعن جميع القراء، وحكى الواحدي عن حمزة والكسائي الإمالة، وفيها ثلاث لغات أخرى شاذة: القصر حكاه ثعلب وأنشد له شاهدا وأنكره ابن درستويه وطعن في الشاهد بأنه لضرورة الشعر، وحكى عياض ومن تبعه عن ثعلب أنه إنما أجازه في الشعر خاصة، والتشديد مع المد والقصر. 
It is the verbal noun from ‘ammana’, i.e. he said Āmīn, with a madd and a sukūn in all narrations and by all reciters. Wāḥidī reported that Ḥamzah and Kisāʾī preferred the pronunciation with slight vowel elongation (imālah). There are three other rare pronunciations: one with shortening (qasr), as reported by Thaʿlab, who cited a poetic example as evidence. However, Ibn Durustawayh rejected this and criticised the evidence, arguing it was a necessity of poetry (not the general rule). Additionally, ʿIyāḍ and those who followed him reported from Thaʿlab that he only permitted it in poetry. The shaddah is present whether with madd or qaṣr.[footnoteRef:339] [339:  ʿAllāmah Zurqānī (n 4) 1:252.] 

We will quote the details of Āmīn from Ḥusayn ibn Aḥmad ibn Khālūyah (d. 370). He writes in his book, Iʿrāb Thalāthīn Sūrah min al-Qurʾān:
و"آمين" فيه لغتان المد والقصر. 
There are two modes of pronunciation for ‘Āmīn’:
1. Madd (with an elongated vowel: Āmīn)
2. Qaṣr (with a shortened vowel: Amīn)[footnoteRef:340] [340:  ʿAllāmah Abū ʿAbdillāh Ḥusayn ibn Aḥmad ibn Khālūyah, Iʿrāb Thalāthīn Sūrah min al-Qurʾān (Cairo: Dār al-Kutub al-Miṣriyyah, 1941), 34.] 

The phrase ‘Āmīn’ has two permissible pronunciations: with an elongated vowel (madd) and with a shortened vowel (qaṣr). The poet used the shortened form (qaṣr) in the following verse:
	تباعد مني فطحل إذ دعوته

	
	 أمين فزاد الله ما بيننا بعدا 



Faṭḥal distanced himself from me when I called him;
‘Amīn’, and may Allāh increase the distance between us.[footnoteRef:341] [341:  Ibid, 35.] 

Another poet used the elongated form (madd) in the following verse:
	صلى الإله على لوط وشيعته

	
	 أبا عبيدة قل بالله آمينا




May Allāh send blessings upon Lūṭ and his followers;
Abū ʿUbaydah, say, ‘By Allāh, Āmīn.’[footnoteRef:342] [342:  Ibid.] 

He then says:
والأصل في أمين القصر، وإنما مد ليرتفع الصوت بالدعاء، كما قالوا آوه، والأصل أوهِ مقصورًا، والاختيار [أن تقول] أوه؛ وأنشد:
	فأوه من الذكرى إذا ما ذكرتها

	
	 ومن بعد أرض بيننا وسماء



The original form of ‘Āmīn’ is the shortened one (qaṣr). However, it has been lengthened (madd) to elevate the voice in supplication, much like they say ‘Āwh’, whereas the original form is ‘Awh’ with a shortened vowel. The preferred usage is ‘Awh’ in its original, shortened form. The poet recited:
So, ‘Āwh’ from remembrance when I recall her;
And from the distance of land and sky between us.[footnoteRef:343] [343:  Ibid.] 

(This reflects the practice of lengthening for emphasis in emotional expressions).
Another poet used the elongated form (madd) of ‘Āmīn’ in the following verse:
	يارب لا تسلبني حبها أبدًا

	
	 ويرحم الله عبدًا قال آمينا



O Lord, never deprive me of her love;
And may Allāh have mercy on a servant who says, ‘Āmīn’.[footnoteRef:344] [344:  Ibid.] 

(This further exemplifies the poetic use of the extended form of ‘Āmīn’ to emphasise the supplication).
He further explains that it is incorrect to place a shaddah: 
ولا تشدد الميم [في آمين] فإنه خطأ.
Do not place a shaddah on the mīm in ‘Āmīn’ for it is an error.[footnoteRef:345] [345:  Ibid.] 

ʿAllāmah Abū Ṭālib al-Makkī explains:
والميم فيهما مخففة لأنك إذا شددت الميم أحلت المعنى، فيكون معناه قاصدين من قوله: ﴿وَلَآ ءَآمِّينَ ٱلْبَيْتَ ٱلْحَرَامَ﴾. 
The mīm in both forms (with elongated or shortened vowel) is a single consonant. If you add a shaddah on the mīm, you change the meaning. In that case, it will refer to ‘proceeding’, which comes from the verse: ‘Wa-lā āmmīna ’l-bayta ’l-ḥarāma (nor of those proceeding to the Sacred House)’[footnoteRef:346].[footnoteRef:347] [346:  Qurʾān: 5:2.]  [347:  ʿAllāmah Abū Ṭālib Muḥammad ibn ʿAlī al-Makkī, Qūt al-Qulūb fī Muʿāmalah al-Maḥmūb wa-Waṣf Ṭarīq al-Murīd ilā Maqām at-Tawhīd (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2005), 2:158.] 

However, many read it with a shaddah, thus, after highlighting that it is an error, ʿAllāmah ibn Khālūyah explains:
والعامة ربما فعلوا ذلك. فأما قوله: ﴿وَلَآ ءَآمِّينَ ٱلْبَيْتَ ٱلْحَرَامَ﴾، فالميم مشددة لأنه من أممت أي قصدتُ. 
The common folk may sometimes make this mistake. As for the phrase: ‘Wa-lā āmmīna ’l-bayta ’l-ḥarāma,’ the mīm has a shaddah since it is derived from the verb ‘ammamtu’, i.e. I head towards.[footnoteRef:348] [348:  ʿAllāmah Ibn Khālūyah (n 42) 35.] 

He also says:
وقرأ الأعمش: ﴿وَلَآ ءَآمِّي ٱلْبَيْتَ ٱلْحَرَامَ﴾ بالإضافة. 
Aʿmash recites it as: ‘Wa-lā āmmī ’l-bayta ’l-ḥarāma’, by removing the nūn due to being a muḍāf ilay-h.[footnoteRef:349] [349:  Ibid.] 

 Ḥadīth 233 – The Rulings pertaining to Āmīn 
We are discussing the heading:
[bookmark: _Toc225710232]‌‌11 – مَا جَاءَ فِي التَّأْمِينِ خَلْفَ الإمَام
[bookmark: _Toc225710233]11 – Narrations on Saying Āmīn behind the Imām[footnoteRef:350] [350:  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), 1:241.] 

We are discussing details about the word ‘Āmīn’. 
[bookmark: _Toc225710234]The Word ‘Āmīn’
Pronunciation
The first letter of ‘Āmīn’, i.e. the alif, can be elongated or shortened. ʿAllāmah Ibn al-ʿArabī explains:
وفي آمين عند أهل اللغة روايتان ولغتان: المد والقصر كلاهما. والقصر أفصح. 
Regarding ‘Āmīn’, according to the linguists, there are two readings and pronunciations: elongation and contraction, with the contracted form being more eloquent."[footnoteRef:351] [351:  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), 2:382. ] 

Nonetheless, in both cases, the second letter will only be a single consonant, i.e. it should not be read as ‘Āmmīn’ nor ‘Ammīn’. ʿAllāmah Ibn Khālūyah states:
ولا تشدد الميم [في آمين] فإنه خطأ، والعامة ربما فعلوا ذلك. 
Do not emphasise the mīm in ‘Āmīn’, for it is an error; the common folk may sometimes do this.[footnoteRef:352] [352:  ʿAllāmah Abū ʿAbdillāh Ḥusayn ibn Aḥmad ibn Khālūyah, Iʿrāb Thalāthīn Sūrah min al-Qurʾān (Cairo: Dār al-Kutub al-Miṣriyyah, 1941), 35. ] 

On that note, ʿAllāmah Badr ad-Dīn al-ʿAynī states:
ونص ابن السكيت وغيره من أهل اللغة: على أن ‌التشديد ‌لحن ‌العوام وهو خطأ في المذاهب الأربعة. 
Ibn as-Sakīt and other linguists cited that the shaddah is a mistake of the common folks, and it is an error in all four schools of thought.[footnoteRef:353] [353:  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), 6:47.] 

ʿAllāmah Ibn ʿĀbidīn ash-Shāmī explains which pronunciations are permitted in prayer:
ففيه صورتان:	
الأولى: المد، مع التشديد بلا حذف، فلا يفسد على المفتى به عندنا لأنه لغة فيها حكاها الواحدي ولأنه موجود في القرآن ولأن له وجها، كما قال الحلواني: إن معناه ندعوك قاصدين إجابتك لأن معنى ‌آمين قاصدين. وأنكر جماعة من مشايخنا كونها لغة وحكم بفساد الصلاة بحر.
والصورة الثانية: المد مع حذف الياء بلا تشديد لوجوده في قوله تعالى ﴿وَيْلَكَ ءَامِنْ﴾ [الأحقاف: 17] كما في الإمداد، فأوفى كلامه لمنع الجمع فقط لأنه لو أتى بالمد جامعا بين التشديد والحذف تفسد كما نبه عليه بعد. 
There are two ways:
1. Elongation with a shaddah, without any omission. According to the view on which the fatwā is issued, it will not invalidate prayer. The reason is because it is one pronunciation, as reported by Wāḥidī. Furthermore, it is present in the Qurʾān, and it also has a meaning. For instance,  Ḥalwānī said, ‘It means: We are supplicating to you whilst intending your response.’ ‘Āmmīn’ means ‘qāṣidīn’ (intending/resorting to/seeking). Having said that, most of our scholars denied that it is one way of pronuncing, and they ruled that the prayer will be invalid.
2. Elongation with omission of the yāʾ without any shaddah, since it is present in the verse: ‘Wayla-ka Āmin’[footnoteRef:354], as stated in Al-Imdād. The author’s statement is only relevant when combining the forms is prohibited, because, if one were to elongate and combine the shaddah and omission of the yāʾ, the prayer will be invalid, as the author pointed out afterwards.[footnoteRef:355] [354:  Qurʾān: 46:17.]  [355:  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), 2:194-195.] 

Originality: Arabic Word or Not?
Many scholars preferred the view that ‘Āmīn’ is an Arabic word, and they considered it to be a verbal noun (ism fiʿl). ʿAllāmah Zurqānī writes:
وهي من أسماء الأفعال مثل صه للسكوت. 
It is an ism fiʿl similar to ‘ṣah’, used to order silence.[footnoteRef:356] [356:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:252. ] 

Majd ad-Dīn Ibn al-Athīr says:
والذي تقتضيه اللغة وإليه ذهب أبو علي الفارسي: أنها اسم سمي به الفعل كأمثاله، نحو: صه، ومه، وإيه، ووَيْه  فكذلك آمين بمعنى استجب. 
Based on the implication of linguistics and the view of Abū ʿAlī al-Fārisī, it is a noun that acts as a verb like its equivalents, such as: ‘ṣah’, ‘mah’ and ‘wayh’. In like manner, ‘Āmīn’ signifies ‘accept.[footnoteRef:357] [357:  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), 1:573. ] 

In contrast, other scholars preferred that this is a non-Arabic word. According to Mufti Taqī al-ʿUthmānī, the correct opinion is that this is a word from the Syriac language. He states:
لیکن صحیح یہ کہ یہ سریانی زبان کا لفظ ہے۔ 
However, the correct opinion is that it is a word from the Syriac language.[footnoteRef:358] [358:  Muftī Muḥammad Taqī ibn Muḥammad Shafīʿ al-ʿUthmānī, Dars Tirmidhī (Karachi: Maktabat Dār al-ʿUlūm Karachi, 2010), 1:512.] 

Ḥāfiẓ Ibn Ḥajar stated the same, saying:
وقال من قصر ‌وشدد: ‌هي ‌كلمة ‌عبرانية ‌أو ‌سريانية.  
Those who prefer the shortened form with a shaddah argued that it is a word of either Hebrew or Syriac origin.[footnoteRef:359] [359:  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), 3:383.] 

This is supported by the following narration quoted and authenticated by ʿAllāmah Būṣīrī:
قال مسدد: ثنا أبو الأحوص، ثنا منصور بن المعتمر، عن مجاهد "أن يهوديا مر بأهل مسجد وهم يقولون: آمين. قال اليهودي: والذي ‌علمكم ‌آمين إنكم لعلى الحق ". هذا إسناد رجاله ثقات. 
Musaddad said: Abū ’l-Aḥwaṣ narrated to us, saying: Manṣur ibn al-Muʿtamir narrated to us from Mujāhid that a Jew passed by some people in a mosque, when they were saying, ‘Āmīn’. Hearing this, the Jew said, ‘By the one who taught you ‘Āmīn’, you are indeed upon the truth.’ All the narrators of this chain are reliable.[footnoteRef:360]  [360:  ʿAllāmah Aḥmad ibn Abī Bakr al-Būṣīrī, Itḥāf al-Khiyarah al-Maharah bi-Zawāʾid al-Masānīd al-ʿAsharah (Riyadh: Dār al-Waṭan, 1999), 2:166.] 

Likewise, it could be supported by the following verse of the Qurʾān:
﴿قَالَ قَدۡ أُجِيبَت دَّعۡوَتُكُمَا﴾ [يونس: 89] 
Allāh said, ‘The prayer of the two of you has been granted.’[footnoteRef:361] [361:  Qurʾān: 10:89.] 

Allāh Taʿālā mentioned this in response to Mūsā’s supplication and Hārūn’s ‘Āmīn’, indicating its presence in their language.
Objection
This view could be objected by the following ḥadīth, mentioning ‘Āmīn’ as one of the exclusive bounties given to the Prophet ﷺ, where ʿAllāmah ʿAlī ibn Sulaymān al-Haythamī narrates: 
حدثنا عبد العزيز بن أبان، ثنا زربي مولى خالد ، ثنا أنس بن مالك قال: قال رسول الله صلى الله عليه وسلم: " أعطيت ثلاث خصال: صلاة في الصفوف وأعطيت السلام وهو تحية أهل الجنة ، ‌وأعطيت ‌آمين ، ولم يعطها أحد ممن كان قبلكم إلا أن يكون الله أعطاها هارون فإن موسى كان يدعو ويؤمن هارون ". 
ʿAbd al-ʿAzīz ibn Abān narrated to us [saying]: Zarbī, the freed slave of Khālid, narrated to us [saying]: Anas ibn Mālik narrated to us, saying that the Messenger of Allāh ﷺ said:
‘I was bestowed with three merits: 
1. Praying in rows
2. I was given the greeting ‘salām’, which is the greeting of the inhabitants of Paradise
3. I was given ‘Āmīn’.
None of those before you were given these besides Hārūn, whom Allāh bestowed with it. Indeed, Mūsā would supplicate and Hārūn would respond with ‘Āmīn’.’[footnoteRef:362] [362:  Nūr ad-Dīn ʿAlī ibn Sulaymān al-Haythamī, Musnad al-Ḥārith (Madinah Munawwarah: Markaz Khidmat as-Sunnah wa ’s-Sīrah an-Nabawiyyah, 1992), 1:285.] 

Response
This narration cannot be used as an argument since Ḥāfiẓ Ibn Ḥajar graded it as weak, saying:
قلت: لم (يثبت) لضعف زربي. 
I say: It is not established since Zarbī was weak.[footnoteRef:363] [363:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Maṭālib al-ʿĀliyah bi-Zawāʿid al-Masānīd ath-Thamāniyyah (Saudi Arabia: Dār al-ʿĀṣimah / Dār al-Ghayth, 1419 AH), 4:77.] 

Meaning 
Scholars have provided different meanings for the word ‘Āmīn’. Amongst others are the following meanings:
1) ‘Al-Amīn’, a name of Allāh
ʿAllāmah Ibn Khālūyah mentions:
ومعنى آمين: يا أمين أي يا ألله، فأمين اسم من أسماء الله. 
The meaning of ‘Āmīn’ is ‘Yā Amīn (O Amīn)’ i.e. O Allāh. ‘Amīn’ is one of the names of Allāh.[footnoteRef:364] [364:  ʿAllāmah Ibn Khālūyah (n 3) 36.] 

However, ʿAllāmah Ibn al-ʿArabī negates it to be one of Allāh’s names:
ولا يصح عندي أن يكون اسما للبارىء سبحانه؛ لأنه لم يرد به نص ولا خبر.
In my view, it is not valid for ‘Amīn’ to be a name for the Creator, glorified is He, as there is no authentic text or report that supports this.[footnoteRef:365] [365:  ʿAllāmah Ibn al-ʿArabī (n 2) 2:382.] 

2) ‘Answer me, O Allāh!’
ʿAllāmah Ibn Khālūyah says:
وقال آخرون: آمين معناه استجب لي يا الله. 
Others have said that ‘Āmīn’ means ‘Answer me, O Allāh!’[footnoteRef:366] [366:  ʿAllāmah Ibn Khālūyah (n 3) 36.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
ومعنى آمين الاستجابة أي اللهم استجب لنا واسمع دعاءنا واهدنا سبيل من أنعمت عليه ورضيت عنه الله .
The meaning of ‘Āmīn’ is ‘answering’ i.e. ‘O Allāh! Respond to us, hear our supplication, and guide us on the path of those whom You have blessed and are pleased with.’[footnoteRef:367] [367:  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), 4:251. ] 

Majd ad-Dīn Ibn al-Athīr writes:
والذي تقتضيه اللغة وإليه ذهب أبو علي الفارسي: أنها اسم سمي به الفعل كأمثاله، نحو: صه، ومه، وإيه، ووَيْه  فكذلك آمين بمعنى استجب. 
The linguistic interpretation, as affirmed by Abū ʿAlī al-Fārisī, is that ‘Āmīn’ is a noun used to signify a verb, similar to expressions like ‘ṣah’, ‘mah’, ‘īh’ and ‘wayh’. In like manner, ‘Āmīn’ means ‘Accept!’.[footnoteRef:368] [368:  Majd ad-Dīn Ibn al-Athīr (n 8) 1:573.] 

ʿAllāmah Zurqānī attributed this view to the majority of scholars. He says:
ومعناه اللهم استجب عند الجمهور. 
According to the majority, it means: ‘O Allāh! Accept.’[footnoteRef:369] [369:  ʿAllāmah Zurqānī (n 7) 1:252.] 

3) ‘I testify in Allāh’
Allāmah Ibn ʿAbd al-Barr mentions this meaning:
وقيل معناها أشهد لله  .
It has been said that ‘Āmīn’ means ‘I testify in the name of Allāh.’[footnoteRef:370] [370:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 4:251.] 

4) ‘That is what Allāh will let happen’
Allāmah Ibn ʿAbd al-Barr mention:
وقيل معناها كذلك فعل الله.
	It has also been interpreted as ‘That is what Allāh will let happen.’[footnoteRef:371] [371:  Ibid.] 

5) ‘Let it be so!’
Imām al-Ḥaramayn, ʿAllāmah Juwaynī chose this, saying:
والمراد به: "ليكن كذلك. 
It means: ‘Let it be so!’[footnoteRef:372] [372:  Imām al-Ḥaramayn Abū ’l-Maʿālī ʿAbd al-Malik ibn ʿAbdillāh al-Juwaynī, Nihāyat al-Maṭlab fī Dirāyat al-Madhhab (Damascus: Dār al-Minhāj, 2007), 2:150.] 

Additional interpretations include:
6) ‘Do not disappoint our hope.’
7) ‘None can accomplish this but You.’
8) It is a treasure from the treasures of the Throne, whose interpretation is known only to Allāh.
Mawlānā Khalīl Aḥmad as-Sahāranpūrī mentions these:
وقيل: لا تخيب رجاءنا، وقيل: لا يقدر على هذا غيرك، وقيل: هو كنز من كنوز العرش لا يعلم تأويله إلا الله. 
In another view, it is said to mean: ‘Do not disappoint our hope’; in another: ‘None can accomplish this but You’; and in yet another, it was said to be a treasure from the treasures of the Throne, whose interpretation is known only to Allāh.[footnoteRef:373] [373:  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), 4:432. ] 

There are also:
9)  ‘O Allāh! Secure us in goodness.’
10)   ‘Such will happen.’
11) It signifies a rank in Paradise awarded to one whose prayer is answered, just as it was for the angels.
ʿAllāmah Zurqānī mentions these:
معناه: اللهم أمنا بخير، وقيل كذلك يكون، وقيل: درجة في الجنة تجب لقائلها، وقيل لمن استجيب له كما استجيبت للملائكة.
It means: ‘O Allāh! Secure us in goodness.’ In another view, it is said to mean: ‘Such will happen.’ In another view, it was said to be a rank in Paradise awarded to those who mention it, or in another, to those whose prayer is answered, just as it was for the angels.[footnoteRef:374] [374:  ʿAllāmah Zurqānī (n 7) 1:253.] 

[bookmark: _Toc225710235]Āmīn is Equivalent to a Supplication 
Imām Bukhārī quotes ʿAṭāʾ who mentions that ‘Āmīn’ is a supplication:
وقال عطاء: آمين: دعاء. 
ʿAṭāʾ said, ‘‘Āmīn’ is supplication.’[footnoteRef:375] [375:  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), 1:156. ] 

ʿAllāmah Ibn Khālūyah says:
وقد سمى الله تعالى التأمين دعاء في كتابه، فقال تعالى لموسى وهارون عليهما السلام: (قد أجيبت دعوتكما فاستقيما)، وإنما كان الداعي موسى فقط وهارون يؤمن على دعائه. فاعرف ذلك فإنه حسنٌ. 
Allāh, the Exalted, referred to the act of saying ‘Āmīn’ as a supplication in His Book. He said to Mūsā and Hārūn – peace be upon them –: ‘Your supplication has been answered, so remain steadfast.’[footnoteRef:376] In reality, it was only Mūsā who was supplicating, while Hārūn was saying ‘Āmīn’ to his supplication. Recognise this, for it is excellent.[footnoteRef:377] [376:  Qurʾān: 10:89.]  [377:  ʿAllāmah Ibn Khālūyah (n 3) 36.] 

[bookmark: _Toc225710236]The Virtue of Saying ‘Āmīn’
Hereunder cited are some of the many virtues behind reciting ‘Āmīn’:
1) Imām Bukhārī quotes:
‌‌110 - باب فضل التأمين
حدثنا عبد الله بن يوسف، أخبرنا مالك، عن أبي الزناد، عن الأعرج، عن أبي هريرة رضي الله عنه، أن رسول الله صلى الله عليه وسلم قال: "إذا قال أحدكم: آمين، وقالت الملائكة في السماء: آمين، فوافقت إحداهما الأخرى غفر له ما تقدم من ذنبه". 
Chapter: The Virtue of Saying ‘Āmīn’
ʿAbdullāh ibn Yūsuf narrated to us [saying]: Mālik related to us from Abū ’z-Zīnād from Aʿraj from Abū Hurayrah – may Allāh be pleased with him – that the Messenger of Allāh ﷺ said, “When one of you says, ‘Āmīn’, and the angels in the sky say, ‘Āmīn’, such that both coincide the other, his past sins are forgiveness.”[footnoteRef:378] [378:  Imām Bukhārī (n 26) 1:156.] 

2) Imām Abū Dāwūd quotes:
حدثنا الوليد بن عتبة الدمشقي ومحمود بن خالد، قالا: حدثنا الفريابي، عن صبيح بن محرز الحمصي، حدثنى أبو مصبح المقرائى، قال: كنا نجلس إلى أبي زهير النميري - وكان من الصحابة - فيتحدث أحسن الحديث، فإذا دعا الرجل منا بدعاء قال: اختمه بآمين، فإن آمين ‌مثل ‌الطابع ‌على ‌الصحيفة. قال أبو زهير: أخبركم عن ذلك، خرجنا مع رسول الله- صلى الله عليه وسلم -ذات ليلة، فأتينا على رجل قد ألح في المسألة، فوقف النبي- صلى الله عليه وسلم -يستمع منه، فقال النبي- صلى الله عليه وسلم: "أوجب إن ختم"، فقال رجل من القوم: بأي شيء يختم؟ فقال: "بآمين، فإنه إن ختم بآمين فقد أوجب" فانصرف الرجل الذي سأل النبي- صلى الله عليه وسلم -فأتى الرجل فقال: اختم يا فلان بآمين، وأبشر.  
Walīd ibn ʿUtbah ad-Dimashqī and Maḥmūd ibn Khālid reported to us, saying: Firyābī narrated to us from Ṣabīḥ ibn Muḥarriz al-Ḥimṣī, who said: Abū Miṣbaḥ al-Maqrāʾī told me:
“We used to sit with Abū Zuhayr an-Numayrī – who was one of the Companions – and he would speak in a most beautiful manner. When one of us would make a supplication, he would say, ‘Seal it with ‘Āmīn’, for ‘Āmīn’ is like a seal upon a document.’
Abū Zuhayr then said, ‘Shall I tell you the reason for this? Once, we set out with the Messenger of Allah ﷺ one night, and we came upon a man who was earnestly pleading in his supplication. The Prophet ﷺ paused to listen to him and then said, ‘It is granted if he seals it.’ One of the people then asked, ‘With what should he seal it?’ The Prophet ﷺ replied, ‘With ‘Āmīn’, for if he seals it with ‘Āmīn’, it is granted.’ So, the man who had questioned the Prophet ﷺ went to the supplicant and said, ‘Seal it with ‘Āmīn’ and receive glad tidings.’’”[footnoteRef:379] [379:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:199.] 

3) Imām Ṭabrānī quotes:
حدثنا يحيى بن أيوب العلاف، ثنا سعيد بن عفير، ثنا مؤمل بن عبد الرحمن الثقفي، عن أبي أمية بن يعلى الثقفي، عن سعيد بن أبي سعيد المقبري، عن أبي هريرة، رضي الله عنه أن رسول الله صلى الله عليه وسلم قال: «‌آمين ‌خاتم ‌رب ‌العالمين على عباده المؤمنين». 
Yaḥyā ibn Ayyūb al-ʿAllāf narrated to us [saying]: Saʿīd ibn ʿUfayr reported to us [saying]: Muʾammal ibn ʿAbd ar-Raḥmān ath-Thaqafī narrated from Abū Umayyah ibn Yaʿlā ath-Thaqafī from Saʿīd ibn Abī Saʿīd al-Maqburī from Abū Hurayrah – may Allāh be pleased with him –, that the Messenger of Allah ﷺ said: ‘‘Āmīn’ is the seal of the Lord of the worlds upon His believing servants.’[footnoteRef:380] [380:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Ad-Duʿāʾ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1413 AH), 89.] 

4) Imām Ibn Mājah quotes:
حدثنا إسحاق بن منصور، أخبرنا عبد الصمد بن عبد الوارث، حدثنا حماد بن سلمة، حدثنا سهيل بن أبي صالح، عن أبيه، عن عائشة، عن النبي صلى الله عليه وسلم قال: "‌ما ‌حسدتكم ‌اليهود ‌على ‌شيء ما حسدتكم على السلام والتأمين".  
Isḥāq ibn Manṣūr narrated to us [saying]: ʿAbd aṣ-Ṣamad ibn ʿAbd al-Wārith related to us [saying]: Ḥammād ibn Salamah narrated to us from Suhayl ibn Abī Ṣāliḥ from his father from ʿĀʾishah from the Prophet ﷺ, who said, ‘The Jews have not envied you for anything as much as they have envied you for the greeting of peace  and for saying ‘Āmīn’.’[footnoteRef:381] [381:  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), 1:278. ] 

[bookmark: _Toc225710237]The Ruling of Saying ‘Āmīn’ in Prayer
Moving on, know that ‘Āmīn’ is not part of the Qurʾān, and it is Sunnah for both the one praying individually, the imām, the followers and those reciting outside prayer. Mawlānā Khalīl Aḥmad as-Sahāranpūrī says:
ولا خلاف في أن آمين ليس من القرآن حتى قالوا بارتداد من قال: إنه منه، وأنه مسنون في حق المنفرد والإمام والمأموم والقارئ خارج الصلاة ، واختلف القراء في التأمين بعد الفاتحة إذا أراد ضم سورة إليها، والأصح أنه يأتي بها. 
There is no disagreement that ‘Āmīn’ is not part of the Qurʾān, to the extent that it has been said that anyone who claims it is part of the Qurʾān commits apostasy. It is prescribed as a Sunnah for individuals praying alone, the imām, the congregant, and even the reciter outside of prayer. 
The reciters, however, have differed regarding saying ‘Āmīn’ after reciting chapter Al-Fātiḥah when intending to join another chapter to it. The more correct opinion is that ‘Āmīn’ should still be recited in this case.[footnoteRef:382] [382:  Mawlānā Khalīl Aḥmad (n 24) 4:432.] 

According to all scholars, it is only meritorious, and it is not compulsory. Only the Ẓāhirīs claim that ‘Āmin’ is incumbent. Mawlānā Zakariyyā al-Kāndhlawī states: 
ثم التأمين مندوب عند الجميع، وأوجبه الظاهرية لظاهر الأوامر، والعجب من الرافضة إذ قالوا: بدعة تفسد به الصلاة، وقال ابن حزم: يقولها الإمام سنة والمأموم فرضا، والحجة في صرف الأوامر إلى الندب حديث المسيء حيث اقتصر فيه صلى الله عليه وسلم على الفرائض ولم يذكر له التأمين، قاله الزرقاني.
‘Āmīn’ is recommended according to everyone. The Ẓāhirīs regard it obligatory, consdidering the literal sense of the commandments. Suprisingly, the Shīʿahs claim that it is an innovation, rendering prayer invalid. Ibn Ḥazm opined that it is Sunnah for the imām to mention it whilst farḍ for the follower. The proof for the commandments reverting to recommendation lies in the ḥadīth of the one who did not perform prayer correctly (and was taught by the Prophet ﷺ); therein, the Prophet ﷺ confined upon the farḍ acts and did not mention saying ‘Āmīn’. Zurqānī stated this.[footnoteRef:383] [383:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:192. ] 

The imām saying ‘Āmīn’
Having said that, there different views reported from the four schools of thought on the imām saying ‘Āmīn’ in prayer. 
Mālikī view
There are different views reported from Imām Mālik. According to one view, the imām does not utter it. ʿAllāmah Abū ’l-Walīd al-Bājī writes: 
فاختلف قول مالك في قوله آمين فروى عنه المصريون المنع من ذلك. 
There are different views reported from Mālik on saying ‘Āmīn’ [for the imām]. The Egyptian scholars reported the view of not doing so from him.[footnoteRef:384] [384:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:162. ] 

ʿAllāmah Ibn al-Qāsim quotes:
وقال مالك: إذا فرغ الإمام من قراءة أم القرآن فلا يقل هو ‌آمين ولكن يقول ذلك من خلفه. 
Mālik said, ‘When the imām finishes reciting Al-Fātiḥah, he will not say ‘Āmīn’. Rather, those behind him will say it.’[footnoteRef:385] [385:  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), 1:167.] 

Qāḍī ʿAbd al-Wahhāb al-Baghdādī mentions the two views, asserting the view of not saying as the most apparently correct:
وفي الإمام روايتان: إحداهما لا يؤمن وهي الظاهر، والأخرى أنه يؤمن. 
There are two reports in Al-Imām:
1. He will not say ‘Amīn’, and this is the correct view.
2. He will say ‘Āmīn’.[footnoteRef:386] [386:  Qāḍī Abū Muḥammad ʿAbd al-Wahhāb ibn Naṣr al-Baghdādī, Al-Maʿūnah ʿalā Madhhab ʿĀlam al-Madīnah al-Imām Mālik Ibn Anas (Makkah Mukarramah: Al-Maktabah at-Tijāriyyah), 1:219.] 

ʿAllāmah Ibn Baṭṭāl states:
وقالت طائفة: لا يقول الإمام: آمين، وإنما يقول ذلك من خلفه، وإن كان وحده قالها، هذا قول مالك في المدونة، وقاله المصريون من أصحابه. 
A group maintained that the imām will not say ‘Āmīn’, and only those behind him will mention it even if there is only one individual. This was the view of Mālik in Al-Mudawwanah, as reported by his Egyptian students.[footnoteRef:387] [387:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:395.] 

There is a third view also, which is that the imām has a choice. ʿAllāmah Ibn ʿAṭiyyah quotes:
وقال ابن بكير: هو مخير. 
قال القاضي أبو محمد عبد الحق رضي الله عنه: فهذا الخلاف إنما هو في الإمام. 
Ibn Bukayr stated that he has a choice. 
This differences of opinion is only regarding the imām.[footnoteRef:388] [388:  ʿAllāmah Abū Muḥammad ʿAbd al-Ḥaqq ibn Ghālib al-Andalūsī, better known as Ibn ʿAṭiyyah, Al-Muḥarrar al-Wajīz fī Tafsīr al-Kitāb al-ʿAzīz / Tafsīr Ibn ʿAṭiyyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1422), 1:79.] 

According to another view reported from ʿAllāmah Māzirī, this exclusion is only for audible prayers. Therefore, it is Sunnah for him to recite it in silent prayers. He says:
وروي عنه استثناء الإِمام في صلاة الجهر خاصة. وذهب ابن بكير: إلى تخيير الإِمام بين التأمين وإسقاطه في صلاته الجهر. وسبب هذا الاختلاف اختلاف الأحاديث. 
A view is reported from him that the imām is excluded specifically in audible prayers alone. Ibn Bukayr maintained that the imām has a choice between saying ‘Āmīn’ and dropping it off in his audible prayer.[footnoteRef:389] [389:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAlī al-Māzirī, Sharḥ at-Talqīn (Beirut: Dār al-Gharb al-Islāmī, 2008), 1:554. ] 

He then mentions:
ولما رأى ابن بكير اختلاف هذه الأحاديث وإمكان رد كل طائفة حديث مخالفها إلى حديثها صار إلى التخيير الذي حكيناه. 
After Ibn Bukayr observed the discrepancies in these ḥadīths and recognised the likelihood of each group interpreting the other’s ḥadīth in light of its own, he resorted to the opinion allowing the imām to choose, as we cited.[footnoteRef:390] [390:  Ibid.] 

Ḥanafī view
In the Ḥanafī school of thought, Imām Muḥammad transmits in his recension of the Muwaṭṭaʾ that the imām will say ‘Āmīn’:
ينبغي إذا فرغ الإمام من أم الكتاب أن يؤمن الإمام، ويؤمن من خلفه، ولا يجهرون بذلك.
When the imām finishes Al-Fātiḥah, he will recite ‘Āmīn’ as well as those behind him. However, they will not do so aloud.[footnoteRef:391] [391:  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.), 65. ] 

ʿAllāmah Ibn Māzah al-Bukhārī also mentions the same:
فإن الإمام يقولها. 
The imām will say it.[footnoteRef:392] [392:  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), 1:359.] 

In contrast to this, Imām Muḥammad cites from Imām Abū Ḥanīfah:
فأما أبو حنيفة، فقال: يؤمن من خلف الإمام، ولا يؤمن الإمام. 
As for Abū Ḥanīfah, he maintained that those behind the imām will recite ‘Āmīn’  but not the imām.[footnoteRef:393] [393:  Imām Muḥammad (n 42) 65.] 

Many Ḥanafī scholars attributed this transmission to Ḥasan from Imām Abū Ḥanīfah. For instance, ʿAllāmah Ibn Māzah al-Bukhārī quotes:
وروي عن أبي حنيفة أنه لا يؤمن، رواه الحسن. 
It is reported from Abū Hanīfah that the imām should not recite ‘Āmīn’. Ḥasan reported this.[footnoteRef:394] [394:  ʿAllāmah Ibn Māzah (n 43) 1:359.] 

ʿAllāmah Sarakhsī quotes:
فأما " آمين " فالإمام يقولها بعد الفراغ من الفاتحة إلا على قول مالك رحمه الله، وهو رواية الحسن عن أبي حنيفة – رحمه الله تعالى – لقوله صلى الله عليه وسلم: «إذا قال الإمام ولا الضالين فقولوا آمين»، والقسمة تقتضي أن الإمام لا يقولها. 
As for ‘Āmīn’, the imām will say it after completing Al-Fātiḥah, except in the view of Māik – may Allāh have mercy on him –. This was the report of Ḥasan from Abū Hanīfah – may Allāh have mercy on him – based on the Prophet ﷺ’s statement: “When the imām says, ‘Wa-lā ’ḍ-ḍāllīn’, then say, ‘Āmīn’.” This division necessitates that the imām will say it.[footnoteRef:395] [395:  Shams al-Aʾimmah Abū Bakr Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:32.] 

Thus, ʿAllāmah Abū ’l-Walīd al-Bājī attributes the same view to Imām Abū Ḥanīfah:
فاختلف قول مالك في قوله آمين فروى عنه المصريون المنع من ذلك وبه قال أبو حنيفة. 
Mālik’s view differed in saying, ‘Āmīn’. The Egyptians reported not doing so from him, and this was the view of Abū Ḥanīfah.[footnoteRef:396] [396:  ʿAllāmah Bājī (n 35) 1:162.] 

In contrast to what he mentioned in his Muwaṭṭaʾ, Imām Muḥammad himself admitted that the imām will say ‘Āmīn’. He narrates in Al-Āthār:
أخبرنا أبو حنيفة، عن حماد، عن إبراهيم، قال: " ‌أربع ‌يخافت ‌بهن الإمام: سبحانك اللهم وبحمدك، والتعوذ من الشيطان، وبسم الله الرحمن الرحيم، وآمين " قال محمد: وبه نأخذ، وهو قول أبي حنيفة رضي الله عنه. 
Abū Ḥanīfah related to us from Ḥammād from Ibrāhīm, who said, ‘Four things which the imām will recite silently:  
1. Subḥāna-Ka ’Llāhumma wa-bi-ḥamdi-Ka
2. Seeking refuge from Satan
3. Bi ’smi ’Llāhi ’r-Raḥmāni ’r-Raḥīm
4. Āmīn’
Muḥammad said, ‘This is our adopted view, and it was the view of Abū Ḥanīfah – may Allāh be pleased with him –.[footnoteRef:397] [397:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1993), 1:162.] 

Kitāb al-Āthār is considered as Ẓāhir ar-Riwāyah, and hence the primary fiqh texts are based on it. Thus, later on, all Ḥanafī scholars agreed that the imām will say ‘Āmīn’. ʿAllāmah Kāsānī attributed this view to the majority, saying:
فإذا فرغ من الفاتحة يقول آمين إماما كان أو مقتديا أو منفردا وهذا قول عامة العلماء. 
After completing Al-Fātiḥah, one must say, ‘Āmīn’, whether he is the imām, the follower or one praying individually. This was the view of all scholars.[footnoteRef:398] [398:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:44.] 

Shāfiʿī View
The Shāfiʿīs maintain that everyone will say, ‘Āmīn’, even the imām. ʿAllāmah Abū Isḥāq ash-Shīrāzī says:
فإن كان إماماً أمن. 
If he is an imām, he will say ‘Āmīn’.[footnoteRef:399] [399:  ʿAllāmah Abū Isḥāq Ibrāhīm ibn ʿAlī ash-Shīrāzī, Al-Muhadhdhab fī Fiqh al-Imām ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 1:139.] 

Imām al-Ḥaramayn states:
فيؤمن المنفرد والإمام والمأموم. 
The one praying individually, the imām and the follower will say ‘Āmīn’.[footnoteRef:400] [400:  Imām al-Ḥaramyn Juwaynī (n 23) 2:150.] 

Ḥanbalī View
There are two views transmitted from Imām Aḥmad. The first one is mentioned in Al-Mustadrak as follows:
وقد اختار أحمد بن حنبل في جماعة من أهل الحديث بأن التأمين للمأمومين لقوله صلى الله عليه وسلم: "فإذا قال الإمام: ولا الضالين، فقولوا: آمين". 
Aḥmad ibn Ḥanbal, amongst the group of muḥaddithūn, prefered that saying ‘Āmīn’ is for the followers (only). This is based on the statement of the Prophet ﷺ: “When the imām says, ‘Wa-lā ’ḍ-ḍāllīn’, then say, ‘Āmīn’.”[footnoteRef:401] [401:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:791.] 

On the other hand, ʿAllāmah Ibn Qudāmah al-Maqdisī reports its Sunnah status for both the imām and the followers:
مسألة؛ قال: (فإذا قال: ولا الضالين، قال: آمين) وجملته أن التأمين عند فراغ الفاتحة سنة للإمام والمأموم. 
Issue: 
‘After the imām says, ‘Wa-lā ’ḍ-ḍāllīn’, he will say, ‘Āmīn’.’ – In summary, saying ‘Āmīn’ after completing Al-Fātiḥah is Sunnah for the imām and the follower.[footnoteRef:402] [402:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:160.] 

Conclusion
Ultimately, the preferred view is that the imām will say ‘Āmīn’ according to all four schools of thought. ʿAllāmah Ibn ʿAbd al-Barr quotes the views of the jurists as follows:
وممن قال ذلك مالك في رواية المدنيين عنه، منهم: عبد الملك بن الماجشون، ومطرف بن عبد الله، وأبو المصعب الزهري، وعبد الله بن نافع، وهو قولهم؛ قالوا: يقول: آمين. الإمام ومن خلفه. وهو قول الشافعي وأبي حنيفة وأصحابهما، والثوري، والحسن بن حي، وابن المبارك، وأحمد بن حنبل، وإسحاق، وأبي عبيد، وأبي ثور، وداود، والطبري، وجماعة أهل الأثر؛ لصحته عن رسول الله صلى الله عليه وسلم من حديث أبي هريرة، ووائل بن حجر.  
Amongst those who upheld this view was Māik in the report of the Madanīs from him, including: ʿAbd al-Malik ibn al-Mājishūn, Muṭarrif ibn ʿAbdillāh, Abū ’l-Muṣʿab az-Zuhrī and ʿAbdullāh ibn Nāfiʿ. This was also their stance. They opined that he (the imām) and those following him behind will say ‘Āmīn’. 
This was the view of Shāfiʿī, Abū Ḥanīfah, their students, Thawrī, Ḥasan ibn Ḥayy, Ibn al-Mubārak, Aḥmad ibn Ḥanbal, Isḥāq, Abū ʿUbayd, Abū Thawr, Dāwūd, Ṭabarī and a group of the muḥaddithūn – since it is authentically established from the Messenger of Allāh ﷺ in the ḥadīth of Abū Hurayrah and Wāʾil ibn Ḥujr.[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), 5:10. ] 

The differences lies only on whether the imām should say ‘Āmīn’ loudly or softly. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
و‌‌ ‌تأمين ‌الإمام والمأموم والمنفرد: يقولونه سرا عند الحنفية والمالكية، وجهرا عند الشافعية والحنابلة. 
The imām, followers and the one praying individually reciting ‘Āmīn’: They will recite it silently according to the Ḥanafīs and the Mālikīs, and loudly according to the Shāfiʿīs and the Ḥanbalīs.[footnoteRef:404] [404:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 4:172.] 

[bookmark: _Toc225710238]Ḥadīth 213
233 –  ‌مَالِك، عَنِ ‌ابْنِ شِهَابٍ، عَنْ ‌سَعِيدِ بْنِ الْمُسَيَّبِ وَعَنْ ‌أبِي سَلَمَةَ ابْنِ عَبْدِ الرَّحْمَنِ أَنَّهُمَا أَخْبَرَاهُ عَنْ ‌أبِي هُرَيْرَة : أَنَّ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ : "إِذَا أَمَّنَ الإمَام فَأَمِّنُوا، فَإِنَّهُ مَنْ وَافَقَ تَأْمِينُهُ تَأْمِينَ الْمَلَائِكَةِ، غُفِرَ لَهُ مَا تَقَدَّمَ مِنْ ذَنْبِهِ".
قَالَ ابْنُ شِهَابٍ :  وَكَانَ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُولُ : "آمِينَ".
Mālik reported from Ibn Shihāb from Saʿīd ibn al-Musayyab and Abū Salamah ibn ʿAbd ar-Raḥmān that they both related to him from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says ‘Āmīn’, then you should also say, ‘Āmīn’. Indeed, whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven.” Ibn Shihāb said, ‘The Messenger of Allāh ﷺ would say ‘Āmīn’.’[footnoteRef:405] [405:  Imām Mālik (n 1) 1:241.] 

Imām Yaḥyā al-Laythī narrates:
233 –  ‌مَالِك، عَنِ ‌ابْنِ شِهَابٍ، عَنْ ‌سَعِيدِ بْنِ الْمُسَيَّبِ 
Mālik reported from Ibn Shihāb from Saʿīd ibn al-Musayyab
We spoke about him under the commentary of the 27th narration that appears on page 152.
وَعَنْ ‌أبِي سَلَمَةَ ابْنِ عَبْدِ الرَّحْمَنِ 
And Abū Salamah ibn ʿAbd ar-Raḥmān
In the footnotes, the editors mention regarding him: 
بهامش الأصل: اسمه عبد الله، وقيل: اسمه كنيته. وبهامش (ب) بن عوف وفوقها (طع).  
Written in the margin of the main manuscript is: ‘His name was ʿAbdullāh, and it is said that his name was his teknonym.’ And written in the margin of the second main manuscript was: ‘Ibn ʿAwf’ with طع on top.[footnoteRef:406] [406:  Ibid.] 

We previous spoke about this narrator as well; under the commentary of the 15th narration, on page 148.
أَنَّهُمَا 
That they both
Mawlānā Zakariyyā al-Kāndhlawī clarifies who this refers to:
أي: سعيدا وأبا سلمة.
I.e. Saʿīd and Abū Salamah[footnoteRef:407] [407:  Mawlānā Zakariyyā (n 34) 2:193.] 

أَخْبَرَاهُ 
Related to him 
ʿAllāmah Zurqānī says:
ظاهره أن لفظهما واحد لكن في رواية محمد بن عمرو عن أبي سلمة مغايرة قليلة للفظ الزهري. 
This outwardly implicates that both their wordings are the same; however, Muḥammad ibn ʿAmr’s report from Abū Salamah contains slight variations in the wordings compared to Zuhrī’s version.[footnoteRef:408] [408:  ʿAllāmah Zurqānī (n 7) 1:253.] 

عَنْ ‌أبِي هُرَيْرَة : 
From Abū Hurayrah
[bookmark: _Toc225710239]Status of the Chain
ʿAllamah Ibn ʿAbd al-Barr describes this chain as:
وهو أصح حديث يروى عن النبي عليه السلام في هذا الباب. 
It is the most authentic ḥadīth reported from the Prophet – peace be upon – on this topic.[footnoteRef:409] [409:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 4:252.] 

All the transmitters of the Muwaṭṭaʾ reported the ḥadīth exactly without any variations. In At-Tamhīd, he writes:
لا خلاف بين الرواة لـ "الموطأ" في إسناد هذا الحديث ومتنه فيما علمت.  
As far as I know, there are no differences between the transmitters of the Muwaṭṭaʾ in the chain of this ḥadīth and its text.[footnoteRef:410] [410:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 54) 5:5.] 

 أَنَّ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ : "إِذَا أَمَّنَ الإمَام الإمَام فَأَمِّنُوا،"
That the Messenger of Allāh ﷺ said, “When the imām says ‘Āmīn’, then you should also say, ‘Āmīn’.”
[bookmark: _wwqvjj3b4lat][bookmark: _Toc225710240]The Opponent’s Proof for the Imām Reciting ‘Āmīn’ Aloud
Imām Shāfiʿī derived from this an indication that the imām has been commanded to say ‘Āmīn’ aloud because those behind him would not know the time of his saying ‘Āmīn’ unless they hear him saying it. He writes in Kitāb al-Umm:
دلالة على أنه أمر الإمام أن يجهر بآمين؛ لأن من خلفه لا يعرف وقت تأمينه إلا بأن يسمع تأمينه.  
This is proof that he ﷺ instructed the imām to say ‘Āmīn’ loudly since those behind him would only know that he is saying ‘Āmīn’ by hearing him saying it.[footnoteRef:411] [411:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 8:546.] 

Three authors of the Ṣiḥāḥs understood this similarly; thus, when quoting this narration, they titled their chapter headings to assert that one should say ‘Āmīn’ loudly behind the imām. 
1) Imām Bukhārī placed the title:
باب جهر الإمام بالتأمين. 
Chapter: The Imām Saying ‘Āmīn’ Loudly[footnoteRef:412] [412:  Imām Bukhārī (n 26) 1:156.] 

2) Imām Nasāʾī worded the title as follows:
جهر الإمام بآمين. 
The Imām Saying ‘Āmīn’ Loudly[footnoteRef:413] [413:  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), 2:143.] 

3) Imām Ibn Mājah put the following title:
[باب] الجهر بآمين. 
Chapter: Saying ‘Āmīn’ Loudly[footnoteRef:414] [414:  Imām Ibn Mājah (n 32) 1:277.] 

ʿAllāmah Ibn Khuzaymah places the following title in his Ṣaḥīḥ:
‌‌باب فضل تأمين المأموم إذا أمن إمامه رجاء مغفرة ما تقدم من ذنب المؤمن إذا ‌وافق ‌تأمينه الملائكة مع الدليل على أن على الإمام الجهر بالتأمين إذا جهر بالقراءة ليسمع المأموم تأمينه، إذ غير جائز أن يأمر النبي صلى الله عليه وسلم المأموم بالتأمين إذا أمن إمامه، ولا سبيل له إلى معرفة تأمين الإمام إذا أخفى الإمام التأمين. 
Chapter on the Virtue of the Follower’s Āmīn when the Imām says Āmīn: In hope of forgiveness for the believer’s past sins when his ‘Āmīn’ coincides with that of the angels, with evidence that the imām is required to say ‘Āmīn’ aloud if he recites aloud so that the follower may hear his ‘Āmīn’. It would not be possible for the Prophet ﷺ to command the follower to say ‘Āmīn’ when his imām says ‘Āmīn’ if the follower has no way of knowing the imām’s ‘Āmīn’ when he says it silently.[footnoteRef:415] [415:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 3:37.] 

 Ḥadīth 233 – Ḥanafī Proofs for the Imām’s Silent ‘Āmīn’ – Conformity with the Angels
[bookmark: _Toc225710241]The Imām Reciting ‘Āmīn’ Loudly or Silently
Those who opined saying it loudly
We concluded the last lesson by explaining how numerous scholars understood this narration to mean that the imām should say ‘Āmīn’ loudly. This is based on the understanding that the angels proclaim ‘Āmīn’ at the same time as the imām, and the followers can then only know when the imām is saying ‘Āmīn’ if he does it loudly. Imām Khaṭṭābī explains:
وبيان هذا في الحديث الآخر أن الإمام يقول آمين والملائكة تقول آمين فمن وافق تأمينه تأمين الملائكة غفر له ما تقدم من ذنبه فأحب أن يجتمع التأمينان في وقت واحد رجاء المغفرة. 
This is clarified in the other ḥadīth, wherein the imām says ‘Āmīn’ as well as the angels, and whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven. I thus prefer that both ‘Āmīn’s coincide at the same time, in the hope of forgiveness.[footnoteRef:416] [416:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:224.] 

ʿAllāmah Ibn ʿAbd al-Barr explains: 
وفي حديث ابن شهاب هذا - وهو أصح حديث يروى عن النبي عليه السلام في هذا الباب - دليل على أن الإمام يجهر بآمين ويقولها من خلفه إذا قالها ولولا جهر الإمام بها ما قيل لهم: "إذا أمن الإمام فأمنوا"، قالوا ومن لا يجهر لا يسمع ولا يخاطب أحد بحكاية من لا يسمع قوله. 
In this ḥadīth of Ibn Shihāb – which is the most authentic ḥadīth reported from the Prophet, peace be upon him, on this matter – there is evidence that the imām will recite ‘Āmīn’ loudly, and his followers will recite it when he does. Were it not that the imām recites it loudly, they would not have been told, ‘When the imām says ‘Āmīn’, therefore you should say ‘Āmīn’.’ 
They further argue that one who does not say it aloud will not be heard, and it would make no sense to instruct others to echo the words of one whose statement they cannot hear.[footnoteRef:417] [417:  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), 4:252. ] 

Due to this, ʿAllāmah Ibn ʿAbd al-Barr mentions those who opined of saying it loudly:
وقال الشافعي وأصحابه، وأبو ثور، وأحمد، وأهل الحديث: يجهر بها. 
Shāfiʿī, his students, Abū Thawr, Aḥmad and the muḥaddithūn maintained that the imām will mention it loudly.[footnoteRef:418] [418:  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), 5:10. ] 

In Al-Mughnī, ʿAllāmah Ibn Qudāmah al-Maqdisī mentions the Ḥanbalī view:
‌‌‌‌فصل: ويسن أن يجهر به الإمام والمأموم فيما يجهر فيه بالقراءة، وإخفاؤها فيما يخفى فيه. 
Section: It is Sunnah for the imām and the followers to mention it loudly in prayers with audible recitation and silently in silent prayers.[footnoteRef:419] [419:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:162. ] 

Mālikī & Ḥanafī view of saying it silently
In contrast, the Mālikīs and the Ḥanafīs maintained that the imām should not say ‘Āmīn’ loudly. 
From the Mālikīs, ʿAllāmah Māzirī elaborates on the differences within his school of thought:
وأما الإِمام فإن قلنا بتأمينه فإنه يخفيه. واختار بعض أشياخي أن يجهر به ليتقدى به. وأشار بعض المتأخرين من أصحابنا إلى تخييره بين الجهر والإخفاء. 
As for the imām, if we say that he will recite ‘Āmīn’, then he will do so silently. Some of our scholars preferred that he recite it loudly so that he may be followed. Some of our later scholars suggested that he has the choice between reciting it loudly or silently.[footnoteRef:420] [420:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAlī al-Māzirī, Sharḥ at-Talqīn (Beirut: Dār al-Gharb al-Islāmī, 2008), 1:555.] 

ʿAllāmah Ibn al-ʿArabī then presents the view of the Madanī scholars from the Mālikī school of thought:
وأما على رواية المدنيين؛ أنه يؤمن الإمام سرا. 
Based on the report of the Madanīs, the imām will say ‘Āmīn’ silently.[footnoteRef:421] [421:  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), 2:381. ] 

The Ḥanafīs also maintained that the imām should say ‘Āmīn’ softly. ʿAllāmah Kāsānī writes:
ثم السنة فيه المخافتة عندنا. 
In our view, it is Sunnah to recite it silently.[footnoteRef:422] [422:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:44. ] 

ʿAllāmah Ibn Baṭṭāl lists the names of the Companions and the tābiʿūn who held this view:
وروى ابن وهب، وأبو مصعب عن مالك أن الإمام يسر بها وهو قول الكوفيين، وروى ذلك عن عمر، وعلى، وابن مسعود، وعن النخعى، والشعبى، وابن أبى ليلى. 
Ibn Wahb and Abū Muṣʿab reported from Mālik that the imām recites it silently, and it was the view of the Kufans. This opinion has been reported from ʿUmar, ʿAlī, Ibn Masʿūd, Nakhaʿī, Shaʿbī and Ibn Abī Laylā.[footnoteRef:423] [423:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:396.] 

Summary 
In short, the Ḥanafīs and the Mālikīs are of the view that the imām should say ‘Āmīn’ softly, whilst the Shāfiʿīs and the Ḥanbalīs are of the view that he should say it loudly. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the differences are presented as follows:
و‌‌ ‌تأمين الإمام والمأموم والمنفرد: يقولونه سرا عند الحنفية والمالكية، وجهرا عند الشافعية والحنابلة.
The proclamation of ‘Āmīn’ by imām, the followers and the one praying individually: They will mention it silently according to the Ḥanafīs and the Mālikīs and loudly according to the Shāfiʿīs and the Ḥanbalīs.[footnoteRef:424] [424:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 4:172. ] 

Ḥanafī response to this narration
As for the response to this narration, ʿAllāmah Ibn ʿAbd al-Barr argues:
فمعنى قوله -عليه السلام-: "إذا أمن الإمام فأمنوا"، أراد إذا قال الإمام: ﴿ٱهْدِنَا ٱلصِّرَٰطَ ٱلْمُسْتَقِيمَ﴾ إلى آخر السورة فأمنوا. 
The Prophet ﷺ’s statement: “When the imām says ‘Āmīn’, therefore you should say ‘Āmīn’,” means: “When the imām says, ‘Ihdinā ’ṣ-ṣirāṭa ’l-mustaqīm,’ till the end of the chapter, you should say ‘Āmīn’.”[footnoteRef:425] [425:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 4:254. ] 

This is proven from the very next narration. In the following narration of the Muwaṭṭaʾ, ḥadīth 234, Imām Yaḥyā al-Laythī narrates:
مالك ، عن سمي، مولى أبي بكر بن عبد الرحمن  ، عن أبي صالح السمان ، عن أبي هريرة ؛ أن رسول الله صلى الله عليه وسلم قال: "إذا قال الإمام: ﴿صِرَٰطَ اَ۬لذِينَ أَنْعَمْتَ عَلَيْهِمْ غَيْرِ اِ۬لْمَغْضُوبِ عَلَيْهِمْ وَلَا اَ۬لضَّآلِّينَۖ﴾ [الفاتحة 1: 7] فقولوا: آمين. فإنه من وافق قوله قول الملائكة غفر له ما تقدم من ذنبه. 
Mālik reported from Sumayy, the freed slave of Abū Bakr ibn ʿAbd ar-Raḥmān from Abū Ṣāliḥ as-Sammān from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says, ‘Ṣirāṭa ’lladhīna anʿamta ʿalay-him ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn,’ then you should say ‘Āmīn’. Indeed, whoever’s statement occurs simultaneously with that of the angels, his past sins will be forgiven.”[footnoteRef:426] [426:  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), 1:241. ] 

Imām Muslim cites this with a different chain and slightly different wording: 
حدثنا قتيبة بن سعيد، حدثنا يعقوب - يعني: ابن عبد الرحمن -، عن سهيل، عن أبيه، عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: "إذا قال القارئ: ﴿غَيْرِ ٱلْمَغْضُوبِ عَلَيْهِمْ وَلَا ٱلضَّآلِّينَ﴾، فقال من خلفه: آمين، فوافق قوله قول أهل السماء غفر له ما تقدم من ذنبه". 
Qutaybah 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 the Messenger of Allāh ﷺ said, “When the imām recites, ‘ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn,’ and whoever is behind him says, ‘Āmīn’, whereby his statement coincides with that of the inhabitants of the heaven, his past sins will be forgiven.”[footnoteRef:427] [427:  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), 1:307. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī clarifies: 
فإن قول المأموم آمين يكون عقيب قوله ولا الضالين ويكون معنى قوله إذا أمن الإمام فأمنوا أي إذا قدرتم أنه أمن بقوله ولا الضالين فقولوا آمين عقب قوله ولا الضالين ويكون جمعا بين الحديثين.
The followers will say ‘Āmīn’ just after the imām says, ‘Wa-lā ’ḍ-ḍāllīn.’ In that case, the Prophet ﷺ’s statement: “When the imām says ‘Āmīn’, then you should say ‘Āmīn’,” means: “When you have estimated that the imām said ‘Āmīn’ based on his saying, ‘Wa-lā ’ḍ-ḍāllīn’, then you should say, ‘Āmīn’ just after he says that.” In this way, both ḥadīths are reconciled.[footnoteRef:428] [428:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:162. ] 

Imām al-Ḥaramayn, Abū ’l-Maʿālī al-Juwaynī states:
ثم كان شيخي يقول: ينبغي للمقتدي أن يترصد فراغ الإمام عن قوله: "ولا الضالين"، فيبادر التأمين حينئذ، فيقع تأمينه مع ‌تأمين ‌الإمام. 
My teacher would say that the follower should anticipate the imām to complete saying, ‘Wa-lā ’ḍ-ḍāllīn’; at that time, he should hurry to say ‘Āmīn’. In this way, his ‘Āmīn’ will be simultaneous with that of the imām.[footnoteRef:429] [429:  Imām al-Ḥaramayn Abū ’l-Maʿālī ʿAbd al-Malik ibn ʿAbdillāh al-Juwaynī, Nihāyat al-Maṭlab fī Dirāyat al-Madhhab (Damascus: Dār al-Minhāj, 2007), 2:153.] 

As such, we cannot say that the timing when the imām says ‘Āmīn’ is unknown unless he says it loudly. The place and time for him to say ‘Āmin’ is already fixed. On this, Imām Qudūrī states:
والجواب: أن محل التأمين معلوم، فإذا انتهوا إليه علموا أنه أمن؛ لأن الظاهر أنه لا يترك السنة، فلم يحتاجوا إلى السماع.
The answer is that the point at which he (the imām) is to say ‘Amīn’ is known, so once they reach it, they know that they should say ‘Amīn’. Since it is unlikely that the Prophet ﷺ would abandon a Sunnah act, so they did not need to hear it being said.[footnoteRef:430] [430:  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), 2:509. ] 

ʿAllāmah Ibn ʿĀbidīn ash-Shāmī emphasises this point saying:
والجواب أن موضع التأمين معلوم فإذا سمع لفظة - ﴿وَلَا ٱلضَّآلِّينَ﴾ [الفاتحة: 7]- كفى لأن الشارع طلب من الإمام التأمين بعده، فصار من التعليق بمعلوم الوجود، وتمام الأدلة في المطولات. 
The answer is that the point for saying ‘Amīn’ is well-known. Hearing the phrase, ‘Wa-lā ’ḍ-ḍāllīn’ is sufficient, as the legislator instructed the imām to say ‘Amīn’ afterwards. Thus, it becomes dependent on something whose occurrence is certain. The complete arguments can be found in more extensive works.[footnoteRef:431] [431:   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), 2:196.] 

Furthermore, this 233rd narration of the Muwaṭṭaʾ can easily be interpreted with the next narration, ḥadīth 234, and hence leaving no contradiction. ʿAllāmah Ibn al-ʿArabī explains:
قيل معناه: إذا بلغ موضع التأمين، كقولهم: أحرم، إذا بلغ الموضع الحرام، وأنجد إذا بلغ موضع العلو، وذلك كقوله: "إذا قال الإمام: ﴿غَيْرِ ٱلْمَغْضُوبِ عَلَيْهِمْ وَلَا ٱلضَّآلِّينَ﴾ فقولوا: آمين" ليجتمع الحديثان، وعليه ثبتت رواية المصريين عن مالك؛ أن الإمام لا يؤمن.
It was said that its meaning is: ‘When he reaches the point of saying 'Amīn,' similar to their expressions: ‘He entered iḥram’ when he reaches the sacred area, or ‘He entered Najd’ when he arrives at the elevated land. This is akin to the statement: “When the imām says, ‘Ghayri ’l-maghdūbi ʿalay-him wa-lā ’ḍ-ḍāllīn,’ you should say ‘Āmīn,' so that both narrations are reconciled. This interpretation established the Egyptians’ report of Mālik’s view; that the imam does not say ‘Āmīn’.[footnoteRef:432] [432:  ʿAllāmah Ibn al-ʿArabī (n 6) 2:381.] 

Finally, this narration is only denoting upon permissibility. ʿAllāmah Abū ’l-Walīd al-Bājī states that the ḥadīth simply reveals that reciting ‘Āmīn’ is a permissible act:
والأظهر في الجواب في هذا الحديث أن إخباره صلى الله عليه وسلم عن تأمين الإمام لا يدل على وجوبه ولا على الندب إليه لأنه قد يخبر عن فعل المباح ولا ينكر على فاعله. 
The clearer answer regarding this ḥadīth is that the Prophet ﷺ mentioning the imām's saying of ‘Āmīn’ does not imply it is obligatory or recommended. This is because he ﷺ may inform of a merely permissible action and the one who performs it incurs no blame.[footnoteRef:433] [433:  ʿAllāmah Bājī (n 13) 1:162.] 

Nonetheless, in Fatḥ al-Bārī, Ḥāfiẓ Ibn Ḥajar indicates towards its recommendation according to most scholars:
ثم إن هذا الأمر عند الجمهور للندب. 
According to the vast majority, the command denotes recommendation.[footnoteRef:434] [434:  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), 3:388. ] 

Other proofs
Continuing with other proofs:
1) ʿAllāmah Kāsānī states:
(ولنا) ما روي عن وائل بن حجر أن النبي -صلى الله عليه وسلم- أخفى التأمين. 
Our proof is the report from Wāʾil ibn Ḥujr that the Prophet ﷺ recited ‘Āmīn’ silently.[footnoteRef:435] [435:  ʿAllāmah Kāsānī (n 7) 2:45.] 

2) Only the listener says ‘Āmīn’ in supplication.
Chapter Al-Fātiḥah is a supplication, and generally, only the listener says ‘Āmīn’ in supplications.
ʿAllāmah Ibn Baṭṭāl raises this point:
ووجدنا فاتحة الكتاب دعاء، فالإمام داع والمأموم مؤمن، وكذلك جرت العادة أن يدعو واحد ويؤمن المستمع، وقد قال تعالى فى قصة موسى وهارون: ﴿قَدۡ أُجِيبَت دَّعۡوَتُكُمَا﴾ ) [يونس: 89]، فسماهما داعيين، وإنما كان موسى يدعو وهارون يؤمن، فدل ذلك أن الإمام داع بما فى فاتحة الكتاب والمأموم مستجيب؛ لأن معنى آمين فى اللغة: استجب لنا. 
We have found that chapter Al-Fātiḥah is a supplication; thus, the imām is the one supplicating, and the follower is the one saying ‘Āmīn’. Likewise, it is customary that when one person supplicates, the listener responds with ‘Āmīn’. Allāh also said in the story of Mūsā and Hārūn: ‘The prayer of the two of you has been granted,’[footnoteRef:436] thereby referring to both as supplicants, even though it was Mūsā who supplicated while Hārūn responded with ‘Āmīn’. This indicates that the imām is the supplicant with what is in chapter Al-Fātiḥah, and the follower is the one who responds, as the literal meaning of ‘Āmīn’ in the language is: ‘Answer us.’[footnoteRef:437] [436:  Qurʾān: 10:89.]  [437:  ʿAllāmah Ibn Baṭṭāl (n 13) 2:395.] 

3) The Prophet ﷺ’s practice of silent recitation for ‘Āmīn’
The Prophet ﷺ consistently recited chapter Al-Fātiḥah aloud. Had he also regularly recited 'Āmīn' aloud, this practice would have been transmitted uniformly. The inconsistency in reports of him saying 'Āmīn' aloud suggests that he did not establish this as a regular practice. Imām Qudūrī states:
ولأن النبي صلى الله عليه وسلم قرأ الفاتحة وداوم عليها، فلو كان يجهر بآمين كجهره بآياتها لنقل على وجه واحد، فلما لم ينقل الجهر إلا متعارضا دل على أنه لم يداوم عليه. 
Since the Prophet ﷺ recited Al-Fātiḥah and consistently practised on it, had he recited ‘Āmīn’ aloud as he recited those verses aloud, it would have been transmitted in the same manner. However, the audible recitation of ‘Āmīn’ has only been transmitted with contradiction, proving that he did not make it a regular practice.[footnoteRef:438] [438:  Imām Qudūrī (n 15) 2:509.] 

4) ‘Āmīn’ is a non-Qurʾānic phrase recited during prayer and thus should be recited like other non-Qurʾānic phrases. 
Imām Qudūrī mentions:
ولأنه ذكر من غير القرآن يفعل في حال القيام في جميع الصلوات، فكان من سنته الإخفاء، كالاستفتاح. 
It is a non-Qurʾānic invocation recited when standing in all prayers. Hence, the prescribed way of performing it is to do it silently, like the opening supplication.[footnoteRef:439] [439:  Ibid.] 

5) ‘Āmīn’ as a Sunnah phrase is read as other Sunnah invocations.
Imām Qudūrī mentions:
ولأنه ذكر مسنون فلا يكون من سنة الإمام الجهر به، كسائر الأذكار. 
It is a Sunnah invocation. Hence, it is not Sunnah for the imām to mention it loudly, as other invocations.[footnoteRef:440] [440:  Ibid.] 

6) ‘Āmīn’ is a supplication and should be read as other supplications.
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
واستدل القائلون بالإسرار بأنه دعاء، والأصل في الأدعية الإسرار، كالتشهد. 
Those who advocate for silent recitation argue that ‘Āmīn’ is a form of supplication, and the default for supplications is to be recited quietly, as is the case with the tashahhud.[footnoteRef:441] [441:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 9) 4:172.] 

7) ‘Āmīn’ is the follower’s response to the imām’s recitation.
Imām Qudūrī says:
ولأنه ذكر يفعله المأموم في مقابلة ذكر [يقوله] الإمام، فكان كقوله: ربنا ولك الحمد. 
It is an invocation recited by the follower in response to an invocation recited by the imām. It is similar to the phrases: ‘Rabba-nā wa-la-Ka ’l-ḥamd.’[footnoteRef:442] [442:  Imām Qudūrī (n 15) 2:509.] 

Before the next words in the narration of the Muwaṭṭaʾ, in the narration that Sufyān ibn ʿUyaynah quoted with the same chain, he adds:
فإن الملائكة تؤمن. 
Indeed, the angels say ‘Āmīn’.[footnoteRef:443] [443:  Imām Abū Bakr ʿAbdullāh ibn az-Zubayr al-Qurashī al-Ḥumaydī, Musnad al-Ḥumaydī (Damascus/Darayya: Dār as-Saqā, 1996), 2:175.] 

Thereafter, the Prophet ﷺ mentioned the reason why he recommended the imām and the followers to say ‘Āmin’:
"فَإِنَّهُ مَنْ وَافَقَ تَأْمِينُهُ تَأْمِينَ الْمَلَائِكَةِ،"
“Indeed, whoever says ‘Āmīn’ simultaneously with the angels,”
[bookmark: _Toc225710242]The Various Aspects of Conformity with the Angels
Majd ad-Dīn Ibn al-Athīr states regarding the conformity of the congregants with the angels on ‘Āmīn’: 
"الموافقة" بين الشيئين؛ يكون في الذات والوقت والحال. والمراد به هنا: الوقت، يريد أنه من اجتمع تأمينه وتأمين الملائكة في وقت واحد.
‘Muwāfaqah’ (conformity) between two things can occur in essence, timing, or state. Here, it refers to timing, meaning that when a person's proclamation of ‘Āmīn’ coincides with that of the angels at the same moment.[footnoteRef:444] [444:  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), 1:574. ] 

He then says:
وقد قيل في الموافقة بين تأمين الملائكة والمصلين خمسة أقوال:-
There are 5 views on ‘muwāfaqah’ between the angels and the congregants’ utterance of ‘Āmīn’.[footnoteRef:445] [445:  Ibid.] 

1) Correspondence in Intention and Sincerity
The first interpretation of muwāfaqah of the angels is that the follower should match with the angels in their sincerity (niyyah) and devotion.
Majd ad-Dīn Ibn al-Athīr says:
الأول: الموافقة -في الابتداء- في النية والإخلاص؛ ولا قبول إلا بهما.
The first is: conformity at the beginning in the intention and sincerity. No deed is accepted without it.[footnoteRef:446] [446:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr said:
إنه يحتمل أن يكون أراد فمن أخلص في قوله آمين بنية صادقة وقلب خاشع ليس بِساه ولا لاه. 
It is possible that the intended meaning is: ‘Whoever says ‘Āmīn’ with sincere intention, a genuine heart and a humble mind, without distraction or heedlessness.’[footnoteRef:447] [447:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 255.] 

This was the view of ʿAllāmah Ibn Ḥibbān. He mentions in his Ṣaḥīḥ:
أن الملائكة تقول: آمين، من غير علة: من رياء، وسمعة، وإعجاب، بل تأمينها يكون خالصا لله، فإذا أمن القارئ لله من غير أن يكون فيه علة: من إعجاب، أو رياء، أو سمعة، كان موافقا تأمينه في الإخلاص تأمين الملائكة، غفر له حينئذ ما تقدم من ذنبه. 
The angels say 'Āmīn' without any defect: no ostentation, desire for praise, or self-admiration; rather, their ‘Āmīn’ is purely for Allāh. Thus, if the reciter says ‘Āmīn’ solely for Allāh, free from any defect – such as self-admiration, ostentation or a desire for praise – then his ‘Āmīn’, in its sincerity, aligns with the ‘Āmīn’ of the angels. At that moment, he is forgiven for his previous sins.[footnoteRef:448] [448:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Ṣaḥīḥ Ibn Ḥibbān: At-Taqāsīm wa ’l-Anwāʿ (Beirut: Dār Ibn Ḥazm, 2012), 1:364.] 

However, ʿAllāmah Ibn ʿAbd al-Barr comments on this in At-Tamhīd:
وهذا تأويل عندي فيه بعد. 
I see that this interpretation is farfetched.[footnoteRef:449] [449:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 5:14.] 

2) Correspondence in the outcome – Acceptance
This view focuses on the mercy of Allāh. ‘Muwāfaqah’ refers to matching the angels in getting one’s deed accepted. Just as the deeds of the angels are accepted. Majd ad-Dīn Ibn al-Athīr writes:
الثاني: الموافقة في الفائدة وهي الإجابة، المعنى: من استجيب له كما يُستجاب للملائكة غفر له ما تقدم من ذنبه.
Conformity in the benefit, which is acceptance of supplication. The meaning is: Whoever’s supplication is accepted as it is accepted for the angels, his past sins will be forgiven.[footnoteRef:450] [450:  Majd ad-Dīn Ibn al-Athīr (n 29) 1:574.] 

ʿAllāmah Qunāzaʿī quotes the proponent of this view:
قال أبو جعفر بن عون الله: معنى الموافقة ههنا الإجابة، إذا استجيب للمؤمن عند قوله (آمين) كما يستجاب للملائكة غفر للمؤمن ما تقدم من ذنبه. 
Abū Jaʿfar ibn ʿAwn Allāh said, ‘The meaning of ‘muwāfaqah’ here is acceptance; when the believer’s supplication is answered at his saying of ‘Āmīn’, just as it is answered for the angels, the believer’s previous sins are forgiven.[footnoteRef:451] [451:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:156.] 

However, ʿAllāmah Badr ad-Dīn ʿAynī refutes this, commenting on it: 
وهو بعيد. 
It is farfetched.[footnoteRef:452] [452:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abi Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 4:39.] 

3)  Correspondence in timing
This means that the reciter's ‘Āmīn’ should coincide precisely with that of the angels. This apparent meaning, widely accepted by most scholars, signifies a collective blessing upon everyone participating in this harmonious moment. Majd ad-Dīn Ibn al-Athīr proceeds to say:
الثالث: الموافقة في الوقت أي: حتى يتواردوا عليه جميعًا؛ فتعم الناس البركة الكائنة من الاشتراك مع الملائكة.
Conformity in the timing, i.e. all they all proclaim it. Therefore, all the people will receive a collective blessing by participating with the angels.[footnoteRef:453] [453:  Majd ad-Dīn Ibn al-Athīr (n 29) 1:574.] 

ʿAllāmah Abū ’l-Walīd al-Bājī prefers this method, stating:
والأولى حمل الحديث على ظاهره ما لم يمنع من ذلك مانع ومعناه أن من قال آمين عند قول الملائكة آمين غفر له. 
It is best to apply the hadīth according to its literal implication so long as no factors prevent that. It means: “Whoever says ‘Āmīn’ when the angels say ‘Āmīn’, he will attain forgiveness.”[footnoteRef:454] [454:  ʿAllāmah Bājī (n 13) 1:162.] 

Likewise, Ḥāfiẓ Ibn Ḥajar writes:
وهو دال على أن المراد الموافقة في القول والزمان. 
It proves that it pertains to conformity in the proclamation and the timing.[footnoteRef:455] [455:  Ḥāfiẓ Ibn Ḥajar (n 14) 3:388-389.] 

He then quotes from Ibn al-Munīr the wisdom of this:
وقال ابن المنير: الحكمة في إيثار الموافقة في القول والزمان أن يكون المأموم على يقظة للإتيان بالوظيفة في محلها، لأن الملائكة لا غفلة عندهم، فمن وافقهم كان متيقظا. 
Ibn al-Munīr said, ‘The wisdom in giving preference to conformity in the proclamation and the timing is for the follower to be alert for executing the duty at its appropriate point. Indeed, angels do not become unmindful, so whoever coincides with them is alert.’[footnoteRef:456] [456:  Ibid, 3:389.] 

Mullā ʿAlī al-Qārī approves of this:
وهو الصحيح. 
This is the correct view.[footnoteRef:457] [457:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:511. ] 

4) Correspondence in the method
The fourth perspective suggests the person’s ‘Āmīn’ should reflect the same inclusive nature as the angels’ supplication. As such, one must pray just like the angels. The angels pray for all believers, as seen in the verse: ‘And (they) pray for forgiveness of those on the earth’[footnoteRef:458]. A believer, therefore, should also pray with a similar inclusivity, invoking blessings for themselves and for the community. Majd ad-Dīn Ibn al-Athīr says: [458:  Qurʾān: 42:5.] 

الرابع: الموافقة في الكيفية: وهي بأن يدعو لنفسه وللمسلمين كما تفعل الملائكة؛ لأنها تدعو لجميع الأمة كما أخبر الله عز وجل في قوله ﴿وَيَسْتَغْفِرُونَ لِمَن فِى ٱلْأَرْضِ ۗ﴾. 
The fourth is conformity in the method, which is to supplicate for oneself and all Muslims, as the angels do. They supplicate for the entire nation, as Allāh – ʿazza wa-jalla – informed in his verse:‘And (they) pray for forgiveness of those on the earth’.[footnoteRef:459] [459:  Majd ad-Dīn Ibn al-Athīr (n 29) 1:574.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وقال آخرون إنما أراد بقوله: "فمن وافق قوله قول الملائكة وتأمينه ‌تأمين ‌الملائكة" - الحث على الدعاء للمؤمنين والمؤمنات في الصلاة فمن دعا للمؤمنين والمؤمنات في الصلاة فقد وافق قوله وفعله فعل الملائكة وقولهم في ذلك وقوله تعالى: ﴿ٱهْدِنَا ٱلصِّرَٰطَ ٱلْمُسْتَقِيمَ﴾ دعاء للداعي وأهل دينه ويقع التأمين على ذلك فلذلك ندبوا إليه والله أعلم. 
Others stated: By the statement: ‘Whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven,’ he intended to encourage supplicating for all male and female believers in prayer. Whoever supplicates for all male and female believers in prayer, then his statement and action have certainly aligned with that of the angels. On that note, the verse: ‘Ihdi-nā ’ṣ-ṣirāṭa ’l-mustaqīm’ is a supplication in favour of the supplicant and those following his religion. The ‘Āmīn’ is said for this. For this reason, they were recommended to do so. And Allāh knows best.[footnoteRef:460] [460:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 255.] 

5) Invocation with complete devotion
The fifth interpretation encourages complete devotion during the ‘Āmīn’ without blending it with other intentions. The pure dedication to obedience makes one’s invocation more likely to be answered. Majd ad-Dīn Ibn al-Athīr completes by saying:
الخامس: أن يدعو في طاعة الله ولا يمزجها بغيرها؛ فإنها أقرب إلى الإجابة. 
The fifth is to supplicate for Allāh’s obedience without blending it with anything else, for such a supplication is more likely to be answered.[footnoteRef:461] [461:  Majd ad-Dīn Ibn al-Athīr (n 29) 1:575.] 

[bookmark: _Toc225710243]Which Angels Say ‘Āmīn’ during Our Prayer?
There are various views concerning which angels these refer to. Hereunder are the following:
1) Angels in the sky 
This is based on a narration that comes within this very chapter. In the last narration of this chapter, Imām Mālik quotes:
عن أبي الزناد عن الأعرج عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: "إذا قال أحدكم آمين قالت الملائكة في السماء آمين فوافقت إحداهما الأخرى غفر له ما تقدم من ذنبه". 
Abū’z-Zinād reported from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When one of you says, ‘Āmīn’ and the angels in the sky say, ‘Āmīn’, whereby one coincides with the other, his past sins are forgiven.”[footnoteRef:462] [462:  Imām Mālik (n 11) 1:241.] 

Imām Muslim quotes this with a different chain as follows:
حدثني حرملة بن يحيى: حدثني ابن وهب: أخبرني عمرو أن أبا يونس حدثه عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: "إذا قال أحدكم في الصلاة: آمين، والملائكة في السماء: آمين، فوافق إحداهما الأخرى غفر له ما تقدم من ذنبه". 
Ḥarmalah ibn Yaḥyā narrated to me [saying]: Ibn Wahb narrated to me [saying]: ʿAmr related to me that Abū Yūnus narrated to him from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When one of you says, ‘Āmīn’ in prayer and the angels in the sky say, ‘Āmīn’, whereby one coincides with the other, his past sins are forgiven.”[footnoteRef:463] [463:  Imām Muslim (n 12) 1:307.] 

Imām Aḥmad reports this as follows:
حدثنا يزيد، قال: أخبرنا محمد، عن أبي سلمة  عن أبي هريرة قال: قال رسول الله صلى الله عليه وسلم: " ‌إذا ‌قال ‌القارئ: {‌غير ‌المغضوب ‌عليهم ولا الضالين} فقال من خلفه: آمين، فوافق ذلك قول أهل السماء: آمين، غفر له ما تقدم من ذنبه ". 
Yazīd narrated to us, saying: Muḥammad related to us from Abū Salamah from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, “When the imām recites, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn’, and whoever is behind him say, ‘Āmīn’, coinciding with the inhabitants of the sky saying, ‘Āmīn’, his past sins are forgiven.”[footnoteRef:464] [464:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 15:500.] 

2) All angels in the Heavens and the Earth:
Ḥāfiẓ Ibn Ḥajar cites:
ثم إن ظاهره أن المراد بالملائكة جميعهم، واختاره ابن بزيزة.  
The literal sense indicates that it refers to all angels. Ibn Bazīzah preferred this view.[footnoteRef:465] [465:  Ḥāfiẓ Ibn Ḥajar (n 14) 3:389.] 

ʿAllāmah Suyūtī states the same:
وروى عبد الرزاق عن عكرمة قال صفوف أهل الأرض على صوف أهل السماء فإذا وافق آمين في الأرض آمين في السماء غفر للعبد قال الحافظ ومثله لا يقال بالرأي فالمصير إليه أولى قلت وقد أخرجه سنيد عن حجاج عن بن جريج قال أخبرني الحكم بن أبان أنه سمع عكرمة يقول إذا أقيمت الصلاة نصف أهل الأرض صف أهل السماء فإذا قال قارئ الأرض ولا الضالين قالت الملائكة آمين فإذا وافقت آمين أهل الأرض آمين أهل السماء غفر لأهل الأرض ما تقدم من ذنوبهم غفر له ما تقدم من ذنبه. (تنوير الحوالك – 1 / 85)
ʿAbd ar-Razzāq reported from ʿIkrimah, saying, ‘The rows of the inhabitants of the Earth resembles that of the inhabitants of the sky. Therefore, when the ‘Āmīn’ on the Earth coincides with the ‘Āmīn’ in the sky, the servant is granted forgiveness.’
Such a statement cannot be made up from one’s own opinions. Hence, it is best to adopt it. 
I say: Sunayd reported it from Ḥajjāj from Ibn Jurayj, who said: Ḥakam ibn Abān related to me that he heard ʿIkrimah saying, “When the iqāmah for prayer is given, the habitants of the Earth stand in rows, resembling that of the inhabitants of the sky. When the reciter on the Earth says, ‘Wa-lā ’ḍ-ḍāllīn’, the angels say, ‘Āmīn’. If the ‘Āmīn’ of the inhabitants of the Earth occurs simultaneously with that of the inhabitants of the sky, the past sins of these inhabitants of the Earth are forgiven.”
3) Guardian angels: Those angels who accompany an individual, whether it is the ones who record deeds, or those angels who protect a person.
ʿAllāmah Ibn ʿAbd al-Barr mentions this view:
وقال آخرون: إن الملائكة من الحفظة الكاتبين.
Others stated that these angels are the guardian scribes.[footnoteRef:466] [466:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 5:14.] 

He quotes the following verses:
﴿وَإِنَّ عَلَيْكُمْ لَحَـٰفِظِينَ﴾ ﴿كِرَامًۭا كَـٰتِبِينَ﴾
‘While (appointed) over you there are watchers, who are noble, writers (of the deeds).’[footnoteRef:467][footnoteRef:468] [467:  Qurʾān: 82:10-11.]  [468:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 5:14.] 

Mullā ʿAlī al-Qārī lists some of the scholars who adopted this view:
ورجحه ابن دقيق العيد والسبكي وغيرهما. 
Ibn Daqīq al-ʿĪd, Subukī and others preferred this.[footnoteRef:469] [469:  Mullā ʿAlī al-Qārī (n 42) 2:511.] 

4) The angels present in the congregational prayer
According to others, these angels are those who come down to witness the prayers.
ʿAllāmah Ibn ʿAbd al-Barr says:
والملائكة المتعاقبين لشهود الصلاة مع المؤمنين - يؤمنون عند قول القارئ: ﴿وَلَا ٱلضَّآلِّينَ﴾. فمن فعل مثل فعلهم وأمن، غفر له، يحضهم بذلك على التأمين.
The angels who take alternate turns to witness the prayer with the believers. They say ‘Āmīn’ when the imām recites, ‘Wa-lā ’ḍ-ḍāllīn’. Whoever does the same and recites, ‘Āmīn’, his sins will be forgiven. By this, he is encouraging them to say ‘Āmīn’.[footnoteRef:470] [470:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 5:14.] 

For this, he quotes the following narration that comes later in the Muwaṭṭaʾ, as well as in Ṣaḥīh al-Bukhārī and Ṣaḥīḥ Muslim:
مالك، عن أبي الزناد، عن الأعرج، عن أبي هريرة؛ أن رسول الله صلى الله عليه وسلم قال: "يتعاقبون ‌فيكم ‌ملائكة ‌بالليل وملائكة بالنهار، ويجتمعون في صلاة العصر وصلاة الفجر، ثم يعرج الذين باتوا فيكم، فيسألهم وهو أعلم بهم: كيف تركتم عبادي؟ فيقولون: تركناهم وهم يصلون، وأتيناهم وهم يصلون". 
Mālik reported from Abū ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, “Angels take turns amongst you by night and by day. They gather during the ʿaṣr prayer and the morning prayer. Then, those who spent the night with you ascend (to the sky), whereby Allāh asks them – whilst He has the most knowledge on them –, ‘How did you find my servants upon leaving them?’ They then reply, ‘We left them whilst they were in prayer, and we came to them whilst they were in prayer.’”[footnoteRef:471] [471:  Imām Mālik (n 11) 1:341.] 

Ḥāfiẓ Ibn Ḥajar prefers this interpretation, saying: 
والذي يظهر أن المراد بهم من يشهد تلك الصلاة من الملائكة ممن في الأرض أو في السماء. 
 It appears that they refer to those angels on the Earth or in the sky who witness that prayer.[footnoteRef:472] [472:  Ḥāfiẓ Ibn Ḥajar (n 14) 3:389.] 

[bookmark: _lat9dhp362dt][bookmark: _Toc225710244]The Reason Why Scholars Hold Alternate Opinions despite the Narration
ʿAllāmah Ibn ʿAbd al-Barr explains:
لسنا نعرف موقف الملائكة منهم، ولا نكيف ذلك، وجائز أن يكونوا فوقهم وعليهم وعلى رءوسهم، 
فإذا كان كذلك، فكل ما علاك فهو سماء، وقد تسمي العرب المطر سماء؛ لأنه ينزل من على، وتسمي الربيع أيضا سماء؛ لأنه تولد من مطر السماء، وتسمي الشيء باسم الشيء إذا كان مجاورا له، أو كان منه بسبب. قال الشاعر:
إذا نزل السماء بأرض قوم … رعيناه وإن كانوا غضابا
فسمى الماء النازل من السماء والربيع المتولد منه: سماء، فالله أعلم بما أراد رسول الله صلى الله عليه وسلم بقوله: "في السماء". إن كان قاله؛ فان أخبار الآحاد لا يقطع عليها، وكذلك هو العالم لا شريك له بمعنى قوله حقيقة: "فمن وافق تأمينه تأمين الملائكة غفر له ما تقدم من ذنبه". 
We do not know the exact position of the angels concerning us, nor can we describe it precisely. They may be above us, over us, or over our heads.
If so, then whatever is above us is considered 'heavens,' as Arabs sometimes call rainfall ‘samāʾ’ (i.e. sky) because it descends from above, and they call spring ‘samāʾ’ (sky) as well since it originates from the rainfall of the sky.
They also give a thing the name of something close to it, related to it or caused by it, as the poet says:
‘If samāʾ (the sky) rains upon a people’s land, 
We shall graze it, even if they are fuming.’
Here, he calls the water descending from the sky and the spring generated by it ‘sky’. Thus, only Allāh knows what the Messenger of ﷺ intended by ‘in the sky’, assuming he indeed said it, as solitary reports cannot lead to absolute certainty. Similarly, only Allāh, the One without a partner, fully knows the true meaning of the Prophet ﷺ’s statement: ‘Whoever’s ‘Āmīn’ coincides with the ‘Āmīn’ of the angels, his past sins will be forgiven.’[footnoteRef:473] [473:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 5:15.] 

 Ḥadīth 233 & 234 – Matters pertaining to the Forgiveness of Sins by Saying ‘Āmīn’ & the Types of Sins Forgiven
"غُفِرَ لَهُ مَا تَقَدَّمَ مِنْ ذَنْبِهِ".
“His past sins will be forgiven.”[footnoteRef:474] [474:  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), 1:241.] 

[bookmark: _Toc225710245]Which Sins Are Forgiven?
According to many scholars, the sins forgiven are minor ones. For instance, ʿAllāmah Khāzin states:
يعني تغفر له الذنوب الصغائر دون الكبائر.
I.e. only minor sins are forgiven for him, not major ones.[footnoteRef:475] [475:  ʿAlāʾ ad-Dīn Abū ’l-Ḥasan ʿAlī ibn Muḥammad, better known as Khāzin, Lubāb at-Taʾwīl fī Maʿānī ’t-Tanzīl / Tafsīr al-Khāzin (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1415 AH), 1:21.] 

Likewise, ʿAllāmah Ibn Raslān says:
ظاهره أن الذنوب الماضية تغفر وهو محمول عند العلماء على الصغائر. 
The apparent implication is that all previous sins will be forgiven. Scholars understood it as minor sins.[footnoteRef:476] [476:  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), 5:136.] 

Ḥāfiẓ Ibn Ḥajar also says:
ظاهره غفران جميع الذنوب الماضية، وهو محمول ‌عند ‌العلماء ‌على ‌الصغائر. 
It seems that all previous sins are forgiven. Scholars understood it as minor sins.[footnoteRef:477] [477:  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), 3:389. ] 

ʿAllamah Badr ad-Dīn ʿAynī mentions in his commentary of Sunan Abī Dāwūd:
أي: من الصغائر وما لا يكاد ينفك عنه في الغالب من اللمم. 
 I.e. minor sins and those small, occasional lapses from which one is seldom free.[footnoteRef:478] [478:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abi Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 4:197.] 

We can support this by verses of the Qurʾān. In chapter An-Najm, verse 31-32, Allāh Taʿālā promises good for those who do good, describing them as those who abstain from major sins, though they may fall in minor ones. He says:
﴿وَلِلَّهِ مَا فِى ٱلسَّمَـٰوَٰتِ وَمَا فِى ٱلْأَرْضِ لِيَجْزِىَ ٱلَّذِينَ أَسَـٰٓـُٔوا۟ بِمَا عَمِلُوا۟ وَيَجْزِىَ ٱلَّذِينَ أَحْسَنُوا۟ بِٱلْحُسْنَى﴾ ﴿ٱلَّذِينَ يَجْتَنِبُونَ كَبَـٰٓئِرَ ٱلْإِثْمِ وَٱلْفَوَٰحِشَ إِلَّا ٱللَّمَمَ ۚ﴾
To Allāh belongs whatever there is in the heavens and whatever there is in the earth, so that He gives punishment to evildoers for what they did, and gives good reward to those who did good - those who abstain from the major sins and from shameful acts, except minor involvements.[footnoteRef:479] [479:  Qurʾān: 53-31-32.] 

Scholars who felt that major sins are also forgiven
However, ʿAllāmah Abū ’l-Walīd al-Bājī persists on the literal implication, as he argues: 
وقوله غفر له ما تقدم من ذنبه يقتضي غفران جميع الذنوب المتقدمة. 
The statement: ‘His past sins will be forgiven’, implies the forgiveness of all his previous sins.[footnoteRef:480] [480:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:162. ] 

A group of other scholars supported this. We find ʿAllāmah Ibn al-ʿArabī commenting on this:
وأما وقوع المغفرة للذنوب، فإنها تكون على الوجه الذي بيناه في التفصيل بين الكبائر والصغائر في "كتاب الوضوء". وقيل: إن ذلك في الزمان، والله أعلم.
As for forgiveness for the sins, it is in the manner which we mentioned in detail between major and minor sins in the chapter on ablution.
In another view, it is said that this pertains to the time. And Allāh knows best.[footnoteRef:481] [481:  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), 2:383. ] 

ʿAllāmah Qasṭullānī says: 
والحق أنه عام خص منه ما يتعلق بحقوق الناس، فلا تغفر بالتأمين للأدلة فيه، لكنه شامل للكبائر كما تقدم، إلا أن يدعي خروجها بدليل آخر. 
The correct view is that it is general, with an exception made for matters related to the rights of others, as they are not forgiven merely through saying ‘Āmīn’, due to specific evidence on this issue. However, as previously mentioned, it does encompass major sins unless another proof specifically excludes them.[footnoteRef:482] [482:  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), 2:99.] 

ʿAllāmah Zurqānī held the same view. He says:
من الصغائر والكبائر على ظاهره. 
Including minor and major sins, per the apparent meaning.[footnoteRef:483] [483:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:255. ] 

Likewise, Mawlānā Zakariyyā al-Kāndhlawī also felt that if a person is remorseful, then this could include major sins. He writes:
لو حصل كمال الندم عند القيام بحضرته عز شأنه وجل برهانه فلا مانع من التعميم كما تقدم في الوضوء ، وقيل: ليس المكفر هو التأمين الذي فعل العبد بل وفاق الملائكة، وليس ذلك إلى صنعه بل فضل من الله سبحانه بمجرد وفاق ، فيعم الكبائر والصغائر، لكن خص منها حقوق الناس. 
If a state of complete regret occurs when standing in the presence of His Divine Majesty, then there is no reason to restrict the generality, as mentioned previously regarding ablution. It has been said that what brings about expiation is not merely the believer’s utterance of ‘Āmīn’, but rather the concurrence with the angels. This concurrence is not through the individual’s own doing but is purely a grace from Allāh. Thus, it encompasses both major and minor sins, yet excludes matters involving the rights of others.[footnoteRef:484] [484:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:195. ] 

Objection
If we assert that it includes major sins, this implies that it is superior to the prayer itself, as the prayer serves only as an expiation for the minor sins that occur between them. The ḥadīth clearly stipulates that the virtue of prayer is contingent upon avoiding major sins. Therefore, there is no basis for interpreting it to include major sins. For this reason, ʿAllāmah Zurqānī explains this argument saying:
لكن ثبت أن الصلاة إلى الصلاة كفارة لما بينهما ما اجتنبت الكبائر، فإذا كانت الفرائض لا تكفرها فأولى التأمين المستحب.
However, it is established that the performance of a prayer to another prayer serves as an expiation for the sins between them, provided that major sins are avoided. Thus, if obligatory prayers do not expiate major sins, then certainly the recitation of the recommended ‘Āmīn’ does not expiate them either.[footnoteRef:485] [485:  ʿAllāmah Zurqānī (n 10) 1:256. ] 

Response
The response is that the expiation is not from the reciter’s act of saying ‘Āmīn’, but rather from saying ‘Āmīn’ at the same time as the angels. This is not due to the individual’s action but is a blessing from Allāh Taʿālā and a sign of the great fortune and felicity of those who match it. This view is held by Tāj Subkī in Al-Ashbāh wa ’n-Naẓāʾir. ʿAllāmah Zurqānī says:
وأجيب بأن المكفر ليس التأمين الذي هو فعل المؤمن، بل وفاق الملائكة وليس ذلك إلى صنعه بل فضل من الله وعلامة على سعادة الموافق، قاله التاج السبكي في الأشباه والنظائر، 
To answer, the expiation is not by the ‘Āmīn’ itself, which is the believer’s action. Rather, it is by concurrence with the angels. This concurrence is not within the believer’s control but is a grace from Allāh and a sign that the one who concurs with them is fortunate. Tāj Subkī stated this in Al-Ashbāh wa ’n-Naẓāʾir.[footnoteRef:486] [486:  Ibid, 1:255.] 

Question
The second objection raised is: If the sins are already forgiven when a person walks to the mosque, what is left to be forgiven? On this, ʿAllāmah Zurqānī quotes: s
وقال الباجي: تقدم حديث أن المتوضئ يخرج نقيا من الذنوب، وأن مشيه إلى المسجد وصلاته نافلة، فما الذي يغفر بقول آمين؟ 
Bājī noted that previous narrations establish that a person who performs ablution emerges purified from sin and that walking to the mosque and performing voluntary prayers are similarly expiatory acts. Thus, he questioned, ‘What exactly is forgiven by merely saying ‘Āmīn’?’[footnoteRef:487] [487:  Ibid, 1:256.] 

Answer
Mawlānā Zakariyyā al-Kāndhlawī sheds light on this:
والمعروف عند المشايخ أن الغفران إذا صادف موضعا فارغا عن الذنوب يكون سببا لرفع الدرجات، ومن ذاك النوع اتصال الغفران بالأنبياء، فكذلك ههنا لو كان عليه شيء من الذنوب غفر له بهذا القول، وإلا يكون سببا لرفع الدرجات.
It is well known by scholars that when forgiveness coincides with a point free from sins, it will be a means for the ranks to be elevated. Amongst that category is forgiveness for prophets. Likewise, here, if the person has any sort of sin, it will be forgiven by saying that. Otherwise, it will be a means for his ranks to be elevated.[footnoteRef:488] [488:  Mawlānā Zakariyyā (n 11) 2:199.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
فإذا وافق تأمينه تأمينهم كان دليلا على إرادة الله تعالى مغفرة ما تقدم من ذنبه وإن ذلك لا يتفق ممن لم يرد الله تعالى أن يغفر له نسأل الله تعالى أن يتفضل علينا بمغفرته ولا يحرمنا إياها برحمته فإن قيل قد تقدم من حديث أبي هريرة أنه بالوضوء يخرج نقيا من الذنوب ومن حديث الصنابحي مثل ذلك وأن مشيه إلى المسجد يكون نافلة له فما الذي يغفر له بقول آمين قال الداودي يحتمل أن يكون قال هذا قبل قوله في الوضوء ويحتمل أن يكون قاله بعد حديث الوضوء فيكون معناه أن يغفر له ما يحدث في ممشاه من الذنوب وهذا على ما قال ويحتمل مع ذلك أن يكون هذا بقرائن لم يطلعنا الله عليها من استصحاب نية وتمام خشوع وأنه من عدم ذلك عند الوضوء غفرت ذنوبه عند قوله مع الملائكة آمين. ويحتمل أيضا أن يختص كل شيء من ذلك بغفران نوع من الذنوب والله أعلم ونبينا الصادق المعروف صلى الله عليه وسلم. 
When his proclamation of ‘Āmīn’ concurs with that of the angels, it indicates that Allāh Taʿālā intends to forgive the believer’s previous sins. This concurrence does not occur to those whom Allāh Taʿālā does not intend to forgive. We ask Allāh Taʿālā to bestow upon us His forgiveness and not deprive us of it out of His Mercy. 
Question: It was previously mentioned in Abū Hurayrah’s ḥadīth that the believer comes out free of sins through ablution. Something similar is mentioned in the ḥadīth of Ṣunābiḥī and his walking to the mosque serves as an additional virtue for him. For what will he be forgiven by saying ‘Āmīn’?
Dāwūdī said: 
‘Probably, he ﷺ mentioned this before what he stated on ablution. He could have also stated it after the ḥadīth on ablution. In that case, it will mean that he will receive forgiveness for whatever sins incurred whilst walking (to prayer). This is based on what he stated. Nonetheless, it could be attached to external factors that Allāh has not made us aware of, such as having intention and complete humility. In their absence during ablution, his sins will be forgiven when saying ‘Āmīn’ with the angels.
In another possibility, each one of these could be exclusive to the forgiveness of a type of sin. And Allāh knows best as well as our truthful and well-known Prophet ﷺ.’[footnoteRef:489] [489:  ʿAllāmah Bājī (n 7) 1:163.] 

ʿAllāmah Zurqānī quotes Dāwūdī’s response as follows:
قال الداودي: يحتمل أنه صلى الله عليه وسلم قال هذا الحديث قبل قوله في الوضوء، ويحتمل أنه قاله بعده، فيكون معناه أنه يغفر له ما يحدث له في ممشاه من الذنوب، 
Dāwūdī responded, ‘It is possible that the Prophet ﷺ stated this ḥadīth prior to his statement regarding ablution, or that he mentioned it afterwards, indicating that ‘Āmīn’ expiates any sins incurred on one’s way to prayer.’[footnoteRef:490] [490:  ʿAllāmah Zurqānī (n 10) 1:256. ] 

[bookmark: _Toc225710246]Additional Transmission: Forgiveness of Future Sins
Whilst this narration stipulates the forgiveness of previous sins, Imām Ghazālī extended it to future sins as well, supporting it through ḥadīth. He says:
وقد روي عنه عليه الصلاة والسلام أنه قال إذا قال الإمام ﴿وَلَا ٱلضَّآلِّينَ﴾ فقولوا آمين فإن الملائكة تقول آمين فمن وافق تأمينه تأمين الملائكة غفر له ما تقدم من ذنبه وما تأخر.
It was reported from the Prophet – blessings and peace be upon him – that he said, “When the imām says, ‘Wa-lā ’ḍ-ḍāllīn’, then say, ‘Āmīn’. Indeed, the angels say, ‘Āmīn’. So, whoever proclaims ‘Āmīn’ simultaneously with the angels, his previous and future sins shall be forgiven.”[footnoteRef:491] [491:  ʿAllāmah Abū Ḥāmid Muḥammad ibn Muḥammad al-Ghazālī, Al-Wasīṭ fī ’l-Madhhab (Cairo: Dār as-Salām, 1417 AH), 2:121.] 

Ḥāfiẓ Ibn Ḥajar cites this in a different chain of transmission:
وقع في أمالي الجرجاني، عن أبي العباس الأصم، عن بحر بن نصر، عن ابن وهب، عن يونس في آخر هذا الحديث وما تأخر. 
It comes in Amālī of Jurjānī from Abū ’l-ʿAbbās al-Aṣamm from Baḥr ibn Naṣr from Ibn Wahb from Yūnus, at the end of this ḥadīth: ‘And future sins.’[footnoteRef:492] [492:  Ḥāfiẓ Ibn Ḥajar (n 4) 3:389.] 

ʿAllāmah Abū ’sh-Shaykh al-Iṣfahānī quotes a narration supporting this with a different chain:
أخبرنا أبو يعلى، ثنا أبو خيثمة ، وثنا إسحاق بن أحمد، ثنا زنيج، قالا: ثنا جرير، عن ليث، عن كعب، عن أبي هريرة، قال: قال رسول الله صلى الله عليه وسلم: " إذا قال الإمام: ﴿غَيْرِ ٱلْمَغْضُوبِ عَلَيْهِمْ وَلَا ٱلضَّآلِّينَ﴾ [الفاتحة: 7] ، فقال الذي خلفه: ‌آمين التفت من أهل السماء وأهل الأرض وغفر الله للعبد ‌ما ‌تقدم ‌من ‌ذنبه ‌وما ‌تأخر. 
Abū Yaʿlā related to us [saying]: Abū Khaythamah narrated to us – change of chain – and Isḥāq ibn Aḥmad narrated to us [saying]: Zunayj narrated to us. Both said: Jarīr narrated to us from Layth from Kaʿb from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, “When the imām says, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā’ḍ-ḍāllīn’, and those behind him say, ‘Āmīn’, with the inhabitants of the sky and the Earth responding in unison, Allāh forgives the servant’s past and previous sins.”[footnoteRef:493] [493:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad, better known Abū ’sh-Shaykh al-Iṣfahānī, Amthāl al-Ḥadīth li-Abī ’sh-Shaykh al-Iṣfahānī (Bombay: Ad-Dār as-Salafiyyah, 1987), 325.] 

However, this addition is not authentice. ʿAllāmah Ibn al-Mulaqqin mentions: 
وزاد الغزالي في وسيطه وَوجيزه في هذا الحديث: "وما تأخر". قال ابن الصلاح: وهي زيادة ليست بصحيحة. 
Ghazālī added in his Wasīṭ and Wajīz in this ḥadīth: ‘And future [sins]’. Ibn aṣ-Ṣalāḥ said, ‘It is extra and not authentic.’[footnoteRef:494] [494:  Sirāj ad-Dīn Abū Ḥafṣ ʿUmar ibn ʿAlī al-Miṣrī, 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), 3:589.] 

Ḥāfiẓ Ibn Ḥajar clarifies that the narration is shādh:
وهي زيادة شاذة وقد رواه ابن الجارود في المنتقى عن بحر بن نصر بدونها، وكذا رواه مسلم، عن حرملة، وابن خزيمة، عن يونس بن عبد الأعلى كلاهما عن ابن وهب وكذلك في جميع الطرق عن أبي هريرة إلا أني وجدته في بعض النسخ من ابن ماجه، عن هشام بن عمار، وأبي بكر بن أبي شيبة كلاهما عن ابن عيينة بإثباتها، ولا يصح، لأن أبا بكر قد رواه في مسنده ومصنفه بدونها، وكذلك حفاظ أصحاب ابن عيينة، الحميدي، وابن المديني وغيرهما. وله طريق أخرى ضعيفة من رواية أبي فروة محمد بن يزيد بن سنان عن أبيه عن عثمان، والوليد ابني ساج، عن سهيل عن أبيه عن أبي هريرة. 
It is extra and shādh. Ibn al-Jārūd reported it in Al-Muntaqā from Baḥr ibn Naṣr without it. Likewise, Muslim reported it from Ḥarmalah and Ibn Khuzaymah from Yūnus ibn ʿAbd al-Aʿlā; both of them reported it from Ibn Wahb. It is also not present in all routes from Abū Hurayrah. 
However, in certain manuscripts of [Sunan] Ibn Mājah, I found it from Hishām ibn ʿAmmār and Abū Bakr ibn Abī Shaybah, both of them reporting from Ibn ʿUyaynah, with its presence. Yet, it is not authentic since Abū Bakr reported it in his Musnad and Muṣannaf without it. Likewise did the ḥāfiẓs from Ibn ʿUyaynah’s students, such as Ḥumaydī, Ibn al-Madīnī and others. 
This version has also been reported via another weak chain via the transmission from Abū  Farwah Muḥammad ibn Yazīd ibn Sinān from his father from ʿUthmān and Walīd: the two sons of Sāj, from Suhayl from his father from Abū Hurayrah.[footnoteRef:495] [495:  Ḥāfiẓ Ibn Ḥajar (n 4) 3:389-390.] 

ʿAllāmah Suyūṭī highlights a point in passing:
(فائدة) ألف الحافظ بن حجر كتابا سماه الخصال المكفرة للذنوب المقدمة والمؤخرة وسبقه إلى ذلك الحافظ المنذري. 
Beneficial point: Ḥāfiẓ Ibn Ḥajar compiled a book, which he named: Al-Khiṣāl al-Mukaffirah li ’dh-Dhunūb al-Muqaddimah wa ’l-Muʾakhkhirah (The Factors Expiating Previous & Past Sins). Ḥāfiẓ Mundhirī preceded him in compiling first on this topic.[footnoteRef:496] [496:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:108.] 

Ḥāfiẓ Ibn Ḥajar authored a work titled Al-Khiṣāl al-Mukaffirah li ’dh-Dhunūb al-Muqaddimah wa ’l-Muʾakhkhirah (The Characteristics Expiating Sins, Past & Future), following the lead of Ḥāfiẓ Mundhirī, who had previously compiled a similar work.
Imām Mālik then quotes the comments of Ibn Shihāb. In this Morrocan Edition, they still numbered this under ḥadīth 233. In the edition of Shaykh Muṣṭafā al-Aʿẓamī, however, he arranged it under a separate narration.[footnoteRef:497] [497:  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), 2:119.] 

قَالَ ابْنُ شِهَابٍ :  وَكَانَ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُولُ : "آمِينَ".
Ibn Shihāb said, ‘The Messenger of Allāh ﷺ would say ‘Āmīn’.’
[bookmark: _Toc225710247]Understanding Ibn Shihāb’s Remark 
These are the words of Ibn Shihāb, and hence they are mursal. ʿAllāmah Ibn ʿAbd al-Barr notes that all students of Imām Mālik quoted this as the words of Ibn Shihāb, besides one student:
وكلهم يجعل قوله: وكان رسول الله - صلى الله عليه وسلم - يقول: "آمين" من كلام ابن شهاب، وقد رواه حفص بن عمر العدني عن مالك، عن الزهري، عن سعيد بن المسيب، عن أبي هريرة، قال: كان رسول الله صلى الله عليه وسلم يقول: "آمين". ولم يتابع حفص على هذا اللفظ بهذا الإسناد. 
All of them cited the statement: ‘The Messenger of Allāh ﷺ would say ‘Āmīn’,’ as that of Ibn Shihāb. However, Ḥafṣ ibn ʿUmar al-ʿAdanī reported it from Mālik from Zuhrī from Saʿīd ibn al-Musayyab from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, ‘Āmīn’. No one corroborated Ḥafṣ in narrating this wording through this chain.[footnoteRef:498] [498:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London: Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 5:5. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī also confirms that it was only Ḥafṣ who quoted it with a fully linked chain to the Prophet ﷺ:
وقول ابن شهاب وكان رسول الله صلى الله عليه وسلم يقول آمين مرسل ولم يسنده أحد غير حفص بن عمر بن عبد الملك وقد غلط فيه. 
Ibn Shihāb’s statement: ‘The Messenger of Allāh ﷺ would say ‘Āmīn’,’ is mursal. No one narrated it as musnad besides Ḥafṣ ibn ʿUmar ibn ʿAbd al-Malik, and he erred in doing so.[footnoteRef:499] [499:  ʿAllāmah Bājī (n 7) 1:162.] 

He clarifies:
والصواب أنه مرسل ولو أسند لم يكن فيه ذلك التعلق لأنه لم يقل أن رسول الله صلى الله عليه وسلم كان يقول آمين فيما يؤم فيه جهرا وإنما قال ذلك قولا مطلقا ولعله كان يقوله فيما يصلي فيه فذا أو يؤم فيه سرا. 
The correct form is that it is mursal. Even if it were musnad, it would not have that specific relevance, because it does not mention that the Messenger of Allāh ﷺ would say, ‘Āmīn’ aloud when leading others in prayer. Rather, it simply states this as a general statement, and perhaps he would say it when praying alone or leading in silent prayer.[footnoteRef:500] [500:  Ibid.] 

Imām Nawawī clarifies why Imām Zuhrī mentioned this point:
معناه أن هذه صيغة تأمين النبي صلى الله عليه وسلم وهو تفسير لقوله صلى الله عليه وسلم إذا أمن الإمام فأمنوا. 
Its meaning is that this represents the Prophet  ﷺ’s manner of saying, ‘Āmīn’ and serves as an explanation of his statement: “When the imām says, ‘Āmīn’, then you also say ‘Āmīn’.”[footnoteRef:501] [501:  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), 4:130.] 

[bookmark: _Toc225710248]Other Rulings
Scholars explained other rulings that are derived from this narration, which we presented hereunder:
1) Chapter Al-Fātiḥah should be recited in every rakʿah. A person can only reach the ‘Āmin’ after he recites chapter Al-Fātiḥah.
ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث من الفقه قراءة أم القرآن في الصلاة ومعناه عندنا في كل ركعة. 
This ḥadīth contains the fiqh regarding the recitation of Al-Fātiḥah in prayer, which we understand to mean that it should be recited in every rakʿah of the prayer.[footnoteRef:502] [502:  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), 4:252.] 

In At-Tamhīd, he writes:
وإنما قلنا: إن فيه دليلا على قراءة "فاتحة الكتاب" لقوله صلى الله عليه وسلم: "إذا أمن الإمام فأمنوا". 
The reason we say that it provides evidence for the recitation of Al-Fātiḥah is due to the statement of the Prophet ﷺ: "When the Imam says ‘Āmīn,' then say ‘Āmīn’.”[footnoteRef:503] [503:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 25) 5:6.] 

2) Good deeds obliterate sins.
ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث أيضا دليل على أن أعمال البر تغفر بها الذنوب، وفي قول الله عز وجل: ﴿إِنَّ ٱلْحَسَنَـٰتِ يُذْهِبْنَ ٱلسَّيِّـَٔاتِ ۚ﴾ [هود: 114] كفاية. 
This hadith also provides evidence that acts of righteousness erase sins. And there is sufficient proof of this in the words of Allāh Taʿālā: ‘Surely, good deeds erase bad deeds.’[footnoteRef:504][footnoteRef:505] [504:  Qurʾān: 11:114.]  [505:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 25) 5:6.] 

3) Apparently, this is only confined  to the time when the imām says ‘Āmīn’:
وظاهر سياق الأمر أن المأموم إنما يؤمن إذا أمن الإمام لا إذا ترك، وقال به بعض الشافعية كما صرح به صاحب الذخائر وهو مقتضى إطلاق الرافعي الخلاف. يؤمن إذا أمن الإمام لا إذا ترك.
The apparent context of the command indicates that the follower should say ‘Āmīn’ when the imām says it, not when he remains silent. This view was supported by some of the Shafiʿī scholars, as stated explicitly by the author of Adh-Dhakhāʾir, and it is the implication of Rāfiʿī’s statement on the matter of disagreement. The follower says ‘Āmīn’ when the imām says it, not when he remains silent.[footnoteRef:506] [506:  Ḥāfiẓ Ibn Ḥajar (n 4) 3:390.] 

[bookmark: _Toc225710249]The Virtue of Leading the Prayer
This narration indicates the greatness and virtues of the imām. 
ʿAllāmah Abū ’l-Baqāʾ ad-Damīrī says:
وفي ذلك مزية عظيمة ‌ودرجة ‌رفيعة ‌للإمام تقتضي: التهالك على الإمامة لينال هذا الأجر العظيم. 
This highlights a significant advantage and a lofty status for the imām, which necessitates a keen desire for leadership to attain this great reward.[footnoteRef:507] [507:  Kamāl ad-Dīn Abū ’l-Baqāʾ Muḥammad ibn Mūsā ad-Damīrī, An-Najm al-Wahhāj fī Sharḥ al-Minhāj (Jeddah: Dār al-Minhāj, 2004), 2:124.] 

Ḥāfiẓ Ibn Ḥajar explains:
وفيه فضيلة الإمامة، لأن تأمين الإمام يوافق تأمين الملائكة، ولهذا شرعت للمأموم موافقته. 
It demonstrates the virtue of the imām, as the imām’s affirmation aligns with the affirmation of the angels; thus, it is prescribed for the followers to concur with him.[footnoteRef:508] [508:  Ḥāfiẓ Ibn Ḥajar (n 4) 3:390.] 

Finally, beyond all the fiqh rulings, to again emphasise a point mentioned above, Shaykh ʿUthmān al-Kumākhī quotes:
ذكر محمد الضبي، قال: سمعتُ محمد بن سماعة، يقول: أقمتُ أربعين سنة لم تفتني التكبيرة الأولى في الصلاة؛ إلا يومًا واحدًا ماتت فيه أمي، ففاتني صلاة في جماعة، فقمتُ وصليت خمسًا وعشرين صلاة، أريد بذلك التضعيف، فغلبتني عيناي فنمت، فقيل لي في النوم: قد صليت، ولكن كيف لك بتأمين الملائكة. كذا قاله الإِمام المحدث شمس الدين بن محمد بن محمد بن بناتة المصري، من كتاب الاكتفاء في تاريخ الخلفاء. 
Muhammad aḍ-Ḍabbī narrated: I heard Muḥammad ibn Samāʿah say: 
“For forty years, I never missed the first takbīr in prayer, except for one day when my mother passed away, and I missed the congregational prayer. So, I performed twenty-five prayers to compensate for the multiplied reward. Then my eyes overcame me, and I fell asleep. In my dream, it was said to me: ‘You have prayed, but how will you attain the angels’ ‘Āmīn’?’”
This account was mentioned by the eminent ḥadīth scholar, Shams ad-Dīn ibn Muḥammad ibn Muḥammad ibn Banātah al-Miṣrī, in his book.[footnoteRef:509] [509:  ʿAllāmah ʿUthmān ibn Saʿīd al-Kumākhī, Al-Muhayyaʾ fī Kashf Asrār al-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2005), 1:269.] 

ʿAllāmah Zurqānī then quotes:
قال ابن المنير: وأي فضل أعظم من كونه قولا يسيرا لا كلفة فيه، ثم قد ركبت عليه المغفرة.
Ibn al-Munīr remarked: ‘What greater merit is there than in a light, effortless statement that nevertheless leads to forgiveness?’
[bookmark: _Toc225710250]Others Who Quoted the Same Narration
1) Other transmitters of the Muwaṭṭaʾ also narrated it, such as Abū Muṣʿab az-Zuhrī:
حدثنا مالك، عن ابن شهاب، عن سعيد بن المسيب، وأبي سلمة بن عبد الرحمن، أنهما أخبراه، عن أبي هريرة، أن رسول الله صلى الله عليه وسلم، قال: إذا أمن الإمام فأمنوا، فإنه من وافق تأمينه تأمين الملائكة غفر له ما تقدم من ذنبه.
قال أبو مصعب: قال مالك: قال ابن شهاب: وكان رسول الله صلى الله عليه وسلم، يقول: آمين. 
Mālik narrated to us from Ibn Shihāb from Saʿīd ibn al-Musayyab and Abū Salamah ibn ʿAbd ar-Raḥmān that they both related to him from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says ‘Āmīn’, then you should also say, ‘Āmīn’. Indeed, whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven.” 
Abū Muṣʿab said: Mālik said that Ibn Shihāb said, ‘The Messenger of Allāh ﷺ would say ‘Āmīn’.’[footnoteRef:510] [510:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:97.] 

2) Imām Shāfiʿī narrates:
أخبرنا مالك، عن ابن شهاب، عن سعيد بن المسيب، وأبي سلمة أنهما أخبراه، عن أبي هريرة رضي الله عنه: أن رسول الله صلى الله عليه وسلم قال: "إذا أمن الإمام فأمنوا، فإنه من وافق تأمينه تأمين الملائكة، غفر له ما تقدم من ذنبه".
قال: ابن شهاب: وكان النبي صلى الله عليه وسلم يقول: آمين. 
Mālik related to us from Ibn Shihāb from Saʿīd ibn al-Musayyab and Abū Salamah that they both related to him from Abū Hurayrah – may Allāh be pleased with them – that the Messenger of Allāh ﷺ said, “When the imām says ‘Āmīn’, then you should also say, ‘Āmīn’. Indeed, whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven.” 
Ibn Shihāb said, ‘The Messenger of Allāh ﷺ would say ‘Āmīn’.’[footnoteRef:511] [511:  Imām Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad al-Imām ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah), 37.] 

3) Imām Aḥmad narrates:
قرأت على عبد الرحمن بن مهدي: مالك، عن ابن شهاب،  عن سعيد بن المسيب وأبي سلمة بن عبد الرحمن أنهما أخبراه، عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: "إذا أمن القارئ ‌فأمنوا، فإنه من وافق تأمينه تأمين الملائكة، غفر له ما تقدم من ذنبه". 
I recited to ʿAbd ar-Raḥmān ibn Mahdī: Mālik reported from Ibn Shihāb from Saʿīd ibn al-Musayyab and Abū Salamah ibn ʿAbd ar-Raḥmān that they both related to him from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām recites ‘Āmīn’, then you should also say, ‘Āmīn’. Indeed, whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven.”[footnoteRef:512] [512:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah), 16:17. ] 

4) Imam Bukhārī narrated it multiple times.
A. He quotes it under the chapter:
‌‌باب جهر الإمام بالتأمين
وقال عطاء: آمين: دعاء، أمن ابن الزبير ومن وراءه حتى إن للمسجد للجة. وكان أبو هريرة ينادي الإمام: لا تفتني بآمين. وقال نافع: كان ابن عمر لا يدعه ويحضهم، وسمعت منه في ذلك خيرا. 
Chapter: The Imām Saying ‘Āmīn’ Loudly’
ʿAṭāʾ said that ‘Āmīn’ is a supplication. Ibn az-Zubayr said ‘Āmīn’ as well as those behind him to the point that there was a loud noise in the mosque. Abū Hurayrah would say to the imām, ‘Do not test me with ‘Āmīn’.’ Nāfiʿ said, ‘Ibn ʿUmar would not leave it, and he would encourage others upon it. I heard good things about it from him.’[footnoteRef:513] [513:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:156. ] 

B.  On the next page, he quotes:
حدثنا عبد الله بن يوسف، قال: أخبرنا مالك، عن ابن شهاب، عن سعيد بن المسيب وأبي سلمة بن عبد الرحمن، أنهما أخبراه عن أبي هريرة، أن النبي صلى الله عليه وسلم قال: "إذا أمن الإمام فأمنوا؛ فإنه من ‌وافق ‌تأمينه تأمين الملائكة غفر له ما تقدم من ذنبه".
و قال ابن شهاب: وكان رسول الله صلى الله عليه وسلم يقول: "آمين". 
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Ibn Shihāb from Saʿīd ibn al-Musayyab and Abū Salamah that they both related to him from Abū Hurayrah – may Allāh be pleased with them – that the Messenger of Allāh ﷺ said, “When the imām says ‘Āmīn’, then you should also say, ‘Āmīn’. Indeed, whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven.” 
Ibn Shihāb said, ‘The Messenger of Allāh ﷺ would say ‘Āmīn’.’[footnoteRef:514] [514:  Ibid.] 

C. Much later, he narrates:
‌‌باب التأمين
حدثنا علي بن عبد الله، حدثنا سفيان، قال: الزهري حدثناه عن سعيد بن المسيب، عن أبي هريرة، عن النبي صلى الله عليه وسلم قال: "إذا أمن القارئ فأمنوا، فإن الملائكة تؤمن، فمن ‌وافق ‌تأمينه تأمين الملائكة غفر له ما تقدم من ذنبه". 
Chapter on Saying ‘Āmīn’
ʿAlī ibn ʿAbdillāh narrated to us [saying]: Sufyān narrated to us, saying: Zuhrī narrated to us from Saʿīd ibn al-Musayyab from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says ‘Āmīn’, then you should also say, ‘Āmīn’. Indeed, whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven.”[footnoteRef:515] [515:  Ibid, 8:85.] 

5) Imam Muslim narrates:
حدثنا يحيى بن يحيى قال: قرأت على مالك ، عن ابن شهاب ، عن سعيد بن المسيب، وأبي سلمة بن عبد الرحمن أنهما أخبراه عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: "إذا أمن الإمام فأمنوا فإنه من ‌وافق ‌تأمينه تأمين الملائكة غفر له ما تقدم من ذنبه". قال ابن شهاب: كان رسول الله صلى الله عليه وسلم يقول: آمين. 
Yaḥyā ibn Yaḥyā narrated to us, saying: I recited to Mālik from Ibn Shihāb from Saʿīd ibn al-Musayyab and Abū Salamah ibn ʿAbd ar-Raḥmān that they both related to him from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says ‘Āmīn’, then you should also say, ‘Āmīn’. Indeed, whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven.” 
Ibn Shihāb said, ‘The Messenger of Allāh ﷺ would say ‘Āmīn’.’[footnoteRef:516] [516:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 2:17. ] 

6) Imām Nasāʾī narrates:
أخبرنا قتيبة بن سعيد، عن مالك، عن ابن شهاب، عن سعيد وأبي سلمة، أنهما أخبراه عن أبي هريرة، أن رسول الله صلى الله عليه وسلم قال: "إذا أمن الإمام فأمنوا، فإنه من ‌وافق ‌تأمينه تأمين الملائكة؛ غفر له ما تقدم من ذنبه". 
Qutaybah ibn Saʿīd related to us from Mālik from Ibn Shihāb from Saʿīd and Abū Salamah that they both related to him from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says ‘Āmīn’, then you should also say, ‘Āmīn’. Indeed, whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven.”[footnoteRef:517] [517:  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), 2:242.] 

7) Imām Abū Dāwūd narrates:
حدثنا القعنبى، عن مالك، عن ابن شهاب، عن سعيد بن المسيب وأبي سلمة بن عبد الرحمن أنهما أخبراه عن أبي هريرة، أن رسول الله- صلى الله عليه وسلم -قال: "إذا أمن الإمام فأمنوا، فإنه من ‌وافق ‌تأمينه تأمين الملائكة غفر له ما تقدم من ذنبه". قال ابن شهاب: وكان رسول الله- صلى الله عليه وسلم يقول: "آمين". 
Qaʿnabī narrated to us from Mālik from Ibn Shihāb from Saʿīd ibn al-Musayyab and Abū Salamah ibn ʿAbd ar-Raḥmān that they both related to him from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says ‘Āmīn’, then you should also say, ‘Āmīn’. Indeed, whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven.” 
Ibn Shihāb said, ‘The Messenger of Allāh ﷺ would say ‘Āmīn’.’[footnoteRef:518] [518:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:197.] 

8) Imām Tirmidhī narrates:
باب ما جاء في فضل التأمين
حدثنا أبو كريب محمد بن العلاء، قال: حدثنا زيد بن حباب، قال: حدثني مالك بن أنس، قال: حدثنا الزهري، عن سعيد بن المسيب وأبي سلمة
عن أبي هريرة، عن النبي صلى الله عليه وسلم، قال: "إذا أمن الإمام فأمنوا، فإنه من ‌وافق ‌تأمينه تأمين الملائكة، غفر له ما تقدم من ذنبه". 
حديث أبي هريرة حديث حسن صحيح. 
Chapter: Narrations on the Virtue of Saying ‘Āmīn’
Abū Kurayb Muḥammad ibn al-ʿAlāʾ narrated to us, saying: Zayd ibn Ḥubāb narrated to us, saying: Mālik ibn Anas narrated to me, saying: Zuhrī narrated to us from Saʿīd ibn al-Musayyab and Abū Salamah from Abū Hurayrah that the Prophet ﷺ said, “When the imām says ‘Āmīn’, then you should also say, ‘Āmīn’. Indeed, whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven.” 
The ḥadīth of Abū Hurayrah is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:519] [519:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 2:30] 

9) Imām Ibn Mājah narrates:
‌‌باب الجهر بآمين
 حدثنا أبو بكر بن أبي شيبة وهشام بن عمار، قالا: حدثنا سفيان بن عيينة، عن الزهري، عن سعيد بن المسيب، عن أبي هريرة، أن رسول الله صلى الله عليه وسلم قال: "إذا أمن القارئ فأمنوا، فإن الملائكة تؤمن، فمن ‌وافق ‌تأمينه تأمين الملائكة غفر له ما تقدم من ذنبه."
Chapter: Saying ‘Āmīn’ Loudly
Abū Bakr ibn Abī Shaybah and Hishām ibn ʿAmmār narrated to us, both saying: Sufyān ibn ʿUyaynah narrated to us from Zuhrī from Saʿīd ibn al-Musayyab from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām recites ‘Āmīn’, then you should also say, ‘Āmīn’. Indeed, whoever says ‘Āmīn’ simultaneously with the angels, his past sins will be forgiven.”[footnoteRef:520] [520:  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), 1:277-278. ] 

[bookmark: _Toc225710251]Ḥadīth 234
234 - مَالِك، عَنْ سُمَيٍّ مَوْلَى أبِي بَكْرٍ بْنِ عَبْدِ الرَّحْمَنِ، عَنْ أبِي صَالِحٍ السَّمَّانِ، عَنْ أَبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا قَالَ الإمَام: ﴿غَيْرِ اِ۬لْمَغْضُوبِ عَلَيْهِمْ وَلَا اَ۬لضَّآلِّينَۖ﴾، فَقُولُوا: آمِينَ، فَإِنَّهُ مَنْ وَافَقَ قَوْلُهُ قَوْلَ الْمَلَائِكَةِ، غُفِرَ لَهُ مَا تَقَدَّمَ مِنْ ذَنْبِهِ".
Mālik reported from Sumayy, the freed slave of Abū Bakr ibn ʿAbd ar-Raḥmān, from Abū Ṣāliḥ as-Sammān from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn,’ then you should say, ‘Āmīn’. Indeed, whoever concurs his statement with that of the angels, his past sins will be forgiven.”[footnoteRef:521] [521:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 47) 1:241.] 

Imām Yaḥyā al-Laythī narrates:
234 - مَالِك، عَنْ سُمَيٍّ مَوْلَى أبِي بَكْرٍ بْنِ عَبْدِ الرَّحْمَنِ، 
Mālik reported from Sumayy, the freed slave of Abū Bakr ibn ʿAbd ar-Raḥmān, 
We spoke about him under him commentary of ḥadīth 162, on page 213. In the footnotes, the editors mention regarding his lineage:
كتب فوق (بن عبد) في الأصل: (طع) و(ع) و (و). وسقطت (بن عبد الرحمن) من (ب) و (ج)، وكتب فوقها في هامش (ب): (ع طع).
Written above ‘Ibn ʿAbd’ in the main manuscript is طع, a ʿayn and a wāw. ‘Ibn ʿAbd ar-Raḥmān’ is missing from the second main manuscript and the manuscript of ʿAlī al-Jurjānī. Written above it in the margin of the second main manuscript is ع طع.[footnoteRef:522] [522:  Ibid.] 

عَنْ أبِي صَالِحٍ السَّمَّانِ، 
From Abū Ṣāliḥ as-Sammān 
We spoke about him in detail under the commentary of ḥadīth 176, on page 220.
عَنْ أَبِي هُرَيْرَةَ،  
From Abū Hurayrah
All transmitters of the Muwaṭṭaʾ quoted the chain like this except Ibn Wahb, who cited another one. ʿAllāmah Ibn ʿAbd al-Barr explains:
هكذا هذا الحديث في "الموطأ" عند جماعة رواته بهذا الإسناد.
وروى ابن وهب فيه، عن مالك، إسنادا آخر: عن نعيم بن عبد الله المجمر، عن أبي هريرة، أن رسول الله صلى الله عليه وسلم قال: "إذا قال الإمام: ﴿غَيْرِ ٱلْمَغْضُوبِ عَلَيْهِمْ وَلَا ٱلضَّآلِّينَ﴾ فقولوا: آمين، فإنه من وافق قوله من أهل الأرض قول أهل السماء غفر له ما تقدم من ذنبه. 
This ḥadīth is narrated in this manner in the Muwaṭṭaʾ by most of its transmitters through this chain. 
Ibn Wahb reported it from Mālik through another chain: from Nuʿaym ibn ʿAbdillāh al-Mujmir from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn’, then say, ‘Āmīn’. Indeed, whoever from the inhabitants of the Earth concurs his statement with that of the inhabitants of the sky, his past sins will be forgiven.”[footnoteRef:523] [523:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 25) 13:544.] 

أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا قَالَ الإمَام: ﴿غَيْرِ اِ۬لْمَغْضُوبِ عَلَيْهِمْ وَلَا اَ۬لضَّآلِّينَۖ﴾،"
 That the Messenger of Allāh ﷺ said, “When the imām says, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn,’”
Mawlānā ʿAbd al-Ḥaqq ad-Dehlawī clarifies what is meant by this:
وهو وقت تأمينه. 
It is the moment when the imām says ‘Āmīn’.[footnoteRef:524]  [524:  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), 2:590.] 

However, ʿAllāmah Ibn ʿAbd al-Barr mentions that it proves the imām should not say ‘Āmīn’:
في هذا الحديث دليل على أن الإمام لا يقول: آمين، وأن المأموم يقولها دونه، وهذا الحديث يفسر عند أصحابنا قوله صلى الله عليه وسلم: "إذا أمن الإمام فأمنوا". 
In this ḥadīth lies proof that the imām does not say, ‘Āmīn’, and the followers will say it without him. Our scholars understood this ḥadīth to be an explanation of the Prophet ﷺ’s statement: “When the imām says ‘Āmīn’, then you should also say, ‘Āmīn’.”[footnoteRef:525] [525:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 25) 13:544.] 

Likewise, ʿAllāmah Zurqānī explains:
فيه حجة ظاهرة على أن الإمام لا يؤمن، وهو الحامل على صرف قوله: إذا أمن عن ظاهره; لأن الأحاديث يفسر بعضها بعضا. 
Therein lies explicit evidence that the imām does not say, ‘Āmīn’, and this is the understood meaning when interpreting the statement: “When the imām says, ‘Āmīn’,” away from its literal meaning since ḥadīths explain and clarify one another.[footnoteRef:526] [526:  ʿAllāmah Zurqānī (n 10) 1:255. ] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
وأنت خبير بأن هذا الحديث لا يدل على أن الإمام لا يؤمن بل هو ساكت عنه، ولا شك في أن الحديث السابق نص في معناه.
You are well aware that this ḥadīth does not indicate that the imām should not say ‘Āmīn’. In fact, it is silent on this matter. Without a doubt, the previous ḥadīth addressed something similar on this topic.[footnoteRef:527] [527:  Mawlānā Zakariyyā (n 11) 2:196.] 

Having said that, the imām must definitely say it. Imām Aḥmad quotes a marfūʿ report explicitly indicating this:
حدثنا عبد الأعلى، عن معمر، عن الزهري، عن سعيد بن المسيب وعن أبي سلمة بن عبد الرحمن، أنهما حدثاه، عن أبي هريرة، أن نبي الله صلى الله عليه وسلم قال: " إذا قال الإمام: ﴿غَيْرِ ٱلْمَغْضُوبِ عَلَيْهِمْ وَلَا ٱلضَّآلِّينَ﴾ فقولوا: آمين، فإن الملائكة تقول: آمين، وإن ‌الإمام ‌يقول: آمين. 
Abd al-Aʿlā narrated to us from Maʿmar from Zuhrī from Saʿīd ibn al-Musayyab from Abū Salamah ibn ʿAbd ar-Raḥmān that they narrated to him from Abū Hurayrah that the Prophet of Allāh ﷺ said, “When the imām says, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā’ḍ-ḍāllīn,’ then you should say, ‘Āmīn’ because the angels say, ‘Āmīn’. And indeed, the imām says, ‘Āmīn’.”[footnoteRef:528] [528:  Imām Aḥmad (n 39) 12:112.] 

Mawlanā Zakariyya al-Kāndhlawī comments:
وهو نص لا يقبل التأويل.
It is an explicit text of ḥadīth that is not open to other interpretations.[footnoteRef:529] [529:  Mawlānā Zakariyyā (n 11) 2:196.] 

He then says:
والأوجه ما قاله المشايخ: إن تأمين الإمام لما لم يكن ظاهرا، لأنه يخفيه، علق تأمين المأمون على قوله: {ولا الضالين}، فمؤدى هذا الحديث والذي قبله واحد.
The most plausible stance is what scholars stated; that the imām saying ‘Āmīn’ is not manifest since he says it silently. The ‘Āmīn’ of the followers is dependent on the imām saying, ‘Wa-lā ’ḍ-ḍāllīn’. As such, the purport of this ḥadīth and the previous one is the same.[footnoteRef:530] [530:  Ibid.] 

On another note, we can notice how these ḥadīths made the followers’ ‘Āmīn’ contingent on the imām’s recitation of the last verse in Al-Fātiḥah. ʿAllāmah Abū ’l-Walīd al-Bājī used this as a point to prove that every prayer is indispensable from Al-Fātiḥah. He says:
يقتضي ظاهره أن من حكم الصلاة القراءة بأم القرآن وأن الصلاة معروفة غير خالية منها حتى صار لقراءتها ولانتهائها أحكام في الصلاة للأئمة والمأمومين ولو كان الإمام ربما تركها وقرأ بغيرها لقيل إن قال الإمام ﴿غَيْرِ ٱلْمَغْضُوبِ عَلَيْهِمْ وَلَا ٱلضَّآلِّينَ﴾ [الفاتحة: 7]. 
Its apparent meaning implies that the essence of prayer necessitates the recitation of Al-Fātiḥah, as prayer is understood to inherently include it. This is to the extent that specific rulings in prayer are connected to the recitation and completion of Al-Fātiḥah, applicable to both the imām and the followers. If the imām were to abandon it at times and recite something else instead, it would have been said, “If the imām recites: ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā’ḍ-ḍāllīn.’”[footnoteRef:531] [531:  ʿAllāmah Bājī (n 7) 1:163.] 

"فَقُولُوا: آمِينَ،" 
“Then you should say, ‘Āmīn’.”
[bookmark: _Toc225710252]The Ruling & Timing of Saying ‘Āmīn’
This command is a recommendation. Mawlānā Khalīl Aḥmad as-Sahāranpūrī says:
حمله الجمهور على الندب. 
The majority understood it as a recommendation.[footnoteRef:532] [532:  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), 4:435. ] 

ʿAllāmah Shams ad-Dīn al-Birmāwī explains the relationship of this narration to the previous narration:
لا يخالف هذا ما في رواية: (إذا أمن)؛ فإنه يقدر هنا إذا قال: ولا الضالين، وقال: آمين؛ لأن أزمنتها متقاربة، فمرة يصرح، ومرة يقدر. 
This does not contradict what has been mentioned in the version of ‘idhā ammana’ (when the imām recites ‘Āmīn’) since, here, the following is hidden by implication: “When the imām says, ‘wa-lā ’ḍ-ḍāllīn’, and he says, ‘Āmīn’.” Given that both occur at close time intervals, at times it is explicitly stated, and at times it is implied.[footnoteRef:533] [533:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn ʿAbd ad-Dāʾim al-Birmāwī, Al-Lāmiʿ aṣ-Ṣabīḥ (Syria: Dār an-Nawādir, 2012), 4:139.] 

Imām Nawawī uses this narration to explain that the follower should say ‘Āmīn’ at the same time as the imām:
وأنه ينبغي أن يكون تأمين المأموم مع تأمين الإمام لا قبله ولا بعده. 
The followers must say ‘Āmīn’ along with the imām, not before or after him.[footnoteRef:534] [534:  Imām Nawawī (n 41) 4:130.] 

According to us, Ḥanafīs, the followers must pronounce it after. Mawlānā Khalīl Aḥmad as-Sahāranpūrī comments:
قلت: بل الأمر بالعكس، لأن الفاء في الأصل للتعقيب، قاله العيني. 
I say: In fact, the matter is opposite to this since the fāʾ, per the default rule, is used for succession. ʿAynī stated this.[footnoteRef:535] [535:  Mawlānā Khalīl Aḥmad (n 59) 4:451.] 

"فَإِنَّهُ" 
“Indeed”
Mawlānā Khalīl Aḥmad as-Sahāranpūrī clarifies the pronoun ‘hū’:
الضمير للشأن. 
The pronoun refers to the upcoming subject.[footnoteRef:536] [536:  Ibid, 4:452.] 

"مَنْ وَافَقَ قَوْلُهُ قَوْلَ الْمَلَائِكَةِ،" 
“Whoever concurs his statement with that of the angels,”
In what should they correspond? ʿAllāmah Ibn Abī Naṣr al-Ḥamīdī adresses this:
يعني في التأمين. 
I.e. in saying ‘Āmīn’[footnoteRef:537] [537:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Fattūḥ ibn ʿAbdillāh ibn Fattūḥ, better known as Ibn Abī Naṣr al-Ḥamīdī, Tafsīr Gharīb mā fī ’ṣ-Ṣaḥīḥayn: Al-Bukhārī wa-Muslim (Cairo Maktabat as-Sunnah, 1995), 289. ] 

We addressed the five different views in the previous narration, highlighting that the preferred view is saying ‘Āmīn’ at the same time. Qāḍī ʿIyāḍ states:
قيل: يعنى فى وقت تأمينهم ومشاركتهم فى الدعاء والتأمين، ويفسره قوله فى الحديث الآخر: "وقالت الملائكة فى السماء: آمين."  وإليه ذهب الداودى والباجى .
It was said: This refers to the moment of their saying ‘Āmīn’ and their participation in the supplication and saying ‘Āmīn’. This is explained by the statement in another ḥadīth: “And the angels in the heavens say: ‘Āmīn’.” Dāwūdī and Bājī adopted this view.[footnoteRef:538] [538:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:308.] 

"غُفِرَ لَهُ مَا تَقَدَّمَ مِنْ ذَنْبِهِ".  
“His past sins will be forgiven.”
[bookmark: _geshmvd1ezzu][bookmark: _Toc225710253]The Cause for Forgiveness
We discussed this profoundly in the previous ḥadīth. In the commentary of another narration, ʿAllāmah Ibn Hubayrah explains the reason behind this forgiveness:
لأنه توافق قول غير متدنس بالذنوب، فيكون ضياء أقوالهم يشمل ما عساه أن يكون في قول غيرهم من ظلمة. 
Since it concurs with the statement of those who are not polluted with sins (i.e. that of the angels). Hence, the light in their statements englobes the darkness that could be in the statements of others.[footnoteRef:539] [539:  ʿAwn ad-Dīn Abū ’l-Muẓaffar Yaḥyā ibn Hubayrah adh-Dhuhlī ash-Shaybānī, Al-Ifṣāḥ ʿa ’m-Maʿānī ’ṣ-Ṣiḥāḥ (Riyadh: Dār al-Waṭan, 1417 AH), 6:417.] 

Hence, conformity is an important condition for the forgiveness of sins. ʿAllāmah Ibn Abī Naṣr al-Ḥamīdī says:
وذلك مبين في سائر الأحاديث أي تكون الموافقة لذلك سببا للمغفرة والله أعلم. 
That is clarified in other ḥadīths, i.e. concurrence is the cause for forgiveness. And Allāh knows best.[footnoteRef:540] [540:  ʿAllāmah Ibn Abī Naṣr (n 64) 289.] 

Addressing the seemingly contradiction between the ḥadīth where the imām says, ‘Ghayri’l-maghḍūbi ʿalay-him…’ and the ḥadīth where he says ‘Āmīn’, ʿAllāmah Ibn Baṭṭāl quotes the narration on Abū Hurayrah’s prayer, where he says ‘Āmīn’ after reciting the last verse of Al-Fātiḥah, ʿAllāmah Ibn Baṭṭāl explains:
وقد جمع الطبرى بين الحديثين فقال: ليس فى أحدهما دفع لصاحبه؛ لأن الحديثين كلاهما عن أبى هريرة، وذلك أن التأمين فى الصلاة ليس من الأمور التى لا يجوز تركها، وإنما المصلى مندوب إليه إماما كان أو مأموما، فأخبر عليه السلام، أن المأموم إذا أمن بعد فراغ الإمام من فاتحة الكتاب فله من الأجر ما ذكر، وكذلك إذا أمن بعد تأمين الإمام فله من الأجر مثل ذلك، وليس فى أحد الحديثين معنى يدفع ما فى الآخر، بل فى كل واحد منهما ما فى الآخر من وجه، وفيه ما ليس فى الآخر من وجه، فالذى فيه ما ليس فى الآخر أمر من خلف الإمام بالتأمين إذا أمن القارئ، والذى فى الآخر أمر لهم بالتأمين إذا قال الإمام: (ولا الضالين (، وإن لم يؤمن الإمام، فذلك زيادة معنى على ما فى الحديث الآخر، وأما ما هما متفقان فيه ما لقائل ذلك من الثواب، وهذا المراد من الحديث سواء أمن الإمام أم لا.
Ṭabarī reconciled between the two ḥadīths, saying: 
"Neither of them contradicts the other, as both are narrated from Abū Hurayrah. This is because saying ‘Āmīn’ during prayer is not among the acts that are impermissible to omit. Rather, the one praying is encouraged to say it, whether they are the imām or the follower. The Prophet ﷺ informed us that when the follower says ‘Āmīn’ after the imām has completed reciting Al-Fātiḥah, they will receive the mentioned reward. Similarly, if the follower says ‘Āmīn’ after the imām's ‘Āmīn’, they will receive the same reward.  
There is no contradiction between the two ḥadīths, as each contains an aspect that complements the other. One ḥadīth emphasises the instruction for those behind the imām to say ‘Āmīn’ when the reciter says ‘Āmīn’. The other emphasises the instruction to say ‘Āmīn’ when the imām concludes with ‘Wa-lā ’ḍ-ḍāllīn’ – even if the imām himself does not say ‘Āmīn’. This adds a layer of meaning to what is found in the other ḥadīth.  
As for the commonality between the two ḥadīths, it is the reward granted to the one who says ‘Āmīn’. This is the primary intent of the ḥadīth, whether the imām says ‘Āmīn’ or not."[footnoteRef:541] [541:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:399.] 

 Ḥadīth 235 & 236 – The Follower’s ‘Āmīn’ Proofs for Silent ‘Āmīn’ – General Forgiveness 
Having completed the explanation of ḥadīth 234, under its commentary, Mawlānā Zakariyyā al-Kāndhlawī brought the discussion on whether the followers should say ‘Āmīn’ loudly or softly. Thus far, we discussed regarding the imām, but we did not mention anything concerning the followers. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the ruling is mentioned as follows:
و‌‌ ‌تأمين ‌الإمام والمأموم والمنفرد: يقولونه سرا عند الحنفية والمالكية، وجهرا عند الشافعية والحنابلة. 
The imām, followers and the one praying individually reciting ‘Āmīn’: They will recite it silently according to the Ḥanafīs and the Mālikīs, and loudly according to the Shāfiʿīs and the Ḥanbalīs.[footnoteRef:542] [542:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 4:172.] 

[bookmark: _Toc225710254]The Follower’s ‘Āmīn’
Mawlānā Zakariyyā al-Kāndhlawī says: 
ولم يذكر المصنف حديثا ولا أثرا يدل نصا على جهر أمين أو إخفائها، ولعل وجهه ما تقدم أن الراجح عندهم الإخفاء، وهو الأصل في الدعاء، ويقال: إن حديث الباب يدل على الإخفاء فاكتفى به.
The author did not cite any ḥadīth or report, explicitly indicating the loud or silent recital of ‘Āmīn’.  Perhaps, his reason was, as previously mentioned, that they prefer the silent articulation, and this is the default rule of supplications. 
In another view, it is said that the ḥadīth in this chapter denotes silent articulation, and thus the author sufficed on it.[footnoteRef:543] [543:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:196. ] 

The proponents of saying ‘Āmīn’ loudly
It is important to discuss this issue under the commentary of this narration since many scholars of ḥadīth understood that meaning, and hence they titled the chapters to indicate that the followers should say ‘Āmīn’ loudly behind the imām. We find Imām Bukhārī, who quoted this ḥadīth 234 of the Muwaṭṭaʾ under the chapter:
باب جهر المأموم بالتأمين. 
وقال عطاء: آمين: دعاء، أمن ابن الزبير ومن وراءه حتى إن للمسجد للجة. وكان أبو هريرة ينادي الإمام: لا تفتني بآمين. وقال نافع: كان ابن عمر لا يدعه ويحضهم، وسمعت منه في ذلك خيرا. 

Chapter: The Followers Reciting ‘Āmīn’ Loudly
ʿAṭāʾ said that ‘Āmīn’ is a supplication. Ibn az-Zubayr said ‘Āmīn’ as well as those behind him to the point that there was a loud noise in the mosque. Abū Hurayrah would say to the imām, ‘Do not test me with ‘Āmīn’.’ Nāfiʿ said, ‘Ibn ʿUmar would not leave it, and he would encourage others upon it. I heard good things about it from him.’[footnoteRef:544] [544:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:156. ] 

While linking the ḥadīth to the title, Ḥāfiẓ Ibn Ḥajar quotes the explanation of ʿAllāmah Ibn al-Munīr on how this narration proves that the follower should say ‘Āmīn’ loudly:
قال الزين بن المنير: مناسبة الحديث للترجمة من جهة  أن في الحديث الأمر بقول آمين، والقول إذا وقع به الخطاب مطلقا حمل على الجهر، ومتى أريد به الإسرار أو حديث النفس قيد بذلك. 
Zayn ibn al-Munīr said, ‘The corelation between this ḥadīth with the heading lies from the aspect that the ḥadīth constitutes of the command to say ‘Āmīn’. When speech is commanded a general way, it is understood to imply loud articulation. If the intent it for it to be recited silently or internally, it is usually qualified as such.’[footnoteRef:545] [545:  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), 3:392. ] 

His contemporary, ʿAllāmah Badr ad-Dīn ʿAynī, comments on this:
قلت: المطلق يتناول الجهر والإخفاء، وتخصيصه بالجهر والحمل عليه تحكم لا يجوز. 
I say: Something unrestricted encompasses both loud and silent articulation. Limiting it to loud articulation and understanding it as such amounts to subjective judgement, which is impermissible.[footnoteRef:546] [546:  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), 6:52. ] 

Ḥāfiẓ Ibn Ḥajar then quotes the explanation of ʿAllāmah Ibn ar-Rushayd:
وقال ابن رشيد: تؤخذ المناسبة منه من جهات: منها أنه قال: إذا قال الإمام فقولوا فقابل القول بالقول، والإمام إنما قال ذلك جهرا فكان الظاهر الاتفاق في الصفة. 
Ibn Rushayd said, “The corelation is understood from several aspects, amongst which is that the Prophet ﷺ said, ‘When the imām says, then you should say.’ He ﷺ matched a statement with a statement. Indeed, the imām will mention that loudly. Therefore, it is clear that there should be conformity in the manner (of saying it).”[footnoteRef:547] [547:  Ḥāfiẓ Ibn Ḥajar (n 4) 3:392.] 

His interpretation is incorrect as he is basing the ruling on an incorrect assumption. The follower cannot allign with the imām in all his actions. ʿAllāmah Badr ad-Dīn ʿAynī comments:
قلت: هذا أبعد من الأول وأكثر تعسفا، لأن ظاهر الكلام أن لا يقولها الإمام كما روي عن مالك، لأنه قسم، والقسمة تنافي الشركة. وقوله: إنما قال ذلك جهرا، لا يدل عليه معنى الحديث. أصلا، فكيف يقول: فكان الظاهر الاتفاق في الصفة. والحديث لا يدل على ذات التأمين عن الإمام؟ فكيف يطلب الاتفاق في الصفة وهي مبنية على الذات؟
I say: This is even more far-fetched than the first one and more unjust! The literal implication from the ḥadīth is that the imām should not say it, as reported from Mālik, since it is a division, and division contradicts partnership. His claim that the imām mentions it loudly is not supported by the purport of the ḥadīth in any way. How can he then say that there should be conformity in the manner of saying it whilst the ḥadīth does not suggest anything on the imām’s actual act of saying ‘Āmīn’! How can conformity in the manner be sought when it is based on the essence?[footnoteRef:548] [548:  ʿAllāmah Badr ad-Dīn ʿAynī (n 5) 6:52.] 

ʿAllāmah Badr ad-Dīn ʿAynī then quotes the explanation of ʿAllāmah Ibn Baṭṭāl, and he responds to that as well:
وقال ابن بطال: قد تقدم أن الإمام يجهر، وتقدم أن المأموم مأمور بالاقتداء به، فلزم من ذلك جهره بجهر قلت: هذا أبعد من الكل، والملازمة ممنوعة، فعلى ما قاله يلزم أن يجهر المأموم بالقراءة، ولم يقل به أحد، والكرماني أيضا ذكر هذا الوجه، فكأنه أخذه من ابن بطال فبطل عليه، ويمكن أن يوجه وجه لمناسبة الحديث للترجمة، وهو أن يقال: أما ظاهر الحديث فإنه يدل على أن المأموم يقولها، وهذا لا نزاع فيه، وأما أنه يدل على جهره بالتأمين، فلا يدل. ولكن يستأنس له بما ذكره قبل ذلك، وهو قوله: (أمن ابن الزبير) ، إلى قوله: (خيرا). 
Ibn Baṭṭāl said, ‘It was previously stated that the imām says it aloud. And it came earlier that the followers are commanded to follow the imām. Hence, this necessitates that the follower should say it loudly, based on the imām saying it loudly.’
I say: This is the furthest (interpretation) of all. The claimed necessity is not valid since his argument necessitates that the followers should make loud recitation (of the Qurʾān). However, no one has held such a position. Kirmānī also mentioned this perspective. It seems that he took it from Ibn Baṭṭal, but it turned ‘bāṭil’ (invalid) against him.
However, it is possible to interpret a connection between the ḥadīth and the chapter heading by saying: The apparent meaning of the ḥadīth indicates that the follower says it (‘Āmīn’), and there is no disagreement on this point. As for the claim that it indicates the follower should recite the (‘Āmīn’) aloud, this is not established. Nevertheless, support for this can be drawn from what the author (Imām Bukhārī) mentioned thereafter (in the chapter heading), namely his statement: "Ibn al-Zubayr said 'Āmīn'," up to the words, ‘I heard good things about it from him.’[footnoteRef:549]                           [549:  Ibid, 6:53.] 

These responses are sufficient to nulify the usage of this narration as evidence that the followers should say ‘Āmīn’ loudly.
Proofs of saying Āmīn softly  (For the Imām and the Follower)
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the argument for mentioning ‘Āmīn’ softly is mentionned as follows:
واستدل القائلون بالإسرار بأنه دعاء، والأصل في الأدعية الإسرار، كالتشهد.
واستدل من قال بالجهر بأن النبي صلى الله عليه وسلم قال: آمين ورفع بها صوته ، ولأنه صلى الله عليه وسلم أمر بالتأمين عند ‌تأمين الإمام، فلو لم يجهر بها لم يعلق عليه كحالة الإخفاء. 
The proponents of reciting it silently base their argument on that it is a supplication, and the default of supplications is to recite them silently, as the tashahhud.
Meanwhile, those who advocate for reciting it loudly argue that the Prophet ﷺ said ‘Āmīn’ in a raised voice. Furthermore, he ﷺ instructed [the congregation] to say ‘Āmīn’ when the imām says it. If the imām were not to recite it aloud, the Prophet ﷺ would not have made the instruction contingent on that, just as in the situation of reciting softly.[footnoteRef:550] [550:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 1) 4:172.] 

ʿAllāmah Ibn Baṭṭāl says:
ووجه الإخفاء بها قوله تعالى: ﴿ٱدْعُوا۟ رَبَّكُمْ تَضَرُّعًۭا وَخُفْيَةً ۚ﴾ [الأعراف: 55] ، وقد مدح الله زكريا بقوله: ﴿إِذْ نَادَىٰ رَبَّهُۥ نِدَآءً خَفِيًّۭاا﴾ [مريم: 3] ، وقال ابن وهب: عن مالك لم أسمع فى الجهر بها للإمام إلا حديث ابن شهاب، ولم أره فى حديث غيره. 
The reason for reciting it softly is the verse: ‘Supplicate to your Lord humbly and secretly.’[footnoteRef:551] [551:  Qurʾān: 7:55.] 

And indeed, Allāh praised Zakariyyā in the verse: ‘When he called his Lord in a low voice.’[footnoteRef:552] [552:  Ibid, 19:3.] 

Ibn Wahb reported from Mālik, ‘I did not hear anything on the imām reciting it aloud beside the ḥadīth of Ibn Shihāb. I did not see it in anyone else’s ḥadīth.’[footnoteRef:553] [553:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:396.] 

Mawlāna Zakariyyā al-Kāndhlawī presented three narrations that the other schools of thought use to prove that the followers should say ‘Āmīn’ loudly. He says:
واستدل الجمهور على إخفاء أمين بروايات، منها:
The majority take proof for saying ‘Āmīn’ silently from several narrations, amongst which is:[footnoteRef:554] [554:  Mawlānā Zakariyyā (n 2) 2:197.] 

1) This narration
Mawlānā Zakariyyā al-Kāndhlawī says:
حديث الباب، فإنه صلى الله عليه وسلم علق فيه التأمين على قوله: {‌ولا ‌الضالين} ولو جهر به الإمام لم يحتج إلى قوله: {‌ولا ‌الضالين}، بل علقه على {‌أمين} وهو حديث صحيح، أخرجه الشيخان والجماعة، وبمعناه أخرجه مسلم وغيره من حديث أبي موسى الأشعري.
The ḥadīth in this chapter. Therein, the Prophet ﷺ made ‘Āmīn’ contingent upon the imām saying, ‘Wa-lā ’ḍ-ḍāllīn’. If the imām were to recite it aloud, there would be no need to mention ‘Wa-lā ’ḍ-ḍāllīn’. Rather, he ﷺ would have made it contingent on [the imām saying] ‘Āmīn’. It is a ṣaḥīḥ ḥadīth. Shaykhān and the other four authors narrated it. Moreover, Muslim and others brought a ḥadīth with similar meaning from Abū Mūsā al-Ashʿarī.[footnoteRef:555] [555:  Ibid.] 

2) Imām Aḥmad quotes:
حدثنا عبد الأعلى، عن معمر، عن الزهري، عن سعيد بن المسيب وعن أبي سلمة بن عبد الرحمن، أنهما حدثاه، عن أبي هريرة، أن نبي الله صلى الله عليه وسلم قال: " إذا قال الإمام: ﴿غَيْرِ ٱلْمَغْضُوبِ عَلَيْهِمْ وَلَا ٱلضَّآلِّينَ﴾ فقولوا: آمين، فإن الملائكة تقول: آمين، وإن ‌الإمام ‌يقول: آمين. 
ʿAbd al-Aʿlā narrated to us from Maʿmar from Zuhrī from Saʿīd ibn al-Musayyab and Abū Salamah ibn ʿAbd ar-Raḥmān that they both narrated to him from Abū Hurayrah that the Prophet ﷺ said, “When the imām says, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā’ḍ-ḍāllīn,’ then you should say, ‘Āmīn’ because the angels say, ‘Āmīn’. And indeed, the imām says, ‘Āmīn’.”[footnoteRef:556] [556:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah), 12:112.] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
وفيه دليل صريح على إخفاء الإمام، وإلا فلم يحتج إلى قوله صلى الله عليه وسلم: وإن ‌الإمام ‌يقول: آمين.
Therein lies explicit proof that the imām should recite silently. Otherwise, there would be no reason for the Prophet ﷺ to say, “Indeed, the imām says, ‘Āmīn’.”[footnoteRef:557] [557:  Mawlānā Zakariyyā (n 2) 2:197.] 

3) Imām Aḥmad and others narrate:
حدثنا محمد بن جعفر، حدثنا شعبة، عن سلمة بن كهيل عن حجر أبي العنبس، قال: سمعت علقمة يحدث، عن وائل – أو سمعه حجر، من وائل – قال: صلى بنا رسول الله صلى الله عليه وسلم فلما قرأ: {غير المغضوب عليهم ‌ولا ‌الضالين} ‌قال: " ‌آمين " وأخفى بها صوته، ووضع يده اليمنى على يده اليسرى، وسلم عن يمينه وعن يساره. 
Muḥammad ibn Jaʿfar narrated to us [saying]: Shuʿbah narrated to us from Salamah ibn Kuhayl from Ḥijr Abū ’l-ʿAnbas, who said: I heard ʿAlqamah narrating from Wāʾil – or Ḥijr heard it from Wāʾil – who said, “The Messenger of Allāh ﷺ led us in prayer, and when he recited, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā’ḍ-ḍāllīn,’ he said, ‘Āmīn’ in a low voice. He placed his right hand over his left one and made salām to the right and left.”[footnoteRef:558] [558:  Imām Aḥmad (n 15) 31:146.] 

Mawlānā Zakariyyā al-Kāndhlawī says:
وللمحدثين في هذا الحديث كلام طويل لا يسعه المقام، فأوردوا على الحديث بعدة وجوه ردها الشيخ في البذل، والشيخ النيموي في أثار السنن، والشيخ التهانوي في إعلاء السنن، شكر الله مساعيهم، فارجع إلى هذه المؤلفات إن شئت التفصيل.
The muḥaddithūn discussed this ḥadīth at great length, which the current setting does not accommodate. They presented several interpretations for this ḥadīth, but Shaykh (Khalīl Aḥmad) refuted them in Badhl [al-Majhūd], and so did Shaykh Nīmawī in Āthār as-Sunan as well as Shaykh Tahānwī in Iʿlāʾ as-Sunan. May Allāh accept their efforts. Refer to these compilations if you wish further elaboration.[footnoteRef:559] [559:  Mawlānā Zakariyyā (n 2) 2:197.] 

4) Statements and actions of the Companions and tābiʿūn
Mawlānā Zakariyyā al-Kāndhlawī says:
وفي الباب أثار كثيرة توافق المذهبين، والمرجح عندنا الحنفية أثار الإخفاء.
There are several reports in this ḥadīth which conform with both stances. According to us, the Ḥanafīs, preference is given to the reports on reciting silently.[footnoteRef:560] [560:  Ibid.] 

Response to narrations of saying ‘Āmīn’ aloud
Qāḍī ʿIyāḍ provides a standard response to the narrations suggesting loud proclamation:
كان هذا أول الإسلام وليعلمهم ذلك عليه السلام ويسمعهم كيف يقولونه؛ ولذلك قال بعض الصحابة: وكان يقول: آمين رافعا بها صوته كالمعلم لنا. 
This was during the early days of Islam when the Prophet – peace be upon him – did so to teach them and make them hear how they should pronounce it. For this reason, some of the Companions remarked, “He would say, ‘Āmīn’ in a raised voice, like a teacher to us.”[footnoteRef:561] [561:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:307.] 

[bookmark: _Toc225710255]Other Ruling Derived: A Follower Should Not Recite behind the Imām 
ʿAllāmah Ibn ʿAbd al-Barr explained another ruling that is derived from this narration, and that is ‘A follower should not recite behind the imām’. He says:
وفي هذا الحديث: دلالة على أن المأموم لا يقرأ خلف الإمام إذا جهر؛ لا بـ: "أم القرآن" ولا بغيرها؛ لأن القراءة بها لو كانت عليهم لأمرهم إذا فرغوا من "فاتحة الكتاب" أن يؤمن كل رجل منهم بعد فراغه من قراءته؛ لأن السنة فيمن قرأ بـ "أم القرآن" أن يؤمن عند فراغه منها، ومعلوم أن المأمومين إذا اشتغلوا بالقراءة خلف الإمام، لم يكادوا يسمعون فراغه من قراءة "فاتحة الكتاب"، فكيف يؤمرون بالتأمين عند قول الإمام: {ولا الضالين} ويؤمرون بالاشتغال عن استماع ذلك؟ هذا ما لا يصح. 
This ḥadīth indicates that the follower should not recite behind the imām when he recites aloud, neither the Al-Fātiḥah nor anything else. If it were required for them to recite it, they would have been instructed to say ‘Āmīn’ after completing their recitation of Al-Fātiḥah. This is because the Sunnah for one who recites Al-Fātiḥah is to say ‘Āmīn’ once finished. It is well known that when the followers are busy reciting behind the imām, they can hardly hear his completion of Al-Fātiḥah, so how can they be instructed to say ‘Āmīn’ at the imām’s recitation of ‘Wa-lā ’ḍ-ḍāllīn’ while simultaneously being told to focus on their own recitation, preventing them from hearing his words? This is not correct.[footnoteRef:562]  [562:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London: Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 13:545. ] 

He then mentions:
وقد أجمع العلماء على أنه لا يقرأ مع الإمام فيما جهر فيه بغير فاتحة الكتاب، والقياس أن فاتحة الكتاب وغيرها سواء في هذا الموضع؛ لأن عليهم - إذا فرغ إمامهم منها أن يؤمنوا، فوجب عليهم أن لا يشتغلوا بغير الاستماع، والله أعلم. 
The scholars have unanimously agreed that the follower should not recite along with the imām in those instances where the imām recites aloud, except for Al-Fātiḥah. The analogy is that the Al-Fātiḥah and other recitations should be treated the same in this regard, because when the imām completes the recitation of Al-Fātiḥah, the followers are required to say ‘Āmīn’. Therefore, it is obligatory for them to focus solely on listening, without engaging in any other recitation. And Allāh knows best.[footnoteRef:563] [563:  Ibid, 13:546.] 

[bookmark: _Toc225710256]Others Who Quoted This Narration
1. Other transmitters of the Muwaṭṭaʾ. For instance, Imām Abū Muṣʿab az-Zuhrī narrates:
حدثنا مالك، عن سمي مولى أبي بكر بن عبد الرحمن، عن أبي صالح السمان، عن أبي هريرة، أن رسول الله صلى الله عليه وسلم، قال: إذا قال الإمام: غير المغضوب عليهم ولا الضالين، فقولوا: آمين، فإنه من وافق قوله قول الملائكة غفر له ما تقدم من ذنبه. 
Mālik narrated to us from Sumayy, the freed slave of Abū Bakr ibn ʿAbd ar-Raḥmān, from Abū Ṣāliḥ as-Sammān from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn,’ then you should say, ‘Āmīn’. Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.”[footnoteRef:564] [564:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:97.] 

2. Imām Shāfiʿī narrates:
أخبرنا مالك، قال: أخبرني سمي، عن أبي صالح، عن أبي هريرة رضي الله عنه، أن رسول الله صلى الله عليه وسلم قال: " إذا قال الإمام: {غير المغضوب عليهم ولا الضالين} [الفاتحة: 7] فقولوا: آمين، فإنه ‌من ‌وافق ‌قوله ‌قول ‌الملائكة غفر له ما تقدم من ذنبه ".
Mālik related to us from Sumayy, from Abū Ṣāliḥ from Abū Hurayrah – may Allāh be pleased with him – that the Messenger of Allāh ﷺ said, “When the imām says, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn,’ then you should say, ‘Āmīn’. Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.”[footnoteRef:565] [565:  Imām Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad al-Imām ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah), 37.] 

3. Imām Aḥmad narrates:
قرأت على عبد الرحمن: مالك. وحدثنا إسحاق، قال: أخبرنا مالك، عن سمي، مولى أبي بكر، عن أبي صالح السمان، عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: " إذا قال الإمام: {غير المغضوب عليهم ولا الضالين} فقولوا: آمين، فإنه ‌من ‌وافق ‌قوله ‌قول ‌الملائكة، غفر له ما تقدم من ذنبه ". 
I read to ʿAbd ar-Raḥmān: Mālik reported to us – and Isḥāq narrated to us, saying: Mālik related to us – 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, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn,’ then you should say, ‘Āmīn’. Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.'”[footnoteRef:566] [566:  Imām Aḥmad (n 15) 16:17.] 

4. Imām Bukhārī narrates:
A) Under the chapter:
باب جهر المأموم بالتأمين. 
حدثنا عبد الله بن مسلمة، عن مالك، عن سمي مولى أبي بكر، عن  أبي صالح، عن أبي هريرة، أن رسول الله صلى الله عليه وسلم قال: "إذا قال الإمام: {غير المغضوب عليهم ولا الضالين} فقولوا: آمين؛ فإنه من وافق قوله قول الملائكة غفر له ما تقدم من ذنبه".
تابعه محمد بن عمرو، عن أبي سلمة، عن أبي هريرة، عن النبي صلى الله عليه وسلم. ونعيم المجمر، عن أبي هريرة رضي الله عنه. (صحيح البخاري - 1 / 677)
Chapter: The Follower Saying ‘Āmīn’ Loudly
ʿAbdullāh ibn Maslamah narrated to us from Mālik from Sumayy, the freed slave of Abū Bakr, from Abū Ṣāliḥ from Abū Hurayrah that the Messenger of Allāh ﷺ said: “When the imām says, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn,’ then you should say, ‘Āmīn’. Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.'”
Muḥammad ibn ʿAmr corroborated with him, narrating from Abū Salamah from Abū Hurayrah from the Prophet ﷺ as well as Nuʿaym al-Mujmar from Abū Hurayrah – may Allāh be pleased with him.[footnoteRef:567] [567:  Imām Bukhārī (n 3) 1:156.] 

B) Later, he narrates it under the following chapter: 
1 - باب {غير المغضوب عليهم ولا الضالين}
حدثنا عبد الله بن يوسف، أخبرنا مالك، عن سمي، عن أبي صالح، عن أبي هريرة رضي الله عنه، أن رسول الله صلى الله عليه وسلم قال: إذا قال الإمام: {غير المغضوب عليهم ولا الضالين} فقولوا: آمين، فمن ‌وافق ‌قوله ‌قول ‌الملائكة؛ غفر له ما تقدم من ذنبه. 
Chapter: ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn’
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us, from Sumayy, from Abū Ṣāliḥ, from Abū Hurayrah – may Allāh be pleased with him – that the Messenger of Allāh ﷺ said: “When the imām says, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn,’ then you should say, ‘Āmīn’. Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.'”[footnoteRef:568] [568:  Ibid, 6:17.] 

5. Imām Nasāʾī narrates:
‌‌باب الأمر بالتأمين خلف الإمام
أخبرنا قتيبة بن سعيد، عن مالك، عن سمي، عن أبي صالح
عن أبي هريرة رضي الله عنه، أن رسول الله صلى الله عليه وسلم قال: "إذا قال الإمام: {غير المغضوب عليهم ولا الضالين} فقولوا: آمين، فإنه من ‌وافق ‌قوله ‌قول ‌الملائكة؛ غفر له ما تقدم من ذنبه". 
Chapter: The Command to Say ‘Āmīn’ Behind the Imām
Qutaybah ibn Saʿīd related to us from Mālik from Sumayy from Abū Ṣāliḥ from Abū Hurayrah – may Allāh be pleased with him – that the Messenger of Allāh ﷺ said: “When the imām says, ‘Ghayri ’l-maghḍūbi ʿalay-him wa-lā ’ḍ-ḍāllīn,’ then you should say, ‘Āmīn’. Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.'”[footnoteRef:569] [569:  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), 2:242.] 

[bookmark: _Toc225710257]Ḥadīth 235
 -235مَالِك، عَنْ أبِي الزِّنَادِ، عَنِ الأَعْرَجِ، عَنْ أبِي هُرَيْرَةَ أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا قَالَ أَحَدُكُم: آمِينَ، وَقَالَتِ الْمَلَائِكَة فِي السَّمَاء: آمِينَ، فَوَافَقَتْ إِحْدَاهُمَا الأُخْرَى، غُفِرَ لَهُ مَا تَقَدَّمَ مِنْ ذَنْبِه".
Mālik narrated to me from Abū ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When one of you says, ‘Āmīn’, and the angels in the sky say, ‘Āmīn’, whereby the two coincide, his past sins will be forgiven.”[footnoteRef:570] [570:  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), 1:241. ] 

Imām Yaḥyā al-Laythī narrates:
 -235مَالِك، عَنْ أبِي الزِّنَادِ، 
Mālik narrated to me from Abū ’z-Zinād 
We spoke about him under the commentary of the thirty-first narration, on page one hundred and fifty-six. Thereafter,  six narrations of his were quoted. ʿAllāmah Zurqānī reminds us of his name:
عبد الله بن ذكوان. 
ʿAbdullāh ibn Dhakwān[footnoteRef:571]  [571:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:256.] 

عَنِ الأَعْرَجِ، 
From Aʿraj 
We spoke about him under the commentary of the 31st narration, on page 156. ʿAllāmah Zurqānī mentions his name:
عبد الرحمن بن هرمز. 
ʿAbd ar-Raḥmān ibn Hurmuz[footnoteRef:572] [572:  Ibid.] 

عَنْ أبِي هُرَيْرَةَ أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا قَالَ أَحَدُكُم:"
From Abū Hurayrah that the Messenger of Allāh ﷺ said, “When one of you says,”
[bookmark: _Toc225710258]Generality of the Forgiveness
The two previous ḥadīths are similar in meaning to this one with the exception that the address in those two is towards the followers and the imām whilst here, it is general. It encompasses the imām, the follower and even those praying alone. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
الحديثان المتقدمان يختصان بالمأموم وهذا الحديث عام في كل قائل آمين ودعا إليه. 
The two previous ḥadīths are exclusive to the followers, and this ḥadīth is general to all those who say, ‘Āmīn’ and supplicate with it.[footnoteRef:573] [573:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:163. ] 

ʿAllāmah Zaylaʿī says:
وهي زيادة حسنة، نبه عليها عبد الحق في الجمع بين الصحيحين، وفي هذه اللفظة فائدة أخرى. وهي: اندراج المنفرد فيه، وغير هذا اللفظ إنما هو في الإمام، أو في المأموم، أو فيهما، والله أعلم. 
This is a commendable addition, as pointed out by ʿAbd al-Ḥaqq in his Al-Jamʿ bayna ’ṣ-Ṣaḥīḥayn. In this wording, there is another benefit: it includes the individual prayer. Other versions of this wording specifically refer to either the imām, the follower or both. And Allāh knows best.[footnoteRef:574] [574:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Yūsuf az-Zaylaʿī, Naṣb ar-Rāyah li-Aḥādīth al-Hidāyah (Beirut: Muʾassasat ar-Rayyān), 1:368.] 

Thus, ʿAllāmah Kāsānī says:
فإذا فرغ من الفاتحة يقول ‌آمين إماما كان أو مقتديا أو منفردا وهذا قول عامة العلماء. 
When one completes the recitation of Al-Fātiḥah, they should say Āmīn, whether they are the imām, the follower or praying alone. This is the view of the majority of scholars.[footnoteRef:575] [575:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:44.] 

 " آمِينَ،" 
 ‘Āmīn’, 
This narration mentions the act of saying ‘Āmīn’ in a general sense, without specifying its application to prayer or the performance of prayer behind the imām. This generality could imply that the benefit also applies when a person is performing their own prayer individually. Shaykh Muḥammad al-Amīn al-Hararī explains:
عقب قراءة الفاتحة خارج الصلاة أو فيها إماما أو مأموما كما أفهمه إطلاقه هنا. 
[It is to be recited] after the recitation of Al-Fātiḥah, whether inside or outside of prayer, whether as the imām or the follower, as the general meaning indicates here.[footnoteRef:576] [576:  Shaykh Muḥammad al-Amīn ibn ʿAbdillāh al-Uramī al-ʿAlawī al-Hararī, Al-Kawkab al-Wahhāj wa ’r-Rawḍ al-Bahhāj fī Sharḥ Ṣaḥīḥ Muslim ibn al-Ḥajjāj (Jeddah: Dār al-Minhāj / Beirut: Dār Ṭawq an-Najāt, 2009), 7:152.] 

However, the narration should not be considered in isolation. Rather, it should be interpreted within the broader context of related ḥadīth and juristic interpretations that discuss the context and specific conditions for saying ‘Āmīn’. Ḥence, Ḥāfiẓ Ibn Ḥajar says: 
لكن في رواية مسلم من هذا الوجه: إذا قال أحدكم في صلاته فيحمل ‌المطلق ‌على ‌المقيد. نعم في رواية همام عن أبي هريرة عند أحمد - وساق مسلم إسنادها -: إذا أمن القارئ فأمنوا فهذا يمكن حمله على الإطلاق فيستحب التأمين إذا أمن القارئ مطلقا لكل من سمعه من مصل أو غيره. ويمكن أن يقال: المراد بالقارئ الإمام إذا قرأ الفاتحة. فإن الحديث واحد اختلفت ألفاظه. واستدل به بعض المعتزلة على أن الملائكة أفضل من الآدميين، وسيأتي البحث في ذلك في باب الملائكة من بدء الخلق إن شاء الله تعالى. 
However, it comes in the narration of Muslim from this chain: 'If one of you says during his prayer’. The general statement is to be understood in light of the restricted one. Indeed, in the transmission of Hammām from Abū Hurayrah found in Aḥmad’s collection — which Muslim also cites — it says: “When the ‘qārī’ recites ‘Āmīn’, you should say ‘Āmīn’,” and this could be interpreted as a general statement, meaning it is recommended for anyone who hears the ‘Āmīn’, whether they are praying or not, to say ‘Āmīn’. It could also be understood that by 'qārī’ it refers to the imām when reciting Al-Fātiḥah. The ḥadīth is the same, though its wordings differ. Some Muʿtazilites used this ḥadīths to argue that angels are superior to humans, and this issue will be addressed later in the section on angels from the beginning of creation, Allāh willing.[footnoteRef:577] [577:  Ḥāfiẓ Ibn Ḥajar (n 4) 3:391.] 

"وَقَالَتِ" 
“And […] say,”
In this Moroccan edition, the editors typed the wāw before the word ‘qāla’. Meanwhile, Shaykh Muṣṭafā Aʿḍami did not add it. It comes in his print:
إذا قال أحدكم: آمين. قالت الملائكة في السماء. 
When one of you says: ‘Āmīn’, the angels in the heavens say: ‘Āmīn’.[footnoteRef:578] [578:  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), 2:120.] 

ʿAllāmah Zurqānī elaborates on this:
(وقالت) هكذا بالواو في النسخ الصحيحة من الموطأ وهو الذي في البخاري من طريق مالك، ومسلم من طريق غيره، فما يقع في نسخ من إسقاط الواو ليس بشيء؛ لأنه ليس جواب الشرط إذ جوابه غفر له ولا يستقيم المعنى على حذفها. 
‘Wa-qālat’ is written with a wāw in the authentic copies of the Muwattaʾ, which is the version found in Ṣaḥīḥ al-Bukhārī through the route of Mālik, and in Ṣaḥīḥ Muslim through other route. Therefore, any copy that omits the wāw is incorrect, as it does not serve as the response to the condition, the answer to which is 'he will be forgiven.' The meaning would not be coherent without it.[footnoteRef:579] [579:  ʿAllāmah Zurqānī (n 30) 1:256.] 

"الْمَلَائِكَة فِي السَّمَاء: آمِينَ،" 
“The angels in the sky [say] ‘Āmīn’,” 
Since this narration is specifying it with the angels in the sky, ʿAllāmah Ibn ʿAbd al-Barr says:
والظاهر في هذا الحديث أن الملائكة المؤمنين على دعاء القارئ ملائكة السماء لما رواه بن جريج عن الحكم بن أبان عن عكرمة قال إذا أقيمت الصلاة فصف أهل الأرض صف أهل السماء فإذا قال أهل الأرض (ولا الضالين) قالت الملائكة آمين فوافق تأمين أهل الأرض تأمين أهل السماء غفر لأهل الأرض ما تقدم من ذنوبهم. 
The apparent meaning in this ḥadīth is that the angels who say ‘Āmīn’ to the supplication of the imām are the angels of the heavens. This is supported by what Ibn Jurayj narrated from Ḥakam ibn Abān from ʿIkrimah, who said:
“When the iqāmah for prayer is made, the people of the Earth form rows like the angels of the heavens. When the people of the Earth say, ‘Wa-lā ’ḍ-ḍāllīn’, the angels say ‘Āmīn’. In this way, the ‘Āmīn’ of the people of the Earth coincides with the ‘Āmīn’ of the people of the heavens, whereby the sins of the people of the Earth are forgiven.”[footnoteRef:580] [580:  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), 4:256.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
وخص في هذا الحديث ملائكة السماء يريد من كان من الملائكة لأنهم أهل السماء ويحتمل أن يريد به من كان منهم عند ذلك في السماء ولا يمتنع أن يكون الباري تعالى قد جعل الملائكة تقول آمين عند دعاء المصلي بأم القرآن. 
This ḥadīth specifically mentioned the angels of the heavens, meaning those who are angels, since they are of the heavenly realm. It is possible that it refers to those angels who are present in the sky at that time. It is also not unlikely that Allāh, the Exalted, has made the angels say ‘Āmīn’ in response to the supplication of the worshiper during their recitation of Al-Fātiḥah.[footnoteRef:581] [581:  ʿAllāmah Bājī (n 32) 1:163.] 

"فَوَافَقَتْ إِحْدَاهُمَا الأُخْرَى، غُفِرَ لَهُ"   
“Whereby the two coincide, […] will be forgiven”
ʿAllāmah Zurqānī explains:
أي للقائل منكم. 
I.e. those who say it amongst you[footnoteRef:582] [582:  ʿAllāmah Zurqānī (n 30) 1:256.] 

"مَا تَقَدَّمَ مِنْ ذَنْبِه".
“His past sins”.
ʿAllāmah Abū ’l-Walīd al-Bājī comments:
وهذه حال يرجوها كل مؤمن إلا أن يقوم الدليل على المنع. 
This (being free from all past sins) is a condition that every believer hopes for unless external evidence is established, preventing this.[footnoteRef:583] [583:  ʿAllāmah Bājī (n 32) 1:163.] 

It results in the forgiveness of all sins. The ‘min’ is used for clarification, not to hint towards a portion of the sins. ʿAllāmah Zurqānī says:
أي ذنبه المتقدم كله، فمن بيانية لا تبعيضية.
I.e. all his past sins. Therefore, ‘min’ is explanatory here, not partitive.[footnoteRef:584] [584:  ʿAllāmah Zurqānī (n 30) 1:256.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
كان دليلا على إرادة الله تعالى مغفرة ما تقدم من ذنبه وإن ذلك لا يتفق ممن لم يرد الله تعالى أن يغفر له نسأل الله تعالى أن يتفضل علينا بمغفرته ولا يحرمنا إياها برحمته. 
It indicates that Allāh Taʿālā intends to forgive the believer’s previous sins. This allignment does not occur to those whom Allāh Taʿālā does not intend to forgive. We ask Allāh Taʿālā to bestow upon us His forgiveness and not deprive us of it out of His Mercy.[footnoteRef:585] [585:  ʿAllāmah Bājī (n 32) 1:163.] 

[bookmark: _Toc225710259]Others Who Quoted this Narration
254 - حدثنا أبو مصعب، قال: حدثنا مالك، عن أبي الزناد، عن الأعرج، عن أبي هريرة، أن رسول الله صلى الله عليه وسلم، قال: ‌إذا ‌قال ‌أحدكم: ‌آمين، وقالت الملائكة في السماء: آمين، فوافقت إحداهما الأخرى غفر له ما تقدم من ذنبه.
Abū Muṣʿab narrated to us, saying: Mālik narrated to us from Abū ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When one of you says, ‘Āmīn’, and the angels in the sky say, ‘Āmīn’, and two coincide, his past sins will be forgiven.”[footnoteRef:586] [586:  Imām Mālik, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (n 23) 1:98.] 

[bookmark: _Toc225710260]Ḥadīth 236
-236مَالِك، عَنْ سُمَيٍّ مَوْلَى أبِي بَكْرٍ، عَنْ أبِي صالح السَّمَّانِ، عَنْ أبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا قَالَ الإمَام: سَمِعَ اللَّهُ لِمَنْ حَمِدَهُ، فَقُولُوا: اللَّهُمَّ رَبَّنَا لَكَ الْحَمْدُ، فَإِنَّهُ مَنْ وَافَقَ قَوْلُهُ قَوْلَ الْمَلَائِكَةِ، غُفِرَ لَهُ مَا تَقَدَّمَ مِنْ ذَنْبِهِ".
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,’ you should say, ‘Allāhumma Rabba-nā la-Ka ’l-ḥamd.’ Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.”[footnoteRef:587] [587:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 29) 1:242.] 

Imām Yaḥyā al-Laythī narrates:
236- مَالِك، عَنْ سُمَيٍّ مَوْلَى أبِي بَكْرٍ،   
Mālik reported from Sumayy, the freed slave of Abū Bakr,  	
Ḥadīth 234 was also quoted via him, and we mentioned that we spoke about him under the commentary of ḥadīth 162, on page 213.
عَنْ أبِي صالح السَّمَّانِ، 
From Abū Ṣāliḥ as-Sammān 
We mentioned in the previous lesson that we spoke about him in detail under the commentary of ḥadīth 176, on page 220.
عَنْ أبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا قَالَ الإمَام: سَمِعَ اللَّهُ لِمَنْ حَمِدَهُ،" 
From Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says, ‘Samiʿa’Llāhu li-man ḥamida-Hū,’”
The phrase ‘Samiʿa ’Llāhu li-man ḥamida-Hū’  literally translates as ‘Allāh has heard the one who praised him’. It is a statement revealing an information. In reality, it is a supplication. ʿAllāmah Ibn ʿAbd al-Barr explains on this:
ومعنى "سمع الله لمن حمده": تقبل الله حمد من حمده؛ ومنه قولهم: سمع الله دعاءك، أي: أجابه الله وتقبله.
‘Samiʿa ’Llāhu li-man ḥamida-Hū’ means: ‘May Allāh accept the praise of those who praised Him.’ It is similar to the statement: ‘Samiʿa ’Llāhu duʿā-ka’, which means: ‘May Allāh answer and accept your supplication.’[footnoteRef:588] [588:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 21) 13:564.] 

ʿAllāmah Abū ’l-Walīd al-Bājī quotes the explanation of this phrase:
قال الشيخ أبو إسحاق إن قول ‌الإمام ‌سمع ‌الله لمن حمده على معنى الدعاء فمعناه اللهم اسمع لمن حمدك فيقول المأموم اللهم ربنا ولك الحمد كالداعي والمؤمن قال القاضي أبو الوليد والأظهر عندي أن يكون بمعنى الترغيب في التحميد. 
Shaykh Abū Isḥāq said, “The phrase ‘Samiʿa ’Llāhu li-man ḥamida-Hū’ is understood as a form of supplication, meaning ‘O Allāh, listen to the one who praised You.’ Therefore, the follower says, ‘Rabba-nā wa-la-Ka ’l-ḥamd (O our Rabb, to You belong all praises)’, similar to how one makes a supplication and another one says ‘Āmīn’ to it.”
In my view, the more apparent meaning is that this phrase serves as encouragement for praising Allāh.[footnoteRef:589] [589:  ʿAllāmah Bājī (n 32) 1:164.] 

ʿAllāmah Ibn al-ʿArabī explains:
يحتمل أن يكون خبرا عن فضل الله تعالى، ويحتمل أن يكون دعاء إلى الله وإن جاء بلفظ الخبر، وهو أظهر. وقول المأموم: "ربنا ولك الحمد" جوانب لهذا الدعاء وامتثال لمقتضاه، تقوله الملائكة كما يقوله المأموم، حسب ما ورد في الخبر والموافقة المتقدمة. 
It is possible that it is a statement about the bounty of Allāh Taʿālā, or it could be a supplication to Allāh, even though it is expressed in the form of information (rather than a request). The latter is more apparent. The follower's saying ‘Rabba-nā wa-la-Ka ’l-ḥamd’ reflects the aspects of this supplication and acts in accordance with its meaning. The angels say it as the follower says it, according to what has been reported in the narration and the earlier conformity.[footnoteRef:590] [590:  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), 2:384.] 

"فَقُولُوا: اللَّهُمَّ رَبَّنَا لَكَ الْحَمْدُ،" 
“You should say, ‘Allāhumma Rabba-nā la-Ka ’l-ḥamd.’”
[bookmark: _yt64no2g5md][bookmark: _Toc225710261]The Wāw in ‘Rabba-Nā wa-la-Ka ’l-Ḥamd’
Whilst here, in the Moroccan print, the editors did not add the wāw, it was present in certain manuscript. In the footnotes, they write:
كتب فوقها في الأصل: صح. وبالهامش: ((وقال ابن وهب: ولك الحمد)) وفوقها: ((ع)) و ((ط)). و((لابن القاسم ولك)). 
Written above it in the main manuscript is ‘ṣaḥḥa’, and written in the margin is: “Ibn Wahb said, ‘Wa-la-Ka ’l-ḥamd’, above which is mentioned: ‘the manuscript of’. Ibn al-Qāsim’s recension has: ‘Wa-la-Ka’.[footnoteRef:591] [591:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 29) 1:242.] 

In the recension of Abū Muṣʿab az-Zuhrī, it is typed in the Muʾassasat ar-Risālah edition with a wāw:
ولك الحمد. 
‘Wa-la-Ka ’l-ḥamd’[footnoteRef:592] [592:  Imām Mālik, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (n 23) 1:98.] 

Imām Shāfiʿī quotes it without the wāw:
اللهم ربنا لك الحمد. 
Allāhumma Rabba-nā la-Ka ’l-ḥamd[footnoteRef:593] [593:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, As-Sunan al-Maʾthūrah Riwāyat Abī Jaʿfar aṭ-Ṭaḥāwī ʿan Khāli-Hī Ismāʿīl Ibn Yaḥyā al-Muzanī (Beirut: Dār al-Maʿrifat, 1986), 236.] 

In the manuscripts of Ṣaḥīḥ al-Bukhārī, there are differences, although in both the Taʾṣīl edition and the Ṭawq an-Najāt print, they did not type the wāw. In Ṣaḥīḥ Muslim, it is also typed without the wāw, as follows:
حدثنا يحيى بن يحيى قال: قرأت على مالك ، عن سمي ، عن أبي صالح ، 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.
Yaḥyā ibn Yaḥyā narrated to us, saying: I read to Mālik from Sumayy from Abū Ṣāliḥ from Abū Hurayrah that the Messenger of Allāh ﷺ said: "When the imām says, 'Samiʿa ’Llāhu li-man ḥamida-Ḥū', then say, 'Allāhumma rabba-Nā la-Ka ’l-ḥamd’. For whoever's words align with the words of the angels, their past sins will be forgiven."[footnoteRef:594] [594:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:306.] 

However, ʿAllāmah Mundhirī says: 
وفي رواية للبخاري ومسلم فقولوا ربنا ولك الحمد بالواو. 
In a narration from Bukhārī and Muslim, it says: "Then say, ‘Rabba-Nā wa-la-Ka ’l-ḥamd’”, with the wāw.[footnoteRef:595] [595:  ʿAllāmah Abū Muḥammad ʿAbd al-ʿAẓīm ibn ʿAbd al-Qawī al-Mundhirī, At-Targhīb wa ’t-Tarhīb (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1417 AH), 1:197.] 

In As-Sunan al-Kubrā, Imām Nasāʾī narrates:
أخبرنا قتيبة بن سعيد، عن مالك، عن سمي، عن أبي صالح، عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: "إذا قال ‌الإمام: ‌سمع ‌الله لمن حمده، فقولوا: ربنا ولك الحمد، فإنه من وافق قوله ‌قول ‌الملائكة غفر له ما تقدم من ذنبه". 
Qutaybah ibn Saʿīd related to us from Mālik from Sumayy from Abū Ṣāliḥ from Abū Hurayrah that the Messenger of Allāh ﷺ said: "When the imām says, 'Samiʿa ’Llāhu li-man ḥamida-Ḥū', then say, ‘Rabba-Nā wa-la-Ka ’l-ḥamd.’ Indeed, whoever's words align with the words of the angels, their past sins will be forgiven.”[footnoteRef:596] [596:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, As-Sunan al-Kubrā (Beirut: Muʾassasat ar-Risālah, 2001), 1:334.] 

 Ḥadīth 236 & 237 – The Division of Taḥmīd & Tasmīʿ in Comparison with Saying ‘Āmīn’ - Muslim Ibn Abī Maryam - ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī
[bookmark: _Toc225710262]The Division of Tasmīʿ & Taḥmīd
We commenced the discussion on the 236th narration of the Muwaṭṭaʾ. The Prophet ﷺ advised that when the imām says tasmīʿ, the follower should say taḥmīd. 
This establishes that only the imām should say tasmīʿ, and only the follower should say the taḥmīd. This is the correct opinion within the Ḥanafī school of thought. ʿAllāmah Ibn ʿAbd al-Barr remarks:
وهذا الحديث يوجب أن يقتصر الإمام على قول: سمع الله لمن حمده. وألا يقول معها: ربنا لك الحمد، ويقتصر المأموم على: ربنا لك الحمد، ولا يقول معها: سمع الله لمن حمده. 
This ḥadīth necessitates that the imām limits himself to saying ‘Samiʿa ’Llāhu li-man ḥamida-Hū’ and refrains from adding ‘Rabba-nā la-Ka ’l-ḥamd’, while the follower restricts himself to ‘Rabba-nā la-Ka ’l-ḥamd’ and does not say ‘Samiʿa ’Llāhu li-man ḥamida-Hū’ alongside it.[footnoteRef:597] [597:  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), 13:564. ] 

After quoting this narration, Imām Tirmidhī explains the different views:
والعمل على هذا عند بعض أهل العلم من أصحاب النبي صلى الله عليه وسلم ومن بعدهم: أن يقول ‌الإمام: "‌سمع ‌الله لمن حمده"، ويقول من خلف الإمام: "ربنا ولك الحمد". وبه يقول أحمد.
وقال ابن سيرين وغيره: يقول من خلف ‌الإمام: "‌سمع ‌الله لمن حمده، ربنا ولك الحمد" مثل ما يقول الإمام، وبه يقول الشافعي، وإسحاق. 
Certain scholars from the Companions of the Prophet ﷺ, as well as those after them, adopted this practice; the imām should say ‘Samiʿa ’Llāhu li-man ḥamida-Hū’  and those behind him should say ‘Rabba-nā la-Ka ’l-ḥamd’. Aḥmad also held this view.
Meanwhile, Ibn Sīrīn and others opined that those behind the imām will say ‘Samiʿa ’Llāhu li-man ḥamida-Hū. ‘Rabba-nā la-Ka ’l-ḥamd’. This is similar to the imām. Shāfiʿī and Isḥāq held this view.[footnoteRef:598] [598:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 2:55-56. ] 

However, this narration is concrete evidence for the Ḥanafīs. Ḥāfiẓ Ibn Ḥajar says:
استدل به على أن الإمام لا يقول ربنا لك الحمد، وعلى أن المأموم لا يقول سمع الله لمن حمده لكون ذلك لم يذكر في هذه الرواية. 
This is used as proof that the imām does not say ‘Rabba-nā la-Ka ’l-ḥamd’, and that the follower does not say ‘Samiʿa ’Llāhu li-man ḥamida-Hū’  since that is not mentioned in this narration.[footnoteRef:599] [599:  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), 3:427. ] 

ʿAllāmah Zurqānī says:
وفيه دلالة ظاهرة لقول أبي حنيفة ومالك أن الإمام لا يقول ربنا ولك الحمد والمأموم لا يقول سمع الله؛ لأنه جعل التسميع الذي هو طلب التحميد للإمام، والتحميد الذي هو طلب الإجابة للمأموم؛ لأنه المناسب لحال كل منهما، وهذه قسمة منافية للشركة كخبر البينة على المدعي واليمين على من أنكر، ويقويه حديث أبي موسى عند مسلم وغيره: " «وإذا قال سمع الله فقولوا ربنا ولك الحمد يسمع الله لكم» " وأجابوا عن حديث جمعه صلى الله عليه وسلم بينهما بأنه كان منفردا أو في نافلة، جمعا بين الحديثين سلمنا أنه كان إماما لأنه غالب أحواله فجمع بينهما لبيان الجواز. 
The text provides clear evidence for Abū Ḥanīfah and Mālik’s position that the imām does not say ‘Rabba-nā la-Ka ’l-ḥamd’, and the follower does not say, ‘Samiʿa ’Llāhu li-man ḥamida-Hū’. This is because the Prophet ﷺ assigned the tasmīʿ, which entails seeking praise, for the imām whereas [he assigned] the taḥmīd, which entails responding (with praise), for the follower given that this is suitable for each one’s condition. This division contradicts participation, like the evidence for the claimant and the oath for the defendant. 
This is supported by the ḥadīth of Abū Mūsā, as narrated by Muslim and others: “When he (the imām) says, ‘Samiʿa ’Llāhu’, you all should say, ‘Rabba-nā la-Ka ’l-ḥamd’. Indeed, Allāh will listen to you.” 
They responded to the ḥadīth where the Prophet ﷺ mentioned both by saying that he ﷺ was praying alone, or it was a voluntary prayer. To reconcile both ḥadīths, we accept that he was leading the prayer since that was his prevalent condition, and he mentioned both to demonstrate permissibility.[footnoteRef:600] [600:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:257. ] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وقد ذكرنا اختلاف العلماء في ذلك وفي سائر معاني هذا الباب في باب ابن شهاب عن أبي سلمة وسعيد من هذا الكتاب، فلا معنى لتكرير ذلك هاهنا. 
We have already mentioned the differences of opinion amongst scholars on this matter and the various interpretations of this topic under the chapter of Ibn Shihāb from Abū Salamah and Saʿīd in this book. Therefore, there is no reason to repeat that here.[footnoteRef:601] [601:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 13:564.] 

For the wording and laws of taḥmīd, refer to Lessons 16 and 17 of this second part of the Muwaṭṭaʾ, under the commentary of ḥadīth 199 & 200.
"فَإِنَّهُ مَنْ وَافَقَ قَوْلُهُ" 
“Indeed, whoever’s statement coincides” 
Mullā ʿAlī al-Qārī clarifies:
وهو قوله: ربنا لك الحمد بعد قول ‌الإمام ‌سمع ‌الله لمن حمده. 
It is saying, ‘Rabba-nā la-Ka ’l-ḥamd’ after the imām has said, ‘Samiʿa ’Llāhu li-man ḥamida-Hū.’[footnoteRef:602] [602:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:550. ] 

"قَوْلَ الْمَلَائِكَةِ،" 
“With that of the angels,”
[bookmark: _Toc225710263]The Conformity with the Angels
In this context, the same meanings will apply to ‘muwāfaqah’  here as were mentioned previously regarding the correspondence of ‘Āmīn’. ʿAllāmah Abū ’l-Walīd al-Bājī  says:
ومعنى الموافقة في ذلك يحتمل ما قدمنا ذكره في التأمين. 
In this context, ‘muwāfaqah’ holds the possibility of the meanings we mentioned already regarding saying ‘Āmīn’.[footnoteRef:603] [603:  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.), 1:164.] 

Mullā ʿAlī al-Qārī explains further:
أي: في الزمان، أو في القبول. 
I.e. (whoever’s statement coincides with that of the angels) regarding the timing or its acceptance[footnoteRef:604] [604:  Mullā ʿAlī al-Qārī (n 6) 2:550.] 

ʿAllāmah Khaṭṭābī comments about this narration:
في هذا دلالة على أن الملائكة يقولون مع المصلي هذا القول ويستغفرون ويحضرونه بالدعاء والذكر. 
Therein lies proof that angels mention these words together with the worshippers, they seek forgiveness, and they attend the prayer supplicating and invoking Allāh’s praises.[footnoteRef:605] [605:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:20.] 

Ḥāfiẓ Ibn Ḥajar comments:
فيه إشعار بأن الملائكة تقول ما يقول المأمومون. 
This reveals that the angels say whatever the follower says.[footnoteRef:606] [606:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 3:428.] 

"غُفِرَ"  
“[…] will be forgiven”
In the footnotes, it is written regarding the pronunciation of this word:
كتب فوق غفر في الأصل: "صح"، وبالهامش: "غَفَرَ".
Written above ‘ghufira’ in the main manuscript is ‘ṣaḥḥa’, and ‘ghafara’ is written in the margin.[footnoteRef:607] [607:  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.] 

"لَهُ مَا تَقَدَّمَ مِنْ ذَنْبِهِ".
“His past sins”
[bookmark: _Toc225710264]The Cause for Forgiveness
The words of taḥmīd are not such that they involve seeking forgiveness and repentance. Why is it then that by its proclamation with the angels, one attains forgiveness? ʿAllāmah Ibn ʿAbd al-Barr addressed this matter, saying that according to his understanding, this is to highlight the immense merit of invoking Allāh’s praises, which absolves sins and removes burdens. He says:
والوجه عندي في هذا -والله أعلم- تعظيم فضل الذكر، وأنه يحط الأوزار ويغفر الذنوب، وقد أخبر الله عن الملائكة أنهم يستغفرون للذين آمنوا، ويقولون: ﴿رَبَّنَا وَسِعْتَ كُلَّ شَىْءٍۢ رَّحْمَةًۭ وَعِلْمًۭا فَٱغْفِرْ لِلَّذِينَ تَابُوا۟ وَٱتَّبَعُوا۟ سَبِيلَكَ وَقِهِمْ عَذَابَ ٱلْجَحِيمِ﴾ [غافر: 7]، فمن كان منه من القول مثل هذا بإخلاص واجتهاد ونية صادقة وتوبة صحيحة غفرت ذنوبه إن شاء الله، ومثل هذه الأحاديث المشكلة العاني، البعيدة التأويل عن مخارج لفظها واجب ردها إلى الأصول المجتمع عليها وبالله التوفيق. 
In my view, the reason behind this – and Allāh knows best – is to magnify the virtue of invoking Allāh’s praises, and that it erases errors and forgives sins. Indeed, Allāh informed us that the angels seek forgiveness for the believers, saying: ‘Our Lord, Your mercy and knowledge comprehends everything; so forgive those who repent and follow Your way, and save them from the punishment of the Fire.’[footnoteRef:608]  [608:  Qurʾān: 40:7.] 

When a person recites such words with sincerity, effort, true intention and genuine repentance, his sins may be forgiven if Allāh wills. Such ḥadīths with ambiguous meanings that cannot be interpreted literally should be aligned with agreed-upon principles. And the ability for success is from Allāh alone.[footnoteRef:609] [609:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 13:564.] 

He then says:
وقد روي عن عكرمة ما يدل على أن أهل السماء يصلون في حين صلاة أهل الأرض على نحو صلاة أهل الأرض، ويؤمنون أيضا، فمن وافق ذلك منهم غفر له والله أعلم، وكل ذلك ندب إلى الخير وإرشاد إلى البر، وبالله التوفيق. 
A report from ʿIkrimah indicates that the inhabitants of the sky offer prayer at the prayer time of the inhabitants of the Earth in a similar manner as the inhabitants of the Earth, and they also say ‘Āmīn’. Whoever coincides with that amongst them will be forgiven. And Allāh knows best. All of these are encouragement to do good and guidance towards adopting piety. And the ability for success is from Allāh alone.[footnoteRef:610] [610:  Ibid, 13:565.] 

ʿAllāmah Ibn Hubayrah says:
في هذا الحديث ما يدل على أن الملائكة تصلي مع المصلين رغبة في فضيلة الجماعة، فلهذا إن وافق قوله ‌قول ‌الملائكة غفر له ما تقدم من ذنبه. وفيه أن الملائكة تتبرك وتغتنم وتبادر إلى الدخول في جملة من دعا له الإمام عند قوله: (سمع الله لمن حمد) (ومن) تتناول من يعقل، فتبادر الملائكة إلى الجهر رغبة أن تشملهم الدعوة. 
This ḥadīth indicates that the angels pray with the worshipers, seeking the virtue of congregation. Therefore, if someone's words align with the words of the angels, their previous sins are forgiven. It also shows that the angels seek blessings and hasten to join in the prayer when the imām says, ‘Samiʿa ’Llāhu li-man ḥamida-Hū’. The words 'and those’ incorporate all those who can understand, and so the angels rush to speak out, desiring to be included in the supplication.[footnoteRef:611] [611:  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), 6:417.] 

[bookmark: _Toc225710265]Reason for Bringing this Narration
The probable reason why Imām Mālik quoted this under this chapter of saying ‘Āmīn’ behind the imām is to prove that the imām should not say ‘Āmīn’. Ḥāfiẓ Ibn Ḥajar says:
وهذا الموضع يقرب من مسألة التأمين كما تقدم من أنه لا يلزم من قوله إذا قال ولا الضالين فقولوا آمين أن الإمام لا يؤمن بعد قوله ولا الضالين، وليس فيه أن الإمام يؤمن كما أنه ليس في هذا أنه يقول ربنا لك الحمد. 
This point is similar to the issue of saying 'Āmīn', as previously mentioned. The Prophet ﷺ’s statement: “When the imām says, ‘Wa-lā ’ḍ-ḍāllīn', you should say, ‘Āmīn’”, does not necessarily mean that the imām does not say ‘Āmīn’ after saying ‘Wa-lā ’ḍ-ḍāllīn'. Furthermore, it does not mention that the imām says ‘Āmīn’ either, just as it is not mentioned here that the imām says ‘Rabba-nā la-Ka ’l-ḥamd’.[footnoteRef:612] [612:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 3:427.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions two possibilities:
ومناسبة الحديث بالترجمة خفية، إلا أن يقال: إن الغرض منه استشهاد على قوله: إن المأموم يؤمن بخلاف الإمام، فإن في هذا الحديث أيضا قسمة، فكما لا يقول الإمام: ربنا لك الحمد فكذلك لا يؤمن ، وهذا يختص بمسلك المالكية خلافا للجمهور، ويحتمل أن يكون تأييدا لغفران الذنوب بتوافق الملائكة في القول فيكون موافقا للكل، والله أعلم، وعلمه أتم. 
The relevance of the ḥadīth to the heading is subtle, except one might say that its purpose is to serve as evidence for the opinion that the follower says ‘Āmīn’ while the imām does not. This ḥadīth also involves a division, for just as the imām does not say ‘Rabba-nā la-Ka ’l-ḥamd’, likewise, he does not say ‘Āmīn’. This position is specific to the Mālikī school, contrary to the majority. 
In another possibility, this could serve as further support for the forgiveness of sins through the alignment of the angels' words with the worshipers' words, making it compatible with all viewpoints. And Allāh knows best, and His knowledge is the most complete.[footnoteRef:613] [613:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:200. ] 

[bookmark: _Toc225710266]Others Who Transmitted this Narration
1) Other transmitters of the Muwaṭṭaʾ:
For instance, Abū Muṣʿab says:
حدثنا مالك، عن سمي مولى أبي بكر بن عبد الرحمن، 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 ولك الحمد، فإنه من وافق قوله ‌قول ‌الملائكة غفر له ما تقدم من ذنبه. 
Mālik narrated to us 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,’ you should say, ‘Allāhumma Rabba-nā la-Ka ’l-ḥamd.’ Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.”[footnoteRef:614] [614:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:98.] 

2) Imām Aḥmad narrates:
قرأت على عبد الرحمن: مالك. وحدثنا إسحاق، قال: أخبرنا مالك، عن سمي، مولى أبي بكر - يعني ابن عبد الرحمن -، 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". 
I recited to ʿAbd ar-Raḥmān: Mālik reported to us – and Isḥāq narrated to us, saying: Mālik related to us – from Sumayy, the freed slave of Abū Bakr, i.e. Ibn ʿAbd ar-Raḥmān, 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,’ you should say, ‘Allāhumma Rabba-nā la-Ka ’l-ḥamd.’ Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.”[footnoteRef:615] [615:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah), 16:18.] 

3) Imām Bukhārī narrated it a few times.
a) He quotes it under the chapter: 
باب فضل اللهم ربنا لك الحمد
حدثنا عبد الله بن يوسف، قال: أخبرنا مالك، عن سمي، عن أبي صالح، عن أبي هريرة رضي الله عنه، 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" 
Chapter: The Virtue of ‘Allāhumma Rabba-Nā La-Ka ’l-Ḥamd’
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Sumayy, from Abū Ṣāliḥ from Abū Hurayrah – may Allāh be pleased with him – that the Messenger of Allāh ﷺ said, “When the imām says, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ you should say, ‘Allāhumma Rabba-nā la-Ka ’l-ḥamd.’ Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.”[footnoteRef:616] [616:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:158. ] 

b) He quotes it under the chapter:
باب إذا قال أحدكم: آمين والملائكة في السماء فوافقت إحداهما الأخرى غفر له ما تقدم من ذنبه. 
حدثنا إسماعيل، قال: حدثني مالك، عن سمي، عن أبي صالح، عن أبي هريرة رضي الله عنه، 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". 
Chapter: When One of You Says ‘Āmīn’, and the Angels in the Sky Say ‘Āmīn’, Whereby the Two Coincides, His Past Sins Will Be Forgiven[footnoteRef:617] [617:  Ibid, 4:113.] 

Ismāʿīl narrated to us, saying: Mālik narrated to me from Sumayy from Abū Ṣāliḥ from Abū Hurayrah – may Allāh be pleased with him – that the Messenger of Allāh ﷺ said, “When the imām says, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ you should say, ‘Allāhumma Rabba-nā la-Ka ’l-ḥamd.’ Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.”[footnoteRef:618] [618:  Ibid, 4:114.] 

4) Imām Muslim narrates:
حدثنا يحيى بن يحيى قال: قرأت على مالك، عن سمي، عن أبي صالح، 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". 
Yaḥyā ibn Yaḥyā narrated to us, saying: I recited to Mālik from Sumayy from Abū Ṣāliḥ from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ you should say, ‘Allāhumma Rabba-nā la-Ka ’l-ḥamd.’ Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.”[footnoteRef:619] [619:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:306.] 

5) Imām Abū Dāwūd narrates:
حدثنا عبد الله بن مسلمة، عن مالك، عن سمى، 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". 
ʿAbdullāh ibn Maslamah narrated to us from Mālik 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,’ you should say, ‘Allāhumma Rabba-nā la-Ka ’l-ḥamd.’ Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.”[footnoteRef:620] [620:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:137.] 

6) Imām Tirmidhī narrates:
حدثنا [إسحاق بن موسى] الأنصاري، قال: حدثنا معن، قال: حدثنا مالك، عن سمي، عن أبي صالح عن أبي هريرة، أن رسول الله صلى الله عليه وسلم قال: "إذا قال ‌الإمام: ‌سمع ‌الله لمن حمده، فقولوا: ربنا ولك الحمد، فإنه من وافق قوله ‌قول ‌الملائكة، غفر له ما تقدم من ذنبه". هذا حديث حسن صحيح. 
Anṣārī narrated to us, saying: Maʿn narrated to us, saying: Mālik narrated to us from Sumayy from Abū Ṣāliḥ from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ you should say, ‘Allāhumma Rabba-nā la-Ka ’l-ḥamd.’ Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.”[footnoteRef:621] [621:  Imām Tirmidhī (n 2) 2:55.] 

7) ʿAllāmah Ibn Ḥibbān narrates:
أخبرنا عمر بن سعيد بن سنان، قال: أخبرنا أحمد بن أبي بكر، عن مالك، عن سمي، عن أبي صالح، عن أبي هريرة، قال: قال رسول الله صلى الله عليه وسلم: "إذا قال ‌الإمام: ‌سمع ‌الله لمن حمده، فقولوا: اللهم ربنا لك الحمد، فإنه من وافق قوله ‌قول ‌الملائكة، غفر ما تقدم من ذنبه". 
ʿUmar ibn Saʿīd ibn Sinān related to us, saying: Aḥmad ibn Abī Bakr related to us from Mālik from Sumayy from Abū Ṣāliḥ from Abū Hurayrah that the Messenger of Allāh ﷺ said, “When the imām says, ‘Samiʿa ’Llāhu li-man ḥamida-Hū,’ you should say, ‘Allāhumma Rabba-nā la-Ka ’l-ḥamd.’ Indeed, whoever’s statement coincides with that of the angels, his past sins will be forgiven.”[footnoteRef:622] [622:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Ṣaḥīḥ Ibn Ḥibbān / Al-Musnad aṣ-Ṣaḥīḥ ʿalā’t-Taqāsīm wa’l-Anwāʿ min ghayri Wujūd Qaṭʿ fī Sanadi-Hā wa-lā Thubūt Jarḥ fī Nāqilī-Hā (Beirut: Dār Ibn Ḥazm, 2012), 2:393.] 

[bookmark: _Toc225710267]12 -‌‌ الْعَمَلُ فِي الْجُلُوسِ فِي الصَّلاَةِ.
The Practice regarding the Sittings in Prayer[footnoteRef:623] [623:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 11) 1:242.] 

This chapter addresses the sitting postures in prayer and all actions in that position. Mawlānā Zakariyyā al-Kāndhlawī explains:
يعني كيف يجلس في الصلاة، أعم من أن يكون للتشهد أو بين السجدتين، وما يلحق بالجلوس كالإشارة في التشهد.
I.e. the method of sitting in prayer, encompassing more than sitting in tashahhud or between the two prostrations, as well as actions associated with sitting, such as gesturing during the tashahhud.[footnoteRef:624] [624:  Mawlānā Zakariyyā (n 17) 2:201.] 

[bookmark: _Toc225710268]Ḥadīth 237 
237 - مَالِك، عَنْ مُسْلِمِ بْنِ أَبِي مَرْيَمَ، عَنْ عَلِيِّ بْنِ عَبْدِ الرَّحْمَنِ الْمُعَاوِيِّ، أَنَّهُ قَالَ :  رَآنِي عَبْدُ اللَّهِ بْنُ عُمَرَ وَأَنَا أَعْبَثُ بِالْحَصْبَاءِ فِي الصَّلاَةِ، فَلَمَّا انْصَرَف نَهَانِي وَقَال : اصْنَعْ كَمَا كَانَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَصْنَعُ. فَقُلْت : وَكَيْفَ كَانَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَصْنَعُ؟ قَالَ : إِذَا جَلَسَ فِي الصَّلاَةِ، وَضَعَ كَفَّهُ الْيُمْنَى عَلَى فَخِذِهِ الْيُمْنَى، وَقَبَضَ أَصَابِعَهُ كُلَّهَا، وَأَشَارَ بِإصْبَعِهِ الَّتِي تَلِي الإِبْهَامَ، وَوَضَعَ كَفَّهُ الْيُسْرَى عَلَى فَخِذِهِ الْيُسْرَى، وَقَالَ : هَكَذَا كَانَ يَفْعَلُ. 
Mālik reported from Muslim ibn Abī Maryam from ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī that the latter said:
“ʿAbdullāh ibn ʿUmar saw me playing with small pebbles in prayer. When the prayer was over, he forbade me from doing so, saying, ‘Do as the Messenger of Allāh ﷺ used to do.’ I replied, ‘How did the Messenger of Allāh ﷺ do it?’ He said, ‘When he sat during prayer, he would place his right hand over his right thigh, close all his fingers and point with his index finger, and he would place his left hand over his left thigh. This is what how he used to do it.’”[footnoteRef:625] [625:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 11) 1:242.] 

Imām Yaḥyā al-Laythī narrates:
237 - مَالِك، عَنْ مُسْلِمِ بْنِ أَبِي مَرْيَمَ، 
Mālik reported from Muslim ibn Abī Maryam 
[bookmark: _Toc225710269]Muslim Ibn Abī Maryam
Name & lineage
ʿAllāmah Dhahabī says:
ويقال له: مسلم الخياط. 
He is called Muslim al-Khayyāṭ.[footnoteRef:626] [626:  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), 8:267. ] 

Imām Dūrī quotes from Yaḥyā ibn Maʿīn about his father’s name: 
سمعت يحيى يقول ‌مسلم ‌بن ‌أبي ‌مريم أبو مريم اسمه يسار. 
I heard Yaḥyā saying, ‘Muslim ibn Abī Maryam: Abū Maryam’s name was Yasār.’[footnoteRef:627] [627:  Imām Abū Zakariyyā Yaḥyā ibn Maʿīn, Yaḥyā Ibn Maʿīn wa-Kitābu-hū at-Tārīkh / Tārīkh Ibn Maʿīn (Saudi Arabia: Jāmiʿat al-Malik ʿAbd al-ʿAzīz, 1979), 4:434.] 

ʿAllāmah Khaṭīb notes that there are six narrators with this name:
مسلم بن يسار ستة. 
There are six Muslim ibn Yasār.[footnoteRef:628] [628:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ibn Thābit al-Khaṭīb al-Baghdādī, Al-Muttafiq wa ’l-Muftariq (Damascus: Dār al-Qādirī, 1997), 3:1909. ] 

ʿAllāmah Ibn Saʿd explains about him, saying:
مولى لبعض أهل المدينة.  
He was the ally of some Madanīs.[footnoteRef:629] [629:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:431. ] 

Imām Bukhārī was more specific and mentions:
مولى لبني سليم، مدني. 
He was the ally of Banū Salīm, a Madanī.[footnoteRef:630] [630:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 7:271. ] 

ʿAllāmah Mizzī mentions another allegiance:
مولى الأنصار، وقيل: مولى بني سليم، وقيل: مولى بني أمية. 
He was the ally of the Anṣār. It is said that he was the ally of Banū Salīm. In another view, it is said that he was the ally of Banū Umayyah.[footnoteRef:631] [631:  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), 27:541. ] 

Family background
With regards to his family, ʿAllāmah Ibn Abī Ḥātim says:
وهم ثلاثة اخوة محمد وعبد الله ومسلم بنو ابى مريم ومسلم اعلاهم. 
They are three brothers: Muḥammad, ʿAbdullāh and Muslim; all were children of Abū Maryam. Muslim was the eldest.[footnoteRef:632] [632:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 8:196. ] 

However, ʿAllāmah Ibn Saʿd says:
وليس بأخ لمحمد وعبد الله ابنى أبي مريم. 
He was not the brother of Muḥammad and ʿAbdullāh, the two sons of Abū Maryam.[footnoteRef:633] [633:   ʿAllāmah Ibn Saʿd (n 33) 5:431.] 

Teachers
As for his teachers, Imām Bukhārī mentions:
سمع علي بن عبد الرحمن، ومحمد بن إبراهيم بن الحارث. 
He heard from ʿAlī ibn ʿAbd ar-Raḥmān and Muḥammad ibn Ibrāhīm ibn al-Ḥārith.[footnoteRef:634] [634:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 34) 7:271.] 

ʿAllāmah Ibn Abī Ḥātim quotes from his father:
روى عن عبد الله بن سرجس والقاسم ابن محمد وابى صالح وعلى بن عبد الرحمن المعاوى ومحمد بن ابراهيم التيمى وعبد الرحمن بن جابر. 
He reported from ʿAbdullāh ibn Sarjis, Qāsim ibn Muḥammad, Abū Ṣāliḥ, ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī,  Muḥammad ibn Ibrāhīm at-Taymī and ʿAbd ar-Raḥmān ibn Jābir.[footnoteRef:635] [635:  ʿAllāmah Ibn Abī Ḥātim (n 36) 8:196.] 

ʿAllāmah Mizzī says:
روى عن: سعيد بن المسيب، وسعيد المقبري (سي) ، وصالح مولى وجزة، وعبد الله بن سرجس، وعبد الله بن عمر بن الخطاب (بخ) ، وعبد الرحمن بن جابر بن عبد الله (خ س) ، وعطاء بن يسار (س) ، وعلي بن عبد الرحمن المعاوي (م د س) ، والقاسم بن محمد بن أبي بكر الصديق، ومحمد بن إبراهيم بن الحارث التيمي، ومحمد بن المنكدر، ونافع مولى ابن عمر، وأبي. 
He reported from Saʿīd ibn al-Musayyab, Saʿīd al-Maqburī, Ṣāliḥ: the freed slave of Wajzah, ʿAbdullāh ibn Sarjis, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbd ar-Raḥmān ibn Jābir ibn ʿAbdillāh, ʿAṭāʾ ibn Yasār, ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī, Qāsim ibn Muḥammad ibn Abī Bakr aṣ-Ṣiddīq, Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī, Muḥammad ibn al-Munkadir, Nāfiʿ: the freed slave of Ibn ʿUmar and Ubayy.[footnoteRef:636] [636:  ʿAllāmah Mizzī (n 35) 27:541.] 

Students
ʿAllāmah Ibn Saʿd mentions those who narrated from him:
وقد روى عنه مالك. 
Mālik narrated from him.[footnoteRef:637] [637:  ʿAllāmah Ibn Saʿd (n 33) 5:431.] 

Imām Bukhārī says:
روى عنه يحيى بن سعيد الأنصاري، ومالك بن أنس، والثوري، وابن عيينة. 
Yaḥyā ibn Saʿīd al-Anṣārī, Mālik ibn Anas, Thawrī and Ibn ʿUyaynah reported from him.[footnoteRef:638] [638:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 34) 7:271.] 

ʿAllāmah Ibn Abī Ḥātim quotes from his father:
روى عنه يحيى بن سعيد الأنصاري ومالك بن أنس والثوري وشعبة ووهيب وابن عيينة سمعت أبي يقول ذلك. 
Yaḥyā ibn Saʿīd al-Anṣārī, Mālik ibn Anas, Thawrī, Shuʿbah, Wahb and Ibn ʿUyaynah reported from him. I heard my father saying that.[footnoteRef:639] [639:  ʿAllāmah Ibn Abī Ḥātim (n 36) 8:196.] 

ʿAllāmah Khaṭīb says:
روى عنه يحيى بن سعيد الأنصاري وابن جريج ومالك وسفيان الثوري وشعبة ووهيب بن خالد وحفص بن ميسرة وسعيد بن سلمة بن أبي الحسام وسفيان بن عيينة. 
Those who reported from him are Yaḥyā ibn Saʿīd al-Anṣārī, Ibn Jurayj, Mālik, Sufyān ath-Thawrī, Shuʿbah, Wuhayb ibn Khālid, Ḥafṣ ibn Maysarah, Saʿīd ibn Salamah ibn Abī ’l-Ḥusām and Sufyān ibn ʿUyaynah.[footnoteRef:640] [640:  ʿAllāmah Khaṭīb (n 32) 3:1909.] 

ʿAllāmah Mizzī says:
روى عنه: إسماعيل بن جعفر المدني (س) ، وجعفر بن محمد بن على بن الحسين، وحفص بن ميسرة، وسعيد بن سلمة ابن أبي الحسام، وسفيان الثوري، وسفيان بن عيينة (م س) ، وسليمان بن سالم، وشعبة بن الحجاج، وعبد الله بن جعفر المديني، وعبد الملك بن جريج، وفضيل بن سليمان (خ س) ، وكثير بن زيد، والليث بن سعد، ومالك بن أنس (م د س) ، ومحمد بن إبراهيم بن محمد بن ثوبان (بخ) ، ومحمد بن صالح المدني الأزرق (سي ق) ، ونجيح أبو معشر المدني، والوليد بن أبي هشام، ووهيب بن خالد، ويحيى بن أيوب المصري، ويحيى ابن سعيد الأنصاري (م س) ، وأبو بكر بن عبد الله بن أبي سبرة. 
Those who reported from him were Ismāʿīl ibn Jaʿfar al-Madanī, Jaʿfar ibn Muḥammad ibn ʿAlī ibn al-Ḥusayn, Ḥafṣ ibn Maysarah, Saʿīd ibn Salamah ibn Abī ’l-Ḥusām, Sufyān ath-Thawrī, Sufyān ibn ʿUyaynah, Sulaymān ibn Sālim, Shuʿbah ibn al-Ḥajjāj, ʿAbdullāh ibn Jaʿfar al-Madīnī, ʿAbd al-Malik ibn Jurayj, Fuḍayl ibn Sulaymān, Kathīr ibn Zayd, Layth ibn Saʿd, Mālik ibn Anas, Muḥammad ibn Ibrāhīm ibn Muḥammad ibn Thawbān, Muḥammad ibn Ṣāliḥ al-Madanī al-Azraq, Najīḥ: Abū Maʿshar al-Madanī, Walīd ibn Abī Hishām, Wuhayb ibn Khālid, Yaḥyā ibn Ayyūb al-Miṣrī, Yaḥyā ibn Saʿīd al-Anṣārī and Abū Bakr ibn ʿAbdillāh ibn Abī Sabrah.[footnoteRef:641] [641:  ʿAllāmah Mizzī (n 35) 27:542.] 

Status in ḥadīth
ʿAllāmah Ibn Saʿd says:
وكان ثقة قليل الحديث. 
He was reliable and narrated a few ḥadīths.[footnoteRef:642] [642:  ʿAllāmah Ibn Saʿd (n 33) 5:431.] 

ʿAllāmah Ibn Abī Ḥātim quotes:
قرئ على العباس بن محمد الدوري قال سمعت يحيى بن معين (122 م 5) يقول: ‌مسلم ‌بن ‌ابى ‌مريم ثقة.
سألت ابى عن ‌مسلم ‌ابن ‌ابى ‌مريم فقال: صالح. 
It was recited to ʿAbbās ibn Muḥammad ad-Dūrī, who said: I heard Yaḥyā ibn Maʿīn saying, ‘Muslim ibn Abī Maryam was reliable.’
I asked my father regarding Muslim ibn Abī Maryam, and he said, ‘He is ṣāliḥ.’[footnoteRef:643] [643:  ʿAllāmah Ibn Abī Ḥātim (n 36) 8:196.] 

He also quotes:
نا علي بن الحسين بن الجنيد ثنا علي بن زنجة نا عبد الله بن مسلمة بن قعنب قال: كان مالك يثني على ‌مسلم ‌بن ‌أبي ‌مريم، وقال: كان لا يكاد يرفع حديثا إلى النبي صلى الله عليه وسلم. 
ʿAlī ibn al-Ḥusayn ibn al-Junayd narrated to us [saying]: ʿAlī ibn Zanjah narrated to us [saying]: ʿAbdullāh ibn Maslamah ibn Qaʿnab narrated to us, saying, “Mālik  would praise Muslim ibn Abī Maryam, and he would say, ‘He would rarely attribute a ḥadīth directly to the Prophet ﷺ.’”[footnoteRef:644] [644:  Ibid.] 

ʿAllāmah Yaʿqūb al-Fasawī says:
سمعت ابن قعنب قال: ذكر مالك بن أنس مسلم بن أبي مريم فأحسن الثناء عليه. 
I heard Ibn Qaʿnab say, ‘Mālik ibn Anas mentioned Muslim ibn Abī Maryam, and he praised him well.’[footnoteRef:645] [645:  ʿAllāmah Abū Yūsuf Yaʿqūb ibn Sufyān al-Fasawī, Al-Maʿrifah wa ’t-Tārīkh  (Baghdad: Maṭbaʿat al-Irshād, 1974), 1:661.] 

ʿAllāmah Ibn Ḥibbān says:
مسلم ‌بن ‌أبي ‌مريم مولى لبني سليم من أهل المدينة. 
Muslim ibn Abī Maryam was the ally of Banū Salīm from the people of Madīnah.[footnoteRef:646] [646:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 7:448.] 

In Al-Kāshif, ʿAllāmah Dhahabī grades him as reliable:
ثقة. 
He was reliable.[footnoteRef:647] [647:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Al-Kāshif fī Maʿrifat man la-Hū Riwāyah fī ’l-Kutub as-Sittah (Jeddah: Dār al-Qiblah li ’th-Thaqāfah al-Islāmiyyah / Muʾassasat ʿUlūm al-Qurʾān, 1992), 2:260.] 

Ḥāfiẓ Ibn Ḥajar grades him the same in Taqrīb at-Tahdhīb:
ثقة.  
He was reliable.[footnoteRef:648] [648:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 940.  ] 

We quoted above from ʿAllāmah Ibn Abī Ḥātim that Imām Mālik would praise Muslim and also mentioned that he would fear attributing narrations to the Prophet ﷺ. Similarly, ʿAllāmah Ibn ʿAbd al-Barr says:
وكان مالك يثني عليه، ويقول: كان رجلا صالحا، وكان يهاب أن يرفع الأحاديث. 
Mālik would praise him and say, ‘He was a righteous man. He was cautious about narrating ḥadīths directly to the Prophet ﷺ.’[footnoteRef:649] [649:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 8:291.] 

Thus, there are very few narrations of his that are attributed to the Prophet ﷺ. ʿAllāmah Dhahabī says:
وعامة روايته مرسل وآثار. 
Most of his narrations are mursal and āthār.[footnoteRef:650] [650:  ʿAllāmah Dhahabī, Tārīkh al-Islām (n 30) 8:267.] 

In the old Dāʾirat al-Ma ʿārif edition of At-Tārīkh al-Kabīr, it is typed:
ومسلم هذا غريب الحديث، ليس له كبير حديث. 
This Muslim is gharīb al-ḥadīth (narrated ḥadīths scarcely). There are not many ḥadīths of his.[footnoteRef:651] [651:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 34) 7:271.] 

This is not included in the recent and better editions, such as the An-Nāshir al-Mutamayyiz editions. 
Amount of narrations
ʿAllāmah Ibn ʿAbd al-Barr says with regard to his narrations:
لمالك عنه من حديث النبي صلى الله عليه وسلم في "الموطأ" ثلاثة أحاديث، أحدها لم يختلف الرواة عن مالك في رفعه، والاثنان جمهور رواته على توقيفهما: يحيى بن يحيى وغيره، ورفع ابن وهب أحدهما، ورفع ابن نافع الآخر، وهما مرفوعان من غير رواية مالك من وجوه صحاح كلها. 
Mālik narrated from him three ḥadīths of the Prophet ﷺ in the Muwaṭṭaʾ. For one of them, there is no disagreement among the narrators from Mālik regarding its attribution to the Prophet ﷺ (marfūʿ). As for the other two, the majority of his narrators, including Yaḥyā ibn Yaḥyā and others, transmit them as mawqūf. However, Ibn Wahb transmitted one of them as marfūʿ, and Ibn Nāfiʿ transmitted the other as marfūʿ. Both are attributed to the Prophet ﷺ (marfūʿ) through sound chains of transmission from routes other than Mālik’s.[footnoteRef:652] [652:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 8:291.] 

ʿAllāmah Mizzī says:
روى له الجماعة سوى الترمذي. 
All authors of the six canonical books of ḥadīth brought his narrations besides Tirmidhī.[footnoteRef:653] [653:  ʿAllāmah Mizzī (n 35) 27:543.] 

Methodology
Muslim ibn Abī Maryam was very strict regarding matters of divine predestination. ʿAllāmah Ibn Saʿd relates an incident on this:
أخبرنا محمد بن عمر، قال: أخبرنا محمد بن عبد الرحمن بن أبي الزناد، قال: كان ‌مسلم ‌بن ‌أبي ‌مريم شديدا على القدرية، عائبا لهم ولكلامهم. قال: فانكسرت رجله فتركها لم يجبرها، فكلم في ذلك، فقال: يكسرها هو وأجبرها أنا! لقد عاندته إذا. 
Muhammad ibn ʿUmar narrated to us, saying: Muhammad ibn ʿAbd al-Raḥmān ibn Abī al-Zanād informed us, saying: Muslim ibn Abī Maryam was very harsh toward the Qadariyyah (those who deny divine predestination), frequently criticising them and their views. One time, his leg broke, and he chose not to have it set. When this was discussed with him, he responded: ‘Allāh breaks it, and I set it? If I do so, then I would certainly be opposing Him!’[footnoteRef:654] [654:  ʿAllāmah Ibn Saʿd (n 33) 5:431.] 

Date of demise
He passed away in the time of Abū Jaʿfar al-Manṣūr. ʿAllāmah Kalābādhī says:
قال الواقدي مات في زمن أبي جعفر. 
Wāqidī said, ‘He passed away in the time of Abū Jaʿfar.’[footnoteRef:655] [655:  ʿAllāmah Aḥmad ibn Muḥammad al-Kalābādhī, Al-Hidāyah wa ’l-Irshād fī Maʿrifat Ahl ath-Thiqah wa ’s-Sadād / Rijāl Ṣaḥīḥ al-Bukhārī (Beirut, Dār al-Maʿrifah, 1407), 2:707.] 

ʿAllāmah Dhahabī says:
مات في خلافة المنصور. 
He passed away during the caliphate of Manṣūr.[footnoteRef:656] [656:  ʿAllāmah Mizzī (n 35) 8:436.] 

عَنْ عَلِيِّ بْنِ عَبْدِ الرَّحْمَنِ الْمُعَاوِيِّ، 
From ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī
[bookmark: _Toc225710270]ʿAlī Ibn ʿAbd ar-Raḥmān al-Muʿāwī
Name & lineage
Ḥāfiẓ Ibn Ḥajar explains the pronunciation of his associative title:
بضم الميم والمهملة الخفيفة. 
(Al-Muʿāwī) With a ḍammah on the mīm and an undotted ʿayn.[footnoteRef:657] [657:  Ḥāfiẓ Ibn Ḥajar, Taqrīb at-Tahdhīb (n 52) 700.] 

He was from the tribe of Banū Muʿāwiyah. ʿAllāmah Ibn Saʿd mentions his background:
من بنى معاوية بن مالك بن عوف بن عمرو بن عوف من الأوس. 
He comes from Banū Muʿāwiyah ibn Mālik ibn ʿAwf ibn ʿAmr ibn ʿAwf from the Aws tribe.[footnoteRef:658] [658:  ʿAllāmah Ibn Saʿd (n 33) 5:339.] 

ʿAllamah Jawharī says:
والمعاوي: من بني معاوية، قرية من قرى الأنصار. 
Muʿāwī is from Banū Muʿāwiyah, an Anṣārī city.[footnoteRef:659] [659:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh ibn Muḥammad al-Jawharī, Musnad al-Muwaṭṭaʾ (Beirut: Dār al-Gharb al-Islāmī, 1997), 502.] 

Imām Bukhārī mentions his full titles:
المعاوي، الأنصاري، المديني. 
Al-Muʿāwī, al-Anṣārī, al-Madanī[footnoteRef:660] [660:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 34) 6:285.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
علي المعاوي، منسوب إلى بني معاوية، فخذ من الأنصار. 
ʿAlī al-Muʿāwī: He is attributed to Banū Muʿāwiyah, a clan from the Anṣār.[footnoteRef:661] [661:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 8:292.] 

Teachers
ʿAllāmah Ibn Abī Ḥātim mentions the names of two teachers of his:
سمع ابن عمر وجابر بن عبد الله. 
He heard from Ibn ʿUmar and Jābir ibn ʿAbdillāh.[footnoteRef:662] [662:  ʿAllāmah Ibn Abī Ḥātim (n 36) 6:195.] 

Majd ad-Dīn Ibn al-Athīr also adds the name of Ḥudhayfah:
سمع ابن عمر، وحذيفة بن اليمان. 
He heard from Ibn ʿUmar and Ḥudhayfah ibn al-Yamān.[footnoteRef:663] [663:  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), 12:713.] 

Imām Bukhārī quotes: 
وقال ابن بهلول: عن عبدة، عن محمد بن إسحاق، عن حكيم بن حكيم، عن ‌علي ‌بن ‌عبد ‌الرحمن، سمع حذيفة بن اليمان؛ صلى النبي صلى الله عليه وسلم من الضحى ثمان ركعات. 
Ibn Bahlūl reported from ʿAbdah from Muḥammad ibn Isḥāq from Ḥakīm ibn Ḥakīm from ʿAlī ibn ʿAbd ar-Raḥmān that he heard Ḥudhayfah ibn al-Yamān saying, ‘The Prophet ﷺ prayed eight rakʿahs at forenoon.’”[footnoteRef:664] [664:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 34) 6:285.] 

Students
ʿAllāmah Ibn Saʿd mentions:
وقد روى الزهرى عن ‌على ‌بن ‌عبد ‌الرحمن المعاوى. 
Zuhrī reported from ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī.[footnoteRef:665] [665:  ʿAllāmah Ibn Saʿd (n 33) 5:340.] 

ʿAllāmah Mizzī says:
روى عنه: محمد بن مسلم بن شهاب الزهري، ومسلم بن أبي مريم (م د س).
Muḥammad ibn Muslim ibn Shihāb az-Zuhrī and Muslim ibn Abī Maryam reported from him.[footnoteRef:666] [666:  ʿAllāmah Mizzī (n 35) 21:53.] 

Status in ḥadīth
He was a reliable narrator of ḥadīth. ʿAllāmah Ibn Abī Ḥātim says:
سئل أبو زرعة عن ‌على ‌بن ‌عبد ‌الرحمن ‌المعاوى فقال ثقة. 
Abū Zurʿah was asked about ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī, and he said, ‘He was reliable.’[footnoteRef:667] [667:  ʿAllāmah Ibn Abī Ḥātim (n 36) 6:195.] 

ʿAllāmah Ibn Ḥibbān lists him in his Ath-Thiqāt:
‌علي ‌بن ‌عبد ‌الرحمن ‌المعاوي الأنصاري من أهل المدينة يروي عن بن عمر روى عنه مسلم بن أبي مريم. 
ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī al-Anṣārī was from the people of Madīnah. He reports from Ibn ʿUmar. Muslim ibn Abī Maryam narrated from him.[footnoteRef:668] [668:  ʿAllāmah Ibn Ḥibbān (n 66) 5:166.] 

ʿAllāmah Mizzī says:
روى له مسلم، وأبو داود، والنسائي حديثا واحدا، وقد وقع لنا بعلو عنه.
Muslim, Abū Dāwūd and Nasāʾī reported one ḥadīth from him, and we got it from him with a higher chain.[footnoteRef:669] [669:  ʿAllāmah Mizzī (n 35) 21:54.] 

أَنَّهُ قَالَ :  رَآنِي عَبْدُ اللَّهِ بْنُ عُمَرَ وَأَنَا أَعْبَثُ بِالْحَصْبَاءِ 
That the latter said:
“ʿAbdullāh ibn ʿUmar saw me playing with small pebbles”
[bookmark: _d4pw6xriypp3][bookmark: _Toc225710271]Explanation of the Word: ‘Ḥaṣbāʾ’
Majd ad-Dīn Ibn al-Athīr explains:
 (الحصباء) : الحصى الصغار، وذلك أن أرض مسجد النبي صلى الله عليه وسلم كانت مفروشة بالحصباء، وكانوا يصلون عليها لا حائل بين وجوههم وبينها، فكانوا إذا سجدوا سووها بأيديهم، فنهوا عن ذلك، لأنه فعل من غير أفعال الصلاة، والعبث في الصلاة لا يجوز. 
‘Ḥaṣbāʾ’ is small pebbles. The ground of the Prophet ﷺ’s mosque was spread with small pebbles, and they would pray on it without any barrier between it and their faces. When they would prostrate, they would level it with their hands. Therefore, they were prohibited from doing this since it is not an act of prayer, and playing around in prayer is impermissible.[footnoteRef:670] [670:  Majd ad-Dīn Ibn al-Athīr (n 67) 5:403.] 

فِي الصَّلاَةِ، 
“In prayer”
 Ḥadīth 237 – Fidgeting in Prayer – The Method of Placing the Hands in Tashahhud – Raising the Index Finger
In this 237th narration of the Muwaṭṭaʾ, ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī explains that he was fidgeting with some pebbles whilst praying. He then says: 
فَلَمَّا انْصَرَف 
“When he completed prayer,”[footnoteRef:671] [671:  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. ] 

[bookmark: _Toc225710272]Differences between the Manuscripts
This is how it is typed in this Moroccan edition, and it is also typed like this in the edition of Shaykh Muṣṭafā al-Aʿẓamī: as ‘inṣarafa’. In this form, it means that Ibn ʿUmar noticed ʿAlī ibn ʿAbd ar-Raḥmān fidgeting in prayer, and when ʿIbn ʿUmar completed his prayer, he prohibited him from doing so. In the footnotes, the editors point out variations from other manuscripts:
هكذا في الأصل وكتب فوقها (ع)، وفي الهامش: (لابن القاسم: انصرفت)، وفوقها (صح)، وهي رواية (ب). وبهامشها (انصرف)، وفوقها (صح).
It is written as such in the main manuscript, and written above it is the manuscript of Ibn ʿAbd al-Barr. Written in the margin is: “Ibn al-Qāsim’s version has: ‘inṣaraftu’”, above which is written ‘ṣaḥḥa’, and it is the transmission of the second main manuscript. In its margin is written: ‘inṣarafa’, above which is ‘ṣaḥḥa’.[footnoteRef:672] [672:  Ibid.] 

If it is ‘inṣaraftu’, it implies that ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī was referring to the completion of his own prayer. In this case, the text does not concern the prayer of ʿAbdullāh ibn ʿUmar but rather focuses on ʿAlī’s actions after his prayer. This subtle shift alters the narrative focus.
Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī typed this as ‘inṣaraftu’:
فلما انصرفت نهاني. 
When I completed, he prohibited me.[footnoteRef:673] [673:  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), 1:88.] 

Analysing other transmissions
Looking at other transmitters from Imām Mālik, in the Muʾassasat ar-Risālah edition of the recension of Abū Muṣʿab az-Zuhrī, this is typed as: 
لما انصرف نهاني. 
When he completed, he prohibited me.[footnoteRef:674] [674:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:191. ] 

Imām Aḥmad quotes this via ʿAbd ar-Raḥmān, and it is also typed as:
فلما انصرف نهاني.[footnoteRef:675]   [675:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 9:237. ] 

Imām Muslim quoted this via Yaḥyā ibn Yaḥyā, and in the published editions of Ṣaḥīḥ Muslim, this is also typed as:
فلما ‌انصرف نهاني[footnoteRef:676]  [676:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:408. ] 

Imām Abū Dāwūd quoted this via Qaʿnabī, and it is also typed as:
فلما انصرف.[footnoteRef:677]  [677:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:231.] 

Thus, ʿAllāmah Abū ’l-Walīd al-Bājī explains: 
يحتمل أن يكون عبد الله بن عمر في الصلاة أيضا وينظر إليه على غير قصد فأخر تعليمه بسبب الصلاة. 
Probably, ʿAbdullāh ibn ʿUmar was also in prayer and looked at him unintentionally. Then, he delayed teaching ʿAlī because he was in prayer.[footnoteRef:678] [678:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:165. ] 

نَهَانِي. 
“He forbade me from doing so,”
[bookmark: _Toc225710273]Fidgeting with Items in Prayer
Playing with pebbles in prayer is disliked just as playing with anything else. ʿAllāmah Zurqānī explains:
عن ذلك لكراهته. كالعبث بكل شيء.
[He prohibited me] from that since it is disliked, like fidgeting with anything else.[footnoteRef:679] [679:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:334. ] 

Imām Aḥmad quoted this via Sufyān ibn ʿUyaynah, and in this narration, it comes:
لا تقلب الحصى، فإنه من الشيطان. 
Do not turn over pebbles, for it is from the devil.[footnoteRef:680] [680:  Imām Aḥmad (n 5) 8:182.] 

Since they would pray on plain ground with no carpet, it would often happen that there would be stones around them. Hence, playing with it causes distraction from the prayer.
As for the ruling, Mawlānā Zakariyyā al-Kāndhlawī affirms its prohibition:
وهذا إجماع من الأئمة الأربعة لا يخفى على من طالع كتب الفروع، صرح به فقهاء الحنفية. 
This is a consensus among the four imāms, which is evident to anyone who has studied the books of legal rulings. The Ḥanafī jurists have explicitly stated this.[footnoteRef:681] [681:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:204. ] 

However, it does not break prayer unless done excessively. ʿAllāmah Ibn ʿAbd al-Barr says:
هو أمر مجتمع عليه، وكذلك غير الحصباء، لا يجوز العبث في الصلاة بالحصباء، ولا بغيرها، وأن ذلك على أي وجه كان إذا كثر وطال، وشغل عن الصلاة، أفسد الصلاة.
This is a matter of consensus, and the ruling extends to objects other than pebbles as well. It is impermissible to fidget with pebbles or any other objects during prayer. If fidgeting, in any way it may be, becomes excessive, prolonged, and distracts from the prayer, it invalidates the prayer.[footnoteRef:682] [682:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London: Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 8:292. ] 

وَقَال : 
‘Saying’
Mawlānā Zakariyyā al-Kāndhlawī explains:
أي ابن عمر 
I.e. Ibn ʿUmar[footnoteRef:683] [683:  Mawlānā Zakariyyā (n 11) 2:204.] 

He then says:
لم يقتصر على المنع  من العبث فقط، بل أرشده إلى أدب الجلوس في الصلاة تكميلا للفائدة.
He did not limit it to merely prohibiting fidgeting, but also guided him towards the proper etiquette of sitting during prayer, in order to complete the benefit.[footnoteRef:684] [684:  Ibid.] 

ʿAllāmah Qanāzaʿī clarifies the reason why ʿAbdullāh ibn ʿUmar prohibited him:
إنما نهى ابن عمر علي بن عبد الرحمن المعاوي عن العبث ‌بالحصباء ‌في ‌الصلاة من أجل أنه من فعل ذلك لم يكن خاشعا في صلاته، وقد اثنى الله تبارك وتعالى على الخاشعين في صلاتهم المقبلين عليها بقلوبهم وجوارحهم، فقال: ﴿قَدْ أَفْلَحَ ٱلْمُؤْمِنُونَ﴾ ﴿ٱلَّذِينَ هُمْ فِى صَلَاتِهِمْ خَـٰشِعُونَ﴾ [المؤمنون: 1] ، ثم علم ابن عمر علي بن عبد الرحمن كيف كان النبي صلى الله عليه وسلم يفعل في صلاته.  
Indeed, Ibn ʿUmar reprimanded ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī for fidgeting with pebbles during prayer because such actions indicate a lack of humility and focus. Allāh, Blessed and Exalted, has praised those who are humble in their prayers, who engage in it fully with their hearts and limbs, as He says: Success is really attained by the believers, who concentrate their attention in humbleness when offering Salāh (prayers)’.[footnoteRef:685] ʿAlī ibn ʿAbd al-Raḥmān al-Maʿāwī then taught ʿAlī ibn ʿAbd al-Raḥmān how the Prophet ﷺ would conduct himself in his prayer.[footnoteRef:686] [685:  Qurʾān: 23:1-2.]  [686:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:157.] 

اصْنَعْ كَمَا كَانَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَصْنَعُ. 
‘Do as the Messenger of Allāh ﷺ used to do.’ 
 ʿAllāmah Abū ’l-Walīd al-Bājī explains:
فجمع له في ذلك بين أشياء منها أنه علمه سنة الصلاة، والثاني أنه دخل تحت ذلك الامتناع من كل عبث في حال الجلوس أنه لا يمكنه أن يعبث بشيء مع امتثاله فعل النبي صلى الله عليه وسلم، والثالث أنه أتاه بالحجة فيما أمره به. 
In this, he combined several aspects: 
1. He taught him the Sunnah of the prayer. 
2. Under this, he included the refrainment from any form of distraction during the sitting position, as he cannot play with anything while emulating the action of the Prophet ﷺ. 
3. He brought him the evidence to support the actions he had instructed him to perform.[footnoteRef:687] [687:  ʿAllāmah Bājī (n 8) 1:165.] 

In this narration, ʿAbdullāh ibn ʿUmar did not command ʿAlī to repeat the prayer. As such, ʿAllāmah Ibn ʿAbd al-Barr explains:
وإنما منع ابن عمر من أمره المعاوي بالإعادة للصلاة التي يعبث فيها بالحصباء لأن ذلك - والله أعلم - كان منه يسيرا لم يشغله عن صلاته ولا عن إقامة شيء من حدودها، والعمل اليسير في الصلاة لا يفسدها وقد جاء في حديث أبي ذر مسح الحصباء مرة واحدة وتركها خير من حمر النعم. 
And indeed, Ibn ʿUmar did not order ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī to repeat the prayer in which he fidgeted with pebbles because, as Allāh knows best, this action was minimal and did not distract him from his prayer or from fulfilling any of its essential components. A minor action during prayer does not invalidate it. It has been reported in the ḥadīth of Abū Dharr that moving the pebbles once and leaving them is better than red camels.[footnoteRef:688] [688:  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), 4:259-260. ] 

There are even reports where Ibn ʿUmar himself would smooth pebbles in prayer. In Muwaṭṭaʾ Imām Muḥammad, it is quoted:
أخبرنا مالك، حدثنا أبو جعفر القارئ، قال: رأيت ابن عمر إذا أراد أن يسجد سوى الحصى تسوية خفيفة. 
Malik related to us [saying]: Abū Jaʿfar al-Qāriʾ narrated to us, saying: 'I saw Ibn ʿUmar, when he intended to prostrate, lightly smoothing the pebbles.'[footnoteRef:689] [689:  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.), 67. ] 

فَقُلْت : وَكَيْفَ كَانَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَصْنَعُ؟ 
“I replied, ‘How did the Messenger of Allāh ﷺ do it?’”
This highlights ʿAlī al-Muʿāwī’s desire to learn more about the Islamic teachings and the Sunnah. ʿAllāmah Abū ’l-Walīd al-Bājī comments:
حرص على العلم ومبادرة بالسؤال عنه. 
He was eager to seek knowledge and proactive in asking questions about it.[footnoteRef:690] [690:  ʿAllāmah Bājī (n 8) 1:165.] 

قَالَ : إِذَا جَلَسَ فِي الصَّلاَةِ، 
“He said, ‘When he sat during prayer,’”
From the context, it is clear that this refers to the sitting of tashahhud. Thus, Mawlānā Zakariyyā al-Kāndhlawī clarifies:
أي: للتشهد، إذ ليس هذا حكم الجلوس في الصلاة مطلقا.
That is, for the tashahhud, as this is not the ruling for sitting during prayer in general.[footnoteRef:691] [691:  Mawlānā Zakariyyā (n 11) 2:204.] 

وَضَعَ كَفَّهُ الْيُمْنَى عَلَى فَخِذِهِ الْيُمْنَى، وَقَبَضَ أَصَابِعَهُ كُلَّهَا، 
‘He would place his right hand over his right thigh, close all his fingers’
[bookmark: _Toc225710274]The Method of Placing the Hands in Tashahhud & Pointing
Placing the palm on the thigh and with the fingers clenched cannot be achieved simultaneously. ʿAllāmah Ibn al-Hummām quoted this same narration in Fatḥ al-Qadīr and explained that this refers to closing the hands at the time of pointing. He says:
ولا شك أن وضع الكف ‌مع ‌قبض ‌الأصابع لا يتحقق، فالمراد والله أعلم وضع الكف ثم قبض الأصابع بعد ذلك عند الإشارة، وهو المروي عن محمد في كيفية الإشارة، قال: يقبض خنصره والتي تليها ويحلق الوسطى والإبهام ويقيم المسبحة، وكذا عن أبي يوسف رحمه الله في الأمالي، وهذا فرع تصحيح الإشارة، وعن كثير من المشايخ لا يشير أصلا وهو خلاف الدراية والرواية.
There is no doubt that placing the palm with the fingers clenched cannot be achieved. What is meant, and Allāh knows best, is to place the palm first, then clench the fingers afterwards when pointing. This is the narration from Muhammad regarding the manner of pointing. He said, ‘He should clench the little finger and the one next to it, circle the middle finger and the thumb and raise the index finger.' The same is reported from Abū Yūsuf – may Allāh have mercy on him – in his Amālī. This is the branch of correctly performing the pointing gesture. However, many scholars opined that one should not point at all, which contradicts both the understanding and transmission of the narration.[footnoteRef:692] [692:  Kamāl ad-Dīn Muḥammad ibn ʿAbd al-Wāḥid as-Sīwāsī, better known as Ibn al-Humām, Sharḥ Fatḥ al-Qadīr ʿalā ’l-Hidāyah Sharḥ Bidāyat al-Mubtadī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:321.] 

Imām Nawawī says: 
وقد أجمع العلماء على استحباب وضعها عند الركبة أو على الركبة وبعضهم يقول بعطف أصابعها على الركبة وهو معنى قوله ويلقم كفه اليسرى ركبته والحكمة في وضعها عند الركبة منعها من العبث وأما قوله ووضع يده اليمنى على فخذه اليمنى فمجمع على استحبابه وقوله أشار بإصبعه السبابة ووضع إبهامه على إصبعه الوسطى وفي الرواية الأخرى وعقد ثلاثا وخمسين هاتان الروايتان محمولتان على حالين ففعل في وقت هذا وفي وقت هذا وقد رام بعضهم الجمع بينهما بأن يكون المراد بقوله على إصبعه الوسطى أي وضعها قريبا من أسفل الوسطى وحينئذ يكون بمعنى العقد ثلاثا وخمسين وأما الإشارة بالمسبحة فمستحبة عندنا للأحاديث الصحيحة قال أصحابنا يشير عند قوله إلا الله من الشهادة ويشير بمسبحة اليمنى لا غير فلو كانت مقطوعة أو عليلة لم يشر بغيرها لا من الأصل باليمنى ولا اليسرى والسنة أن لا يجاوز بصره إشارته وفيه حديث صحيح في سنن أبي داود ويشير بها. 
The scholars have unanimously agreed on the desirability of placing the hand either on or near the knee. Some say that the fingers should be bent toward the knee, which aligns with the statement: 'He should place his left palm on his knee.' The wisdom behind placing the hand on the knee is to prevent fidgeting. As for the statement 'He placed his right hand on his right thigh,' it is also unanimously agreed upon as desirable. 
Regarding the statement: ‘He pointed with his index finger and placed his thumb on his middle finger’ as well as the other narration that he made a ring (with these two fingers) like 53 (in Arabic). These two narrations are understood to refer to two different times; this gesture was done at one time, and that at another. Some have attempted to reconcile these narrations by interpreting the phrase 'on his middle finger' as placing the thumb close to the bottom of the middle finger, in which case it will align with the meaning of making a ring with the fingers like 53 (by closing all fingers beside the index finger and touching the bottom of the middle finger with the tip of the thumb). 
As for pointing with the index finger, it is recommended according to the authentic ḥadīths. Our scholars state that one should point when saying ‘Lā ilāha illā ’Llāh' during the tashahhud and should use the right index finger only. If the finger is amputated or injured, one should not point with any other finger neither from the right or left hand. It is also Sunnah that the gaze should not exceed the direction of the pointing. There is a sound ḥadīth in Sunan Abū Dāwūd that supports and demonstrates this practice.[footnoteRef:693] [693:  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), 5:81.] 

وَأَشَارَ بِإصْبَعِهِ 
‘And point with his […] finger,’
In this edition, they typed this as ‘iṣbaʿ’. In the footnotes, it is written:
في طبعة بشار (بأُصبعه) بضم الألف، وسكون الصاد، وضم الباء وكسر العين. 
It comes in Bashshār’s print as: ‘bi-uṣbuʿi-hī’ with a ḍammah on the alif, a sukūn on the ṣād, a ḍammah on the bāʾ and a kasrah on the ʿayn.[footnoteRef:694] [694:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:242.] 

الَّتِي تَلِي الإِبْهَامَ، 
‘Index’
[bookmark: _Toc225710275]The Benefit of Raising the Index Finger
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
وهي السبابة .
It is the index finger.[footnoteRef:695] [695:  Mawlānā Zakariyyā (n 11) 2:205.] 

This act repels the devil. In the Musnad of Ḥumaydī, it is quoted:
قال سفيان: وكان يحيى بن سعيد حدثناه، عن مسلم، فلما لقيت مسلما حدثنيه، وزاد فيه، " وهي ‌مذبة ‌الشيطان، لا يسهو أحد، وهو يقول: هكذا "، ونصب الحميدي إصبعه. 
Sufyān said, “Yaḥyā ibn Saʿīd narrated it to us from Muslim. When I met Muslim, he narrated it to me and added, ‘It drives away the devil. No one will forget whilst he is doing as such.’” And Ḥumaydī raised his finger.[footnoteRef:696] [696:  Imām Abū Bakr ʿAbdullāh ibn az-Zubayr al-Qurashī al-Ḥumaydī, Musnad al-Ḥumaydī (Damascus/Darayya: Dār as-Saqā, 1996), 1:530.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
ففيه أن تحريك السبابة إنما هو لرفع السهو وقمع الشيطان يتذكر بذلك أنه في الصلاة. وقد روي عن مالك أنه كان يخرجها من تحت البرنس ويواظب على تحريكها. 
This indicates that the movement of the index finger is intended to ward off forgetfulness and suppress the devil, reminding oneself that they are in prayer. It has been reported from Mālik that he would raise his finger from beneath his cloak and consistently keep it moving.[footnoteRef:697] [697:  ʿAllāmah Bājī (n 8) 1:165.] 

[bookmark: _Toc225710276]Moving the Index Finger Repeatedly
ʿAllāmah Ibn al-ʿArabī writes:
وقيل: إن الإشارة معناها التوحيد. وقال الداودي: قيل يتذكر بفعل ذلك أنه في الصلاة. وقد روي عن مالك أنه كان يخرجها من تحت البرنس، ويواظب على تحريكها. وقال ابن القاسم: يمدها من غير تحريك، ويجعل يمين الأيسر من فوق، وقاله ابن مزنن. 
It was said that the gesture signifies monotheism. Dāwūdī said, ‘It was said that by doing this, one remembers that they are in prayer.’ It has been narrated from Mālik that he would take it out from under his cloak and continuously move it. Ibn al-Qāsim said, ‘He would extend his finger without moving it and place the portion from the right over the left.’ Ibn Muzannan also said this.[footnoteRef:698] [698:  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), 2:386. ] 

He then proceeds to say:
لم يثبت عن النبي صلى الله عليه وسلم في تحريكها شيء، إلا ما روى أحمد بن حنبل ، عن خفاف بن إيماء، قال: "كان رسول الله صلى الله عليه وسلم إذا أشار بأصبعه في الصلاة تقول قريش: هذا محمد يسحر الناس، وإنما كان يوحد الله تعالى". فنص على فائدة الإشارة، ولهذا ينبغي أن يقبض الإبهام ولا يمد، ويعقد ثلاثة وخمسين، كما روي في الأثر الصحيح. وأما تحريك الأصبع، فليس بمقمعة للشيطان، فإنك إن حركت به واحدة، حرك لك عشرين، وإنما يقمعه التوحيد والإخلاص. 
It has not been established from the Prophet ﷺ that he moved his finger during prayer, except for what was narrated by Aḥmad ibn Ḥanbal from Khuffāf ibn Īmāʾ who said: 
"When the Prophet ﷺ pointed with his finger in prayer, the people of Quraysh would say: ‘This is Muhammad, he is bewitching people.’ In reality, he was only affirming the Oneness of Allāh Taʿālā." 
He highlighted the purpose of the gesture. Therefore, it is preferable to fold the thumb rather than extend it, and to form a ring like 53, as narrated in the authentic reports. As for moving the finger, it does not serve the purpose of warding off the devil, for if you move it once (the temptation is never satisfied), you will move it twenty times (it would lead to moving it more than intended). What truly repels the devil is the affirmation of Allāh’s Oneness and sincerity.[footnoteRef:699] [699:  ʿAllāmah Ibn al-ʿArabī (n 28) 2:387.] 

وَوَضَعَ كَفَّهُ الْيُسْرَى عَلَى فَخِذِهِ الْيُسْرَى، 
‘And he would place his left hand over his left thigh.’ 
ʿAllāmah Abū ’l-Walīd al-Bājī says:
وهذا يدل على أنه كان فعله في جميع صلاته ولو كان هذا فعله في بعض صلاته لما صح إطلاقه الإخبار عن صلاته. 
This indicates that the Prophet ﷺ performed it in all of his prayers, for if he had done it in only some of his prayers, it would not be correct for Ibn ʿUmar to make a general statement about the Prophet ﷺ’s prayer.[footnoteRef:700] [700:  ʿAllāmah Bājī (n 8) 1:165.] 

وَقَالَ : هَكَذَا كَانَ يَفْعَلُ. 
‘This is how he used to do it.’
In the footnotes, it is written:
في (ب) و(ج) زيادة: صلى الله عليه وسلم
The addition of ‘ﷺ’ comes in the second main manuscript and the manuscript of ʿAllāmah Jurjānī.[footnoteRef:701] [701:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:242.] 

To conclude on this topic, let us quote from ʿAllāmah Ibn ʿAbd al-Barr:
وما وصف بن عمر من وضع كفه اليمنى على فخذه اليمنى وقبض أصابع يده تلك كلها إلا السبابة منها فإنه يشير بها ووضع كفه اليسرى على فخذه اليسرى مفتوحة مفروجة الأصابع كل ذلك سنة في الجلوس في الصلاة مجتمع عليها لا خلاف - علمته بين العلماء – فيها.
وحسبك بهذا إلا أنهم اختلفوا في تحريك أصبعه السبابة فمنهم من رأى تحريكها ومنهم من لم يره وكل ذلك مروي في الآثار الصحاح المسندة عن النبي عليه السلام وجميعه مباح والحمد لله. 
What Ibn ʿUmar described regarding placing his right hand on his right thigh, closing all the fingers of that hand except the index finger, with which he would point, and placing his left hand on his left thigh with the fingers spread open—all of this is Sunnah in the sitting position of prayer, unanimously agreed upon without any known disagreement among the scholars. This is enough for you. 
Nonetheless, the scholars differed regarding the movement of the index finger—some considered moving it, while others did not. All of this is narrated in authentic, well-documented reports from the Prophet ﷺ, and all of it is permissible, and praise is due to Allāh.[footnoteRef:702] [702:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 4:261-262.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, both reports are quoted after the summary of all views:
ذهب جمهور الفقهاء إلى أنه يستحب للمصلي في التشهد ‌الإشارة بسبابته، وتسمى في اصطلاح الفقهاء "المسبحة" وهي التي تلي الإبهام، ويرفعها عند التوحيد ولا يحركها ، لحديث ابن الزبير أنه صلى الله عليه وسلم كان يشير بأصبعه إذا دعا، ولا يحركها وقيل يحركها، لحديث وائل بن حجر أنه صلى الله عليه وسلم: رفع أصبعه فرأيته يحركها. 
The majority of jurists are of the view that it is recommended for the one praying to point with the index finger during the tashahhud. In the terminology of the jurists, it is called the musabbiḥah, which is the finger next to the thumb. It is raised at the mention of Allāh’s Oneness without being moved, based on the ḥadīth of Ibn az-Zubayr, which states that the Prophet ﷺ would point with his finger when supplicating and would not move it. However, some said it should be moved, based on the ḥadīth of Wāʾil ibn Ḥujr, which states, ‘The Prophet ﷺ raised his finger, and I saw him moving it.’[footnoteRef:703] [703:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 4:282.] 

Mawlānā Zakariyyā al-Kāndhlawī elaborated more about the method of pointing and whether one should move the finger or not. Those interested may refer to his commentary, in volume two, from page 206 to page 210.
[bookmark: _Toc225710277]Conclusion of this Narration
ʿAllāmah Ibn ʿAbd al-Barr explains about the placement of the hands in prayer:
وفيه في هذا الحديث دليل على أن لليدين عملا في الصلاة تشغلان به فيها وذلك ما وصف بن عمر في الجلوس وهيئته وأما القيام فالسنة أن يضع كفه اليمنى على كوع اليسرى. 
وقد قال ابن عمر اليدان تسجدان كما يسجد الوجه.
This ḥadīth provides evidence that the hands have a role in prayer and are engaged in it. This is reflected in what Ibn ʿUmar described regarding the sitting position and its posture. As for standing, the Sunnah is to place the right hand over the wrist of the left hand. Ibn ʿUmar also said: 'The hands prostrate just as the face prostrates.'[footnoteRef:704] [704:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 4:261.] 

In At-Tamhīd, he mentions:
فكأن ابن عمر قال له: أشغل يديك بما في السنة من العمل بهما في الصلاة، ولا تعبث بهما.  
It is as if Ibn ʿUmar said to him, ‘Occupy your hands with what is in the Sunnah of actions for them during the prayer, and do not fidget with them.’[footnoteRef:705] [705:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 12) 8:293.] 

He explains the reason:
وقد قيل إن المقصود له في وضع اليدين حيث وصفنا في القيام والجلوس تسكينهما لأن إرسالهما لا يؤمن العبث معه. 
It has been said that the intended meaning for placing the hands, as we described in the standing and sitting posture, is to keep them settled, because leaving them hanging (unsettled) might lead to fidgeting.[footnoteRef:706] [706:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 4:261.] 

After quoting this ḥadīth, Imām Muḥammad says:
وبصنيع رسول الله صلى الله عليه وسلم يؤخذ، وهو قول أبي حنيفة، فأما تسوية الحصى فلا بأس بتسويته مرة واحدة، وتركها أفضل وهو قول أبي حنيفة. 
The adopted practice is based on the actions of the Messenger of Allāh ﷺ, and this was the opinion of Abū Ḥanīfah. As for levelling the pebbles, it is permissible to level them once, but leaving them as they are is better, and this was the opinion of Abū Ḥanīfah.[footnoteRef:707] [707:  Imām Muḥammad (n 19) 67.] 

[bookmark: _gvqr1x8iwtmk][bookmark: _Toc225710278]Others Who Quoted this Narration
1) Other transmitters of the Muwaṭṭaʾ
Imām Abū Muṣʿab az-Zuhrī narrates:
حدثنا مالك، عن مسلم بن أبي مريم، عن علي بن عبد الرحمن المعاوي، أنه قال: رآني عبد الله بن عمر وأنا أعبث ‌بالحصباء ‌في ‌الصلاة، فلما انصرفت نهاني، وقال: اصنع كما كان رسول الله صلى الله عليه وسلم يصنع قلت: وكيف كان رسول الله صلى الله عليه وسلم يصنع؟ قال: كان إذا جلس في الصلاة: وضع كفه اليمنى على فخذه اليمنى، وقبض أصابعه كلها، وأشار بأصبعه التي تلي الإبهام، ووضع يده اليسرى على فخذه اليسرى. 
Mālik narrated to us from Muslim ibn Abī Maryam from ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī that the latter said:
“ʿAbdullāh ibn ʿUmar saw me playing with small pebbles in prayer. When the prayer was over, he forbade me from doing so, saying, ‘Do as the Messenger of Allāh ﷺ used to do.’ I replied, ‘How did the Messenger of Allāh ﷺ do it?’ He said, ‘When he sat during prayer, he would place his right hand over his right thigh, close all his fingers and point with his index finger, and he would place his left hand over his left thigh.’”[footnoteRef:708] [708:  Imām Mālik, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (n 4) 1:191.] 

Imām Muḥammad quotes:
أخبرنا مالك، أخبرنا مسلم بن أبي مريم، عن علي بن عبد الرحمن المعاوي، أنه قال: رآني عبد الله بن عمر وأنا أعبث بالحصى في الصلاة، ‌فلما ‌انصرفت ‌نهاني، وقال: اصنع كما كان رسول الله صلى الله عليه وسلم يصنع، فقلت: كيف كان رسول الله صلى الله عليه وسلم يصنع؟ قال: «كان رسول الله صلى الله عليه وسلم إذا جلس في الصلاة وضع كفه اليمنى على فخذه اليمنى، وقبض أصابعه كلها، وأشار بإصبعه التي تلي الإبهام، ووضع كفه اليسرى على فخذه اليسرى.
Mālik related to us [saying]: Muslim ibn Abī Maryam related to us from ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī that the latter said:
“ʿAbdullāh ibn ʿUmar saw me playing with small pebbles in prayer. When the prayer was over, he forbade me from doing so, saying, ‘Do as the Messenger of Allāh ﷺ used to do.’ I replied, ‘How did the Messenger of Allāh ﷺ do it?’ He said, ‘When he sat during prayer, he would place his right hand over his right thigh, close all his fingers and point with his index finger, and he would place his left hand over his left thigh.’”[footnoteRef:709] [709:  Imām Muḥammad (n 19) 67.] 

2) Imām Aḥmad quotes:
قرأت على عبد الرحمن: مالك. وحدثنا إسحاق، أخبرني مالك، عن مسلم بن أبي مريم، عن علي بن عبد الرحمن ‌المعاوي، أنه قال: رآني عبد الله ‌بن ‌عمر وأنا أعبث بالحصى في الصلاة، فلما انصرف نهاني، وقال: اصنع كما كان رسول الله صلى الله عليه وسلم يصنع. قلت: وكيف كان رسول الله صلى الله عليه وسلم يصنع؟ قال: كان رسول الله صلى الله عليه وسلم إذا جلس في الصلاة وضع كفه اليمنى على فخذه اليمنى، وقبض أصابعه كلها، وأشار بإصبعه التي تلي الإبهام، ووضع كفه اليسرى.  
I recited to ʿAbd ar-Raḥmān: Mālik reported to us – and Isḥāq narrated to us [saying]: Mālik related to us – from Muslim ibn Abī Maryam from ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī that the latter said:
“ʿAbdullāh ibn ʿUmar saw me playing with small pebbles in prayer. When the prayer was over, he forbade me from doing so, saying, ‘Do as the Messenger of Allāh ﷺ used to do.’ I replied, ‘How did the Messenger of Allāh ﷺ do it?’ He said, ‘When he sat during prayer, he would place his right hand over his right thigh, close all his fingers and point with his index finger, and he would place his left hand over his left thigh.’”[footnoteRef:710] [710:  Imām Aḥmad (n 5) 9:237.] 

3) Imām Muslim narrates:
حدثنا يحيى بن يحيى قال: قرأت على مالك ، عن مسلم بن أبي مريم ، عن علي بن عبد الرحمن المعاوي أنه قال: « رآني عبد الله بن عمر وأنا أعبث بالحصى في الصلاة، ‌فلما ‌انصرف نهاني فقال: اصنع كما كان رسول الله صلى الله عليه وسلم يصنع! فقلت: وكيف كان رسول الله صلى الله عليه وسلم يصنع؟ قال: كان إذا جلس في الصلاة وضع كفه اليمنى على فخذه اليمنى، وقبض أصابعه كلها وأشار بإصبعه التي تلي الإبهام، ووضع كفه اليسرى على فخذه اليسرى. 
Yaḥyā ibn Yaḥyā narrated to us, saying: I recited to Mālik from Muslim ibn Abī Maryam from ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī that the latter said:
“ʿAbdullāh ibn ʿUmar saw me playing with small pebbles in prayer. When the prayer was over, he forbade me from doing so, saying, ‘Do as the Messenger of Allāh ﷺ used to do.’ I replied, ‘How did the Messenger of Allāh ﷺ do it?’ He said, ‘When he sat during prayer, he would place his right hand over his right thigh, close all his fingers and point with his index finger, and he would place his left hand over his left thigh.’”[footnoteRef:711] [711:  Imām Muslim (n 6) 1:408.] 

4) Imām Nasāʾī narrates:
أخبرنا قتيبة بن سعيد، عن مالك، عن مسلم بن أبي مريم، عن علي بن عبد الرحمن، قال: رآني ابن عمر وأنا أعبث بالحصى في الصلاة، ‌فلما ‌انصرفت ‌نهاني، وقال: اصنع كما كان، يعني رسول الله صلى الله عليه وسلم، يصنع، قلت: وكيف كان يصنع؟، قال: كان إذا جلس في الصلاة وضع كفه اليمنى على فخذه، وقبض أصابعه كلها، وأشار بإصبعه التي تلي الإبهام، ووضع كفه اليسرى على فخذه اليسرى. 
Qutaybah ibn Saʿīd related to us from Mālik from Muslim ibn Abī Maryam from ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī that the latter said:
“ʿAbdullāh ibn ʿUmar saw me playing with small pebbles in prayer. When the prayer was over, he forbade me from doing so, saying, ‘Do as the Messenger of Allāh ﷺ used to do.’ I replied, ‘How did the Messenger of Allāh ﷺ do it?’ He said, ‘When he sat during prayer, he would place his right hand over his right thigh, close all his fingers and point with his index finger, and he would place his left hand over his left thigh.’”[footnoteRef:712] [712:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, As-Sunan al-Kubrā (Beirut: Muʾassasat ar-Risālah, 2001), 2:62.] 

5) Imām Abū Dāwūd quotes:
حدثنا القعنبي، عن مالك، عن مسلم بن أبي مريم، عن علي بن عبد الرحمن ‌المعاوي، قال: رآني عبد الله ‌بن ‌عمر وأنا أعبث بالحصى في الصلاة، فلما انصرف نهاني، وقال: اصنع كما كان رسول الله- صلى الله عليه وسلم يصنع، فقلت: وكيف كان رسول الله- صلى الله عليه وسلم -يصنع؟ قال: إذا جلس في الصلاة وضع كفه اليمنى على فخذه اليمنى، وقبض أصابعه كلها، وأشار بإصبعه التي تلي الإبهام، ووضع كفه اليسرى على فخذه اليسرى.  
Qaʿnabī narrated to us from Mālik from Muslim ibn Abī Maryam from ʿAlī ibn ʿAbd ar-Raḥmān al-Muʿāwī that the latter said:
“ʿAbdullāh ibn ʿUmar saw me playing with small pebbles in prayer. When the prayer was over, he forbade me from doing so, saying, ‘Do as the Messenger of Allāh ﷺ used to do.’ I replied, ‘How did the Messenger of Allāh ﷺ do it?’ He said, ‘When he sat during prayer, he would place his right hand over his right thigh, close all his fingers and point with his index finger, and he would place his left hand over his left thigh.’”[footnoteRef:713] [713:  Imām Abū Dāwūd (n 7) 2:231.] 

  Ḥadīth 238 & 239 – The Sitting Postures in Prayer (Iftirāsh, Tawarruk & Iqʿāʾ) - Ṣadaqah Ibn Yasār – Mughīrah Ibn Ḥakīm
[bookmark: _Toc225710279]Ḥadīth 238
238 - مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ دينار، أَنَّهُ سَمِعَ عَبْدَ اللَّهِ بْنَ عُمَرَ، وَصَلَّى إِلَى جَنْبِهِ رَجُلٌ، فَلَمَّا جَلَسَ الرَّجُلُ فِي أَرْبَعٍ تَرَبَّعَ وَثَنَى رِجْلَيْهِ، فَلَمَّا انْصَرَفَ عَبْدُ اللَّهِ بْنُ عُمَرَ عَابَ ذَلِكَ عَلَيْهِ، فَقَالَ الرَّجُل: فَإِنَّكَ تَفْعَلُ ذَلِكَ. فَقَالَ عَبْدُ اللَّهِ بْنُ عُمَرَ: إِنِّي أَشْتَكِي. 
Mālik reported from ʿAbdullāh ibn Dīnār that he was present when ʿAbdullāh ibn ʿUmar was once praying next to a man. When the latter sat in a four rakʿahs prayer, he crossed his legs and folded them. After ʿAbdullāh ibn ʿUmar completed the prayer, he reprimanded the man for doing so. Thereupon, the man said, ‘But you do that yourself!’ Hence, ʿAbdullāh ibn ʿUmar responded, ‘I only do so because I am suffering (from an injury).’[footnoteRef:714] [714:  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), 1:243. Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:243.] 

Imām Yaḥyā al-Laythī narrates:
238 - مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ دينار،
Mālik reported from ʿAbdullāh ibn Dīnār 
We spoke about him under the commentary of the 120th narration, on page 195.
أَنَّهُ سَمِعَ عَبْدَ اللَّهِ بْنَ عُمَرَ، وَصَلَّى إِلَى جَنْبِهِ رَجُلٌ، فَلَمَّا جَلَسَ الرَّجُلُ فِي 
That he was present when ʿAbdullāh ibn ʿUmar was once praying next to a man. When the latter sat in
Mawlānā Zakariyyā al-Kāndhlawī filled in some blanks which makes it easier to understand:
....الرابعة من... 
[When the man sat] in the fourth rakʿah [from a four rakʿahs prayer].[footnoteRef:715] [715:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:209. ] 

أَرْبَعٍ 
 A four rakʿahs prayer, 
This indicates that he did not do this in the first sitting of the second rakʿah. On this, Mawlānā Zakariyyā al-Kāndhlawī explains:
وظاهره أنه لم يجلس في ما بعد الركعتين هكذا ، ووجهه ظاهر فإن الجلوس بعد الركعتين طويل فالعذر فيه أقوى.
Its apparent meaning is that he did not sit in this manner after the two rakʿahs. The reasoning is evident, as the sitting after the two rakʿahs is prolonged, making the excuse for avoiding this position stronger.[footnoteRef:716] [716:  Ibid.] 

تَرَبَّعَ 
He crossed 
[bookmark: _Toc225710280]Explanation of the Word: ‘Tarabbaʿa’
‘Tarabbuʿ’ refers to sitting cross-legged. ʿAllāmah Abū ’l-Walīd al-Bājī explained the meaning of ‘tarabbuʿ’, that it refers to two types of sitting:
تربع على ضربين:
أحدهما: أن يخالف بين رجليه فيضع رجله اليمنى تحت ركبته اليسرى ورجله اليسرى تحت ركبته اليمنى.
والضرب الثاني: أن يتربع ويثني رجليه من جانب واحد فتكون رجله اليسرى تحت فخذه وساقه اليمنى ويثني رجله اليمنى فتكون عند أليته اليمنى ويشبه أن هذه كانت قعدة الرجل. 
Sitting cross-legged has two forms:  
1. The first involves crossing the legs such that the right leg is placed under the left knee and the left leg under the right knee.  
2. The second form entails folding both legs to one side, with the left leg positioned under the right thigh and shin, and the right leg folded near the right hip. It seems likely that this was the posture in which that man sat.[footnoteRef:717] [717:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:165. ] 

After citing this explanation, Mawlānā Zakariyyā al-Kāndhlawī comments:
قلت: والعجب من الباجي كيف اختار هذه الصورة، لأنها هي التورك بعينه، فيكون إنكار ابن عمر على الرجل متعلقا بجلوس التورك، اللهم إلا أن يقال: إنها لما كانت منصوصة كما ستجيء في رواية إراءة القاسم فاضطر الباجي إلى اختياره، فالحديث حينئذ حجة لمن أنكر التورك، وحمله على العذر كما لا يخفى.
I say: It is surprising that Bājī chose this form (the second form), as it is exactly the posture of tawarruk itself (which is the posture adopted by the Mālikīs). Thus, Ibn ʿUmar’s disapproval of the man’s sitting would then pertain to the tawarruk posture. Allāh forbid! 
Unless one argues that, since this form is explicitly mentioned – as will be shown in the narration (ḥadīth 241, last narration of this chapter)  of the demonstration (of the method to sit) by Qāsim – Bājī was compelled to choose it. In this case, the ḥadīth would serve as evidence for those who disapprove of tawarruk and attribute it to an excuse, as is evident.[footnoteRef:718] [718:  Mawlānā Zakariyyā (n 2) 2:210.] 

As for who sat in this manner, Mawlānā Anwar Shāh al-Kashmīrī surmised:
وظني أن الرجل الذي تربع هو ابن دينار نفسه. 
I believe that the man who sat cross-legged was Ibn Dīnār himself.[footnoteRef:719] [719:  Mawlānā Muḥammad Anwar Shāh ibn Muʿaẓẓam ʿAlī Shāh al-Kashmīrī, Al-ʿArf ash-Shadhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:296.] 

Considering that ḥadīth 240 is about the son of ʿAbdullāh ibn ʿUmar, Mawlānā Zakariyyā al-Kāndhlawī felt that it could be referring to him. He says:
لعله ابنه كما في الحديث الأتي.
Perhaps it was his son as mentioned in the upcoming ḥadīth.[footnoteRef:720] [720:  Mawlānā Zakariyyā (n 2) 2:209.] 

وَثَنَى 
And folded
The word ‘thanā’ is typed without a tashdīd. In the footnotes, the editors point out that it was written with a tashdīd in the margins of their main manuscript:
بهامش الأصل: (وثنى) بالتشديد، وكتب فوقها (صح). وفي (ب) (وثنا). 
Written in the main manuscript is: ‘wa-thannā’ with a tashdīd, above which is written: ‘ṣaḥḥa’. Meanwhile, it comes in the second main manuscript: ‘Wa-thanā’ (without the tashdīd).[footnoteRef:721] [721:  Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (] 

رِجْلَيْهِ، فَلَمَّا انْصَرَفَ عَبْدُ اللَّهِ بْنُ عُمَرَ 
His legs […] After ʿAbdullāh ibn ʿUmar completed the prayer, 
In the footnotes, the editors explain one manuscript only has the word ‘ʿAbdullāh’ while another only has the words ‘Ibn ʿUmar’:
في (ش): (عبد الله)، وبالهامش: (ابن عمر). وفي (م): (عبد الله) فقط.
Written in the manuscript of Aḥmad ibn al-Mushāṭ is ‘ʿAbdullāh’, and in the margin is: ‘Ibn ʿUmar’. However, the manuscript of م has ‘ʿAbdullāh’ only.[footnoteRef:722] [722:  Ibid.] 

عَابَ ذَلِكَ عَلَيْهِ، 
He reprimanded the man for doing so. 
ʿAllāmah Abū ’l-Walīd al-Bājī explains the reason why ʿAbdullāh ibn ʿUmar reprimanded that individual: 
لأنه ترك هيئة الجلوس في الصلاة. 
Because he abandoned the prescribed method of sitting in prayer.[footnoteRef:723] [723:  ʿAllāmah Bājī (n 4) 1:165.] 

ʿAllāmah Zurqānī explains:
لأن التربع لا يجوز للرجال الأصحاء في جلوس الصلاة .
Because sitting cross-legged is not permissible for men in good physical condition when sitting in prayer.[footnoteRef:724] [724:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:259. ] 

 فَقَالَ الرَّجُل: فَإِنَّكَ تَفْعَلُ ذَلِكَ. 
Thereupon, the man said, ‘But you do that yourself!’ 
[bookmark: _Toc225710281]Emulating Ibn ʿUmar
The individual justified his action, by stating that Ibn ʿUmar himself sits in that posture. Mawlānā Zakariyyā al-Kāndhlawī writes:
يعني تجلس مثل ذلك الجلوس.
I.e. You sit in the same manner.[footnoteRef:725] [725:  Mawlānā Zakariyyā (n 2) 2:210.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains how this person could rely on the action of ʿAbdullāh ibn ʿUmar:
وعبد الله بن عمر ممن يقتدى به فلذلك امتثل الرجل فعله. 
ʿAbdullāh ibn ʿUmar is someone whom people emulate. For this reason, the man followed his action.[footnoteRef:726] [726:  ʿAllāmah Bājī (n 4) 1:165.] 

فَقَالَ عَبْدُ اللَّهِ بْنُ عُمَرَ: إِنِّي أَشْتَكِي. 
Hence, ʿAbdullāh ibn ʿUmar responded, ‘I only do so because I am suffering (from an injury).’
[bookmark: _Toc225710282]The Valid Excuse of Ibn ʿUmar
In response, ʿAbdullāh ibn ʿUmar argued that he has a valid excuse for sitting in that posture, which was his illness. ʿAllāmah Abū ’l-Walīd al-Bājī elaborates more on this:
لأنه كان فدع بخيبر فلم تعد رجلاه على ما كانت عليه وكان يشتكيها فكان يجلس في الصلاة على حسب ما كان يقدر عليه وهو الواجب أن يتكلف سنة الصلاة من يقدر عليها ومن لا يقدر عليها أتى بما يقدر عليه. 
This was because he suffered from a leg injury at Khaybar, and his legs did not return to their previous state. He experienced pain in them, so he would sit in prayer according to what he could do. It is obligatory for one who can adhere to the Sunnah of prayer to do so, while one who cannot perform it should do as they are capable of.[footnoteRef:727] [727:  Ibid.] 

ʿAllāmah ʿUthmān al-Kumākhī highlights the main point from this:
فأجاز في العذر دون غيره؛ فإن المحذورات تبيح المحظورات. 
Thus, it is permitted in cases of necessity but not otherwise, as prohibitions are waived under compelling circumstances.[footnoteRef:728] [728:  ʿAllāmah ʿUthmān ibn Saʿīd al-Kumākhī, Al-Muhayyaʾ fī Kashf Asrār al-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2005), 1:306.] 

[bookmark: _Toc225710283]Rulings Derived from this Narration
ʿAllāmah Ibn ʿAbd al-Barr lists the rulings derived from this narration:
1) Concessions are granted in Islamic rulings for individuals with disabilities. He writes:
ففيه دليل على أن من لم يقدر على الإتيان بسنة الصلاة أو فريضتها جاء بما  يقدر عليه مما لا يباينها والله لا يكلف نفسا إلا وسعها.
Therein lies proof that whoever is unable to perform the Sunnah of prayer or its obligatory actions should do whatever they are capable of, as long as it does not contradict its essence. Indeed, Allāh does not burden a soul beyond its capacity.[footnoteRef:729] [729:  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), 4:263. ] 

2) Sitting cross-legged during prayer is impermissible for men who are physically capable. He says:
وفيه أن التربع لا يجوز للجالس في صلاته من الرجال إذا كانوا أصحاء واختلف فيه للنساء.
It indicates that it is impermissible for men to sit cross-legged in prayer when they are in good physical condition. There are differences of opinion in it regarding women.[footnoteRef:730] [730:  Ibid.] 

Mawlānā Zakariyyā al-Kāndhlawī quotes this and comments:
وأما المرأة: فالمستحب لها التورك عندنا مطلقا.
As for women, we regard it preferable for them to sit in the tawarruk posture in all situations.[footnoteRef:731] [731:  Mawlānā Zakariyyā (n 2) 2:211.] 

[bookmark: _Toc225710284]The Method of Sitting in Prayer
There are two different sitting postures in prayer: iftirāsh and tawarruk. Mawlānā Zakariyyā al-Kāndhlawī expounds each of these:
1) Iftirāsh
الافتراش، وهو أن ينصب اليمنى ويفرش رجله اليسرى ويجلس عليها.
Iftirāsh: It is when one places the right leg upright (on its toes) and stretches the left leg flat on the ground, sitting on it.[footnoteRef:732] [732:  Ibid, 2:201.] 

2) Tawarruk
وهو أن ينصب اليمنى ويثني رجله اليسرى ويقعد على الأرض.
Tawarruk: It is when one places the right leg upright (on its toes), folds the left leg (under the right leg, extending it to the right side) and sits on the ground.[footnoteRef:733] [733:  Ibid.] 

Views of the four school of thought
Ḥanafī view
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they presented the summary of all of the various views as follows:
كيفية ‌الجلوس:
اختلف الفقهاء في هيئة ‌الجلوس المسنونة في الصلاة. فذهب الحنفية إلى التفريق بين الرجل والمرأة، فالرجل يسن له الافتراش، والمرأة يسن لها التورك. لا فرق في ذلك بين التشهد الأول أو الأخير، أو الجلسة بين السجدتين. 
The Manner of Sitting:  
Scholars differed regarding the recommended posture for sitting in prayer. According to the Ḥanafī school, a distinction is made between men and women:  
- For men: Sitting in the iftirāsh posture is recommended.  
- For women: Sitting in the tawarruk posture is recommended.  
This applies equally to the first and final tashahhud as well as the sitting between the two prostrations.[footnoteRef:734] [734:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 27:99.  ] 

Imām Tirmidhī quotes a narration that supports this, attributing this to the majority of the scholars:
باب كيف الجلوس في التشهد
حدثنا أبو كريب، قال: حدثنا عبد الله بن إدريس، عن عاصم بن كليب، عن أبيه عن وائل بن حجر، قال: قدمت المدينة، قلت: لأنظرن إلى صلاة رسول الله صلى الله عليه وسلم، فلما جلس - يعني: للتشهد - افترش رجله اليسرى، ووضع يده اليسرى - يعني - على فخذه اليسرى، ونصب رجله اليمنى.
هذا حديث حسن صحيح.  والعمل عليه عند أكثر أهل العلم، وهو قول سفيان الثوري، وأهل الكوفة، وابن المبارك. 
The Method of Sitting in Tashahhud
Abū Kurayb narrated to us, saying: ʿAbdullāh ibn Idrīs narrated to us from ʿĀṣim ibn Kulayb from his father from Wāʾil ibn Ḥujr, who said, “I came to Madīnah saying that I will most certainly observe the prayer of the Messenger of Allāh ﷺ. When he sat – i.e. in the tashahhud – he stretched his left leg (on the ground, sitting on it), placed his left hand – i.e. – on his left thigh and kept his right leg upright (on its toes).”[footnoteRef:735] [735:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:85.] 

Mālikī view
ʿAllāmah Abū ’l-Walīd al-Bājī mentions about the Mālikī school of thought:
وصفة  الجلوس في الصلاة أن ينصب رجله اليمنى ويثني اليسرى ويخرجهما جميعا من جهة وركه الأيمن ويفضي بأليته إلى الأرض ويجعل باطن إبهامه اليمنى إلى الأرض ولا يجعل جنبها ولا ظاهرها إلى الأرض هذه صفة الجلوس عند مالك رحمه الله في الجلستين وفيما بين السجدتين. 
The method of sitting in prayer is as follows: the right leg is placed upright (on its toes), while the left leg is bent, both legs extended from the right side of the hip. The buttock should touch the ground, with the pad of the big toe facing the ground, ensuring that the side or top of the foot is not in contact with the ground. This is the prescribed manner of sitting in both sittings and between the prostrations.[footnoteRef:736] [736:  ʿAllāmah Bājī (n 4) 1:165.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the view in the Mālikī school of thought is quoted as follows:
وذهب المالكية إلى أن هيئة الجلوس المسنونة في جميع جلسات الصلاة هي التورك سواء في ذلك الرجل أو المرأة. 
The Mālikīs maintained that the prescribed method of sitting in all sitting positions of prayer is tawarruk, whether for men or women.[footnoteRef:737] [737:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 21) 27:99.] 

Ḥājah Kawkab ʿUbayd, the Mālikī scholar, says:
يندب ‌التورك للرجل والمرأة في الجلوس كله، سواء كان بين السجدتين أو في التشهد الأخير أو غيره، وهو أن يجلس على رجله وإليته اليسرى ماداً اليسرى من جهة اليمنى وأن ‌ينصب قدمه اليمنى. 
‘Tawarruk’ is recommended for both men and women in all types of sitting, whether between the two prostrations, during the final tashahhud, or otherwise. It involves sitting on the left leg and buttock, extending the left leg to the right side, and placing the right foot upright (on its toes).[footnoteRef:738] [738:  Ḥājah Kawkab ʿUbayd, Fiqh al-ʿIbādāt ʿalā ’l-Madhhab al-Mālikī (Damascus: Maṭbaʿat al-Inshāʾ, 1986), 166. ] 

Shāfiʿī & Ḥanbalī view
Regarding the Shāfiʿī and Ḥanbalī schools of thought, in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they explain: 
وذهب الشافعية والحنابلة إلى أنه يسن التورك في التشهد الأخير، والافتراش في بقية جلسات الصلاة.
The Shāfiʿīs and the Ḥanbalīs maintained that the Sunnah is tawarruk in the last tashahhud whereas iftirāsh is in the remaining sittings of prayer.[footnoteRef:739] [739:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 21) 27:99.] 

This pertains to four rakʿahs prayers. As for two rakʿahs prayers, such as fajr and the Friday prayer, the Shāfiʿīs and Ḥanbalīs differ. According to the Ḥanbalīs, one will sit in iftirāsh. The son of Imām Aḥmad asked his father:  
قلت لأبي: ففي الفجر وفي صلاة الجمعة يتورك ، قال لايتورك في الفجر ولا في الجمعة إنها جلسة واحدة، قلت لأبي: فإن الشافعي يقول: يتورك لان التورك انما جعل من طول القعود، قال أبي: ليس هو عندي كذا ، ‌لا ‌يتورك الرجل إلا في الصلاة التي يجلس فيها جلستين والعشاء يتورك ايضا فيها لانه يجلس فيها جلستين وهو الذي اختار. 
I asked my father: ‘Should one sit in tawarruk for fajr and the Friday prayer?’ He replied, ‘No. He should not sit in tawarruk in fajr or the Friday prayer. There is only one sitting.’
I asked my father, ‘However, [Imām] Shāfiʿī says that he should sit in tawarruk because the tawarruk posture has been designated for long sitting.’ He replied, ‘It is not as such in my opinion. A man should only sit in tawarruk in the prayer where he performs two sittings. For ʿishāʾ as well, he will sit in the tawarruk posture since he performs two sittings therein. And this is the view I prefer.[footnoteRef:740] [740:  Imām Abū ʿAbd ar-Raḥmān ʿAbdullāh ibn Aḥmad ibn Ḥanbal ash-Shaybānī, Masāʾil al-Imām Aḥmad Riwāyat Ibni-Hī (Madīnah Munawwarah: Maktabat ad-Dār, 1986), 265-266.] 

According to the Shāfiʿīs, one will sit in tawarruk. ʿAllāmah Ibn Qudāmah al-Maqdisī mentions:
وجملته أن جميع جلسات الصلاة ‌لا ‌يتورك فيها إلا في تشهد ثان. وقال الشافعى: يسن التورك في كل تشهد يسلم فيه، وإن لم يكن ثانيا، كتشهد الصبح والجمعة وصلاة التطوع؛ لأنه تشهد يسن تطويله، فسن فيه التورك كالثانى. 
In summary, it is stated that the sitting posture known as tawarruk is only practised in the second tashahhud. 
However, according to ash-Shāfiʿī, tawarruk is recommended in every tashahhud in which one concludes the prayer with salām, even if it is not the second tashahhud, such as in the fajr prayer, Friday prayer and voluntary prayers. This is because the tashahhud in these prayers is recommended to be prolonged, and thus tawarruk is recommended in the same way as in the second tashahhud.[footnoteRef:741] [741:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:227.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, this difference of posture between the first and second tashahhud is explained as follows:
والحكمة في المخالفة بين الأخير وغيره من بقية الجلسات: أن المصلي مستوفز فيها للحركة، بخلافه في الأخير، والحركة عن الافتراش أهون. 
The wisdom behind the difference in the sitting posture between the final tashahhud and the other sittings is that in the other sittings, the worshiper is in a position of readiness for movement, contrary to the final sitting (where he is at rest). The movement from iftirāsh (to standing up) is less burdensome.[footnoteRef:742] [742:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 21) 27:99.] 

[bookmark: _Toc225710285]Others Who Quoted the Same Narration
This narration has been quoted by other transmitters of the Muwaṭṭaʾ. For instance, Imām Abū Muṣʿab az-Zuhrī quotes:
حدثنا مالك، عن عبد الله بن دينار ،عن عبد الله بن عمر أنه سمعه، وصلى إلى جنبه رجل، فلما جلس الرجل في أربع، ‌تربع ‌وثنى رجله، فلما انصرف عبد الله بن عمر عاب ذلك عليه، فقال الرجل: فإنك تفعل ذلك، فقال عبد الله بن عمر: إني أشتكي. (موطأ مالك - رواية أبي مصعب الزهري 1 / 192)
I[footnoteRef:743] [743:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:192.] 

Likewise, Imām Muḥammad quotes:
أخبرنا مالك، حدثنا عبد الله بن دينار، عن ابن عمر، أنه صلى إلى جنبه رجل، فلما جلس الرجل ‌تربع ‌وثنى رجليه، فلما انصرف ابن عمر عاب ذلك عليه، قال الرجل: فإنك تفعله! قال إني أشتكي. 
I[footnoteRef:744] [744:  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.), 70.] 

[bookmark: _Toc225710286]Ḥadīth 239
239 - مَالِك، عَنْ صَدَقَةَ بْنِ يَسَارٍ، عَنِ الْمُغِيرَةِ بْنِ حَكِيمٍ أَنَّهُ رَأَى عَبْدَ اللَّهِ بْنَ عُمَرَ يَرْجِعُ فِي سَجْدَتَيْنِ فِي الصَّلَاةِ، عَلَى صُدُورِ قَدَمَيْهِ، فَلَمَّا انْصَرَفَ ذُكِرَ لَهُ ذَلِكَ، فَقَال: إِنَّهَا لَيْسَتْ سُنَّةَ الصَّلَاةِ، وَإِنَّمَا أَفْعَلُ هَذَا مِنْ أَجْلِ أَنِّي أَشْتَكِي. 
Mālik reported from Ṣadaqah ibn Yasār from Mughīrah ibn Ḥakīm that he saw ʿAbdullāh ibn ʿUmar sitting back between the two prostrations of prayer on the front part of his feet. When he completed, someone mentioned that to him, and Ibn ʿUmar answered, ‘It is not the Sunnah of prayer. I only do it because I am suffering (from an injury).’[footnoteRef:745] [745:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:243.] 

Imām Yaḥyā al-Laythī narrates:
239 - مَالِك، عَنْ صَدَقَةَ بْنِ يَسَارٍ، 
Mālik reported from Ṣadaqah ibn Yasār 
[bookmark: _Toc225710287]Ṣadaqah Ibn Yasār
Name  & lineage
ʿAllāmah Ibn al-Athīr explains the pronunciation of his father’s name:
يسار: بفتح الياء تحتها نقطتان، وبالسين المهملة. 
‘Yasār’ is with a fatḥah on the yāʾ, beneath which are two dots, followed by an undotted sīn.[footnoteRef:746] [746:  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), 12:525.] 

Background
Sufyān ibn ʿUyaynah says on his nationality:
وكان أصله من أهل الجزيرة.  
He was originally from the northern region of Mesopotamia (the land between the Tigris and Euphrates river, encompassing part of Modern Iraq, Syria and Turkey).[footnoteRef:747] [747:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 6:33. ] 

ʿAllāmah ʿUqaylī described him as being from Kufa, and he quoted this from Sufyān:
كوفي حدثنا محمد بن عيسى قال: حدثنا صالح قال: حدثنا علي قال: قيل لسفيان: كان ‌صدقة ‌بن ‌يسار كوفيا؟ قال: كان أصله كوفيا. 
He was a Kufan. 
Muḥammad ibn ʿĪsā narrated to me, saying: Ṣāliḥ narrated to us, saying: ʿAlī narrated to us, saying: Sufyān was asked whether Ṣadaqah ibn Yasār was a Kufan, to which he replied, ‘He was originally from Kufa.’[footnoteRef:748] [748:  ʿAllāmah Abū Jaʿfar Muḥammad ibn ʿAmr al-ʿUqaylī, Kitāb aḍ-Ḍuʿafāʾ al-Kabīr – as-sifr al-awwal (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 2:208. ] 

Imām Aḥmad felt that he was from Raqqa (a city in Syria). He states:
صدقة بن يسار من أهل الرقة. 
Ṣadaqah ibn Yasār was an inhabitant of Raqqa.[footnoteRef:749] [749:  Imām Abū ʿAbdillāh Aḥmad ibn Ḥanbal ash-Shaybānī, Al-Jāmiʿ li-ʿUlūm al-Imām Aḥmad (Faiyum, Egypt: Dār al-Falāḥ li ’l-Baḥth al-ʿIlmī wa-Taḥqīq at-Turāth, 2009), 17:378.] 

He then got allegiance with someone in Makkah. ʿAllāmah Ibn Saʿd says:
مولى لبعض أهل مكة. 
He was an ally of a certain individual of Makkah.[footnoteRef:750] [750:  ʿAllāmah Ibn Saʿd (n 34) 6:33.] 

Due to that, he settled in Makkah. Imām Bukhārī says:
سكن مكة. 
He resided in Makkah.[footnoteRef:751] [751:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 4:293. ] 

Hence, ʿAllāmah Ibn ʿAbd al-Barr describes him saying:
وصدقة بن يسار هذا يعد في أهل مكة، وكان من ساكنيها. 
Ṣadaqah ibn Yasār is considered a Makkan, and he resided there.[footnoteRef:752] [752:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 10:303. ] 

Thus, this is a narration in the Muwaṭṭaʾ that is not  Madanī narrators.
Teachers
Imām Bukhārī lists his teachers:
وسمع أبا جعفر، والقاسم. 
He heard from Abū Jaʿfar and Qāsim.[footnoteRef:753] [753:  Imām Bukhārī (n 38) 4:293.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions:
سمع ابن عمر، وله عنه أحاديث صالحة. 
He heard from Ibn ʿUmar and has ‘ṣāliḥ’ ḥadīths from him.[footnoteRef:754] [754:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 39) 10:303.] 

He clarifies:
وقد روى عن رجل، عن ابن عمر. 
He narrated from a man (unspecified) from Ibn ʿUmar.[footnoteRef:755] [755:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 39) 10:303.] 

ʿAllāmah Ibn ʿAbd al-Barr adds:
وروى عن الزهري أيضا. 
He also reported from Zuhrī.[footnoteRef:756] [756:  Ibid.] 

ʿAllāmah Mizzī lists the names of the other teachers:
روى عن: زياد النميري، وهو من أقرانه، وسعيد بن جبير، وطاووس بن كيسان، وعبد الله بن عمر بن الخطاب (م ق) ، وعطاء بن أبي رباح، وعقيل بن جابر بن عبد الله (د) ، والقاسم بن محمد بن أبي بكر الصديق، ومالك بن أوس بن الحدثان، وأبي جعفر محمد بن علي بن الحسين، ومحمد بن مسلم بن شهاب الزهري (س) ، وهو من أقرانه، والمغيرة بن حكيم الصنعاني. 
He reported from Ziyād an-Numayrī – who was his contemporary – Saʿīd ibn Jubayr, Ṭāwūs ibn Kaysān, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAṭāʾ ibn Abī Rabāḥ, ʿAqīl ibn Jābir ibn ʿAbdillāh, Qāsim ibn Muḥammad ibn Abī Bakr aṣ-Ṣiddīq, Mālik ibn Aws ibn al-Ḥadathān, Abū Jaʿfar Muḥammad ibn ʿAlī ibn al-Ḥusayn, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī – who was his contemporary – and Mughīrah ibn Ḥakīm aṣ-Ṣanʿānī.[footnoteRef:757] [757:  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), 13:155. ] 

Students
Imām Bukhārī mentions his main students:
روى عنه الثوري، ومالك. 
Thawrī and Mālik reported from him.[footnoteRef:758] [758:  Imām Bukhārī (n 38) 4:293.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
روى عنه شعبة، ومالك، وابن عيينة، وموسى بن عبيدة، وغيرهم. 
Shuʿbah, Mālik, Ibn ʿUyaynah, Mūsā ibn ʿUbaydah and others reported from him.[footnoteRef:759] [759:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 39) 10:303.] 

ʿAllāmah Mizzī lists more:
روى عنه: جرير بن عبد الحميد، وسفيان الثوري، وسفيان بن  عيينة (س) ، وشعبة بن الحجاج، والضحاك بن عثمان الحزامي (م ق) ، وعبد العزيز بن أبي رواد، وعبد الملك بن جريج، ومالك بن أنس، ومحمد بن إسحاق بن يسار (د) ، ومحمد بن عبد الرحمن بن أبي ليلى، ومعمر بن راشد، وموسى بن عبيدة الربذي. 
Those who reported from him were Jarīr ibn ʿAbd al-Ḥamīd, Sufyān ath-Thawrī, Sufyān ibn ʿUyaynah, Shuʿbah ibn al-Ḥajjāj, Ḍaḥḥāk ibn ʿUthmān al-Ḥizāmī, ʿAbd al-ʿAzīz ibn Abī Rawwād, ʿAbd al-Malik ibn Jurayj, Mālik ibn Anas, Muḥammad ibn Isḥāq ibn Yasār, Muḥammad ibn ʿAbd ar-Raḥmān ibn Abī Laylā, Maʿmar ibn Rāshid and Mūsā ibn ʿUbaydah ar-Rabadhī.[footnoteRef:760] [760:  ʿAllāmah Mizzī (n 44) 13:156.] 

Status in ḥadīth
Initially, he was considered as a weak narrator due to his affliation with a deviant sect. ʿAllāmah Ibn Saʿd relates:
قال سفيان بن عيينة: قلت لصدقة بن يسار يزعمون أنكم خوارج. قال: قد كنت منهم ثم إن الله عافاني. 
Sufyān ibn ʿUyaynah said, “I said to Ṣadaqah ibn Yasār, ‘They claim that you form part of the Khawārij.’ He replied, ‘I was indeed a part of them. However, then Allāh restored me to the correct path.’[footnoteRef:761] [761:  ʿAllāmah Ibn Saʿd (n 34) 6:33.] 

When he corrected his beliefs, he was accepted to be a reliable narrator. ʿAllāmah ʿUqaylī says:
ثم ثبت عنه أنه رجع إلى السنة، وهو معه حجة، روى عنه مالك وشعبة. 
It is proven from him that he returned to the way of the Sunnah. Moreover, he is authoritative. Mālik and Shuʿbah reported from him.[footnoteRef:762] [762:  ʿAllāmah ʿUqaylī (n 35) 2:208.] 

Thereafter, scholars would approve of him. For instance:
1. ʿAllāmah Saʿd says:
وكان ثقة قليل الحديث. 	
He was reliable and narrated a few ḥadīths.[footnoteRef:763] [763:  ʿAllāmah Ibn Saʿd (n 34) 6:33.] 

2. ʿAbdullāh, the son of Imām Aḥmad, says:
وسمعت أبي يقول: ‌صدقة ‌بن ‌يسار ‌من ‌الثقات، روى عنه شعبة. 
I heard my father saying, ‘Ṣadaqah ibn Yasār was a reliable narrator. Shuʿbah reported from him.’[footnoteRef:764] [764:  Imām Aḥmad, Al-Jāmiʿ li-ʿUlūm al-Imām (n 36) 17:378.] 

3. ʿAllāmah Ibn ʿAbd al-Barr says:
وهو ثقة مأمون. 
He was reliable and trustworthy.[footnoteRef:765] [765:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 39) 10:303.] 

4. Yaḥyā ibn Maʿīn also approved of him. ʿAllāmah ʿAbd al-Ghanī al-Maqdisī states:
وقال يحيى بن معين: ثقة. 
Yaḥyā ibn Maʿīn said, ‘[He was] reliable.’[footnoteRef:766] [766:  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), 5:473. ] 

5. ʿAllāmah Mizzī mentioned the names of the authors of the six canonical books of ḥadīth who quoted from him:
روي له: مسلم، وأبو داود، والنسائي، وابن ماجه. 
Muslim, Abū Dāwūd, Nasāʾī and Ibn Majah reported from him.[footnoteRef:767] [767:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar mentions about Imām Bukhārī:
قلت: وقع في "صحيح البخاري" ضمنا في الحديث الذي أورده في أوائل الطهارة: "ويذكر عن جابر أن النبي صلى الله عليه وسلم كان في غزوة ذات الرقاع فرمى رجل بسهم … " الحديث، فإن أبا داود، وابن خزيمة، وأبا يعلى: أخرجوا حديث جابر من طريق محمد بن إسحاق: حدثني صدقة بن يسار، عن عقيل بن جابر، عن أبيه. 
He technically comes in Ṣaḥīḥ al-Bukhārī by implication under the ḥadīth the author narrated at the beginning of the chapter on purity: ‘It is mentioned from Jābir that the Prophet ﷺ was in the expedition of Dhāt ar-Riqāʿ when a man shot an arrow…’ Abū Dāwūd, Ibn Khuzaymah and Abū Yaʿlā reported the ḥadīth of Jābir via the route of Muḥammad ibn Isḥāq, who said: Ṣadaqah ibn Yasār narrated to me from ʿAqīl ibn Jābir from his father.[footnoteRef:768] [768:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 4:419. ] 

Practice
He had the exceptional practice of travelling weekly between Makkah and Madīnah. Imām Abū Dāwūd says:
وكان متوحشا، يصلي جمعة بمكة، وجمعة بالمدينة. 
He was unique, performing one Friday prayer in Makkah and another in Madīnah.[footnoteRef:769] [769:  ʿAllāmah Mizzī (n 44) 13:156. ] 

Date of demise
ʿAllāmah Ibn Saʿd mentions his date of demise:
توفى في أول خلافة بني العباس. 
 He passed away at the beginning of the Abbasid caliphate.[footnoteRef:770] [770:  ʿAllāmah Ibn Saʿd (n 34) 6:33.] 

ʿAllāmah Zurqānī mentions the correct year:
مات سنة اثنتين وثلاثين ومائة. 
He passed away in the year 132 (AH).[footnoteRef:771] [771:  ʿAllāmah Zurqānī (n 11) 1:259.] 

He reported from:
عَنِ الْمُغِيرَةِ بْنِ حَكِيمٍ 
From Mughīrah ibn Ḥakīm
[bookmark: _Toc225710288]Mughīrah ibn Ḥakīm
Background
ʿAllāmah Dhahabī precises his ancestry:
الصنعاني، من أبناء فارس. 
The Ṣanʿānī (from Sanaa, Yemen), from the Persian Abnāʾ (the Persian descendants who invaded Yemen and accepted Islam during the Prophet ﷺ’s time).[footnoteRef:772] [772:  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), 7:474. ] 

He was from Yemen. ʿAllāmah Ibn Saʿd says:
الصنعاني من الأبناء. 
The Ṣanʿānī, one of the Abnāʾ[footnoteRef:773] [773:  ʿAllāmah Ibn Saʿd (n 34) 6:71.] 

ʿAllāmah Mughalṭāy says:
قال البخاري: قال ضمرة: هو من أبناء فارس. كذا ذكره المزي، وهو غير جيد؛ لأن البخاري إنما قال: قال العمري عن ضمرة: من أبناء فارس. 
Bukhārī said that Ḍamrah said, ‘He was from the Persian Abnāʾ.’ Mizzī mentioned it as such, but it is not right (imprecisely quoted) since Bukhārī merely said, “ʿUmarī reported from Ḍamrah, ‘from the Persian Abnāʾ’.”[footnoteRef:774] [774:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 6:334.] 

He also settled down in Makkah, as mentioned by Taqī Fāsī:
نزيل مكة. 
He settled in Makkah.[footnoteRef:775] [775:  Taqiyy ad-Dīn Muḥammad ibn Aḥmad al-Fāsī, Al-ʿIqd ath-Thamīn fī Tārīkh al-Balad al-Amīn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1998), 6:109. ] 

He also mentions:
وذكره الفاكهى فى عباد مكة. 
Fākihī included him amongst the devout worshippers in Makkah.[footnoteRef:776] [776:  Ibid.] 

Teachers
ʿAllāmah Ibn al-Jawzī mentions his teachers:
سمع ‌المغيرة ‌بن ‌حكيم من ابن عمر وابي هريرة وغيرهما. 
Mughīrah ibn Ḥakīm heard from Ibn ʿUmar, Abū Hurayrah and others.[footnoteRef:777] [777:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd ar-Raḥmān ibn ʿAlī al-Jawzī, Ṣifat aṣ-Ṣafwah (Cairo: Dār al-Ḥadīth, 2000), 1:458. ] 

ʿAllāmah Mizzī says:
روى عن: أبيه حكيم الصنعاني (خت) ، وطاووس بن كيسان، وعبد الله بن سعد بن خيثمة الأنصاري، وعبد الله بن عمر ابن الخطاب، وعمر بن عبد العزيز، ووهب بن منبه، وأبي هريرة، وصفية بنت شيبة (س) ، وفاطمة بنت عبد الملك بن مروان زوجة عمر بن عبد العزيز، وأم كلثوم (م س) ، بنت أبي بكر الصديق. 
He reported from his father: Ḥakīm aṣ-Ṣanʿānī, Ṭāwūs ibn Kaysān, ʿAbdullāh ibn Saʿd ibn Khaythamah al-Anṣārī, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿUmar ibn ʿAbd al-ʿAzīz, Wahb ibn Munabbih, Abū Hurayrah, Ṣafiyyah bint Shaybah, Fāṭimah bint ʿAbd al-Malik ibn Marwān: the wife of ʿUmar ibn ʿAbd al-ʿAzīz and Umm Kulthūm: the daughter of Abū Bakr aṣ-Ṣiddīq.[footnoteRef:778] [778:  ʿAllāmah Mizzī (n 44) 28:356.] 

Students
ʿAllāmah Mizzī lists his students:
روى عنه: إبراهيم بن عمر بن كيسان الصنعاني، وأمية بن شبل الصنعاني، وبجير بن شرحبيل، وبديل بن ميسرة العقيلي (س) ، وجرير بن حازم، وداود بن إبراهيم الصنعاني، ورباح بن أبي معروف، ورزيق أبو عبد الله الألهاني، وصدقة بن يسار، وعبد العزيز بن أبي رواد، وعبد الملك بن جريج (م س) ، وعبيد الله بن النعمان بن هربذ، وأبو العميس عتبة بن عبد الله المسعودي، وعثمان بن يزدويه ، وعثمان بن يسار ، وعطاء بن عجلان، وعقيل بن خالد، وعمرو بن شعيب، وليث بن أبي سليم، ومجاهد بن جبر المكي - وهو أكبر منه - ونافع مولى ابن عمر (ت) ، وهو من أقرانه. 
Those who reported from him were: Ibrāhīm ibn ʿUmar ibn Kaysān aṣ-Ṣanʿānī, Umayyah ibn Shibl aṣ-Ṣanʿānī, Bujayr ibn Shuraḥbīl, Budayl ibn Maysarah al-ʿUqaylī, Jarīr ibn Ḥāzim, Dāwūd ibn Ibrāhīm aṣ-Ṣanʿānī, Rabāḥ ibn Abī Maʿrūf, Ruzayq Abū ʿAbdillāh al-Alhānī, Ṣadaqah ibn Yasār, ʿAbd al-ʿAzīz ibn Abī Rawwād, ʿAbd al-Malik ibn Jurayj, ʿUbayd Allāh ibn an-Nuʿmān ibn Harbadh, Abū ’l-ʿUmays ʿUtbah ibn ʿAbdillāh al-Masʿūdī, ʿUthmān ibn Yazdawayh, ʿUthmān ibn Yasār, ʿAṭāʾ ibn ʿAjlān, ʿAqīl ibn Khālik, ʿAmr ibn Shuʿayb, Layth ibn Abī Sulaym, Mujāhid ibn Jabr al-Makkī – who was his senior – and Nāfiʿ: the freed slave of Ibn ʿUmar – who was his contemporary.[footnoteRef:779] [779:  Ibid.] 

Status
ʿAllāmah Ibn ʿAbd al-Barr mentions his status in ḥadīth and the knowledge of Islam:
المغيرة بن حكيم هذا أحد الفضلاء الجلة، كان عمر بن عبد العزيز يفضله. وقد عمل لعمر بن عبد العزيز أيام خلافته، وهو الذي قال فيه عمر بن عبد العزيز لنافع مولى ابن عمر، إذ أخرجه ساعيا: أطع المغيرة بن حكيم. 
Mughīrah ibn Ḥakīm was one of the eminent and distinguished individuals. ʿUmar ibn ʿAbd al-ʿAzīz held him in high regard. He served under ʿUmar ibn ʿAbd al-ʿAzīz during his caliphate, and it was about him that ʿUmar ibn ʿAbd al-ʿAzīz said to Nāfiʿ, the freed slave of Ibn ʿUmar, when he sent him as a tax collector, ‘Obey Mughīrah ibn Ḥakīm.’[footnoteRef:780] [780:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 39) 10:304.] 

In his Muṣannaf, Imām ʿAbd ar-Razzāq cites:
عن الثوري، عن عبيد الله بن عمر، عن نافع، قال: ‌بعثني ‌عمر ‌بن ‌عبد ‌العزيز ‌إلى ‌اليمن فأردت أن آخذ من العسل، قال: فقال لي المغيرة بن حكيم: ليس فيه شيء، فكتبت فيه إلى عمر بن عبد العزيز فقال: صدق، وهو عدل رضا، وليس فيه شيء. 
عن عبيد الله بن عمر، عن نافع، قال: سألني عمر بن عبد العزيز، عن العسل أفيه صدقة؟ فقلت: ليس بأرضنا عسل، ولكن سألت المغيرة بن حكيم عنه، فقال: ليس فيه شيء، قال عمر بن عبد العزيز: هو عدل مأمون صدق.
Thawrī reported from ʿUbayd Allāh ibn ʿUmar, from Nāfiʿ, who said: 
"ʿUmar ibn ʿAbd al-ʿAzīz sent me to Yemen (to collect tax), and I intended to take [tax] from honey. However, Mughīrah ibn Ḥakīm said to me, 'There is nothing due on it.' So I wrote to ʿUmar ibn ʿAbd al-ʿAzīz about it, and he replied, 'He has spoken the truth, and he is a just and trustworthy person. There is nothing due on it.'”
ʿUbayd Allāh ibn ʿUmar, from Nāfiʿ, who said: "ʿUmar ibn ʿAbd al-ʿAzīz asked me about honey, whether there is any zakāt due on it. I replied, 'We do not have honey in our land, but I asked Mughīrah ibn Ḥakīm about it, and he replied that there is nothing due on it.' ʿUmar ibn ʿAbd al-ʿAzīz then said, 'He is a just, trustworthy and truthful person.'”[footnoteRef:781] [781:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 4:60.] 

ʿAllāmah Mizzī relates:
وقال أبو عبيد الآجري: سمعت أبا داود يقول: المغيرة بن حكيم أحد الأحدين.
Abū ʿUbayd al-Ājurrī said, “I heard Abū Dāwūd say: 'Mughīrah ibn Ḥakīm is a unique individual.’”[footnoteRef:782] [782:  ʿAllāmah Mizzī (n 44) 28:358.] 

ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt:
‌المغيرة ‌بن ‌حكيم الصنعاني ثقة. 
Mughīrah ibn Ḥakīm aṣ-Ṣanʿānī was reliable.[footnoteRef:783] [783:  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), 2:292.] 

ʿAllāmah Mizzī says:
وروى له مسلم، والترمذي، والنسائي. 
Muslim, Tirmidhī and Nasāʾī narrated from him.[footnoteRef:784] [784:  ʿAllāmah Mizzī (n 44) 28:358.] 

Ḥāfiẓ Ibn Ḥajar mentions:
قلت: وله في البخاري موضع واحد معلق في الحدود. 
I say: he comes at one place in Al-Bukhārī under a muʿallaq narration regarding legal punishments.[footnoteRef:785] [785:  Ḥāfiẓ Ibn Ḥajar (n 55) 10:258. ] 

Piety
ʿAllāmah Ibn al-Jawzī relates an incident on his piety:
عن عبد الله بن ابراهيم قال اخبرني ابي قال سافر ‌المغيرة ‌بن ‌حكيم الى مكة اكثر من خمسين سفرا حافيا محرما صائما لا يترك صلاة السحر في سفره إذا كان السحر نزل فصلى ويمضي اصحابه فاذا صلى الصبح لحق متى ما لحق.
وعن ابراهيم بن عمر قال كان جزء ‌المغيرة ‌بن ‌حكيم في يومه وليلته القرآن كله يقرأ في صلاة الصبح من البقرة الى هود ويقرا قبل الزوال الى ان يصلي العصر من هود الى الحج ثم يختم. 
ʿAbdullāh ibn Ibrāhīm reported: My father related to me, saying: 
‘Mughīrah ibn Ḥakīm traveled to Makkah more than fifty times, barefoot, in the state of iḥrām, fasting and never abandoning the night prayer. During his journey, when dawn approached, he would stop to pray while his companions continued on their way. After praying fajr, he would catch up with them whenever he could.’
Ibrāhīm ibn ʿUmar reported: ‘Mughīrah ibn Ḥakīm’s daily and nightly portion of worship included reciting the entire Qurʾān. In the fajr prayer, he would recite from chapter Al-Baqarah to chapter Hūd. Before midday, he would recite until he prayed ʿaṣr, from chapter Hūd to chapter Al-Ḥajj and then complete the entire Qurʾān.’[footnoteRef:786] [786:  ʿAllāmah Ibn al-Jawzī (n 64) 1:458.] 

أَنَّهُ رَأَى عَبْدَ اللَّهِ بْنَ عُمَرَ يَرْجِعُ فِي سَجْدَتَيْنِ 
That he saw ʿAbdullāh ibn ʿUmar sitting back between the two prostrations 
In the footnotes, it is written:
كتب فوقها في الأصل: (صح)، وفي الهامش: ((السجدتين)، وكتب فوقها (ت)، وفي (ب) ((السجدتين))، وفي (ج) و (ش) و (م): سجدتين.
Written above it in the main manuscript is ‘ṣaḥḥa’, and written in the margin is: ‘as-sajdatayn’, on top of which is mentioned: the manuscript of Qāḍī Abū ʿAbdillāh Muḥammad ibn ʿĪsā at-Tamīmī. The second main manuscript also has ‘as-sajdatayn’ whereas the manuscripts of Jurjānī, Aḥmad ibn al-Mushāṭ and م have ‘sajdatayn’.[footnoteRef:787] [787:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:243.] 

فِي الصَّلَاةِ، عَلَى صُدُورِ قَدَمَيْهِ، 
In prayer on the front part of his feet. 
[bookmark: _Toc225710289]Squatting Between the Two Prostrations
ʿAllāmah  Abū ’l-Walīd al-Bājī explains why Ibn ʿUmar would sit in such a position between the two prostrations:
أنه كان يرجع عليها عند رفع رأسه من كل واحدة من سجدتيه في الصلاة إلى أن يستوي على قدميه فرجوعه من الأولى إلى القعود على رجليه لأنه لم يكن يستطيع على التورك فكان يفعل بين السجدتين بأقرب ما كان يقدر عليه من هيئات الجلوس مما كان أيسر عليه في الرجوع إلى السجود وهذه الهيئة يتيسر عليه الرجوع منها إلى السجود فأما هيئته في الجلوس في الصلاة فإنه يشق عليه الرجوع إلى السجود وأما رجوعه على قدميه في السجدة الثانية فلا يخلو أن يكون إلى قيام أو جلوس فإن كان رجوعه إلى جلوس عاد إلى تلك الحال ثم تربع لأنه كان لا يقدر على غير ذلك وإن كان إلى قيام رجع على صدور قدميه إلى الاعتماد عليها وهو قاعد وأليتاه تكاد أن تمس الأرض ثم ينهض على تلك الحال إلى القيام وهو الإقعاء الذي كرهه مالك ونفى عبد الله بن عمر أن يكون شيء منه من سنة الصلاة وأخبر أنه إنما كان يفعله لأجل شكواه. 
He would sit back on them when lifting his head from each of the two prostrations in prayer until he would sit straight on his feet. He sat back from the first prostration on his feet because he was unable to sit in the tawarruk posture. Between the two prostrations, he would sit in the sitting posture closest to his capacity and easiest to return to the prostration. This posture was easy for him to move from it to the prostration. As for his general sitting posture in prayer, it was difficult for him to return back to prostration. 
Regarding sitting back on his legs from the second prostration, it was either to the standing position or sitting position. If he was returning to the sitting position, he returned to that posture and then sat cross-legged since he was unable to sit otherwise. If he was returning to the standing position, he returned on the sole of his feet to take support on them whilst sitting, with his buttocks barely touching the ground. Then, in that posture, he rose up to the standing position. 
This posture (that Ibn ʿUmar sat in between the two prostrations) is the ‘iqʿāʾ’ which Mālik deemed undesirable. ʿAbdullāh ibn ʿUmar negated any of his action to form part of the Sunnah of prayer, and he informed that he merely did so due to his illness.[footnoteRef:788] [788:  ʿAllāmah Bājī (n 4) 1:166.] 

Mawlānā Zakariyyā al-Kāndhlawī quotes this and comments:
قلت: والظاهر أن المراد منه جلوسه بين السجدتين لا غير، كما هو لفظ محمد في موطئه.
I say: it is apparent that it refers to when he would sit between the two prostrations, not anything else, as indicated by the wording of Muḥammad in his Muḥammad.[footnoteRef:789] [789:   Mawlānā Zakariyyā (n 2) 2:212.] 

Qāḍī ʿIyāḍ explains that this is one of the meanings of ‘iqʿāʾ’:
يرجع ‌على ‌صدور ‌قدميه في الجلوس في الصلاة هو الإقعاء. 
He would sit back on the soles of his feet in prayer, which is ‘iqʿāʾ’.[footnoteRef:790] [790:  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), 2:40. ] 

This is one interpretation of the word ‘iqʿāʾ’. Besides this, there is another meaning as well. Mawlānā Zakariyyā al-Kāndhlawī says:
ثم اعلم أن هذه إحدى الصورتين فسر بهما الإقعاء المنهي عنه في الروايات، وتوضيح الكلام فيه: أنه اختلفت الروايات في الإقعاء.
Know that this is one of two interpretations of the ‘iqʿāʾ’ prohibited in transmissions. To clarify the matter further: the narrations differ regarding the ‘iqʿāʾ’.[footnoteRef:791] [791:   Mawlānā Zakariyyā (n 2) 2:212.] 

فَلَمَّا انْصَرَفَ 
When he completed, 
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
فرغ ابن عمر عن الصلاة.
Ibn ʿUmar completed the prayer.[footnoteRef:792] [792:  Ibid, 2:214.] 

ذُكِرَ 
Someone mentioned 
In the footnotes, it is written:
ضبطت في الأصل بالوجهين معا: بالبناء على الفاعل، وبالبناء على المفعول. وفي طبعة بشار بالبناء على الفاعل. 
It is pronounced in the main manuscript in both ways: in the active voice and passive voice. In Bashshār’s print, it comes in the active voice.[footnoteRef:793] [793:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:243.] 

لَهُ ذَلِكَ، 
That to him, 
In some manuscripts, the word ‘dhālika’ is written before the word ‘la-hū’. In the footnotes, it is written:
كتب في الأصل: (ذلك له) وعليها علامتا التقديم والتاخير، وفي (ش): (ذلك له) وفي (م): (له ذلك)
Written in the main manuscript is: ‘dhālika la-hū’, with marks indicating transposition (suggesting that the order of the words has been altered). It comes in the manuscript of Aḥmad ibn al-Mushāṭ: ‘Dhālika la-ū’, whereas it comes in the manuscript of م: ‘La-hū dhālika’.[footnoteRef:794] [794:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
فإن ذكر المغيرة لعبد الله بن عمر ذلك لما رأى من فعل غيره ما يخالفه فإن أراد أن يعرف هل فعل ذلك لسنة علمها أو لتمييز بين الفعلين أو لعذر اضطره إلى ذلك فأخبر عبد الله بن عمر أن ذلك العذر الشكوى التي به لا أنه من سنة الصلاة. 
Mughīrah mentioned that to ʿAbdullāh ibn ʿUmar after seeing the practice of others opposing his. He wanted to know whether that practice was based on a Sunnah Ibn ʿUmar was aware of, to distinguish between two actions or due to an excuse compelling him to do so. In response, ʿAbdullāh ibn ʿUmar informed that it was because of his sickness excuse, not that it was a Sunnah of prayer.[footnoteRef:795] [795:  ʿAllāmah Bājī (n 4) 1:166.] 

فَقَال: إِنَّهَا لَيْسَتْ سُنَّةَ الصَّلَاةِ، 
And Ibn ʿUmar answered, ‘It is not the Sunnah of prayer.’
[bookmark: _doca10eusmqv][bookmark: _Toc225710290]Explanation of the Word: ‘Sunnah’
ʿAllāmah  Ibn ʿAbd al-Barr says:
والسنة إذا أطلقت فهي سنة رسول الله حتى تضاف إلى غيره كما قيل سنة العمرين ونحو هذا. 
When ‘Sunnah’ is mentioned in a broad sense, it refers to the Sunnah of the Messenger of Allāh ﷺ unless it is attributed to something else, as it is said: ‘the Sunnah of the two ʿUmars (i.e. Abū Bakr and ʿUmar)’ and the like.[footnoteRef:796] [796:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 16) 4:267.] 

وَإِنَّمَا أَفْعَلُ هَذَا مِنْ أَجْلِ أَنِّي أَشْتَكِي. 
 ‘I only do it because I am suffering (from an injury).’
ʿAllāmah Zurqānī mentions:
فلا أقدر على فعل السنة للعذر. 
I am unable to practice according to the Sunnah due to a valid excuse.[footnoteRef:797] [797:  ʿAllāmah Zurqānī (n 11) 1:259.] 

 Ḥadīth 239 & 240 – The Iqʿāʾ Posture in Prayer – The Sitting Posture in Illness
[bookmark: _Toc225710291]Iqʿāʾ In Prayer
Continuing with ḥadīth 239, where ʿAbdullāh ibn ʿUmar would sit back on his heels between the two prostrations in prayer due to his illness, ʿAllāmah Ibn ʿAbd al-Barr explains a ruling derived from this narration:
وفي هذا الحديث من الفقه: أن الرجوع بين السجدتين في الصلاة على صدور القدمين خطأ ليس بسنة. 
This hadith contains a legal point: moving between the two prostrations in prayer while resting on the soles is incorrect and not in accordance with the Sunnah.[footnoteRef:798] [798:  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), 10:304. ] 

Qāḍī ʿIyāḍ affirms that this is the meaning ‘iqʿāʾ’:
يرجع ‌على ‌صدور ‌قدميه في الجلوس في الصلاة هو الإقعاء. 
To return on the soles of the feet when sitting in prayer is known as ‘iqʿāʾ’ (the act of sitting on the heels).[footnoteRef:799] [799:  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), 2:40. ] 

Nonetheless, there are different schools of thought on this; some scholars disapprove of it, whereas others not only approve of it but consider it Sunnah. ʿAllāmah Ibn ʿAbd al-Barr says:

واختلف العلماء في هذه المسألة، أعني: الانصراف على صدور القدمين في الصلاة، بين السجدتين، فكره ذلك منهم جماعة، ورأوه من الإقعاء المكروه، المنهي عنه، ورخص فيه آخرون، ولم يروه من الإقعاء، بل جعلوه سنة. 
Scholars have differed on the issue of turning onto the soles of the feet during prayer between the two prostrations. A group of scholars disliked this practice, considering it a form of the disliked ‘iqʿāʾ’ (sitting on the heels), which is prohibited. However, others permitted it, not viewing it as ‘iqʿāʾ’ but considering it a Sunnah.[footnoteRef:800] [800:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 10:305.] 

Imām ʿAbd ar-Razzāq brings the following chapter:
‌‌باب ‌الإقعاء في الصلاة. 
The Chapter on Iqʿāʾ in Prayer[footnoteRef:801] [801:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:190. ] 

In this chapter, he quoted many of these contradictory statements of the scholars.
This divergence in views stemmed from the variations in narrations, with some disapproving of ‘iqʿāʾ’ – like this very narration, whereas other narrations mention that ‘iqʿāʾ’ is Sunnah. 
Marfūʿ report against iqʿāʾ
Imām Tirmidhī brings the following chapter and quotes a narration that supports this statement of Ibn ʿUmar:
باب ما جاء في كراهية ‌الإقعاء بين السجدتين
حدثنا عبد الله بن عبد الرحمن، قال: أخبرنا عبيد الله بن موسى، قال: أخبرنا إسرائيل، عن أبي إسحاق، عن الحارث عن علي، قال: قال لي رسول الله صلى الله عليه وسلم: "يا علي، أحب لك ما أحب لنفسي، وأكره لك ما أكره لنفسي، لا تقع بين السجدتين".  
Chapter: The Narration on the Dislike to Sit in the Iqʿāʾ Posture (Sitting on the Heels) between the Two Prostrations
ʿAbdullāh ibn ʿAbd ar-Raḥmān narrated to us, saying: ʿUbayd Allāh ibn Mūsā related to us, saying: Isrāʾīl related to us from Abū Isḥāq from Ḥārith from ʿAlī, who said that the Messenger of Allāh ﷺ said, ‘O ʿAlī! I desire for you what I desire for myself, and I dislike for you what I dislike for myself. Do not sit in the ‘iqʿāʾ’ posture (sit on your heels) between the two prostrations.’[footnoteRef:802] [802:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:72.] 

Marfūʿ report in its favour
In contrast, Imām Muslim relates:
حدثنا إسحاق بن إبراهيم، أخبرنا محمد بن بكر (ح) قال. وحدثنا حسن الحلواني ، حدثنا عبد الرزاق - وتقاربا في اللفظ - قالا جميعا: أخبرنا ابن جريج : أخبرني أبو الزبير أنه سمع طاوسا يقول: قلنا لابن عباس في الإقعاء على القدمين فقال: هي السنة. فقلنا له: إنا لنراه جفاء بالرجل! فقال ابن عباس: بل هي سنة نبيك صلى الله عليه وسلم. 
Isḥāq ibn Ibrāhīm narrated to us [saying]: Muḥammad ibn Bakr related to us – change of chain – And Ḥasan al-Ḥalwānī narrated to us [saying]: ʿAbd ar-Rarrāz narrated to us – with similar wording – both saying: Ibn Jurayj related to us [saying]: Abū ’z-Zubayr related to me that he heard Ṭāwūs saying, “We asked Ibn ʿAbbās regarding sitting on one’s heels, and he replied, ‘It is the Sunnah.’ Hence, we asked him, ‘But we regard it as crudity for a man to do so.’ Thereupon, Ibn ʿAbbās said, ‘In fact, it is the Sunnah of your Prophet ﷺ.’”[footnoteRef:803] [803:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:380.] 

Scholars who disapproved of it
The vast majority of scholars, including Imām Mālik, Abū Ḥanīfah, Shāfiʿī, Aḥmad ibn Ḥanbal, Isḥāq ibn Rāhwayh and Abū ʿUbayd disapproved of ‘iqʿāʾ’.  ʿAllāmah Ibn ʿAbd al-Barr says: 
فأما مالك، وأبو حنيفة، والشافعي، وأصحابهم، فإنهم يكرهون الإقعاء في الصلاة. وبه قال أحمد بن حنبل، وإسحاق، وأبو عبيد. 
As for Mālik, Abū Ḥanīfah, Shāfiʿī and their students, they disliked sitting on one’s heels in prayer. This was the view of Aḥmad ibn Ḥanbal, Isḥāq and Abū ʿUbayd.[footnoteRef:804] [804:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 10:305.] 

Scholars who approved of it
Regarding those who approve of it, ʿAllāmah Ibn ʿAbd al-Barr presents the main narrations that Imām ʿAbd ar-Razzāq presented:
وقال آخرون: لا بأس بالإقعاء في الصلاة، وروينا عن ابن عباس، أنه قال: من السنة أن تمس عقبيك أليتيك.
وقال طاووس: رأيت العبادلة يفعلونه: ابن عمر، وابن عباس، وابن الزبير.
وكذلك روى الأعمش، عن عطية العوفي، قال: رأيت العبادلة يقعون في الصلاة: عبد الله بن عباس، وعبد الله بن عمر، وعبد الله بن الزبير. وفعل ذلك سالم بن عبد الله، ونافع مولى ابن عمر، وطاووس، وعطاء، ومجاهد.
وذكر عبد الرزاق، عن معمر، عن ابن طاووس، عن أبيه: أنه رأى ابن عمر، وابن الزبير، وابن عباس، يقعون بين السجدتين. 
Others said that it is fine to sit in the iqʿāʾ posture in prayer. 
We reported from Ibn ʿAbbās that he said, ‘It is part of the Sunnah for your heels to touch your buttocks.’
Ṭāwūs said, ‘I witnessed the ʿAbdullāhs doing it: Ibn ʿUmar, Ibn ʿAbbās and Ibn az-Zubayr.’
Likewise, Aʿmash reported from ʿAṭiyyah al-ʿŪfī, who said, ‘I saw the ʿAbdullāhs sitting on their heels in prayer: ʿAbdullāh ibn ʿAbbās, ʿAbdullāh ibn ʿUmar and ʿAbdullāh ibn az-Zubayr. And this practised by Sālim ibn ʿAbdillāh, Nāfiʿ: the freed slave of Ibn ʿUmar, Ṭāwūs, ʿAṭāʾ and Mujāhid.’
ʿAbd ar-Razzāq reported from Maʿmar from Ibn Ṭāwūs from his father he saw Ibn ʿUmar, Ibn az-Zubayr and Ibn ʿAbbās sitting on their heels between the two prostrations.[footnoteRef:805] [805:  Ibid, 10:307.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on this:
لا أدري كيف هذا الإقعاء، وأما عبد الله بن عمر، فقد صح عنه أنه لم يكن يقعي إلا من أجل أنه كان يشتكي، على ما في حديثنا المذكور في هذا الباب، وقال: إنها ليست سنة الصلاة. وحسبك بهذا، ولهذه اللفظة أدخلنا حديثه هذا في هذا الكتاب، وقد جاء عنه، أنه قال: إن رجلي لا تحملاني. 
I do not know how this iqʿāʾ is. As for ʿAbdullāh ibn ʿUmar, it has been authentically proven from him that he would only sit in the iqʿāʾ posture because he was suffering, as stated in our two ḥadīths mentioned in this chapter.[footnoteRef:806] [806:  Ibid, 10:308.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions that the same could apply to the other Companions; probably they sat in this manner due to a valid excuse. For instance, he mentions about ʿAbdullāh ibn az-Zubayr:
ويمكن أن يكون الإقعاء من ابن الزبير كان أيضا لعذر. 
Probably, the iqʿāʾ by Ibn az-Zubayr was also due to a valid excuse.[footnoteRef:807] [807:  Ibid.] 

The Definition of ‘iqʿāʾ
This is the one reason on why they approved of iqʿāʾ. The other reason is their differences of opinion on the meaning of ‘iqʿāʾ’. Mawlānā Zakariyyā al-Kāndhlawī says:
ثم اعلم أن هذه إحدى الصورتين فسر بهما الإقعاء المنهي عنه في الروايات، وتوضيح الكلام فيه: أنه اختلفت الروايات في الإقعاء. 
Know that this is one of two interpretations of the ‘iqʿāʾ’ prohibited in the transmissions. To clarify the matter further: the narrations differ regarding the ‘iqʿāʾ’.[footnoteRef:808] [808:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:212. ] 

Two forms of ‘iqʿāʾ
 Mawlānā Khalīl Aḥmad as-Sahāranpūrī explains:
وقد اختلف العلماء في حكم الإقعاء وتفسيره اختلافا كثيرا لهذه الأحاديث، والصواب الذي لا معدل عنه أن الإقعاء نوعان:
أحدهما: أن يلصق أليتيه بالأرض، وينصب ساقيه، ويضع يديه على الأرض كإقعاء الكلب، هكذا فسره أبو عبيدة وصاحبه أبو عبيد وآخرون من أهل اللغة، وهذا النوع هو المكروه الذي ورد فيه النهي.
والنوع الثاني: أن يجعل أليتيه على عقبيه بين السجدتين، وهذا هو مراد ابن عباس بقوله: سنة نبيكم. 
The scholars have differed significantly regarding the ruling and interpretation of ‘iqʿāʾ’ due to the various narrations. The correct view, which reconciles the differing opinions, is that ‘iqʿāʾ’ has two forms:
1. The prohibited form: Sitting with one’s buttocks touching the ground, while raising the legs and placing the hands on the ground, resembling the sitting of a dog. Abū ʿUbaydah, Abū ʿUbayd and other linguists support this interpretation. This is the disliked form explicitly prohibited in the narrations.
2. The permissible form: Placing one’s buttocks on one’s heels during the sitting between the two prostrations. This is what Ibn ʿAbbās referred to when he said, ‘It is the Sunnah of your Prophet ﷺ.’[footnoteRef:809] [809:  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), 4:290. ] 

The first form: sitting like a dog with the buttocks on the ground and the thighs raised 
These scholars argue that sitting on the heels with the thighs raised (jalūs ʿala ’l-ʿaqibayn) is the form of iqʿāʾ that the ḥadīth prohibits. The great linguistic scholar, Abū ʿUbaydah, explained that ‘iqʿāʾ’ is likened to a dog’s sitting posture, where the buttocks rest on the ground and thighs are upright. This form is unanimously considered inappropriate in prayer without valid excuses. Abū ʿUbayd, Qāsim ibn Sallām, says:
الإقعاء: ‌جلوس ‌الرجل ‌على ‌إليتيه ‌ناصبا ‌فخذيه مثل إقعاء الكلب والسبع. 
‘Iqʿāʾ’: The sitting posture of a person on his buttocks with his thighs raised upright, resembling the sitting posture of a dog or a predatory animal.[footnoteRef:810] [810:  ʿAllāmah Abū ʿUbayd Qāsim ibn Sallām al-Harawī, Gharīb al-Ḥadīth (Cairo: Al-Hayʾah al-Āmmah li-Shuʾūn al-Maṭābiʿ al-Amīriyyah, 1984), 1:265. ] 

The very word ‘iqʿāʾ’ is the word used to describe the sitting of a dog. ʿAllāmah Ibn ʿAbd al-Barr says:
يقال: أقعى الكلب. ولا يقال: قعد، ولا جلس، وقعوده: إقعاؤه. ويقال: إنه ليس شيء يكون إذا قام، أقصر منه إذا قعد، إلا الكلب إذا أقعى. 
It is said, ‘The dog aqʿā (sat)’, but not that he ‘qaʿada’ or ‘jalasa’. The dog sits in the iqʿāʾ posture. There is nothing shorter when standing than when sitting, except a dog when it sits.[footnoteRef:811] [811:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 10:306.] 

The second form: sitting with the buttocks on the heels
ʿAllāmah Abū ʿUbayd then says:
وأما تفسير أصحاب الحديث، فإنهم يجعلون الإقعاء: أن يضع الرجل أليتيه على عقبيه بين السجدتين. 
As for the interpretation of the ḥadīth scholars, they define ‘iqʿāʾ’ as a person placing his buttocks on his heels during the sitting between the two prostrations.[footnoteRef:812] [812:  ʿAllāmah Abū ʿUbayd (n 13) 1:266.] 

These scholars do not consider ‘iqʿāʾ’ akin to the posture of a dog. ʿAllāmah Ibn ʿAbd al-Barr comments about those scholars who preferred the second meaning:
من حمل الإقعاء على ما قاله أبو عبيدة معمر بن المثنى، خرج من الاختلاف، وهو أولى ما حمل عليه الحديث من المعنى، والله أعلم؛ لأنهم لم يختلفوا أن الذي فسر عليه أبو عبيدة الإقعاء، لا يجوز لأحد مثله في الصلاة، من غير عذر.  
Those who understood ‘iqʿāʾ’ according to the interpretation of Abū ʿUbaydah Maʿmar ibn al-Muthannā are excluded from the scope of differing opinions. This is the preferred meaning upon which the ḥadīth is interpreted. And Allāh knows best. The reason is that there is no disagreement that the act of iqʿāʾ, as explained by Abū ʿUbaydah is impermissible for anyone in prayer unless there is a valid excuse.[footnoteRef:813] [813:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 10:309.] 

In Al-Istidhkār, he says:
فالذي فسر به ‌الإقعاء ‌معمر ‌بن ‌المثنى أولى عندي والله أعلم. 
The meaning by which Maʿmar ibn al-Muthannā interpreted ‘iqʿāʾ’ is most preferable to me, and Allāh knows best.[footnoteRef:814] [814:  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), 4:272.] 

The correct view of Ibn ʿUmar on iqʿāʾ & the Mālikīs’ view
Since ʿAbdullāh ibn ʿUmar mentioned that he does this due to an excuse, it proves that if he had no excuse, he would not have done so. ʿAllāmah Ibn ʿAbd al-Barr writes:
وفي قول ابن عمر في حديثه المذكور في هذا الباب: إنما أفعل ذلك من أجل أني أشتكي، وأخبر أن ذلك ليس من سنة الصلاة، دليل على أنه كان يكره ذلك لو لم يشتك.
ومعلوم أن ما كان عنده من سنة الصلاة، لا يجوز خلافه عنده لغير عذر، فكذلك ما لم يكن من سنة الصلاة، لا يجوز عمله فيها من غير عذر. فدل على أن ابن عمر كان ممن يكره الإقعاء، فهو معدود فيمن كرهه، كما روي عن علي، وأبي هريرة، وأنس.
In Ibn ʿUmar’s statement in the ḥadīth mentioned in this chapter: ‘I only do so because I am suffering’ and his clarification that this act is not a Sunnah of prayer, there lies proof that he would dislike doing so had he not been suffering. It is well-known that any practice of his (in prayer) was the Sunnah of prayer. Doing contrary to the Sunnah (in prayer) without any valid excuse is impermissible in his view. Likewise, anything which is not the Sunnah of prayer is impermissible to act upon therein without any valid excuse. Consequently, it indicates that Ibn ʿUmar was among those who disliked iqʿāʾ and is counted among those who deemed it disliked, as reported from ʿAlī, Abū Hurayrah and Anas.[footnoteRef:815] [815:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 10:309.] 

Ḥanafī view
This is what ʿAllāmah Ibn ʿAbd al-Barr mentioned as a Mālikī. In the Ḥanafī school of thought, Mawlānā Khalīl Aḥmad as-Sahāranpūrī clarifies:
وقد علمت أن الإقعاء على كلا نوعيه مكروه عند الحنفية. 
I am well aware that iqʿāʾ, in both forms, is disliked according to the Ḥanafīs.[footnoteRef:816] [816:  Mawlānā Khalīl (n 12) 4:291.] 

Imām Muḥammad quotes this narration and says:
وبهذا نأخذ، لا ينبغي أن يجلس على عقبيه بين السجدتين، ولكنه يجلس بينهما كجلوسه في صلاته، وهو قول أبي حنيفة. 
This is our adopted view. It is not appropriate for one to sit on his heels between two prostrations. Instead, he should sit in between them in the same posture as he sits in his prayer. This was the view of Abū Ḥanīfah.[footnoteRef:817] [817:  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.), 70.  ] 

Ḥanbalī view
In the Ḥanbalī school of thought, ʿAllāmah Ibn Qudāmah al-Maqdisī says:
ويكره الإقعاء، وهو أن يفرش قدميه، ويجلس على عقبيه. بهذا وصفه أحمد. 
Iqʿāʾ is disliked. It is to spread one’s legs flat on the ground and sit on his heels. Aḥmad described it as such.[footnoteRef:818] [818:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:206. ] 

He then comments:
ولا أعلم أحدا قال باستحباب الإقعاء على هذه الصفة. 
I do not know anyone who asserted the recommendation of the iqʿāʾ according to this particular description.[footnoteRef:819] [819:  Ibid.] 

Shāfiʿī view
Regarding the Shāfiʿī school of thought, ʿAllāmah Ibn Qudāmah al-Maqdisī attributed the view of the other schools of thought to Imām Shāfiʿī. He says:
فأما الأول فكرهه علي، وأبو هريرة، وقتادة، ومالك، والشافعي، وأصحاب الرأى، وعليه العمل عند أكثر أهل العلم. 
As for the first one, ʿAlī, Abū Hurayrah, Qatādah, Mālik, Shāfiʿī and the Aṣḥāb ar-Raʾy disliked it, and the practice is based on their view according to the majority of scholars.[footnoteRef:820] [820:  Ibid.] 

Summary
After quoting it, Mawlānā Zakariyyā al-Kāndhlawī says:
فعلم منه أن الأئمة الأربعة في المشهور عنهم ذهبوا إلى كراهة الإقعاء المفسر بالجلوس على العقبين. 
This shed light that the four imāms, in the famous view reported from him, maintained the dislike of iqʿāʾ, which is interpreted as sitting on one’s heels.[footnoteRef:821] [821:  Mawlānā Zakariyyā (n 11) 2:214.] 

He presents the summary:
وحاصل الكلام أن الإقعاء المفسر بالجلوس على الأرض ناصبا فخذيه مجمع على كراهته، كما تقدم عن المغني، وكذا نقل عليه الإجماع في الإستذكار. وأما الإقعاء المفسر بالجلوس على العقبين فمكروه أيضا عند الأربعة ترجيحا لروايات النهي إلا في قول للشافعي وأحمد، وكذا عند النووي والبيهقي وبعض من السلف جمعا بين الروايات فتدبر.
In summary, the iqʿāʾ described as sitting on the ground with the thighs upright is unanimously agreed upon as disliked, as previously quoted from Al-Mughnī. Likewise, a consensus on this has been transmitted in Al-Istidhkār. 
As for the iqʿāʾ described as sitting (placing the buttocks) on the heels, it is also considered disliked by the four imāms, preferring the narrations that indicate prohibition. However, one view reported from Shāfiʿī and Aḥmad differs from this, as do the opinions of Nawawī, Bayhaqī and some predecessors, by reconciling the narrations. Ponder well on this.[footnoteRef:822] [822:  Ibid.] 

[bookmark: _Toc225710292]Point Derived: Physical Hindrance Grants Flexibility in Religious Duties
ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه: أن من عجز عن الإتيان بما يجب في الصلاة، لعلة منعته من ذلك، أن عليه أن يأتي بما يقدر، لا شيء عليه غير ذلك، ولا يكلف الله نفسا إلا وسعها. والفرائض تسقط لعدم القدر عليها، فكيف السنن؟ والأمر في هذا واضح، يغني عن الإكثار فيه. 
This indicates that whoever is unable to perform what is obligatory in prayer due to an ailment preventing them from doing so is required to perform whatever they are capable of, and there is no further obligation upon them. Allāh does not burden a soul beyond its capacity. If obligatory acts are waived due to inability, how much more so for the Sunnah acts? The matter is clear and requires no lengthy elaboration.[footnoteRef:823] [823:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 10:304.] 

[bookmark: _Toc225710293]Others Transmissions of this Narration
1. Imām Abū Muṣʿab az-Zuhrī narrates:
حدثنا مالك، عن صدقة بن يسار، عن المغيرة بن حكيم، أنه رأى عبد الله بن عمر يرجع من سجدتين من الصلاة، ‌على ‌صدور ‌قدميه، فلما انصرف، ذكر له ذلك، فقال: إنها ليست بسنة الصلاة، وإنما أفعل ذلك من أجل أني أشتكي. 
Mālik narrated to us from Ṣadaqah ibn Yasār from Mughīrah ibn Ḥakīm that he saw ʿAbdullāh ibn ʿUmar sitting back between the two prostrations of prayer on the soles of his feet. When he completed, someone mentioned that to him, and Ibn ʿUmar answered, ‘It is not the Sunnah of prayer. I only do it because I am suffering (from an injury).’[footnoteRef:824] [824:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:192.] 

2. Imām Muḥammad narrates:
أخبرنا مالك، أخبرنا صدقة بن يسار، عن المغيرة بن حكيم، قال: رأيت ابن عمر يجلس على عقبيه بين السجدتين في الصلاة، فذكرت له فقال: إنما فعلته منذ اشتكيت. 
Mālik related to us [saying]: Ṣadaqah ibn Yasār related to us from Mughīrah ibn Ḥakīm that he saw Ibn ʿUmar sitting back between the two prostrations of prayer on his heels. When he completed, I mentioned that to him, and Ibn ʿUmar answered, ‘I have only started doing this since I suffered (from an injury).’[footnoteRef:825] [825:  Imām Muḥammad (n 20) 70.] 

3. Imām ʿAbd ar-Razzāq narrates:
عن مالك، عن صدقة بن يسار، عن مغيرة بن حكيم، أنه رأى ابن عمر تربع في سجدتين من الصلاة ‌على ‌صدور ‌قدميه، فذكر ذلك له، فقال: إنها ليست من سنة الصلاة، ولكني أفعل ذلك من أجل أني أشتكي. 
Mālik reported from Ṣadaqah ibn Yasār from Mughīrah ibn Ḥakīm that he saw Ibn ʿUmar sitting back between the two prostrations of prayer on the soles of his feet. Someone mentioned that to him, and Ibn ʿUmar answered, ‘It is not the Sunnah of prayer. I only do it because I am suffering (from an injury).’[footnoteRef:826] [826:  Imām ʿAbd ar-Razzāq (n 4) 2:194.] 

[bookmark: _Toc225710294]Ḥadīth 240
240- مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ الْقَاسِمِ، عَنْ عَبْدِ اللَّهِ بْنِ عَبْدِ اللَّهِ بْنِ عُمَرَ، أَنَّهُ أَخْبَرَهُ أَنَّهُ كَانَ يَرَى عَبْدَ اللَّهِ بْنَ عُمَرَ يَتَرَبَّعُ فِي الصَّلاَةِ إِذَا جَلَسَ، قَال: فَفَعَلْتُهُ وَأَنَا يَوْمَئِذٍ حَدِيثُ السِّنِّ، فَنَهَانِي عَبْدُ اللَّهِ بن عُمَر وَقَال: إِنَّمَا سُنَّةُ الصَّلَاةِ أَنْ تَنْصِبَ رِجْلَكَ الْيُمْنَى، وَتَثْنِيَ برجْلِكَ الْيُسْرَى. قَالَ فَقُلْتُ لَه: فَإِنَّكَ تَفْعَلُ ذَلِكَ. فَقَالَ: إِنَّ رِجْلَيَّ لاَ تَحْمِلاَنِي. 
Mālik reported from ʿAbd ar-Raḥmān ibn al-Qāsim from ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar, who related to him that he used to see ʿAbdullāh ibn ʿUmar crossing his legs when sitting in prayer. He related:
“One day, I did the same when I was still young. However, ʿAbdullāh ibn ʿUmar forbade me from it, saying, ‘The Sunnah of prayer is to place your right leg upright and to fold your left leg.’ To this, I responded, ‘But you do this yourself!’ He exclaimed, ‘Yes, but my legs cannot support me.’”[footnoteRef:827] [827:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī (n 1) 1:243-244.] 

Imām Yaḥyā al-Laythī narrates:
240- مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ الْقَاسِمِ، 
Mālik reported from ʿAbd ar-Raḥmān ibn al-Qāsim 
We spoke about him under the commentary of Ḥadīth 136, on page 201.
عَنْ عَبْدِ اللَّهِ بْنِ عَبْدِ اللَّهِ بْنِ عُمَرَ،    
From ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar,
[bookmark: _Toc225710295]ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar
We spoke about him under the commentary of the 150th narration, on page 208. Under the commentary of this narration in Ṣaḥīḥ al-Bukhārī, Ḥāfiẓ Ibn Ḥajar mentions:
وهو تابعي ثقة سمي باسم أبيه وكني بكنيته. 
He was a reliable narrator. He had the same name and teknonym as his father.[footnoteRef:828] [828:  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), 3:468. ] 

According to all the others narrators of the Muwaṭṭaʾ, his name has been mentioned as how Imām Yaḥyā al-Laythī is quoting it here. However, Ibn Bukayr cited his name as ʿUbayd Allāh, not ʿAbdullāh. Qāḍī ʿIyāḍ notes:
‌وفي ‌باب ‌الجلوس في الصلاة عبد الرحمن بن القاسم عن عبد الله بن عبد الله بن عمر انه أخبره أنه كان يرى عبد الله بن عمر كذا ليحيى وسائر رواة الموطأ إلا ابن بكير فعنده عن عبيد الله بن عبد الله والصواب الأول. 
In the chapter on sitting during prayer, ʿAbd ar-Raḥmān ibn al-Qāsim narrated from ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar, who related to him that he used to see ʿAbdullāh ibn ʿUmar. Yaḥyā narrated it in the same manner as well as all the narrators of the Muwaṭṭaʾ, except for Ibn Bukayr, who narrated as: ‘From ʿUbayd Allāh ibn ʿAbdillāh’. Nonetheless, the correct version is the first one.[footnoteRef:829] [829:  Qāḍī ʿIyāḍ (n 2) 2:116.] 

أنه أخبره 
Who related to him 
[bookmark: _Toc225710296]Status of the Chain
Ḥāfiẓ Ibn Ḥajar mentions:
صريح في أن عبد الرحمن بن القاسم حمله عنه بلا واسطة، وقد اختلف فيه الرواة عن مالك، فأدخل معن بن عيسى وغيره عنه فيه - بين عبد الرحمن بن القاسم وعبد الله بن عبد الله - القاسم بن محمد والد عبد الرحمن، بين ذلك الإسماعيلي وغيره، فكأن عبد الرحمن سمعه من أبيه عنه، ثم لقيه أو سمعه منه معه وثبته فيه أبوه. 
This clearly indicates that ʿAbd ar-Raḥmān ibn al-Qāsim transmitted it directly from ʿAbdullāh ibn ʿAbdillāh without an intermediary. However, the narrators differ regarding Mālik’s transmission, as some, including Maʿn ibn ʿĪsā and others, included Qāsim ibn Muḥammad, the father of ʿAbd ar-Raḥmān, between ʿAbd ar-Raḥmān ibn al-Qāsim and ʿAbdullāh ibn ʿAbdillāh. Ismāʿīlī and others have clarified this. It seems that ʿAbd ar-Raḥmān may have heard it from his father and then met or heard it directly from ʿAbdullāh ibn ʿAbdillāh, with his father’s confirmation of the transmission.[footnoteRef:830] [830:  Ḥāfiẓ Ibn Ḥajar (n 31) 3:468.] 

أَنَّهُ أَخْبَرَهُ أَنَّهُ كَانَ يَرَى عَبْدَ اللَّهِ بْنَ عُمَرَ يَتَرَبَّعُ فِي الصَّلاَةِ إِذَا جَلَسَ، 
That he used to see ʿAbdullāh ibn ʿUmar crossing his legs when sitting in prayer. 
ʿAllāmah Zurqānī clarifies:
للتشهد. 
For the tashahhud.[footnoteRef:831] [831:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:260.] 

قَال: فَفَعَلْتُهُ  
He related: “One day, I did the same,”
ʿAllāmah Zurqānī explains:
أي التربع. 
I.e. sitting cross-legged.[footnoteRef:832] [832:  Ibid.] 

وَأَنَا يَوْمَئِذٍ حَدِيثُ السِّنِّ،  
“When I was still young.” 
This indicates that he was still very young. ʿAllāmah Zurqānī clarifies:
صغير. 
Young.[footnoteRef:833] [833:  Ibid.] 

Owing to his young age, ʿAbdullāh ibn ʿAbdillāh merely followed the footsteps of his father, the Companion, not knowing the particular reason behind it. He perceived it as the correct posture. ʿAllāmah Abū ’l-Walīd al-Bājī says: 
أخبر أن ما فعل من التربع في جلوس الصلاة إذ رأى أباه يفعله ولم يعلم عذره وإنما فعله لحداثة سنه وأنه لم يكن بعد ممن رسخ في العلم حتى نهاه عبد الله بن عمر عن ذلك فأخبره بسنة الصلاة. وأمره بها. 
He informs that he adopted the posture of sitting cross-legged during prayer because he saw his father doing so, and he did not know the reason for it. He only imitated his father since he was still young, as he had not yet become well-established in knowledge. However, ʿAbdullāh ibn ʿUmar later prohibited him from doing so, explaining to him the proper Sunnah of prayer and instructing him to follow it.[footnoteRef:834] [834:  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.), 1:166.] 

فَنَهَانِي عَبْدُ اللَّهِ 
“However, ʿAbdullāh […] forbade me from it,” 
It is written in the footnotes:
كتب فوق "عبد الله"، "صح"، وفوق "عمر" "ح"، وفي الهامش "بط" و "صح".
Written above ‘ʿAbdullāh’ is ‘ṣaḥḥa’, and above ‘ʿUmar’ is written: ‘the manuscript of Ibn Waḍḍāḥ’. The margin has: ‘بط’ and ‘ṣaḥḥa’.[footnoteRef:835] [835:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī (n 1) 1:244.] 

بن عُمَر وَقَال: إِنَّمَا سُنَّةُ الصَّلَاةِ 
“Ibn ʿUmar […] saying, ‘The Sunnah of prayer’”
[bookmark: _Toc225710297]Marfūʿ Status of the Narration
Since he mentioned that it is a Sunnah, this will be in the ruling of a marfūʿ narration. Qāḍī ʿAbd al-Wahhāb al-Baghdādī explains:
وقول الصحابي السنة يفيد أنها سنة النبي صلى الله عليه وسلم. 
The statement of a Companion that something is a Sunnah indicates that it is the Sunnah of the Prophet ﷺ.[footnoteRef:836] [836:  Qāḍī Abū Muḥammad ʿAbd al-Wahhāb ibn ʿAlī ibn Naṣr al-Baghdādī, Al-Ishrāf ʿalā Nukat Masāʾil al-Khilāf (Beirut: Dār Ibn Ḥazm, 1999), 1:250.] 

Thus, ʿAllāmah Ibn ʿAbd al-Barr says:
هذا الحديث يدخل في المسند، لقول ابن عمر: إنما سنة الصلاة. 	
This ḥadīth is considered part of the musnad category due to Ibn ʿUmar's statement: ‘Indeed, it is the Sunnah of prayer.’[footnoteRef:837] [837:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 12:227.] 

أَنْ تَنْصِبَ رِجْلَكَ الْيُمْنَى، 
‘Is to place your right leg upright’
ʿAllāmah Shams ad-Dīn al-Birmāwī explains:
أي: لا تلصقه بالأرض. 
I.e. ‘Do not place it directly on the ground.’[footnoteRef:838] [838:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn ʿAbd ad-Dāʾim al-Birmāwī, Al-Lāmiʿ aṣ-Ṣabīḥ bi-Sharḥ al-Jāmiʿ aṣ-Ṣaḥīḥ (Syria: Dār an-Nawādir, 2012), 4:193.] 

وَتَثْنِيَ  
‘And to fold’
ʿAllāmah Kirmānī explains:
أي تعطف. 
I.e. to bend or fold it[footnoteRef:839] [839:  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), 5:177. ] 

برجْلِكَ
‘Your […] leg (sitting on it).’ 
Shaykh Muṣṭafā al-Aʿẓamī typed this without the bāʾ:
‌وتثني ‌رجلك ‌اليسرى. 
And fold your left leg.[footnoteRef:840] [840:  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), 2:123.] 

Certain manuscripts had it without the bāʾ. In the footnotes, it is written:
في (ب) و (ج) و (ش) و (م): (رجلك) وكذا عند الأعظمي خلافا للأصل. 
The second main manuscript and that of Jurjānī, Ibn al-Mushāṭ and م have: ‘Rijla-ka’. Aʿẓamī also has it in the same form, contrary to the primary manuscript.[footnoteRef:841] [841:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī (n 1) 1:244.] 

 الْيُسْرَى. 
‘Left’
[bookmark: _Toc225710298]Misinterpretation of Ḥāfiẓ Ibn Ḥajar
It thus refers to the posture where the left portion of the left foot touches the ground with the buttocks on the upper portion (i.e. sitting on the left leg). This is the correct meaning of ‘tathniya’. Imām Nasāʾī narrated this via the tranmission of Yaḥyā directly from ʿAbd ar-Raḥmān ibn Qāsim’s father. The words there explicitly refer to iftirāsh. He narrates:
أخبرني الربيع بن سليمان بن داود قال: حدثنا إسحاق بن بكر قال: حدثنا أبي عن عمرو بن الحارث، عن يحيى، أن القاسم، حدثه، عن عبد الله، وهو ابن عبد الله بن عمر، عن أبيه قال: من سنة الصلاة ‌أن ‌ينصب القدم اليمنى، واستقباله بأصابعها القبلة، والجلوس على اليسرى. 
Rabīʿ ibn Sulaymān ibn Dāwūd related to me, saying: Isḥāq ibn Bakr narrated to us, saying: My father narrated to us from ʿAmr ibn al-Ḥārith from Yaḥyā, who reported that Qāsim narrated to him from ʿAbdullāh – the son of ʿAbdullāh ibn ʿUmar – from his father, who said, ‘It is the Sunnah of prayer to raise the right foot, direct its toes toward the qiblah and sit on the left foot.’[footnoteRef:842] [842:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, As-Sunan al-Kubrā (Beirut: Muʾassasat ar-Risālah, 2001), 1:372.] 

Ḥāfiẓ Ibn Ḥajar interpreted the ḥadīth of Mālik as referring to tawarruk. Hence, he considered the ḥadīth of Imām Nasāʾī as contradictory to that of Mālik. Therefore, he suggests the following way of reconciling these two narrations:
فإذا حملت هذه الرواية على التشهد الأول ورواية مالك على التشهد الأخير؛ انتفى عنهما التعارض. 
If this narration is understood to refer to the first tashahhud and Mālik’s narration to the final tashahhud, any contradiction between them is resolved.[footnoteRef:843] [843:  Ḥāfiẓ Ibn Ḥajar (n 31) 3:469.] 

However, this is merely an assumption, and we could regard that narration as shādh. There is the possibility for ʿAbd ar-Raḥmān to narrate directly from ʿAbdullāh ibn ʿAbdillāh. ʿAllāmah Ibn ʿAbd al-Barr says:
وأظن عبد الرحمن شهد ذلك من عبد الله بن عبد الله مع أبيه القاسم، لأن رواية مالك عنه تدل على ذلك، وعبد الرحمن ممن أدرك بسنه من الصحابة مثل أنس وطبقته، وإن كان لم تحفظ له عنهم رواية، فهو أحرى أن يصير مع أبيه في درجة في مثل هذا الحديث، عن عبد الله بن عبد الله بن عمر، هذا ما لا خلاف فيه، ولا مدفع.  
I suspect that ʿAbd ar-Raḥmān witnessed this from ʿAbdullāh ibn ʿAbdillāh alongside his father, Qāsim, because Mālik’s narration from him indicates this. ʿAbd ar-Raḥmān, by virtue of his age, lived during the time of Companions like Anas and his contemporaries. Even though there are no narrations of his directly preserved from them, it is more likely that he accompanied his father in narrating such a ḥadīth from ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar. This is something about which there is no disagreement or objection.[footnoteRef:844] [844:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 12:232.] 

قَالَ فَقُلْتُ لَه: فَإِنَّكَ تَفْعَلُ ذَلِكَ. فَقَالَ: إِنَّ رِجْلَيَّ 
“To this, I responded, ‘But you do this yourself!’ He exclaimed, ‘Yes, but my legs’”
[bookmark: _Toc225710299]Differences in the Transmission of ‘Rijlayya’
Here it is typed as ‘rijlayya’ in the accusative form. In other transmissions, this is typed as ‘rijlā-ya’ in the nominative form. ʿAllāmah Kirmānī says:
في بعضها رجلاي وهي لغة من يجعل ألف التثنية للحالات الثلاث. 
In some manuscripts, it appears as ‘rijlā-ya’, which is a linguistic usage where the dual form's alif is used for all grammatical cases.[footnoteRef:845] [845:  ʿAllāmah Kirmānī (n 42) 5:177.] 

Ḥāfiẓ Ibn Ḥajar says:
كذا للأكثر، وفي رواية حكاها ابن التين أن رجلاي، ووجهها على أن إن بمعنى نعم، ثم استأنف، فقال: رجلاي لا تحملاني أو على اللغة المشهورة لغة بني الحارث، ولها وجه آخر لم يذكره، وقد ذكرت الأوجه في قراءة من قرأ: ﴿إِنْ هَـٰذَٰنِ لَسَـٰحِرَٰنِ﴾. 
This is the version reported by most narrators. However, in a version cited by Ibn at-Tīn, it appears as ‘rijlā-ya’. Its interpretation can be:
1. That ‘inna’ carries the meaning of ‘yes’ (affirmation), after which a new statement begins: ‘Rijlā-ya lā taḥmilā-nī’ (my legs cannot support me).
2. Based on the well-known linguistic usage of Banū ’l-Ḥārith (who use the dual form with an alif for all grammatical cases).
Another interpretation exists but was not mentioned here. The possible explanations for this have been discussed in the context of the modes of recitation for the verse: ﴾In hādhānه la-sāḥirān﴿.[footnoteRef:846][footnoteRef:847] [846:  Qurʾān: 20:63.]  [847:  Ḥāfiẓ Ibn Ḥajar (n 31) 3:469.] 

لاَ تَحْمِلاَنِي.
‘Cannot support me.’
[bookmark: _Toc225710300]Explanation of the Word: ‘Taḥmilā-Nī’
This could be pronounced as ‘tahmilā-nī’ and as ‘tahmilān-nī’:
بنون وبنونين مخففا ومشددا. 
It comes with either one nūn or two, in simplified and doubled form (i.e. with single or double consonants).[footnoteRef:848] [848:  ʿAllāmah Kirmānī (n 42) 5:177.] 

In the footnotes, it is written:
بهامش الأصل: يحملاني بالياء، وفوقها ص.
Written in the main manuscript is: ‘Yaḥmilā-nī’ with a yāʾ, above which is written: ‘The manuscript of ʿAllāmah Aṣīlī’.[footnoteRef:849] [849:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī (n 1) 1:244.] 

ʿAllāmah Waqshī explains: 
كذا الرواية بنونين الأولى علامة الرفع، والثانية: نون الضمير التي تسمى نون الوقاية، وفي بعض النسخ: "‌لا ‌تحملاني" ‌بنون واحدة، وهو جائز؛ لاجتماع النونين كما حذفت في قوله [تعالى]: ﴿أَتُحَٰٓجُّونِے فِے اِ۬للَّهِ﴾، والوجه: أن يكون المحذوف نون الضمير، والمبقاة نون علامة الرفع. 
It has been transmitted with two nūns: the first is the nominative marker, and the second is the pronoun suffix, known as the protective nun (nun al-wiqāya). In some manuscripts, it is written as ‘lā taḥmilā-nī’ with only one nūn (with one omitted), which is permissible due to the union of the two nūns, just as it is omitted in the verse: ﴾Ataḥājjū-nī fī ’Llāh)[footnoteRef:850] (according to the recitation of Warsh and Ibn ʿĀmir). The pronoun nūn is omitted and the nominative nūn is preserved.[footnoteRef:851] [850:  Qurʾān: 6:80.]  [851:  ʿAllāmah Hishām ibn Muḥammad al-Waqshī al-Andalūsī, At-Taʿlīq ʿalā ’l-Muwaṭṭaʾ fī Tafsīr Lughātihi wa-Ghawāmiḍi Iʿrābihī wa-Maʿānī-Hī (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:131.] 

[bookmark: _Toc225710301]Lessons & Benefits
The following laws have been derived from this narration:
1) Sitting cross legged in general is prohibited.
ʿAllāmah Ibn ʿAbd al-Barr says:
وقد بان في هذا الحديث: أن التربع في الصلاة لا يجوز، وليس من سنتها، وعلى هذا جماعة الفقهاء فلا وجه للإكثار فيه. 
This ḥadīth makes it clear that sitting cross-legged in prayer is not permissible and is not part of the Sunnah. This view is held by many scholars of fiqh, so there is no need to elaborate further on this matter.[footnoteRef:852] [852:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 12:227.] 

Later, he mentions:
وأما الصحيح فلا يجوز له التربع في كل حال في الصلاة بإجماع من العلماء. 
As for the correct opinion, it is that sitting cross-legged in prayer is not permissible under any circumstances, according to the consensus of the scholars.[footnoteRef:853] [853:  Ibid, 12:229.] 

2) The method of sitting during illness
ʿAllāmah Ibn ʿAbd al-Barr says:
وقد اختلف الفقهاء في كيفية صلاة القاعد، الذي لا يقدر على القيام في الفريضة، والمصلي جالسا في النافلة.
فذكر ابن عبد الحكم، عن مالك في المريض أنه يتربع في حال القراءة والركوع، ويثني رجليه في حال السجود فيسجد. وكذلك قال الليث بن سعد.
وروى المزني، عن الشافعي قال: يجلس المريض والمصلي جالسا في صلاته كجلوس التشهد. وروى عنه البويطي: أنه يصلي متربعا في موضع القيام.
وروى الحسن بن زياد، عن أبي حنيفة وزفر: أنه يجلس كجلوس الصلاة في التشهد وكذلك يركع ويسجد.
واحتج من ذهب هذا المذهب بقول ابن مسعود، وقد تقدم ذكره: لأن أقعد على رضفتين، أحب إلي من أن أقعد متربعا في الصلاة. وحمل هذا على الصلاة التي يجوز فيها الجلوس. قال: وقال أبو يوسف: يكون في حال قيامه متربعا، وفي ركوعه وسجوده كجلوس التشهد. 
The scholars have differed regarding the method of prayer for someone who is unable to stand during the obligatory prayer, and for one who prays sitting during the voluntary prayer.
Ibn ʿAbd al-Ḥakam narrated from Malik that the sick person should sit cross-legged during the recitation and bowing and should fold his legs during prostration to perform it. This view was also held by Layth ibn Saʿd.
Muzanī narrated from Shāfiʿī that the sick person and one praying while sitting should sit in the position of the tashahhud throughout the prayer. It was reported from Buwayṭī that the sick person should pray while sitting cross-legged in place of standing.
Ḥasan ibn Ziyād narrated from Abū Ḥanīfah and Zufar that one should sit as the posture in the tashahhud, and similarly for bowing and prostration. Those who support this opinion cite the statement of Ibn Masʿūd, which was mentioned earlier: ‘I prefer sitting on my kneecaps than sitting cross-legged in prayer.’ They interpret this as referring to prayer where sitting is permissible. 
Abū Yūsuf said that in place of standing, one should sit cross-legged, and while bowing and prostrating, one should adopt the sitting posture of the tashahhud.[footnoteRef:854] [854:  Ibid, 12:228.] 

He also says:
وكذلك أجمعوا: أنه من لم يقدر على هيئة الجلوس في الصلاة، صلى على حسب ما يقدر، ولا يكلف الله نفسا إلا وسعها.  
Similarly, they all agreed that if someone is unable to sit in the proper posture during prayer, they should pray in whatever manner they are capable of. And Allāh does not burden a soul beyond its capacity.[footnoteRef:855] [855:  Ibid, 12:229.] 

3) The method of sitting throughout the prayer.
As Ḥanafīs, we adopt the method of sitting for men as mentioned in this narration at every point of sitting in prayer. Imām Muḥammad quotes this narration and comments:
وبهذا نأخذ، وهو قول أبي حنيفة، رحمه الله وكان مالك بن أنس يأخذ بذلك في الركعتين الأوليين، وأما في الركعة الرابعة، فإنه كان يقول: يفضي الرجل بأليتيه إلى الأرض، ويجعل رجليه إلى الجانب الأيمن. 
This is the view we adopt, which is also the opinion of Abū Ḥanīfah – may Allāh have mercy on him –. Mālik ibn Anas followed this in the first two rakʿahs, but in the fourth rakʿah, he said that the person should place their buttocks on the ground and position their legs to the right side.[footnoteRef:856] [856:  Imām Muḥammad, Muwaṭṭaʾ Muḥammad (n 20) 70.] 

In his Al-Ḥujjah ʿalā Ahl al-Madīnah, Imām Muḥammad quotes this narration and remarks against the Mālikī view:
فهذا مالك بن انس فقيهكم يروي ان سنة الجلوس في الصلاة هذا فسنة الصلاة ما قال ابن عمر وما حدث به فقيهكم وليست كما قلتم. 
This is Mālik ibn Anas! Your jurist! Who narrates that this is the Sunnah posture when sitting in prayer. The Sunnah of prayer is as stated by Ibn ʿUmar and reported by your jurist, not as you have claimed.[footnoteRef:857] [857:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:270.] 

ʿAllāmah Qudūrī says:
قال أصحابنا: السنة في القعدتين أن يفترش رجله اليسر وينصب اليمنى. 
Our scholars stated that the Sunnah posture in the two sittings is to stretch the left leg flat on the ground (sitting on it, i.e. to make iftirāsh) and to place the right leg upright.[footnoteRef:858] [858:  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), 2:553.] 

He then cited this narration to establish that point.
[bookmark: _duguix4juj4h][bookmark: _Toc225710302]Others Transmissions of this Narration
1) Imam Bukhārī narrates:
‌‌باب سنة الجلوس في التشهد وكانت أم الدرداء تجلس في صلاتها جلسة الرجل، وكانت فقيهة.
حدثنا عبد الله بن مسلمة، عن مالك، عن عبد الرحمن بن القاسم، عن عبد الله بن عبد الله، أنه أخبره أنه كان يرى عبد الله بن عمر رضي الله عنهما يتربع في الصلاة إذا جلس، ففعلته وأنا يومئذ حديث السن فنهاني عبد الله بن عمر و قال: إنما سنة الصلاة ‌أن ‌تنصب ‌رجلك ‌اليمنى وتثني اليسرى، فقلت: إنك تفعل ذلك، فقال: إن رجلي لا تحملاني. 
Chapter: The Sunnah Method of Sitting in Tashahhud
Umm ad-Dardāʾ would sit in her prayer as the men do, and she was well-versed in fiqh (a female jurist)
ʿAbdullāh ibn Maslamah narrated to us from Mālik from ʿAbd ar-Raḥmān ibn al-Qāsim from ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar, who related to him that he used to see ʿAbdullāh ibn ʿUmar – may Allāh be pleased with them both – crossing his legs when sitting in prayer. One day, I did the same when I was still young. However, ʿAbdullāh ibn ʿUmar forbade me from it, saying, ‘The Sunnah of prayer is to place your right leg upright and to fold your left leg.’ To this, I responded, ‘But you do this yourself!’ He exclaimed, ‘Yes, but my legs cannot support me.’[footnoteRef:859] [859:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:165.] 

2) Imām Abū Dāwūd says:
حدثنا عبد الله بن مسلمة، عن مالك، عن عبد الرحمن بن القاسم، عن عبد الله بن عبد الله عن عبد الله بن عمر قال: سنة الصلاة ‌أن ‌تنصب ‌رجلك ‌اليمنى، وتثني رجلك اليسرى. 
ʿAbdullāh ibn Maslamah narrated to us from Mālik from ʿAbd ar-Raḥmān ibn al-Qāsim from ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar, from ʿAbdullāh ibn ʿUmar, who said, ‘The Sunnah of prayer is to place your right leg upright and to fold your left leg.’[footnoteRef:860] [860:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:211.] 

  - Ḥadīth 241 & 242 – Ibn ʿUmar’s Excused Sitting Posture – Reciting the Tashahhud in Prayer - ʿAbd ar-Raḥmān Ibn ʿAbd, al-Qārī
[bookmark: _Toc225710303]Ḥadīth 241
 241- مَالِك، عَنْ يَحْيَى بْنِ سَعِيد: أَنَّ الْقَاسِمَ بْنَ مُحَمَّدٍ أَرَاهُمُ الْجُلُوسَ فِي التَّشَهُّدِ، فَنَصَبَ رِجْلَهُ الْيُمْنَى، وَثَنَى رِجْلَهُ الْيُسْرَى، وَجَلَسَ عَلَى وَرِكِهِ الأَيْسَرِ، وَلَمْ يَجْلِسْ عَلَى قَدَمِهِ، ثُمَّ قَالَ: أَرَانِي هَذَا عَبْدُ اللَّهِ بْنُ عَبْدِ اللَّهِ بْنِ عُمَرَ، وَحَدَّثَنِي أَنَّ أَبَاهُ كَانَ يَفْعَلُ ذَلِكَ.
Mālik reported from Yaḥyā ibn Saʿīd that Qāsim ibn Muḥammad demonstrated to them the manner of sitting during the tashahhud. He positioned his right leg upright, folded his left leg, sat on his left hip and did not sit on his foot. Then he said, ‘ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar showed me this, and he told me that his father used to do the same.’[footnoteRef:861] [861:  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), 1:244.] 

 Imām Yaḥyā al-Laythī narrates:
241 - مَالِك، عَنْ يَحْيَى بْنِ سَعِيد: أَنَّ الْقَاسِمَ بْنَ مُحَمَّدٍ أَرَاهُمُ الْجُلُوسَ فِي التَّشَهُّدِ، فَنَصَبَ رِجْلَهُ الْيُمْنَى، وَثَنَى رِجْلَهُ الْيُسْرَى، وَجَلَسَ عَلَى وَرِكِهِ 
Mālik reported from Yaḥyā ibn Saʿīd that Qāsim ibn Muḥammad 
We spoke about him under the commentary of the 12th narration on page 146.
أَرَاهُمُ الْجُلُوسَ فِي التَّشَهُّدِ، فَنَصَبَ رِجْلَهُ الْيُمْنَى، وَثَنَى رِجْلَهُ الْيُسْرَى، وَجَلَسَ عَلَى وَرِكِهِ
Demonstrated to them the manner of sitting during the tashahhud. He positioned his right leg upright, folded his left leg, sat on his […] hip 
[bookmark: _Toc225710304]Explanation of the Word: ‘Warik’
 The word ‘warik’ refers to the hip. ʿAllāmah Abū Naṣr al-Jawharī defines it as:
‌‌[‌ورك] الورك: ما فوق الفخذ، وهي مؤنثة. وقد تخفف مثل فخذ وفخذ. 
‘Warik’ is what is above the thigh, and it is feminine. Sometimes, it is lightened (by adding a sukūn), like ‘fakhidh’ and ‘fakdh’.[footnoteRef:862] [862:  ʿAllāmah Abū Naṣr Ismāʿīl ibn Ḥammād al-Jawharī, Aṣ-Ṣiḥāḥ Tāj al-Lughah wa Ṣiḥāḥ al-ʿArabiyyah (Beirut: Dār al-ʿIlm li ’l-Malāyīn, 1979), 4:1614.] 

الأَيْسَرِ، 
Left
[bookmark: _Toc225710305]The Word: ‘Aysar’
The word ‘aysar’ is in the masculine form whereas ‘warik’ is a feminine word. It would be most grammatically correct to use its feminine form: ‘yusrā’, as Mawlānā Zakariyyā al-Kāndhlawī mentions:
كذا في النسخ، والأوجه اليسرى.
 Thus, it is in the manuscripts, but the most appropriate word is ‘yusrā’.[footnoteRef:863]  [863:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:218.] 

In the recension of Imām Abū Muṣʿab az-Zuhrī, it comes in the feminine:
وجلس على وركه اليسرى.[footnoteRef:864]  [864:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:191] 

وَلَمْ يَجْلِسْ عَلَى قَدَمِهِ، 
And did not sit on his foot. 
ʿAllāmah Abū ’l-Walīd al-Bājī explains what this means: 
يريد أنه جلس على طرف وركه وبين ذلك بقوله: ولم يجلس على قدميه ومتى لم يجلس على قدميه فلا بد أن يفضي بأليته إلى الأرض. 
He means that he sat on the edge of his hip, and he clarified this by saying: 'And he did not sit on his feet.’ Given that he did not sit on his feet, his buttocks will inevitably make contact with the ground.[footnoteRef:865]  [865:  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.), 1:167] 

ثُمَّ قَالَ: أَرَانِي هَذَا عَبْدُ اللَّهِ 
Then he said, ‘ʿAbdullāh [..] showed me this,’
In the footnotes, it is written:
كتب فوق (عبد الله) صح. وفي الهامش: روي عبيد الله بن عبد الله.
Written above “ʿAbdullāh” is ‘ṣaḥḥa’, and it is noted in the margin: ‘It was reported as: ʿUbayd Allāh ibn ʿAbdillāh.’[footnoteRef:866] [866:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:244.] 

بْنُ عَبْدِ اللَّهِ بْنِ عُمَرَ، 
‘Ibn ʿAbdillāh ibn ʿUmar’
[bookmark: _Toc225710306]The Correct Narrator from ʿAbdullāh Ibn ʿUmar
In the last narration, ḥadīth 240, we highlighted how all the transmitters quoted the name of the narrator from ʿAbdullāh ibn ʿUmar in that previous narration as Yaḥyā al-Laythī did (meaning ‘ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar), but Ibn Bukayr quoted his name as ʿUbayd Allāh ibn ʿAbdillāh. On this, Qāḍī ‘Iyāḍ says:
‌وفي ‌باب ‌الجلوس في الصلاة عبد الرحمن بن القاسم عن عبد الله بن عبد الله بن عمر انه أخبره أنه كان يرى عبد الله بن عمر كذا ليحيى وسائر رواة الموطأ إلا ابن بكير فعنده عن عبيد الله بن عبد الله والصواب الأول. 
In the chapter on the sittings in prayer, ʿAbd ar-Raḥmān ibn al-Qāsim reported from ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar, who related to him that he used to see ʿAbdullāh ibn ʿUmar. Yaḥyā narrated it in this way as did all the narrators of the Muwaṭṭaʾ. However, Ibn Bukayr narrated it from ʿUbayd Allāh ibn ʿAbdillāh, but the correct version is the first one.[footnoteRef:867] [867:  Qāḍī ʿIyāḍ ibn Mūsā, Mashāriq al-Anwār ʿalā Ṣiḥāḥ al-Āthār (Tunisia: al-Maktabah al-ʿAtīqah and Egypt: Dār at-Turāth, 1333 AH), 2:116] 

The same applies here. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
هذا قول يحيى بن يحيى وأكثر الرواة عن مالك وقال يحيى بن بكير عبيد الله بن عبد الله. 
This is the statement of Yahyā ibn Yahyā and most of the narrators from Mālik, whereas Yahyā ibn Bukayr mentioned ‘ʿUbayd Allāh ibn ʿAbdillāh’.[footnoteRef:868] [868:  ʿAllāmah Bājī (n 5) 1:167.] 

وَحَدَّثَنِي أَنَّ أَبَاهُ كَانَ يَفْعَلُ ذَلِكَ.
‘And he told me that his father used to do the same.’
[bookmark: _Toc225710307]Refuting the Opponent’s Interpretation of the Previous Ḥadīth with this One
The sitting posture described is tawarruk. As understood from the commentary of the past narrations, this was not the common practice of ʿAbdullāh ibn ʿUmar. Rather, Qāsim was referring to how ʿAbdullāh ibn ʿUmar would sit since the time of his injury as he could not sit on his leg. Mawlānā Zakariyyā al-Kāndhlawī reaffirms:
الجلوس لأجل شكوى في رجله.
 He sat in this manner due to the injury in his leg.[footnoteRef:869] [869:  Mawlānā Zakariyyā (n 3) 2:218.] 

However, ʿAllāmah Abū ’l-Walīd al-Bājī expressed doubt on what exactly ʿAbdullāh ibn ʿAbdillāh was referring to. He says:
وأما إخباره أن أباه كان يفعل ذلك فإنه يحتمل أنه كان يفعله قبل شكواه من رجليه ويحتمل أنه كان يأمر بذلك ويطاع فيه. 
As for his report that his father used to do that, it is possible that he used to do it before the injury in his legs, and it is possible that he used to command doing this, and he was followed in it.[footnoteRef:870] [870:  ʿAllāmah Bājī (n 5) 1:167.] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
وظاهر السياق أن القاسم وعبيد الله بن عبد الله لا يجلسان هذا الجلوس، بل فعله كل واحد منهما مرة إراءة لهم جلوس ابن عمر، وأما ابن عمر فكان يفعله عادة كما هو ظاهر الألفاظ.
The apparent context is that Qāsim and ʿUbayd Allāh ibn ʿAbdillāh did not sit in this manner, but each of them did it once to show how ʿAbdullāh ibn ʿUmar sat. As for ʿAbdullāh ibn ʿUmar, he used to do it regularly, as is clear from the wording.[footnoteRef:871]  [871:  Mawlānā Zakariyyā (n 3) 2:220.] 

According to ʿAllāmah Ibn ʿAbd al-Barr, in this narration, the action is not being attributed to the Prophet ﷺ, and hence he did not include it in At-Tamhīd. Despite that, he still insists that this posture would be Sunnah. He writes:
هكذا قال مالك في حديث يحيى بن سعيد هذا، لم يذكر فيه: أن ذلك من سنة الصلاة، كما ذكر في حديثه عن عبد الرحمن بن القاسم.
وكذلك رواه حماد بن زيد، عن يحيى بن سعيد، أن القاسم بن محمد أراهم الجلوس. فذكر مثل ما ذكره مالك سواء، ولم يذكر أن ذلك من السنة، كما قال عبد الوهاب والليث، وجرير.
فلهذا لم نذكر في هذا الكتاب حديث مالك، عن يحيى بن سعيد، عن القاسم، في باب يحيى بن سعيد؛ لأن مالكا لم يقل عنه فيه: من السنة. ولا نشك أن ذلك من السنة، لأن مالكا ذكر ذلك عن عبد الرحمن بن القاسم، عن عبد الله بن عبد الله بن عمر، عن أبيه. 
This is what Mālik said in the ḥadīth of Yaḥyā ibn Saʿīd, where he did not mention that this is part of the Sunnah of prayer, as he mentioned in his narration from ʿAbd ar-Raḥmān ibn al-Qāsim. Likewise, Ḥammād ibn Zayd narrated from Yaḥyā ibn Saʿīd that Qāsim ibn Muḥammad showed them the sitting posture. He narrated the same as Mālik and did not mention that it is part of the Sunnah, as ʿAbd al-Wahhāb, Layth and Jarīr did.
For this reason, we did not include Mālik’s ḥadīth from Yaḥyā ibn Saʿīd from Qāsim in the chapter of Yaḥyā ibn Saʿīd (in this book) because Mālik did not say in it that it is from the Sunnah. 
Nonetheless, we do not doubt that it is indeed from the Sunnah since Mālik mentioned it in his report from ʿAbd ar-Raḥmān ibn al-Qāsim from ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar from his father.[footnoteRef:872] [872:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 12:232] 

He then quotes:
أخبرنا عبد الله بن محمد، قال: حدثنا محمد بن بكر، قال: حدثنا أبو داود، قال: حدثنا عبد الله بن مسلمة القعنبي، عن مالك، عن عبد الرحمن بن القاسم، عن عبد الله بن عبد الله بن عمر، عن عبد الله بن عمر، قال: سنة الصلاة أن تنصب رجلك اليمنى، وتثني رجلك اليسرى.
قال أبو عمر: رواية يحيى بن سعيد عن القاسم، أكمل من رواية عبد الرحمن هذه، والمعنى في ذلك بين واضح، والحمد لله. 
ʿAbdullāh ibn Muḥammad related to us, saying: Muhammad ibn Bakr narrated to us, saying: Abū Dāwūd narrated to us, saying: ʿAbdullāh ibn Maslamah al-Qaʿnabī narrated to us from Mālik from ʿAbd ar-Raḥmān ibn al-Qāsim from ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar from ʿAbdullāh ibn ʿUmar, who said: 'The Sunnah of prayer is that you place your right leg upright and bend your left leg.'
The narration of Yaḥyā ibn Saʿīd from Qāsim is more complete than this narration of ʿAbd ar-Raḥmān, and its meaning is clear and explicit. All praises belong to Allāh.'[footnoteRef:873]  [873:  Ibid, 12:233. ] 

In summary, ʿAllāmah Ibn ʿAbd al-Barr subtly links this report to the preceding narration. Ḥāfiẓ Ibn Ḥajar, however, is more explicit, explaining that this serves as a clarification of the earlier narration. He elaborates that Qāsim's narration elucidates what remained unspecified in the narration of his son. Commenting on the preceding narration, he states:
قوله: (وتثني اليسرى) لم يبين في هذه الرواية ما يصنع بعد ثنيها هل يجلس فوقها أو يتورك، ووقع في الموطأ عن يحيى بن سعيد أن القاسم بن محمد أراهم الجلوس في التشهد، فنصب رجله اليمنى وثنى اليسرى وجلس على وركه اليسرى ولم يجلس على قدمه، ثم قال: أراني هذا عبد الله بن عبد الله بن عمر، وحدثني أن أباه كان يفعل ذلك. فتبين من رواية القاسم ما أجمل في رواية ابنه. 
The statement: ‘and bend the left leg’ does not clarify in this narration what should be done after bending it – whether one should sit on it or sit in the tawarruk posture. 
In the Muwaṭṭaʾ, it is narrated from Yaḥyā ibn Saʿīd that Qāsim ibn Muḥammad showed them how to sit in the tashahhud. He placed his right leg upright, bent his left leg and sat on his left thigh, not on his foot. He then said, ‘ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar showed me this and told me that his father used to do the same.’
Thus, Qāsim’s narration elaborates on what was condensed in the narration of his son.[footnoteRef:874] [874:  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), 3:468.] 

ʿAllāmah Zurqānī explains the same:
فتبين من رواية القاسم ما أجمل في رواية ابنه عبد الرحمن، ولهذا أتى الإمام بها تلو تلك. 
Qāsim’s narration elaborates on what was condensed in the narration of his son ʿAbd ar-Raḥmān. This is why the Imām mentioned his report immediately after ʿAbd ar-Raḥmān’s report.[footnoteRef:875] [875:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:260.] 

The reality is that they are offering these explanations merely to support their school of thought. Otherwise, the Sunnah is manifestly unequivocal. When explaining the previous narration, Mawlānā Zakariyyā al-Kāndhlawī addressed both Ḥāfiẓ Ibn Ḥajar and ʿAllāmāh Zurqānī’s claims. He argued that in the previous narration, ʿAbdullāh ibn ʿUmar clearly prohibited his son from sitting like him and also presented his excuse, saying:
فقال: إن رجلي لا تحملاني.
He exclaimed, ‘Yes, but my legs cannot support me.’[footnoteRef:876] [876:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:244.] 

ʿAbdullāh ibn ʿUmar himself stated that his legs are weak. This is why he could not sit on them. He advised against emulating him when sitting in prayer and explicitly mentioned the Sunnah posture. Consequently, his action – which is based on a necessity and valid excuse – cannot be used to interpret his statement – which is explicit Sunnah.
Thus, Mawlānā Zakariyyā al-Kāndhlawī comments:
والعجب كل العجب من الشيخين معا على جلالة شأنهما سيما من الحافظ مع دقة نظره وسعة علمه، كيف فسرا أثر الباب بأثر ابن القاسم، وهل هذا إلا مجرد العصبية منهما معا؟ فإن كل واحد من الشيخين  فسره بذلك وفق مذهبه.
وأنت خبير بأن حديث القاسم الأتي لا يمكن أن يكون تفسيرا لقول ابن عمر – رضي الله عنهما  - هذا أصلا، لأن حديث القاسم الأتي بيان لفعل ابن عمر – رضي الله عنهما – وهذا قول منه – رضي الله عنه – وإرشاد إلى فعل السنة، ورد ونكير على من اقتدى بفعله، ولذا اعتذر عن فعله بأنه لشكوى في رجله لا يستطيع الجلوس على هذا النهج، فليت شعري كيف يكون فعله –رضي الله عنه – بيانا لقوله هذا؟ ولو كان كذلك فيكون نكيره ورده على ابنه عبد الله في هذا الأثر عبثا، فلا يمكن أن يكون تفسير هذا القول إلا حديث النسائي القولي، فتأمل فإنه بديع جلي.
It is truly astonishing of the two Shaykhs, despite their great stature, especially the Ḥāfiẓ with his precise insight and vast knowledge, how they interpreted the chapter’s narration based on the narration of Ibn al-Qāsim. Is this not simply partisanship from both of them? Each of the two Shaykhs interpreted it in accordance with his school of thought.
You are aware that the forthcoming ḥadīth of Qāsim cannot be an interpretation of the statement of Ibn ʿUmar – may Allāh be pleased with him – at all because the forthcoming ḥadīth of Qāsim is an explanation of the action of Ibn ʿUmar – may Allāh be pleased with him. On the other hand, this is his statement – may Allāh be pleased with him –, guidance to act on the Sunnah as well as a refutation and disapproval of those who followed his action (i.e. the manner he would sit in prayer). That is why he excused his action, saying it was due to an injury in his leg that he could not sit in that manner. 
How could his action – may Allāh be pleased with him – (which he does out of necessity) then be an explanation of this statement (where he mentions the Sunnah posture)? If it were so, his disapproval and rejection to his son, ʿAbdullāh, in this narration would be futile. Therefore, the interpretation of this statement can only be through the verbal ḥadīth (qawlī) of Nasāʾī (as we quoted in the previous lesson). Ponder over this for it is clear and brilliant.[footnoteRef:877] [877:  Mawlānā Zakariyyā (n 3) 2:216.] 

In short, the previous narration is much clearer than this narration, and it supports the Ḥanafī way of sitting.
[bookmark: _rwkr8d9lo8d2][bookmark: _Toc225710308]Another Point
ʿAllāmah Abū ’l-Walīd al-Bājī derives another point from this:
هذا الحديث يدل على اهتمام التابعين ومن قبلهم بهيئة الجلوس وأن بعضهم كان يأخذ ذلك عن بعض بالقول والفعل. 
This ḥadīth indicates the concern of the tābiʿūn and those before them about the manner of sitting, and that they would learn it from one another through both speech and action.[footnoteRef:878] [878:  ʿAllāmah Bājī (n 5) 1:167.] 

[bookmark: _Toc225710309]13 -‌‌ التَّشَهُّدُ فِي الصَّلاَةِ.
[bookmark: _Toc225710310]Tashahhud in Prayer[footnoteRef:879] [879:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:244.] 

[bookmark: _Toc225710311]Explanation of the Word: ‘Tashahhud’
ʿAllāmah Zurqānī elaborates on what this chapter is about:
أي لفظه وهو تفعل من تشهد، سمي بذلك لاشتماله على النطق بشهادة الحق تغليبا لها على بقية أذكاره لشرفها. 
I.e. the words of shahādah. It is derived from ‘tashahhada’ (to bear witness), as it includes the pronouncement of the testimony of truth (shahādah), and this predominates over the rest of its components due to its virtue.[footnoteRef:880] [880:  ʿAllāmah Zurqānī (n 15) 1:260.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
‌‌التعريف:
1 - التشهد في اللغة: مصدر تشهد، أي: تكلم بالشهادتين. ويطلق في اصطلاح الفقهاء على قول كلمة التوحيد، وعلى التشهد في الصلاة، وهي قراءة: التحيات لله إلى آخره في الصلاة. وصرح ابن عابدين نقلا عن الحلية: أن التشهد اسم لمجموع الكلمات المروية عن ابن مسعود رضي الله عنه وغيره. سمي به لاشتماله على الشهادتين. من باب تسمية الشيء باسم جزئه. 
Definition: 
1. ‘Tashahhud’ in the linguistic sense: It is the verbal noun of ‘tashahhada’, meaning to pronounce the two testimonies. In jurisprudential terminology, it refers to uttering the testimony of monotheism (kalimat at-tawḥīd) as well as to the tashahhud in prayer, which consists of reciting: ‘At-taḥiyyāt li ’Llāh...,’ and so on in prayer. 
Ibn ʿĀbidīn, quoting from Al-Ḥilyah, stated that ‘tashahhud’ refers to the collective words transmitted from Ibn Masʿūd – may Allāh be pleased with him –  and others. It was named as such because it includes the two testimonies, naming the whole after one of its parts.[footnoteRef:881] [881:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 12:34] 

[bookmark: _Toc225710312]The Status of Reciting the Tashahhud
ʿAllāmah Zurqānī then explains the ruling of tashahhud:
وأما حكمه فلم يوجبه مالك وأبو حنيفة وجماعة بل قال مالك: سنة، وأوجبه أحمد وجماعة في الجلوسين معا، وأوجبه الشافعي في الآخر دون الأول. 
As for its ruling, neither Mālik, Abū Ḥanīfah, nor a group of scholars made it obligatory. Mālik stated it is a Sunnah. Aḥmad and a group considered it obligatory in both sittings, whereas Shāfiʿī regarded it obligatory in the latter sitting only.[footnoteRef:882] [882:  ʿAllāmah Zurqānī (n 15) 1:260.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the correct views are mentioned in detail:
‌‌الحكم الإجمالي:
2 - ذهب الحنفية في الأصح، والمالكية في قول، وهو المذهب عند الحنابلة إلى: أن التشهد واجب في القعدة التي لا يعقبها السلام؛ لأنه يجب بتركه سجود السهو.
ويرى الحنفية في قول، والمالكية في المذهب، والشافعية، والحنابلة في رواية: سنية التشهد في هذه القعدة؛ لأنه يسقط بالسهو فأشبه السنن.
وأما التشهد في القعدة الأخيرة في الصلاة فواجب عند الحنفية، لقوله صلى الله عليه وسلم في حديث الأعرابي: إذا رفعت رأسك من آخر سجدة، وقعدت قدر التشهد، فقد تمت صلاتك علق التمام بالقعدة دون التشهد، فالفرض عند الحنفية في هذه القعدة هو الجلوس فقط، أما التشهد فواجب، يجبر بسجود السهو إن ترك سهوا، وتكره الصلاة بتركه تحريما، فتجب إعادتها.
والمذهب عند المالكية أنه سنة، وفي قول واجب.
ويرى الشافعية والحنابلة أنه ركن من أركان الصلاة، وهذا ما يسميه بعضهم فرضا أو واجبا وبعضهم ركنا، تشبيها له بركن البيت الذي لا يقوم إلا به. 
General Ruling:
The predominant opinion among the Ḥanafīs and one view among the Mālikīs, which is also the official position of the Ḥanbalīs, is that the tashahhud is obligatory in the sitting that is not followed by the salām, as leaving it necessitates remedial prostration.
The Ḥanafis in another view, the Mālikīs in their official position, the Shāfiʿīs and the Ḥanbalīs in another narration consider the tashahhud in this sitting to be Sunnah, as its omission due to forgetfulness does not invalidate the prayer, resembling other Sunnah acts.
As for the tashahhud in the final sitting of the prayer, it is deemed obligatory by the Ḥanafīs based on the Prophet ﷺ’s statement in the ḥadīth of the Bedouin: ‘When you raise your head from the last prostration and sit for the duration of the tashahhud, your prayer is complete.’ Completion of the prayer was linked to sitting, not to the tashahhud. Thus, the obligation according to the Ḥanafīs for this sitting is only the act of sitting, while the tashahhud itself is considered obligatory and can be compensated for by the remedial prostration if omitted unintentionally. Its deliberate omission renders the prayer invalid, necessitating repetition.
The official Mālikī position is that it is Sunnah, though some consider it obligatory.
The Shāfiʿīs and Ḥanbalīs hold it to be a pillar of prayer, which some term a farḍ or obligatory, likening it to a structural element without which the prayer cannot stand.[footnoteRef:883] [883:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 21), 12:35] 

[bookmark: _Toc225710313]Should the Tashahhud be Recited Silently or Loudly?
In passing, they also mention that the tashahhud is recited silently:
السنة في ‌التشهد الإسرار، لأن النبي صلى الله عليه وسلم لم يكن يجهر به، إذ لو جهر به لنقل كما نقلت القراءة، وقال عبد الله بن مسعود رضي الله عنه من السنة إخفاء ‌التشهد.
قال صاحب المغني: ولا نعلم في هذا خلافا.
It is Sunnah to recite the tashahhud silently, as the Prophet ﷺ did not recite it aloud. Had he done so, it would have been transmitted just as the recitation of the Qurʾān was transmitted. 
ʿAbdullāh ibn Masʿūd – may Allāh be pleased with him – said, ‘It is from the Sunnah to recite the tashahhud silently.’ 
The author of Al-Mughnī stated, ‘We know of no difference of opinion on this matter.’[footnoteRef:884] [884:  Ibid, 12:38] 

[bookmark: _Toc225710314]Ḥadīth 242
242- مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ عُرْوَةَ بْنِ الزُّبَيْر، عَنْ عَبْدِ الرَّحْمَنِ بْنِ عَبْدِ الْقَارِيِّ، أَنَّهُ سَمِعَ عُمَرَ بْنَ الْخَطَّابِ وَهُوَ عَلَى الْمِنْبَرِ، يُعَلِّمُ النَّاسَ التَّشَهُّدَ يَقُولُ: قُولُوا: التَّحِيَّاتُ لِلَّهِ، الزَّاكِيَاتُ لِلَّهِ، الطَّيِّبَاتُ الصَّلَوَاتُ لِلَّهِ، السَّلَامُ عَلَيْكَ أَيُّهَا النَّبِيُّ وَرَحْمَةُ اللَّهِ، السَّلَامُ عَلَيْنَا وَعَلَى عِبَادِ اللَّهِ الصَّالِحِينَ، أَشْهَدُ أَنْ لاَ إِلَهَ إِلَّا اللَّهُ، وَأَشْهَدُ أَنَّ مُحَمَّدًا عَبْدُ اللهِ وَرَسُولُهُ. 
Mālik reported from Ibn Shihāb from ʿUrwah ibn az-Zubayr from ʿAbd ar-Raḥmān ibn ʿAbd al-Qārī that he heard ʿUmar ibn al-Khaṭṭāb, who was standing on the pulpit, teaching people the tashahhud, saying, ‘At-taḥiyyāt li ’Llāh az-zākiyāt li ’Llāh aṭ-ṭayyibāt aṣ-ṣalawāt li ’Llāh. As-Salām ʿalay-ka ayyuha ’n-Nabī wa-raḥmat Allāh. As-Salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu a’ l-lā ilāha illā ’Llāh wa-ashhadu anna Muḥammad ʿabd Allāh wa-rasūlu-hū.’[footnoteRef:885] [885:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:244-245.] 

Imām Yaḥyā al-Laythī narrates:
- مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ عُرْوَةَ بْنِ الزُّبَيْر، عَنْ عَبْدِ الرَّحْمَنِ بْنِ عَبْدِ 
Mālik reported from Ibn Shihāb from ʿUrwah ibn az-Zubayr from ʿAbd ar-Raḥmān ibn ʿAbd al-Qārī 
[bookmark: _Toc225710315]ʿAbd ar-Raḥmān ibn ʿAbd, al-Qārī
Name & lineage
Notice how the ‘ʿAbd’ after ‘ʿAbd ar-Raḥmān’ has a kasrah, making the second ‘ʿAbd’ a muḍāf of ‘al-qārī’ which comes afterwards. ʿAllāmah Zurqānī clarifies:
بغير إضافة. 
Without any annexation.[footnoteRef:886] [886:  ʿAllāmah Zurqānī (n 15) 1:261.] 

Therefore, the vowel is incorrect in this Moroccan print. It should not be a muḍāf. The narrator was ʿAbd ar-Raḥmān ibn ʿAbd, al-Qārī. Shaykh Muṣṭafā al-Aʿẓamī typed it as ʿAbdin, al-Qārī, with two kasrahs, and this is how it is in the best prints of other books that also quote this narration.
الْقَارِيِّ،
Al-Qārī 
In the footnotes, it is written:
كتب فوقها في الأصل صح. وفي الهامش: "منسوب إلى القارة، وهو فخذ من كنانة".
Written above it in the original manuscript is ‘ṣaḥḥa’, and in the margin: ‘Attributed to Qārah, a clan from the Kinānah tribe.’[footnoteRef:887] [887:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:244.] 

Majd ad-Dīn Ibn al-Athīr explains its pronunciation:
القاري: بالقاف والراء، وتشديد الياء بغير همز. 
Al-Qārī: With a qāf and a rā’, and a doubled yāʾ without a hamzah. [footnoteRef:888] [888:  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), 12:642] 


Imām Bukhārī states that his lineage is also quoted as ‘Ibn ʿAbd ibn al-Qārī’:
ويقال: ابن عبد بن القاري. 
In another view, it is said: ‘Ibn ʿAbd ibn al-Qārī’.[footnoteRef:889] [889:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 5:302. ] 

Background
ʿAllāmah Ibn Saʿd explains:
وهو من القارة، والقارة ولد محلم بن غالب. 
He was from Qārah, a tribe descended from Muḥallim ibn Ghālib.[footnoteRef:890] [890:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:42.] 

He explains why they are attributed to Qārah:
وإنما سموا القارة لأن يعمر الشداخ بن عوف الليثى أراد أن يفرقهم في بطون كنانة فقال رجل منهم:
	دعونا قارة لا تنفرونا  

	
	فنجفل مثل إجفال الظليم



فسموا بذلك القارة، وفيهم يقول القائل: قد أنصف القارة من راماها. 
They were named Al-Qārah because Yaʿmur al-Shaddākh ibn ʿAwf al-Laythī wanted to disperse them among the clans of Kinānah. Then, one of their men said:
‘Leave us as a qārah (as a small clan separate from other clans), and do not scatter us,
Lest we flee like startled ostriches.’
Thus, they were named ‘Al-Qārah’. Someone said about them, ‘The people of Qārah have prevailed over those who opposed them.’[footnoteRef:891] [891:  Ibid.] 

Regarding his teknonym, Imām Bukhārī says:
ويقال: كنيته أبو محمد المدني. 
It is also said that his teknonym was Abū Muḥammad al-Madanī. [footnoteRef:892] [892:  Imām Bukhārī (n 29) 5:318.] 

Era and generation
He was born and present during the lifetime of the Prophet ﷺ, and many scholars thus regarded him as a Companion, though he did not hear anything directly from the Prophet ﷺ.
ʿAllāmah ʿAbd al-Ghanī mentions:
ذلك، قيل: إن له صحبة. 
It is said that he was a Companion.[footnoteRef:893] [893:  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), 6:457] 

ʿAllāmah Dhahabī quotes:
قال أبو داود: أتي به إلى النبي صلى الله عليه وسلم وهو صغير. 
Abū Dāwūd said, ‘He was brought to the Prophet ﷺ as a young boy.’[footnoteRef:894] [894:  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), 5:472. ] 

ʿAllāmah  Ibn ʿAbd al-Barr explains in detail:
ولد على عهد رسول الله صلى الله عليه وسلم، ليس له منه سماع ولا له عنه رواية، قال الواقدي: هو صحابي، وذكره في كتاب "الطبقات" في جملة من ولد على عهد رسول الله صلى الله عليه وسلم. 
He was born during the lifetime of the Messenger of Allāh ﷺ, but he did not hear from him nor narrate from him. Wāqidī said he was a Companion and included him in his book at-Ṭabaqāt among those born during the lifetime of the Messenger of Allāh ﷺ.[footnoteRef:895] [895:  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), 4:575. ] 

Teachers
Since he was born during the Prophet ﷺ’s lifetime, he grew up surrounded by notable Companions and thus heard from them. ʿAllāmah Ibn Saʿd mentions his teachers:
وقد روى عبد الرحمن بن ‌عبد ‌القاري عن عمر. 
ʿAbd ar-Raḥmān ibn ʿAbd, al-Qārī narrated from ʿUmar.[footnoteRef:896] [896:  ʿAllāmah Ibn Saʿd (n 30) 5:43.] 

ʿAllāmah Dhahabī says:
قلت: روى عن عمر، وأبي طلحة زيد بن سهل، وأبي أيوب خالد بن زيد. 
He narrated from ʿUmar, Abū Ṭalḥah Zayd ibn Sahl and Abū Ayyūb Khālid ibn Zayd.[footnoteRef:897] [897:  ʿAllāmah Dhahabī (n 34) 5:472.] 

Ḥāfiẓ Ibn Ḥajar says:
روى عن: عمر، وأبي طلحة، وأبي أيوب، وأبي هريرة. 
He narrated from ʿUmar, Abū Ṭalḥah, Abū Ayyūb and Abū Hurayrah.[footnoteRef:898] [898:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmi, 1327 AH), 6:223.] 

Students
In turn, many tābiʿūn took ḥadīth from him. ʿAllāmah Ibn Saʿd mentions his student:
وروى عنه عروة بن الزبير. 
ʿUrwah ibn az-Zubayr narrated from him.[footnoteRef:899] [899:  ʿAllāmah Ibn Saʿd (n 30) 5:43.] 

ʿAllāmah Dhahabī says:
روى عنه عروة، وعبيد الله بن عبد الله، والأعرج، والزهري وغيرهم. 
ʿUrwah, ʿUbayd Allāh ibn ʿAbdillāh, Aʿraj, Zuhrī and others narrated from him.[footnoteRef:900] [900:  ʿAllāmah Dhahabī (n 34) 5:473.] 

Ḥāfiẓ Ibn Ḥajar lists more:
وعنه: ابنه محمد، والسائب بن يزيد، وهو من أقرانه، وعروة بن الزبير، والأعرج، وعبيد الله بن عبد الله بن عتبة، وحميد بن عبد الرحمن بن عوف، ويحيى بن جعدة بن هبيرة، والزهري. 
Among those who narrated from him are his son: Muḥammad, Sāʾib ibn Yazīd: a contemporary of his, ʿUrwah ibn az-Zubayr, Aʿraj, ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah, Ḥumayd ibn ʿAbd ar-Raḥmān ibn ʿAwf, Yaḥyā ibn Jaʿdah ibn Hubayrah and Zuhrī.[footnoteRef:901] [901:  Ḥāfiẓ Ibn Ḥajar, Tahdhīb at-Tahdhīb (n 38) 6:223.] 

Status in ḥadīth
ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt and says:
‌عبد ‌الرحمن بن ‌عبد ‌القارى مدني تابعي ثقة من كبار التابعين. 
ʿAbd ar-Raḥmān ibn ʿAbd, al-Qārī was a Madanī, tābiʿī, reliable and among the senior tābiʿūn.[footnoteRef:902] [902:  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), 2:82.] 

Likewise, ʿAllāmah Ibn Ḥibbān lists him in his Ath-Thiqāt:
‌عبد ‌الرحمن بن ‌عبد ‌القاري يروي عن عمر عداده في أهل المدينة. 
ʿAbd ar-Raḥmān ibn ʿAbd, al-Qārī narrated from ʿUmar and is counted among the people of Madīnah.[footnoteRef:903] [903:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:79.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وهو من جلة تابعي المدينة وعلمائها. 
He was among the leading tābiʿūn of Madīnah and its scholars.[footnoteRef:904] [904:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 35) 4:576.] 

ʿAllāmah Dhahabī says:
وهو من ثقات التابعين الكبار. 
He was among the trustworthy and senior tābiʿūn.[footnoteRef:905] [905:  ʿAllāmah Dhahabī (n 34) 5:473.] 

ʿAllāmah ʿAbd al-Ghanī mentions:
روى له الجماعة.
All authors of the six canonical books of ḥadīth narrated from him.[footnoteRef:906] [906:  ʿAllāmah Mizzī (n 33) 6:458] 

Services
He was put in charge of the Muslim treasury. Imām Bukhārī quotes:
حدثني الليث، حدثني عقيل، عن ابن شهاب، قال عروة: أخبرني ‌عبد ‌الرحمن ‌بن ‌عبد ‌القاري عامل عمر مع ابن الأرقم على بيت المال. 
Layth narrated to me [saying]: ʿUqayl narrated to me from Ibn Shihāb, who said that ʿUrwah said: ʿAbd ar-Raḥmān ibn ʿAbd, al-Qārī related to me, he was assigned by ʿUmar alongside Ibn al-Arqam over the Muslim treasury.[footnoteRef:907] [907:  Imām Bukhārī (n 29) 5:302.] 

[bookmark: _eryom0wun7ms]Date of demise
He passed away in 80 AH during the caliphate of ʿAbd al-Malik ibn Marwān. ʿAllāmah Ibn Saʿd says:
وتوفى عبد الرحمن بالمدينة سنة ثمانين في خلافة عبد الملك بن مروان، وأبان بن عثمان بن عفان على المدينة يومئذ. وكان لعبد الرحمن بن عبد يوم توفى ثمان وسبعون سنة. 
ʿAbd ar-Raḥmān passed away in Madīnah in the year 80 AH during the caliphate of ʿAbd al-Malik ibn Marwān. At that time, Abān ibn ʿUthmān ibn ʿAffān was the governor of Madīnah. 
When ʿAbd ar-Raḥmān died, he was 78 years old.[footnoteRef:908] [908:  ʿAllāmah Ibn Saʿd (n 30) 5:43.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions the year 81 AH at the same age:
توفي سنة إحدى وثمانين وهو ابن ثمان وسبعين، [وقيل: توفي سنة ثمانين وهو ابن ثمان وسبعين، وقال الواقدي: مات عبد الرحمن بن عبد القاري سنة ثمان وسبعين]، وكان يكنى أبا محمد. 
He passed away in the year 81 AH at the age of 78. 
It is also said he passed away in the year 80 AH at the age of 78. Wāqidī stated that ʿAbd ar-Raḥmān ibn ʿAbd, al-Qārī died in the year 78 AH. 
His teknonym was Abū Muḥammad.[footnoteRef:909] [909:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 35) 4:576.] 

ʿAllāmah Ibn Ḥibbān goes even further, saying 88 AH:
مات سنة ثمان وثمانين وهو بن ثمان وسبعين سنة. 
He passed away in the year 88 AH at the age of 78.[footnoteRef:910] [910:  ʿAllāmah Ibn Ḥibbān (n 43), 5:79.] 

  Ḥadīth 242 – Detailed Explanation of the Words of the Tashahhud
ʿAbd ar-Raḥmān ibn ʿAbd, al-Qārī mentions: 
أَنَّهُ سَمِعَ عُمَرَ بْنَ الْخَطَّابِ 
That he heard ʿUmar ibn al-Khaṭṭāb[footnoteRef:911] [911: 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), 1:244.] 

[bookmark: _Toc225710316]Status of the Narration
This action, though reported from ʿUmar, stands in the ruling of a marfūʿ narration, as ʿAllāmah Ibn ʿAbd al-Barr explains:
ذكر مالك في التشهد عن عمر وابن عمر وعائشة وليس عنده منها شيء مرفوع إلى النبي عليه السلام وإن كان غيره قد دفع ذلك.
ومعلوم أنه لا ‌يقال ‌بالرأي ولو كان رأيا لم يكن ذلك القول من الذكر أولى من غيره من سائر الذكر والله أعلم. 
In the chapter of tashahhud, Mālik brought reports from ʿUmar, Ibn ʿUmar and ʿĀʾishah, yet he did not include anything in it that is directly traced (marfūʿ) to the Prophet ﷺ, even though others have refuted this.
It is evident that such matters are not based on personal opinion. If it were based on reasoning, this specific formula of remembrance would not be more appropriate than any other form of remembrance. And Allāh knows best. [footnoteRef:912] [912:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:273-274.] 

وَهُوَ عَلَى الْمِنْبَرِ، يُعَلِّمُ النَّاسَ التَّشَهُّدَ يَقُولُ: قُولُوا: التَّحِيَّاتُ 
Who was standing on the pulpit, teaching people the tashahhud, saying, ‘At-taḥiyyāt (the dominion)’
[bookmark: _Toc225710317]Explanation of the Words: 
‘At-taḥiyyāt’
There are various meanings presented for the word ‘at-taḥiyyāt’.
ʿAllāmah Ibn Baṭṭāl explains the meaning:
ومعنى التحية: الملك لله. 
The meaning of ‘taḥiyyah’ is: ‘The dominion belongs to Allāh.’[footnoteRef:913] [913:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyādh: Maktabat ar-Rushd, 2003), 2:448. ] 

ʿAllāmah Māzirī defines it as:
‌التحيات ‌جمع ‌تحية. والتحية الملك. وينشد لعمرو بن معدي كرب:
	أسير بها إلى النعمان حتى

	
	 أنيخ على تحيته بخير



أي على ملكه. قال النحاس الذي اعتمد عليه أهل اللغة: أن التحيات لله معناه الملك لله. 
‘Taḥiyyāt’ is the plural of ‘taḥiyyah’, which signifies sovereignty or kingship. This meaning is exemplified in the poetic verse of ʿAmr ibn Maʿdī-Karib:
I journey to Nuʿmān until,
I halt at his taḥiyyah with the best intentions.
I.e. His dominion
Nuḥḥās, whose opinion is widely relied upon by linguists, explained that the phrase ‘at-taḥiyyāt li ’Llāh means ‘sovereignty belongs to Allāh.’[footnoteRef:914] [914:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAlī at-Tamīmī al-Māzirī, Sharḥ at-Talqīn (Beirut: Dār al-Gharb al-Islāmī, 2008), 1:546.] 

ʿAllāmah Ibn ʿAbd al-Barr also presents this meaning along with another:
ومعنى التحية الملك وقيل التحية العظمة لله. 
The meaning of ‘taḥiyyah’ is sovereignty, and it has also been said that ‘taḥiyyah’ signifies grandeur for Allāh.[footnoteRef:915] [915:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 4:277.] 

ʿAllāmah Abū ’l-Walīd al-Bājī quotes a third meaning from Ibn Ḥabīb:
قال ابن حبيب التحيات جمع تحية والسلام منه وقال غيره التحيات الملك. 
Ibn Ḥabīb mentioned, “‘At-taḥiyyāt’ is the plural of ‘taḥiyyāh’, from which salām (greetings) originates. Others mentioned that ‘at-taḥiyyāt’ is sovereignty.”[footnoteRef:916] [916:   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.), 1:167. ] 

In the Qurʾān, Allāh Taʿālā uses the word ‘taḥiyyah’ to refer to greetings. He says:
﴿وَإِذَا حُيِّيتُم بِتَحِيَّةٍۢ فَحَيُّوا۟ بِأَحْسَنَ مِنْهَآ أَوْ رُدُّوهَآ ۗ إِنَّ ٱللَّهَ كَانَ عَلَىٰ كُلِّ شَىْءٍ حَسِيبًا﴾ 
When you are greeted with a salutation, greet with one better than it, or return the same. Surely, Allāh is the One who takes account of everything.[footnoteRef:917] [917:  Qurʾān: 4:86.] 

Ḥāfiẓ Ibn Ḥajar gives many more meanings:
جمع تحية، ومعناها السلام، وقيل: البقاء. وقيل: العظمة. وقيل: السلامة من الآفات والنقص. وقيل: الملك. وقال أبو سعيد الضرير: ليست التحية الملك نفسه لكنها الكلام الذي يحيا به الملك. وقال ابن قتيبة: لم يكن يحيا إلا الملك خاصة، وكان ‌لكل ‌ملك ‌تحية تخصه فلهذا جمعت، فكان المعنى التحيات التي كانوا يسلمون بها على الملوك كلها مستحقة لله. وقال الخطابي ثم البغوي: ولم يكن في تحياتهم شيء يصلح للثناء على الله، فلهذا أبهمت ألفاظها واستعمل منها معنى التعظيم. 
· It is the plural of ‘taḥiyyah’, meaning greetings. 
In other views, it is said to mean:
· Endless existence
· Greatness
· Security from all evils and deficiency 
· Sovereignty. 
Abū Saʿīd aḍ-Ḍarīr said, ‘‘Taḥiyyah’ is the kingdom in itself, but rather the words by which the king is greeted.’ Ibn Qutaybah said, ‘No one is greeted (in this way) except the king in particular, and every king had a greeting specific to him, so this is why it is in plural. It thus means that the greetings with which people would greet the kings are all due to Allāh.’
Khaṭṭābī and then Baghawī said, ‘There was nothing in their greetings that was suitable for praising Allāh, so this is why the words were left vague, and only the essence of glorification was retained.’[footnoteRef:918] [918:  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), 3:483-484. ] 

لِلَّهِ، الزَّاكِيَاتُ لِلَّهِ، 
‘Li ’Llāh az-zākiyāt li ’Llāh (belongs to Allāh, all righteous actions are for Allāh)’
‘Az-zākiyāt’
ʿAllāmah Abū ’l-Walīd al-Bājī quotes the meaning from Ibn Ḥabīb:
وقال ابن حبيب والزاكيات صالح الأعمال.
Ibn Ḥabīb said, ‘Az-Zākiyāt refers to righteous actions.’[footnoteRef:919] [919:  ʿAllāmah Bājī (n 6) 1:167.] 

ʿAllāmah Zurqānī quotes the same with more explanation:
قال ابن حبيب: هي صالح الأعمال التي يزكو لصاحبها الثواب في الآخرة. 
Ibn Ḥabīb said, ‘It refers to righteous deeds through which the reward for the doer increases in the Hereafter.’[footnoteRef:920] [920:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:261.] 

الطَّيِّبَاتُ
‘Aṭ-ṭayyibāt (pure actions)’ 
‘Aṭ-ṭayyibāt’
There are different meanings for the word ‘ṭayyibāt’. ʿAllāmah Ibn Baṭṭāl explains that it refers to the purity of physical actions:
الأعمال الزاكية 
Pure actions[footnoteRef:921] [921:  ʿAllāmah Ibn Baṭṭāl (n 3) 2:448.] 

Others explained that it refers to verbal statements. ʿAllāmah Abū ’l-Walīd al-Bājī quotes from Ibn Ḥabīb:
والطيبات طيبات القول. 
‘Aṭ-ṭayyibāt’ refers to pure statements.[footnoteRef:922] [922:  ʿAllāmah Bājī (n 6) 1:167.] 

ʿAllāmah Zurqānī explains:
أي ما طاب من القول وحسن أن يثنى به على الله دون ما لا يليق بصفاته، مما كان الملوك يحيون به، وقيل: الطيبات ذكر الله، وقيل: الأقوال الصالحة كالدعاء والثناء، وقيل: الأعمال الصالحة. 
I.e. whatever is good in speech and is good to praise Allāh with, excluding what is not befitting of His attributes, which kings were greeted with. It was said: ‘Aṭ-Ṭayyibāt’ is the remembrance of Allāh. In another view, it is said that it is righteous words such as supplication and praise. In yet another, it is said to be righteous deeds.”[footnoteRef:923] [923:  ʿAllāmah Zurqānī (n 10) 1:261-262.] 

الصَّلَوَاتُ
‘Aṣ-ṣalawāt (prayers)’
‘Aṣ-ṣalawāt’
ʿAllāmah Ibn Baṭṭāl considered this to refer to the daily prayers:
هى الخمس. 
They are the five (prayers)[footnoteRef:924] [924:  ʿAllāmah Ibn Baṭṭāl (n 3) 2:448.] 

ʿAllāmah Zurqānī mentions this and adds
الخمس أو ما هو أعم من الفرائض والنوافل في كل شريعة أو العبادات كلها أو الدعوات أو الرحمة. 
It refers to the five (prayers), or it is more general, encompassing the obligatory and voluntary acts in every law or all acts of worship, supplications, or mercy.”[footnoteRef:925] [925:  ʿAllāmah Zurqānī (n 10) 1:262.] 

ʿAllāmah Ibn Baṭṭāl expresses that this has to be something that is exclusive and only for Allāh Taʿālā:
وعندي أن معنى الصلوات لا ينبغي أن يراد بها غير الله. 
According to my view, the meaning of ‘aṣ-ṣalawāt’ is only befitting to refer to what is exclusively for Allāh.[footnoteRef:926] [926:  ʿAllāmah Bājī (n 6) 1:167.] 

ʿAllāmah Zurqānī explains the summary of all of these views:
وقيل: التحيات العبادات القولية، والطيبات الصدقات المالية، والصلوات العبادات الفعلية. 
It was said that ‘at-taḥiyyāt’ refers to verbal acts of worship, ‘aṭ-ṭayyibāt’ to financial acts of charity and ‘aṣ-ṣalawāt’ to physical acts of worship.[footnoteRef:927] [927:  ʿAllāmah Zurqānī (n 10) 1:262.] 

لِلَّهِ، السَّلَامُ عَلَيْكَ 
‘Li ’Llāh. As-Salām ʿalay-ka (are all for Allāh. Peace be upon you)’
After praising Allāh Taʿālā in the third person, the tone now changes when addressing the Prophet ﷺ. Mawlānā Zakariyyā al-Kāndhlawī clarifies:
بصيغة الخطاب  
Phrased in the second-person[footnoteRef:928] [928:   Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:224. ] 

‘As-salām’
ʿAllāmah Ibn Qutaybah explains the word ‘salām’:
ويرى أهل النظر - من أصحاب اللغة -: أن "‌السلام" ‌بمعنى ‌السلامة. 
Linguistic analysts maintain that ‘salām’ means safety.[footnoteRef:929] [929:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim ibn Qutaybah ad-Dīnūrī, Gharīb al-Qurʾān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1978), 6.] 

ʿAllāmah Abū Jaʿfar an-Nuḥḥās presents two meanings for it:
والسلام يحتمل معنيين: أحدهما أن يكون ‌السلام ‌بمعنى ‌السلامة كما يقال اللذاذ قد واللذاذة والمعنى الآخر أن السلام اسم من أسماء الله جل وعز. 
‘Salām’ can carry two meanings: 
1. ‘Salām’ signifies safety, as in expressions like ‘al-ladhdhādh’ (delight) and ‘al-ladhdhādha’ (delightfulness). 
2. The other meaning is that ‘as-salām’ is one of the names of Allāh, the Most Glorious and Exalted.[footnoteRef:930] [930:  ʿAllāmah Abū Jaʿfar Aḥmad ibn Muḥammad an-Nuḥḥās, Maʿānī ’l-Qurʾān (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1409 AH), 2:285.] 

Imām Ṭabarī brings a report to support ‘As-Salām’ as being one of Allāh Taʿālā’s names, saying:
(‌السلام) يقول: هو الذي يسلم خلقه من ظلمه، وهو ‌اسم ‌من ‌أسمائه. كما حدثنا ابن عبد الأعلى، قال: ثنا ابن ثور، عن معمر، عن قتادة (‌السلام) : الله ‌السلام. 
‘As-Salām’: He is the One who saves His creation from His injustice, and it is one of His names. Ibn ʿAbd al-Aʿlā narrated to us, saying: Ibn Thawr narrated to us on the authority of Maʿmar on the authority of Qatādah, who said, ‘(As-Salām): Allāh is As-Salām.’[footnoteRef:931] [931:  Imām Abū Jaʿfar Muḥammad ibn Jarīr aṭ-Ṭabarī, Tafsīr aṭ-Ṭabarī Jāmiʿ al-Bayān ʿan Taʾwīl Āy al-Qurʾān (Cairo: Dār Hijr, 2001), 22:551.] 

Therefore, Imām Bukhārī mentions the tashahhud under the chapter of ‘As-Salām, Al-Muʾmin’ which come in the verse on Allāh Taʿālā’s attributes in the Qurʾān:
‌‌قول الله تعالى: ﴿ٱلسَّلَـٰمُ ٱلْمُؤْمِنُ﴾
حدثنا أحمد بن يونس، حدثنا زهير، حدثنا مغيرة، حدثنا شقيق بن سلمة قال: قال عبد الله: كنا نصلي خلف النبي صلى الله عليه وسلم، فنقول: السلام على الله، فقال النبي صلى الله عليه وسلم: "إن الله هو السلام، ولكن قولوا: ‌التحيات ‌لله ‌والصلوات ‌والطيبات، السلام عليك أيها النبي ورحمة الله وبركاته، السلام علينا وعلى عباد الله الصالحين، أشهد أن لا إله إلا الله، وأشهد أن محمدا عبده ورسوله". 
The Verse of Allāh Taʿālā: ‘As-Salām Al-Muʾmin’[footnoteRef:932] [932:  Qurʾān: 59:23.] 

Aḥmad ibn Yūnus narrated to us [saying]: Zuhayr narrated to us [saying]: Mughīrah narrated to us [saying]: Shaqīq ibn Salamah narrated to us, saying: ʿAbdullāh said:
“We would perform the prayers behind the Prophet ﷺ and we would say, ‘As-Salām ʿalā ’l-Allāh (Salām upon Allāh).’ 
To this, the Prophet ﷺ said, ‘Indeed Allāh is As-Salām. Rather say: At-taḥiyyāt li ’Llāh wa ’ṣ-ṣalawāt  wa ’ṭ-ṭayyibāt. As-Salām ʿalay-ka ayyuha ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-Salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu a’ l-lā ilāha illā ’Llāh wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū.’.” [footnoteRef:933] [933:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 9:116.] 

ʿAllāmah Ṭībī says:
ومعنى قولنا: ((سلام عليك)) الدعاء، أي سلمت من المكاره. وقيل: معناه اسم السلام عليك، كأنه يتبرك عليه باسم الله، وعليه ورد التنزيل، قال الله تعالي: ﴿وَسَلَـٰمٌ عَلَيْهِ يَوْمَ وُلِدَ وَيَوْمَ يَمُوتُ وَيَوْمَ يُبْعَثُ حَيًّۭا﴾ ومنه التسليم علي الأموات. 
Our statement, ‘Salām ʿalay-k’, means a supplication, signifying: ‘May you be safe from harm and adversities.’ Another interpretation is that it implies invoking the name of As-Salām (one of Allāh’s names) upon the individual, as a form of blessing upon him by mentioning Allāh’s name. This understanding aligns with the Qurʾānic revelation, where Allāh Taʿālā says: ‘Salām (peace) on him the day he was born, the day he dies and the day he will be raised alive.’[footnoteRef:934] [934:  Qurʾān: 19:!5.] 

This usage also extends to offering salām (greetings of peace) to the deceased. [footnoteRef:935]  [935:  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), 3:1033.] 

أَيُّهَا النَّبِيُّ 
‘Ayyuha ’n-Nabī (O Prophet)’
Here, the Prophet ﷺ is addressed by the term ‘nabī’ instead of ‘rasūl’. On this, Mawlānā Zakariyyā al-Kāndhlawī explains:
عبر به مع النبي أن الوصف بالرسالة أشرف، لما أن الاتصاف بالرسالة سيجيء في أخر التشهد، فالجمع بين الوصفين أولى على ما فيه من الإشارة إلى أن النبوة مقدمة من الرسالة.
He expressed it with ‘Prophet’ despite that the description of risālah (being a messenger) is more honourable because the description of risālah will come at the end of the tashahhud, so combining the two descriptions is more appropriate, given the indication it contains that Prophethood precedes risālah.[footnoteRef:936] [936:  Mawlānā Zakariyyā (n 18) 2:224.] 

Mawlānā Zakariyyā al-Kāndhlawī also highlights that the address is in the second person in most narrations:
ثم لا يخفى عليك أن ألفاظ التشهد هكذا وردت بصيغة الخطاب في أكثر الروايات.
Furthermore, it is clear that the words of the tashahhud are reported in this manner, phrased in the second person in most reports.[footnoteRef:937] [937:  Ibid, 2:225.] 

وَرَحْمَةُ اللَّهِ، 
‘Wa-raḥmat Allāh (and Allāh’s Mercy).’
‘Raḥmat Allāh’
Other manuscripts have the addition of ‘wa-barakātu-Hū’ after this. In the footnotes, it is written:
في طبعة بشار زيادة (وبركاته).
The edition of Bashshār includes ‘wa-barakātu-Hū (and His blessings)’.[footnoteRef:938] [938:  Imām Mālik, , Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 1:245.] 

Ḥāfiẓ Ibn Ḥajar interprets the meaning of ‘raḥmat Allāh’:
أي إحسانه. 
I.e. His favours.[footnoteRef:939] [939:  Ḥāfiẓ Ibn Ḥajar (n 8) 3:488.] 

ʿAllāmah Ibn Raslān delves deeper:
‌أصل ‌الرحمة ‌من ‌المخلوق رقة القلب، ومعناه من الله العفو والرأفة والإحسان. 
The essence of ‘raḥmah’ (mercy) in creation stems from the tenderness of the heart. When attributed to Allāh, its meaning encompasses pardon, compassion, and benevolence. [footnoteRef:940] [940:  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), 5:220. ] 

[bookmark: _Toc225710318]Addressing the Prophet ﷺ in Prayer
Ḥāfiẓ Ibn Ḥajar raised a possible objection: How can we be addressing the Prophet ﷺ in the tashahhud when addressing another human in prayer is impermissible. To this, he responds himself:
فإن قيل كيف شرع هذا اللفظ وهو خطاب بشر مع كونه منهيا عنه في الصلاة؟ فالجواب أن ذلك من خصائصه صلى الله عليه وسلم.
Question: How are these words legislated as they address a human whilst this is prohibited in prayer? 
Response: This is from the specialities of the Prophet ﷺ.[footnoteRef:941] [941:  Ḥāfiẓ Ibn Ḥajar (n 8) 3:486.] 

[bookmark: _Toc225710319]The Wisdom in Shifting from the Third Person to the Second Person when Addressing the Prophet in the Tashahhud
He also addresses the shifting from the third person to the second person: 
فإن قيل ما الحكمة في العدول عن الغيبة إلى الخطاب في قوله عليك أيها النبي مع أن لفظ الغيبة هو الذي يقتضيه السياق كأن يقول السلام على النبي؛ فينتقل من تحية الله إلى تحية النبي ثم إلى تحية النفس ثم إلى الصالحين، أجاب الطيبي بما محصله: نحن نتبع لفظ الرسول بعينه الذي كان علمه الصحابة.
Question: What is the wisdom in switching from the third person to the second person when saying, ‘ʿAlay-ka ayyuhā ’n-Nabī (Upon you, O Prophet!)’ even though the third person is required by the context, such as saying, ‘As-salām ʿalā ’n-Nabī (Peace be upon the Prophet)’. He moves from the praise of Allāh to the greeting of the Prophet ﷺ, then to the greeting of oneself and then to the righteous. 
Ṭībī answered, and the essence was: ‘We follow the exact wording of the Messenger ﷺ, which he taught the Companions.’[footnoteRef:942] [942:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar also says:
ويحتمل أن يقال على طريق أهل العرفان: إن المصلين لما استفتحوا باب الملكوت بالتحيات أذن لهم بالدخول في حريم الحي الذي لا يموت؛ فقرت أعينهم بالمناجاة؛ فنبهوا على أن ذلك بواسطة نبي الرحمة وبركة متابعته؛ فالتفتوا فإذا الحبيب في حرم الحبيب حاضر؛ فأقبلوا عليه قائلين: السلام عليك أيها النبي ورحمت الله وبركاته اهـ. 
It is possible to say, according to the way of those with deep spiritual insight (Ṣūfīs), that when the worshippers sought to open the divine door through the greetings, they were permitted to enter the sanctuary of the Living One who does not die. Their eyes were comforted by the intimate conversation (with Allāh), so they were alerted that this was through the Prophet of Mercy ﷺ and the blessing of following him. Therefore, they turned and saw the Beloved present in the sanctuary of the Beloved. They turned to him, saying, ‘As-salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū (Peace be upon you, O Prophet, and the mercy and blessings of Allāh).’[footnoteRef:943] [943:  Ibid.] 

[bookmark: _Toc225710320]Explanation of the Word: ‘Barakāt’
Since other versions have the addition of ‘barakāt’, it is necessary to understand its meaning in this context. ʿAllāmah Ibn Raslān explains:
جمع بركة وهي النمو والزيادة من الخير، ويقال: البركة جماع كل خير. 
It is the plural of ‘barakah’, which is increase and growth in goodness. It is said that ‘barakah’ encompasses all goodness.[footnoteRef:944] [944:  ʿAllāmah Ibn Raslān (n 30) 5:220.] 

ʿAllāmah Abū Manṣūr al-Māturīdī explains it as: 
والبركة تحتمل وجهين:
أحدهما: اسم ‌لكل ‌خير يكون أبدًا على النماء والزيادة.
والثاني: اسم لكل منفعة لا تبعة عليه فيها، ولا مؤنة، واللَّه أعلم. 
‘Barakah’ has two meanings:
1. Every good that is always growing and increasing.
2. Every benefit that does not entail any responsibility or burden, and Allāh knows best.[footnoteRef:945] [945:  Imām Abū Manṣūr Muḥammad ibn Muḥammad al-Māturīdī, Tafsīr al-Māturīdī / Taʾwīlāt Ahl as-Sunnah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2005), 4:321.] 

السَّلَامُ عَلَيْنَا  
‘As-Salām ʿalay-nā (Peace be upon us)’
[bookmark: _Toc225710321]Beginning with Oneself in Supplications
ʿAllāmah Zurqānī explains who is intended here:
أريد به المصلي نفسه، والحاضرين من الإمام والمأمومين والملائكة.
Referring to the worshipper himself, and those present, such as the imām, worshippers and angels.[footnoteRef:946] [946:  ʿAllāmah Zurqānī (n 10) 1:262.] 

This denotes the recommendation of beginning supplication for oneself. ʿAllāmah Ibn Raslān states:
استدل به على استحباب الابتداء في الدعاء بالنفس للآدمي، وفي الترمذي مصححا من حديث أبي بن كعب أن رسول الله صلى الله عليه وسلم كان إذا ذكر أحدا فدعا له بدأ بنفسه. 
It was used as evidence of the desirability of beginning supplication with oneself for a human. In At-Tirmidhī, it was narrated with an authentic chain of transmission in the ḥadīth of Ubayy ibn Kaʿb that the Messenger of Allāh ﷺ, when he mentioned someone and supplicated for him, he began with himself.[footnoteRef:947] [947:  ʿAllāmah Ibn Raslān (n 30) 5:220.] 

ʿAllāmah Zurqānī  mentions the same:
وفيه استحباب البداءة بالنفس في الدعاء، وفي الترمذي مصححا من حديث أبي بن كعب: أن رسول الله صلى سالله عليه وسلم كان إذا ذكر أحدا فدعا له بدأ بنفسه.
وأصله في مسلم، ومنه قول نوح وإبراهيم كما في التنزيل. 
It contains the desirability of beginning with oneself in supplication. In At-Tirmidhī, it is narrated with an authentic chain of transmission in the ḥadīth of Ubayy ibn Kaʿb that whenever the Messenger of Allāh ﷺ mentioned someone and supplicated for him, he would begin with himself. Its origin is in Muslim. Following the same pattern are the prayers of Nūḥ and Ibrāhīm, as in the Qurʾān.[footnoteRef:948] [948:  ʿAllāmah Zurqānī (n 10) 1:262.] 

وَعَلَى عِبَادِ اللَّهِ الصَّالِحِينَ، 
‘Wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn (and the righteous servants of Allāh).’	
[bookmark: _Toc225710322]Who Are the Ṣāliḥīn?
ʿAllāmah Zurqānī explains the word ‘ṣāliḥīn’:
جمع صالح والأشهر في تفسيره أنه القائم بما يجب عليه من حقوق الله تعالى وحقوق عباده، وتتفاوت درجاته.
قال الترمذي: الحكيم من أراد أن يحظى بهذا السلام الذي يسلمه الخلق في صلاتهم، فليكن عبدا صالحا وإلا حرم هذا الفضل العظيم، وقال الفاكهاني: ينبغي للمصلي أن يستحضر في هذا المحل جميع الأنبياء والملائكة والمؤمنين ليتوافق لفظه مع قصده. 
It is the plural of ‘ṣāliḥ’, and the most famous interpretation of it is that he is the one who fulfils what is required of him from the rights of Allāh Taʿālā and the rights of His servants, and its degrees vary. 
Tirmidhī said, ‘The wise man who wants to be granted this peace that all mankind greet him in their prayers, let him be a righteous servant, otherwise he will be deprived of this great virtue.’
Fākihānī said, ‘The one praying should bring to mind in this place all the prophets, angels and believers so that his words are consistent with his intention.’[footnoteRef:949] [949:  Ibid.] 

ʿAllāmah Ibn Raslān offers the same interpretation:
الأشهر في تفسير الصالح أنه القائم بما يجب عليه من حقوق الله وحقوق عباده، وتتفاوت درجاته. قال الترمذي الحكيم: من أراد أن يحظى بهذا السلام الذي يسلمه الخلق في صلاتهم فليكن عبدا صالحا وإلا حرم هذا الأجر العظيم. وإضافة العباد إلى الله تعالى إضافة تشريف كقوله {سُبْحَـٰنَ ٱلَّذِىٓ أَسْرَىٰ بِعَبْدِهِۦ} قال الفاكهاني: ينبغي للمصلي أن يستحضر في هذا المحل جميع الأنبياء والملائكة والمؤمنين يعني ليتوافق لفظه مع قصده. 
The most popular interpretation of ‘ṣāliḥ’ is that he is the one who fulfils his duty to Allāh and His servants, and its degrees vary. 
The wise Tirmidhī said, ‘Whoever wants to attain this peace that all mankind greet him in their prayers, let him be a righteous servant, otherwise he will be deprived of this great reward.’
Adding servants to Allāh Taʿālā is an addition of honour, like His saying: ‘Glorious is He Who made his servant travel by night’[footnoteRef:950].  [950:  Qurʾān: 17:1.] 

Fākihānī said, ‘The one praying should bring to mind in this place all the prophets, angels and believers, meaning that his words should match his intention.’[footnoteRef:951] [951:  ʿAllāmah Ibn Raslān (n 30) 5:221.] 

Ḥāfiẓ Ibn Ḥajar quotes the wisdom behind this order of the greeting from ʿAllāmah Bayḍawī:
وقال البيضاوي: ‌علمهم ‌أن ‌يفردوه صلى الله عليه وسلم بالذكر لشرفه ومزيد حقه عليهم، ثم علمهم أن يخصصوا أنفسهم أولا لأن الاهتمام بها أهم، ثم أمرهم بتعميم السلام على الصالحين إعلاما منه بأن الدعاء للمؤمنين ينبغي أن يكون شاملا لهم. 
Bayḍāwī said, ‘He taught them to mention the Prophet ﷺ separately given his high rank and the greater right he has over them. Then, he taught them to single themselves out first, as taking care of oneself comes first. Then, he ordered them to extend peace to all the righteous, informing them that supplication for the believers should include all of them.[footnoteRef:952] [952:  Ḥāfiẓ Ibn Ḥajar (n 8) 3:486.] 

أَشْهَدُ أَنْ لاَ إِلَهَ إِلَّا اللَّهُ، وَأَشْهَدُ أَنَّ مُحَمَّدًا عَبْدُ اللهِ وَرَسُولُهُ.
‘Ashhadu a’ l-lā ilāha illā ’Llāh wa-ashhadu anna Muḥammad ʿabd Allāh wa-rasūlu-Hū (I bear testimony that there is none worthy of worship besides Allāh, and I bear testimony that Muḥammad ﷺ is the servant of Allāh and His Messenger.”
[bookmark: _89d7k18wd1g9][bookmark: _Toc225710323]A Different Tashahhud from ʿUmar
ʿUmar was also reported to have taught another tashahhud on the pulpit. Imām Ḥākim narrates:
أخبرني عبد الله بن محمد بن إسحاق الخزاعي بمكة من أصل كتابه، ثنا علي بن عبد العزيز، ثنا عبد الله بن مسلمة القعنبي، ثنا عبد العزيز بن محمد، عن هشام بن عروة، عن أبيه، أن عمر بن الخطاب، كان يعلم الناس التشهد في الصلاة وهو يخطب الناس على منبر رسول الله صلى الله عليه وسلم فيقول: إذا تشهد أحدكم فليقل: بسم الله خير الأسماء، التحيات الزاكيات، الصلوات الطيبات لله، السلام عليك أيها النبي ورحمة الله وبركاته، السلام علينا وعلى عباد الله الصالحين، أشهد أن لا إله إلا الله وحده لا شريك له، وأن محمدا عبده ورسوله. قال عمر: ابدءوا بأنفسكم بعد رسول الله صلى الله عليه وسلم، وسلموا على عباد الله الصالحين.
هذا حديث صحيح على شرط مسلم، وإنما ذكرته لأن له شواهد على ما شرطنا في الشواهد التي تشهد على سندها. 
ʿAbdullāh ibn Muḥammad ibn Isḥāq al-Khuzāʿī related to me in Makkah from his actual book [saying]: ʿAlī ibn ʿAbd al-ʿAzīz narrated to us [saying]: ʿAbdullāh ibn Maslamah al-Qaʿnabī narrated to us [saying]: ʿAbd al-ʿAzīz ibn Muḥammad narrated to us from Hishām ibn ʿUrwah from his father from ʿUmar ibn al-Khaṭṭāb that he would teach the people the tashahhud in prayer whilst delivering the sermon to the people on the pulpit of the Messenger of Allāh ﷺ, saying:
“Whenever any of you recite the tashahhud, he should say: 
[bookmark: _meq5zzf1xjfh]‘Bi ’smi ’Llāh khayr al-asmāʾ, at-taḥiyyāt az-zākiyāt aṣ-ṣalawāt aṭ-ṭayyibāt li ’Llāh. As-salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu a’ l-lā ilāha illā ’Llāh waḥda-Hū lā sharīk la-Hū, wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū. (With the name of Allāh, the best of names. Sovereignty and all pure actions and good speech are for Allāh. Peace be upon you, O Prophet, the mercy of Allāh and His blessings. Peace be upon us and the righteous servants of Allāh. I bear testimony that there is none worthy of worship besides Allāh alone, who has no partner, and that Muḥammad ﷺ is His servant and messenger.)’”
ʿUmar said, “Begin with yourselves after the Messenger of Allāh ﷺ, and send peace upon the righteous servants of Allāh.”
This narration is authentic according to the condition of Muslim, and I mentioned it because it has supports (shawāhid) according to our conditions of shawāhid that bears testimony to its chain. [footnoteRef:953] [953:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:398.] 

ʿAllāmah Rāfiʿī addresses the meaning and structure of the words in the tashahhud:
وعن القتيبي أن الجمع في لفظ التحيات سببه أنهم كانوا يحيون الملوك بأثنية مختلفة كقولهم: أنعم صباحا، وأبيت اللعن، وعش كذا سنة ، فقيل: استحقاق الأثنية كلها لله تعالى، وقيل: المعنى أن التحيات بالأسماء الحسنى لله تعالى، وأما الصلوات فهي مفسرة بالرحمة أي: الرحمة لله تعالى على العباد، والطيبات: هي الكلم الطيب فهي مرفوعة إلى الله تعالى هكذا فسروا التحيات والصلوات والطيبات وأرسلوا، وهو كاف على رواية ابن مسعود لما فيها من إدخال حرف العطف حيث قال: التحيات لله والصلوات والطيبات فهي أمور مختلفة عطف بعضها على بعض وجعل الكل لله تعالى، وأما رواية ابن عباس فليس فيها حرف عطف وهو مقدر كما يقال: القدرة: العزة العظمة لله تعالى، ويراد: والعزة والعظمة، وقد يراد أن كل ما عدد بالله تعالى، ويتجه أن تجعل المباركات نعتا للتحيات، والطيبات نعتا للصلوات وتقدر الواو في الصلوات وحدها، ولفظ السلام في المرتين بالألف والسلام في رواية الأكثرين. 
It was reported from Qutaybī that the reason for pluralising the word ‘taḥiyyāt’ is because they used to greet kings with different praises, such as saying: Good morning, may you never be cursed, and may you live for so many years. It was said that all praises are due to Allāh Taʿālā. It was also said that the meaning is that greetings are with the beautiful names of Allāh Taʿālā. 
As for ‘ṣalawāt’, they are interpreted to mean mercy, i.e: the mercy of Allāh Taʿālā is upon the servants. 
‘Ṭayyibāt’ are the good words which are raised to Allāh Taʿālā. This is how they explained the ‘taḥiyyāt’, ‘ṣalawāt’ and ‘ṭayyibāt’. 
It is also sufficient according to the narration of Ibn Masʿūd because of the inclusion of the conjunction where he said, ‘At-taḥiyyāt li ’Llāh wa ’ṣ-ṣalawāt wa’ṭ-ṭayyibāt’. These are different matters, which were all connected, and all of them were made for Allāh Taʿālā. 
As for the narration of Ibn ʿAbbās, there is no conjunction in it, but it is implied by meaning as in the example: ‘Qudrah is the glory, the majesty of Allāh Taʿālā’, but the actual meaning is ‘the glory and the majesty’. 
Sometimes, it may refer to everything that is enumerated for Allāh Taʿālā. 
In another possibility, ‘mubārakāt’ can be made an attribute of ‘taḥiyyāt’ and ‘ṭayyibāt’ an attribute for ‘ṣalawāt’, with the wāw implied by meaning only for ‘ṣalawāt’. 
The word ‘salām’ is used at both places with the alif, and ‘as-salām’ comes in the narration of the majority.” [footnoteRef:954] [954:  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), 1:368.] 

  Ḥadīth 242 – The Tashahhud of ʿUmar, Ibn Masʿūd & Ibn ʿAbbās in Light of the Four Schools of Thought’s Preference
[bookmark: _Toc225710324]The Tashahhud Of ʿUmar: Preference of the Mālikīs
The tashahhud quoted here in the 242nd narration of the Muwaṭṭaʾ is the preferred one according to Imām Mālik. ʿAllāmah Ibn al-Qāsim says:
وكان يستحب تشهد عمر بن الخطاب. 
He preferred the tashahhud of ibn ʿUmar ibn al-Khaṭṭāb.[footnoteRef:955]  [955:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Mudawwanah al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:226.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
ويرى المالكية أن أفضل التشهد تشهد عمر بن الخطاب رضي الله عنه.
The Mālikīs considered the best tashahhud to be that of ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him –.[footnoteRef:956] [956:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 12:36.  ] 

They then explain the reason: 
وهذا لأن عمر رضي الله عنه قاله على المنبر، فلم ينكروه، فجرى مجرى الخبر المتواتر، وكان أيضا إجماعا. 
This is because ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – mentioned it on the pulpit, and none (of the Companions) disapproved of it. It then reaches the level of mutawātir and is also consensus.”[footnoteRef:957] [957:  Ibid.] 

On this, Mawlānā Zakariyyā al-Kāndhlawī comments:
وما قيل من عدم إنكار الصحابة  على عمر  - رضي الله عنه – فليس بحجة، كيف وقد أجمعوا على إجراء أي تشهد كان، وليس الخلاف إلا في الأفضلية على المشهور، فلا وجه لإنكار أحد عليه – رضي الله عنه – ولو سلم فعدم إنكار الصحابة على الصديق – رضي الله عنه – إجماع من قبل ذلك. 
What was said about the Companions not objecting to ʿUmar – may Allāh be pleased with him – is not a valid argument. How can it be when they agreed unanimously on the permissibility to recite any tashahhud, and the only disagreement is about what is better than what is well-known? Therefore, there was no reason for anyone to object to him – may Allāh be pleased with him –. 
Even if we assume this, the Companions not objecting to Abū Bakr – may Allāh be pleased with him – is a consensus before that.[footnoteRef:958] [958:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:236. ] 

Before ʿUmar, Abū Bakr would teach the Companions the tashahhud similar to that of Ibn Masʿūd on the pulpit just as children are taught the Qurʾān. No one objected to him.
[bookmark: _Toc225710325]Various Ways In Which the Tashahhud Was Transmitted
There are various other wordings in which the tashahhud has been reported. Mawlānā Zakariyyā al-Kāndhlawī says:
ثم اعلم أن الروايات في ألفاظ التشهد مختلفة جدا، ويبنى عليها اختلاف الصحابة ومن بعدهم في اختيار بعض دون بعض استحبابا، مع الاتفاق على أنه يجوز الإتيان بكل ما ورد، كما سيجيء في أخر البحث، ويرتقي عدد التشهدات التي توجد في الكتب المشهورة من كتب الحديث إلى عشرة.  
Know that the narrations concerning the wording of the tashahhud are highly diverse. Based on this, there is a difference of opinion among the Companions and those after them in preferring some over others as recommended, while there is consensus that all that has been narrated can be recited, as will be discussed at the end of this research. The number of different forms of tashahhud mentioned in the well-known books of ḥadīth reaches up to ten.[footnoteRef:959] [959:  Mawlānā Zakariyyā (n 4) 2:229.] 

He then says:
قلت: ويرتقي عدد جملة من روى من الصحابة في التشهد  إلى أربعة وعشرين.
The number of different phrases narrated by the Companions for the tashahhud reaches up to twenty-four.[footnoteRef:960] [960:  Ibid.] 

He then lists ten narrations, and mentions the names of the remaining. However, from these, the four schools of thought only considered the tashahhud transmitted by three companions: ʿUmar ibn al-Khaṭṭāb, ʿAbdullāh ibn Masʿūd and ʿAbdullāh ibn ʿAbbās. ʿAllāmah Ibn al-ʿArabī says:
وروى التشهد عن النبي صلى الله عليه وسلم جماعة، ‌أصولهم ‌ثلاثة: ‌ابن ‌مسعود، وابن عباس، وعمر، واختلف الأئمة في المختار منه. فاختار الشافعي تشهد المكي. واختار أبو حنيفة تشهد الكوفي. واختار مالك تشهد المدنى. 
A large group reported the tashahhud from the Prophet ﷺ, the main being three: ibn Masʿūd, ibn ʿAbbās and ʿUmar (may Allāh be pleased with them). Scholars differed regarding the preferred one. Shāfiʿī preferred the tashahhud of the Makkan (Ibn ʿAbbās’). Abū Ḥanīfah preferred the tashahhud of the Kufan (Ibn Masʿūd’s), and Mālik preferred the tashahhud of the Madanī (ʿUmar’s).[footnoteRef:961] [961:  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), 2:389.] 

Below, we list only the tashahhud as narrated by these Companions:
The tashahhud of ʿAbdullāh Ibn Masʿūd
In his Muwaṭṭaʾ, Imām Muḥammad narrates:
أخبرنا محل بن محرز الضبي، عن شقيق بن سلمة بن وائل الأسدي، عن عبد الله بن مسعود، قال: كنا إذا صلينا خلف رسول الله صلى الله عليه وسلم قلنا: السلام على الله، فقضى رسول الله صلى الله عليه وسلم صلاته ذات يوم ثم أقبل علينا، فقال: "لا تقولوا السلام على الله فإن الله هو السلام، ولكن قولوا: التحيات ‌لله ‌والصلوات ‌والطيبات، السلام عليك أيها النبي ورحمة الله وبركاته، السلام علينا وعلى عباد الله الصالحين، أشهد أن لا إله إلا الله وأشهد أن محمدا عبده ورسوله." 
Maḥall ibn Muḥarriz aḍ-Ḍabbī related to us from Shaqīq ibn Salamah ibn Wāʾil al-Asadī from ʿAbdullāh ibn Masʿūd, who said: 
“When we would perform the prayer behind the Messenger of Allāh ﷺ, we would say: ‘Salām on Allāh.’ 
One day, after the Messenger of Allāh ﷺ completed his prayer, he turned to us and said, ‘Do not say, ‘Salām on Allāh,’ because Allāh is As-Salām. Rather, say, ‘At-taḥiyyāt li ’Llāh wa ’ṣ-ṣalawāt wa ’ṭ-ṭayyibāt. As-Salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu  a’ l-lā ilā-ha illā ’Llāh wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū.’”[footnoteRef:962] [962:  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.),  69.] 

After narrating this, Imām Muḥammad says:
وكان عبد الله بن مسعود رضي الله عنه يكره أن يزاد فيه حرف، أو ينقص منه حرف. 
ʿAbdullāh ibn Masʿūd – may Allāh be pleased with him – would dislike adding or removing any letter from it.[footnoteRef:963] [963:  Ibid.] 

Imām Bukhārī narrated this several times in his Ṣaḥīḥ. The first time, he quotes it under the chapter:
‌‌باب التشهد في الآخرة
حدثنا أبو نعيم، قال: حدثنا الأعمش، عن شقيق بن سلمة قال: قال عبد الله: كنا إذا صلينا خلف النبي صلى الله عليه وسلم قلنا: السلام على جبريل وميكائيل، السلام على فلان وفلان، فالتفت إلينا رسول الله صلى الله عليه وسلم فقال: "إن الله هو السلام، فإذا صلى أحدكم فليقل: ‌التحيات ‌لله ‌والصلوات ‌والطيبات، السلام عليك أيها النبي ورحمة الله وبركاته، السلام علينا وعلى عباد الله الصالحين، فإنكم إذا قلتموها أصابت كل عبد لله صالح في السماء والأرض، أشهد أن لا إله إلا الله، وأشهد أن محمدا عبده ورسوله". 
The Chapter of the Final Tashahhud
Abū Nuʿaym narrated to us, saying: Aʿmash narrated to us from Shaqīq ibn Salamah, who said: ʿAbdullāh said:
“When we would pray behind the Prophet ﷺ, we would say: ‘Salām upon Jibrīl and Mīkāʾīl. Salām upon so and so.’ 
However, the Messenger of Allāh ﷺ turned to us and said, ‘Allāh is As-Salām, so when any of you pray, he should say, ‘At-taḥiyyāt li ’Llāh wa ’ṣ-ṣalawāt wa ’ṭ-ṭayyibāt. As-Salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn – when you will say this, it will reach every righteous servant of Allāh in the sky and the Earth – Ashhadu  a’ l-lā ilā-ha illā ’Llāh wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū.’”[footnoteRef:964] [964:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:166. ] 

Two chapters later, he quotes again:
‌‌باب ما يتخير من الدعاء بعد التشهد وليس بواجب
حدثنا مسدد، قال: حدثنا يحيى، عن الأعمش، حدثني شقيق، عن عبد الله قال: كنا إذا كنا مع النبي صلى الله عليه وسلم في الصلاة قلنا: السلام على الله من عباده، السلام على فلان وفلان، فقال النبي صلى الله عليه وسلم: "لا تقولوا السلام على الله، فإن الله هو السلام، ولكن قولوا: ‌التحيات ‌لله ‌والصلوات ‌والطيبات، السلام عليك أيها النبي ورحمة الله وبركاته، السلام علينا وعلى عباد الله الصالحين - فإنكم إذا قلتم أصاب كل عبد في السماء أو بين السماء والأرض - أشهد أن لا إله إلا الله، وأشهد أن محمدا عبده ورسوله، ثم يتخير من الدعاء أعجبه إليه فيدعو ". 
Chapter: Which Invocation Is Preferable after the Tashahhud, though It Is Not Obligatory.
Musaddad narrated to us, saying: Yaḥyā narrated to us from Aʿmash [saying]: Shaqīq narrated to me from ʿAbdullāh, who said:
“When we were with the Prophet ﷺ in prayer, we would say: ‘Salām upon Allāh from His servants. Salām upon so-and-so and so-and-so.’ 
Thereupon, the Prophet ﷺ said, ‘Do not say: ‘Salām upon Allāh for Allāh is As-Salām.’ Rather, say: ‘At-taḥiyyāt li ’Llāh wa ’ṣ-ṣalawāt wa ’ṭ-ṭayyibāt. As-Salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn – when you will say this, it will reach every righteous servant of Allāh in the sky and the Earth – Ashhadu  a’ l-lā ilā-ha illā ’Llāh wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū.’
Then, one should choose any supplication he likes best and supplicate.’”[footnoteRef:965] [965:  Ibid.] 

Later on, he quotes:
باب من سمى قوما أو سلم في الصلاة على غيره مواجهة وهو لا يعلم
حدثنا عمرو بن عيسى، حدثنا أبو عبد الصمد، عبد العزيز بن عبد الصمد، حدثنا حصين بن عبد الرحمن، عن أبي وائل، عن عبد الله بن مسعود رضي الله عنه قال: كنا نقول التحية في الصلاة ونسمي، ويسلم بعضنا على بعض، فسمعه رسول الله صلى الله عليه وسلم فقال: "قولوا: ‌التحيات ‌لله، ‌والصلوات ‌والطيبات، السلام عليك أيها النبي ورحمة الله وبركاته، السلام علينا وعلى عباد الله الصالحين، أشهد أن لا إله إلا الله، وأشهد أن محمدا عبده ورسوله، فإنكم إذا فعلتم ذلك فقد سلمتم على كل عبد لله صالح في السماء والأرض". 
Chapter: Those Who Take the Names of People or Greets Others in Prayer, Facing Them While Not Knowing
ʿAmr ibn ʿĪsā narrated to us [saying]: Abū ʿAbd aṣ-Ṣamad, ʿAbd al-ʿAzīz ibn ʿAbd aṣ-Ṣamad narrated to us [saying]: Ḥuṣayn ibn ʿAbd ar-Raḥmān narrated to us from Abū Wāʾil from ʿAbdullāh ibn Masʿūd – may Allāh be pleased with him – who said: 
“We used to say greetings in prayer, and we would mention names, and we would greet one another. The Messenger of Allāh ﷺ heard us and said: 
‘Say: ‘At-taḥiyyāt li ’Llāh wa ’ṣ-ṣalawāt wa ’ṭ-ṭayyibāt. As-Salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu  a’ l-lā ilā-ha illā ’Llāh wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū.’ By doing this, you will have greeted every righteous servant of Allāh in the heaven and on Earth.’”[footnoteRef:966] [966:  Ibid, 2:63.] 

This narration is mutaffaq ʿalay-h. Imām Muslim also narrates it:
حدثنا زهير بن حرب، وعثمان بن أبي شيبة وإسحاق بن إبراهيم - قال إسحاق: أخبرنا، وقال الآخران: حدثنا جرير -، عن منصور ، عن أبي وائل ، عن عبد الله قال: كنا نقول في الصلاة خلف رسول الله صلى الله عليه وسلم: "السلام على الله السلام على فلان، فقال لنا رسول الله صلى الله عليه وسلم ذات يوم: إن الله هو السلام، فإذا قعد أحدكم في الصلاة فليقل: ‌التحيات ‌لله ‌والصلوات ‌والطيبات. السلام عليك أيها النبي ورحمة الله وبركاته. السلام علينا وعلى عباد الله الصالحين، فإذا قالها أصابت كل عبد لله صالح في السماء والأرض. أشهد أن لا إله إلا الله وأشهد أن محمدا عبده ورسوله. ثم يتخير من المسألة ما شاء."  
حدثنا محمد بن المثنى، وابن بشار قالا: حدثنا محمد بن جعفر ، حدثنا شعبة ، عن منصور بهذا الإسناد مثله. ولم يذكر ثم يتخير من المسألة ما شاء‌‌ . 
حدثنا عبد بن حميد ، حدثنا حسين الجعفي ، عن زائدة ، عن منصور بهذا الإسناد مثل حديثهما، وذكر في الحديث: "ثم ليتخير بعد من المسألة ما شاء، أو ما أحب". 
Zuhayr ibn Ḥarb, ʿUthmān ibn Abī Shaybah and Isḥāq ibn Ibrāhīm narrated to us [saying]: Jarīr – Isḥāq said: related to us, and the two others said – narrated to us from Manṣūr from Abū Wāʾil from ʿAbdullāh, who said: 
“We used to say in prayer behind the Messenger of Allāh ﷺ, ‘Salām upon Allāh. Salām upon so-and-so.’ 
Then, one day, the Messenger of Allāh ﷺ said to us, ‘Allāh is As-Salām, so when one of you sits in prayer, let him say: ‘At-taḥiyyāt li ’Llāh wa’ṣ-ṣalawāt wa’ṭ-ṭayyibāt. As-Salām ʿalay-ka ayyuhā’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu  a’ l-lā ilā-ha illā ’Llāh wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū.’ Then he may choose whatever supplication he wishes.’”
Muḥammad ibn al-Muthannā and Ibn Bashshār narrated to us, both saying: Muḥammad ibn Jaʿfar narrated to us [saying]: Shuʿbah narrated to us from Manṣūr with this same chain. He did not mention: ‘Then he may choose whatever supplication he wishes.’
 ʿAbd ibn Ḥumayd narrated to us [saying]: Ḥusayn al-Juʿfī narrated to us from Zāʾidah from Manṣūr with this chain similar to their narration. He mentioned in his report: ‘Then he may supplicate whatever he wishes or prefers.’[footnoteRef:967] [967:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:301. ] 

We notice that the words around the tashahhud may be different, but the words of the tashahhud of ʿAbdullāh ibn Masʿūd have consistently been quoted the same.
Preference of the Ḥanafīs & the Ḥanbalīs 
According to the Ḥanafīs and the Ḥanbalīs, this is the best tashahhud. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
‌ألفاظ ‌التشهد:
يرى الحنفية والحنابلة أن أفضل ‌التشهد، ‌التشهد الذي علمه النبي صلى الله عليه وسلم لعبد الله بن مسعود رضي الله عنهما، وهو: التحيات لله، والصلوات والطيبات، السلام عليك أيها النبي ورحمة الله وبركاته، السلام علينا وعلى عباد الله الصالحين، أشهد أن لا إله إلا الله، وأشهد أن محمدا عبده ورسوله. 
The Wordings of Tashahhud:
The Ḥanafīs and the Ḥanbalīs opine that the best tashahhud is the one that the Prophet ﷺ taught to ʿAbdullāh ibn Masʿūd – may Allāh be pleased with them both – which is: ‘At-taḥiyyāt li ’Llāh wa ’ṣ-ṣalawāt wa ’ṭ-ṭayyibāt. As-Salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu  a’ l-lā ilā-ha illā ’Llāh wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū.’[footnoteRef:968] [968:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 2) 12:35.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions all those who held the same view:
وقال أبو حنيفة وأبو يوسف ومحمد وأبو ثور أحب التشهد إلينا تشهد ابن مسعود الذي رواه عن النبي عليه السلام وهو قول أحمد وإسحاق وداود. 
Imām Abū Ḥanīfah, Abū Yūsuf, Muḥammad and Abū Thawr said, ‘The most beloved tashahhud to us is the tashahhud of Ibn Masʿūd, which he narrated on the authority of the Prophet ﷺ.’ This was the opinion of Aḥmad, Isḥāq and Dāwūd.[footnoteRef:969] [969:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:280. ] 

The majority of muḥaddithūn chose this tashahhud. ʿAllāmah Ibn Baṭṭāl says:
وبتشهد ابن مسعود قال الكوفيون وأكثر أهل الحديث، وأحمد، وإسحاق، وأبو ثور. 
The Kufans and the majority of the muḥaddithūn adopted the tashahhud of Ibn Masʿūd, as well as Aḥmad, Isḥāq and Abū Thawr.[footnoteRef:970] [970:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyādh: Maktabat ar-Rushd, 2003),  2:448. ] 

It was the practice of the vast majority of Companions and tābiʿūn. Imām Tirmidhī says:
والعمل عليه عند أكثر أهل العلم من أصحاب النبي ومن بعدهم من التابعين، وهو قول سفيان الثوري، وابن المبارك، وأحمد، وإسحاق. 
It is acted upon by most scholars among the Companions of the Prophet ﷺ and those who came after them from the tābiʿūn, and it was the opinion of Sufyān ath-Thawrī, Ibn al-Mubārak, Aḥmad and Isḥāq.[footnoteRef:971] [971:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978),  2:82. ] 

Hence, even some leading Shāfi’ī scholars preferred this. Ḥāfiẓ Ibn Ḥajar states:
وذهب جماعة من محدثي الشافعية كابن المنذر إلى اختيار ‌تشهد ‌ابن ‌مسعود. 
A group from the Shāfiʿī muḥaddithūn preferred the tashahhud of Ibn Masʿūd, such as Ibn al-Mundhir.[footnoteRef:972] [972:  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), 3:493. ] 

The tashahhud of ʿAbdullāh Ibn ʿAbbās
As for the tashahhud of ʿAbdullāh ibn ʿAbbās, Imām Tirmidhī narrates:
حدثنا قتيبة، قال: حدثنا الليث، عن أبي الزبير، عن سعيد بن جبير وطاووس عن ابن عباس، قال: كان رسول الله صلى الله عليه وسلم يعلمنا التشهد، كما يعلمنا القرآن، فكان يقول: "‌التحيات ‌المباركات، ‌الصلوات الطيبات لله، سلام عليك أيها النبي ورحمة الله وبركاته، سلام علينا وعلى عباد الله الصالحين، أشهد أن لا إله إلا الله، وأشهد أن محمدا رسول الله". حديث ابن عباس حديث حسن صحيح غريب. 
Qutaybah narrated to us, saying: Layth narrated to us from Abū ’z-Zubayr from Saʿīd ibn Jubayr and Ṭāwūs from Ibn ʿAbbās, who said: 
“The Messenger of Allāh ﷺ taught us the tashahhud just as he taught us the Qurʾān. He used to say:
‘At-taḥiyyāt al-mubārakāt aṣ-ṣalawāt aṭ-ṭayyibāt li ’Llāh. Salam ʿalay-ka ayyuhā’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. Salam ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu a ’l-lā ilāha illā ’Llāh wa-ashhadu anna Muḥammad rasūl Allāh. (All the blessed greetings and good prayers are due to Allāh. Peace be upon you, O Prophet, and the mercy and blessings of Allāh. Peace be upon us and the righteous servants of Allāh. I bear witness that there is no god but Allāh, and I bear witness that Muḥammad ﷺ is the Messenger of Allāh.)’”
The ḥadīth of Ibn ʿAbbās is a ḥasan ṣaḥīḥ gharīb ḥadīth.[footnoteRef:973] [973:  Imām Tirmidhī (n 17) 2:83.] 

Imām Muslim quotes:
حدثنا قتيبة بن سعيد: حدثنا ليث (ح) وحدثنا محمد بن رمح بن المهاجر: أخبرنا الليث: عن أبي الزبير: عن سعيد بن جبير وعن طاوس، عن ابن عباس أنه قال: كان رسول الله صلى الله عليه وسلم يعلمنا التشهد كما يعلمنا السورة من القرآن، فكان يقول: "‌التحيات ‌المباركات ‌الصلوات ‌الطيبات ‌لله. السلام عليك أيها النبي ورحمة الله وبركاته. السلام علينا وعلى عباد الله الصالحين. أشهد أن لا إله إلا الله وأشهد أن محمدا رسول الله"، وفي رواية ابن رمح: كما يعلمنا القرآن. 
Qutaybah ibn Saʿīd narrated to us [saying]: Layth narrated to us – change of chain – and Muḥammad ibn Rumḥ ibn al-Muhājir narrated to us [saying]: Layth related to us from Abū ’z-Zubayr from Saʿīd ibn Jubayr and Ṭāwūs from Ibn ʿAbbās, who said: 
“The Messenger of Allāh ﷺ taught us the tashahhud just as he taught us a chapter of the Qurʾān. He used to say:
‘At-taḥiyyāt al-mubārakāt aṣ-ṣalawāt aṭ-ṭayyibāt li ’Llāh. Salam ʿalay-ka ayyuhā’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. Salam ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu a ’l-lā ilāha illā ’Llāh wa-ashhadu anna Muḥammad rasūl Allāh.’” 
In the narration of Ibn Rumḥ, it comes as: ‘Just as he would reach us the Quran.’[footnoteRef:974] [974:  Imām Muslim (n 13) 1:302.] 

Preference of the Shāfiʿīs 
Imām Shāfiʿī also narrated this ḥadīth of Ibn ʿAbbās, where he says: 
أخبرنا يحيى بن حسان عن الليث بن سعد عن أبي الزبير المكي عن سعيد بن جبير وطاوس عن ابن عباس قال: كان رسول الله صلى الله عليه وسلم يعلمنا التشهد كما يعلمنا القرآن فكان يقول: ‌"التحيات ‌المباركات ‌الصلوات ‌الطيبات ‌لله سلام عليك أيها النبي ورحمة الله وبركاته سلام علينا وعلى عباد الله الصالحين أشهد أن لا إله إلا الله، وأشهد أن محمدا رسول الله".
 وبهذا نقول وقد رويت في التشهد أحاديث مختلفة كلها فكان هذا أحبها إلي. 
Yaḥyā ibn Ḥassān related to us from Layth ibn Saʿd from Abū ’z-Zubayr al-Makkī from Saʿīd ibn Jubayr and Ṭāwūs from Ibn ʿAbbās, who said: 
“The Messenger of Allāh ﷺ taught us the tashahhud as he taught us the Qurʾān. 
He would say: ‘At-taḥiyyāt al-mubārakāt aṣ-ṣalawāt aṭ-ṭayyibāt li ’Llāh. Salam ʿalay-ka ayyuhā’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. Salam ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu a ’l-lā ilāha illā ’Llāh wa-ashhadu anna Muḥammad rasūl Allāh.’
We adopt this view. Several narrations have been narrated about the tashahhud, with all of them different, and this was the most beloved to me.[footnoteRef:975] [975:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansourah, Egypt: Dār al-Wafāʾ, 2001), 2:269. ] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written regarding the Shāfiʿī view:
وأما الشافعية فأفضل التشهد عندهم ما روي عن ابن عباس رضي الله عنهما قال: كان رسول الله صلى الله عليه وسلم يعلمنا التشهد، كما يعلمنا السورة من القرآن، فيقول: قولوا: التحيات المباركات، الصلوات الطيبات لله، السلام عليك أيها النبي ورحمة الله وبركاته، السلام علينا وعلى عباد الله الصالحين، أشهد أن لا إله إلا الله، وأشهد أن محمدا رسول الله. أخرجه مسلم والترمذي، إلا أنه في رواية مسلم وأشهد أن محمدا عبده ورسوله. 
As for the Shāfiʿīs, the best tashahhud according to them is what was narrated on the authority of Ibn ʿAbbās – may Allāh be pleased with him –, who said: 
“The Messenger of Allāh ﷺ used to teach us the tashahhud just as he would teach us a chapter from the Qurʾān. 
He would say: 
Say: ‘‘At-taḥiyyāt al-mubārakāt aṣ-ṣalawāt aṭ-ṭayyibāt li ’Llāh. Salam ʿalay-ka ayyuhā’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. Salam ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu a ’l-lā ilāha illā ’Llāh wa-ashhadu anna Muḥammad rasūl Allāh.’
Muslim and Tirmidhī narrated it except that in Muslim’s narration, it says: ‘Wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū.’[footnoteRef:976] [976:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 2) 12:35.] 

Imām Shāfiʿī’s reason for preference
Imām Shāfiʿī prefered the tashahhud of Ibn ʿAbbās since it has additional meanings, therefore, he considered it to be the most complete. He explains why he preferred this tashahhud:
لأنه أكملها أخبرنا الربيع قال: (قال الشافعي): فرض الله عز وجل الصلاة على رسوله صلى الله عليه وسلم فقال ﴿إِنَّ ٱللَّهَ وَمَلَـٰٓئِكَتَهُۥ يُصَلُّونَ عَلَى ٱلنَّبِىِّ ۚ يَـٰٓأَيُّهَا ٱلَّذِينَ ءَامَنُوا۟ صَلُّوا۟ عَلَيْهِ وَسَلِّمُوا۟ تَسْلِيمًا﴾.
(قال الشافعي): فلم يكن فرض الصلاة عليه في موضع، أولى منه في الصلاة ووجدنا الدلالة عن رسول الله صلى الله عليه وسلم بما وصفت من أن الصلاة على رسوله صلى الله عليه وسلم فرض في الصلاة والله تعالى أعلم. 
It is the most complete of all. 
Rabīʿ related to us, saying: Shāfiʿī said:
“Allāh – ʿazza wa-jalla – enjoined sending blessings on His Messenger ﷺ, as He said: ‘Surely, Allāh and His angels send blessings to the Prophet. O you who believe, do pray Allah to bless him, and send your Salām (prayer for his being in peace) to him in abundance.’[footnoteRef:977] [977:  Qurʾān: 33:56.] 

Therefore, the obligation of sending blessings on him ﷺ was not in any place more deserving than in prayer. We find evidence from the Messenger of Allāh ﷺ for what I mentioned by the fact that sending blessings on His Messenger ﷺ is enjoined in prayer, and Allāh Taʿālā knows best.”[footnoteRef:978] [978:  Imām Shāfiʿī (n 21) 2:269-270.] 

Imām Khaṭṭābī says:
وإنما ذهب الشافعي إلى تشهد ابن عباس للزيادة التي فيه، وهي قوله المباركات ولموافقته القرآن وهو قوله: ﴿فَسَلِّمُوا۟ عَلَىٰٓ أَنفُسِكُمْ تَحِيَّةًۭ مِّنْ عِندِ ٱللَّهِ مُبَـٰرَكَةًۭ طَيِّبَةًۭ ۚ﴾، ثم ان إسناده أيضاً جيد ورجاله مرضيون. 
Shāfiʿī only preferred the tashahhud of Ibn ʿAbbās because of the addition in it, which is the saying ‘al-mubārakāt’, and because it conforms with the Qurʾān, which is the verse: ‘So greet one another with Salām, a greeting prescribed by Allāh, which is blessed, pleasant.’[footnoteRef:979] Furthermore, its chain of transmission is also good, and its narrators are satisfactory.[footnoteRef:980] [979:  Qurʾān: 24:61.]  [980:  Imām Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan (Aleppo: Al-Maṭbaʿah al-ʿIlmiyyah), 1:228.] 

[bookmark: _Toc225710326]Proving the Preference of Ibn Masʿūd’s Tashahhud over Any Other
Of all of the different ways in which the tashahhudd has been transmitted, the most authentic is that of ʿAbdullāh ibn Masʿūd.
Imām Muḥammad says:
قد اختلف الناس في التشهد وليس في التشهد شئ أوثق من حديث عبد الله بن مسعود لأنه رواه عن النبي صلى الله عليه واله وسلم وكان يكره ان يزيد فيه حرفا (او ينقص منه حرفا) وكان يعلمهم التشهد كما يعلمهم السورة من القرآن. 
Scholars have differed about the tashahhud, and there is nothing more authentic about the tashahhud than the narration of ʿAbdullāh ibn Masʿūd, because he narrated it on the authority of the Prophet ﷺ, and he disliked adding a single letter to it (or subtracting a letter from it). He ﷺ used to teach them the tashhahud as he taught them a chapter from the Qurʾān.[footnoteRef:981] [981:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:130.] 

Since the Prophet ﷺ would teach the Companions the tashahhud as he would teach them chapters of the Qurʾān, it indicates that Ibn Masʿūd’s tashahhud does not contain anything extra or less than what the Prophet ﷺ taught them.
The Prophet ﷺ teaching the tashahhud with the same rigour as a chapter of the Qurʾān implies its importance and precision. This level of care in teaching aligns with Ibn Masʿūd’s strict preservation of the wording, making Ibn Masʿūd’s version the closest to the Prophet’s ﷺ original wording.
Imām Tirmidhī attests to its status as the most authentic narration on this:
وهو أصح حديث [روي] عن النبي صلى الله عليه وسلم في التشهد. 
It is the most authentic narration from the Prophet ﷺ regarding tashahhud.[footnoteRef:982] [982:  Imām Tirmidhī (n 17) 2:82.] 

Likewise, Imām Khaṭṭābī admits:
وأصحها إسنادا وأشهرها رجالا تشهد ابن مسعود. 
The tashahhud of Ibn Masʿūd has the most authentic chain and the most famous narrators.[footnoteRef:983] [983:  Imām Khaṭṭābī (n 26) 1:228.] 

Ḥāfiẓ Ibn Ḥajar affirms an agreement amongst the muḥaddithūn on this:
ولا اختلاف بين أهل الحديث في ذلك. 
There are not any differences amongst the muḥaddithūn regarding this.[footnoteRef:984] [984:  Ḥāfiẓ Ibn Ḥajar (n 18) 3:490.] 

In his commentary of Sunan Ibn Mājah, ʿAllāmah Mughalṭāy presented ten reasons for the preference of Ibn Masʿūd’s narration over that of Ibn ʿAbbās. He says:
ويرجح تشهد ابن مسعود على حديث ابن عباس بأمور:
The tashahhud of Ibn Masʿūd gains preference over the narration of Ibn ʿAbbās for several reasons.[footnoteRef:985] [985:  ʿAlāʾ ad-Dīn Mughalṭāy ibn Qalīj al-Ḥanafī, Al-Iʿlām bi-Sunnati-Hī ʿAlayhi ’s-Salām / Sharḥ Sunan Ibn Mājah (Saudi Arabia: Maktabat Nazār, 1999), 5:1523. ] 

Ten points that give Ibn Masʿūd’s tashahhud superiority
1. Inclusion in the Six Major Hadith Collections: Ibn Masʿūd's version appears in all six major books, while Ibn ʿAbbās’ version is only in Ṣaḥīḥ Muslim.
He says:
 منها: أنّه في الكتب الستة وذاك في مسلم. 
It (Ibn Masʿūd’s narration) appears in all six books whereas that one is only in Muslim.[footnoteRef:986] [986:  Ibid.] 

2. Agreement of Several Companions: A group of Companions narrated Ibn Masʿūd's version.
He says:
الثاني: أن جماعة من الصحابة وافقوه على رواية. 
Secondly: A group of Companions narrated it in agreement with him.[footnoteRef:987] [987:  Ibid, 5:1524.] 

3. Similarity to Abū Bakr's Teaching: Abū Bakr taught the people the same tashahhud as that of Ibn Masʿūd on the pulpit, like teaching children.
He says:
الثالث: حديث أبي بكر كحديث ابن مسعود: وعلمه أبو بكر الناس على المنبر كتعليم الصبيان. 
Thirdly: The narration of Abū Bakr is like the narration of ibn Masʿūd. 
Abū Bakr taught it to him on the pulpit as children would be taught.[footnoteRef:988] [988:  Ibid.] 

Imām Ṭaḥāwī quotes with his chain:
وحدثنا حسين بن نصر قال: ثنا أبو نعيم قال: ثنا سفيان عن زيد العمي ، عن أبي الصديق الناجي ، عن ابن عمر رضي الله عنهما قال: كان ‌أبو ‌بكر رضي الله عنه يعلمنا التشهد ‌على ‌المنبر، كما تعلمون ‌الصبيان الكتاب ثم ذكر مثل تشهد ابن مسعود رضي الله عنه سواء.
Ḥusayn ibn Naṣr narrated to us, saying: Abū Nuʿaym narrated to us, saying: Sufyān narrated to us from Zayd al-ʿAmmī from Abū ’ṣ-Ṣiddīq an-Nājī from Ibn ʿUmar – may Allāh be pleased with them –, who said: ‘Abū Bakr – may Allāh be pleased with him – would teach us the tashahhud on the pulpit like how you would teach children the Qurʾān. Then, he narrated the same as the tashhahud of ibn Masʿūd – may Allāh be pleased with him –.’[footnoteRef:989] [989:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad aṭ-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam al-Kutub, 1994), 1:264.] 

4. No Ambiguity in Ibn Masʿūd’s Version: Ibn Masʿūd’s narration is clear and free from interruptions, discrepancies or suspensions.
ʿAllāmah Mughalṭāy says:
الرابع، حديث ابن مسعود ليس فيه اضطراب ولا وقف. 
Fourth: The narration of ibn Masʿūd has no inconsistencies or suspensions.[footnoteRef:990] [990:  ʿAllāmah Mughalṭāy (n 31) 5:1524.] 

5. Endorsement by Scholars and Ḥadīth Masters: Many scholars, including Khattābī, favoured Ibn Masʿūd's tashahhud, questioning why Shāfiʿī preferred Ibn ʿAbbās'.
He says:
الخامس: أن أكثر العلماء والمحدثين، قالوا به واختاروه حتى قال الخطابي: والعجب من الشَافعي كيف اعتمد حديث ابن عباس وترك حديث عبد الله ابن مسعود. 
Fifth: Most scholars and muḥaddithūn adopted it and chose it, so Khaṭṭābī said: It is surprising how Shāfiʿī relied on the narration of Ibn ʿAbbās and left the narration of ʿAbdullāh Ibn Masʿūd.[footnoteRef:991] [991:  Ibid.] 

6. Stronger Expression of Praise: The conjunction ‘wa’ in Ibn Masʿūd’s version indicates distinct praise for each part, enhancing its significance.
He says:
والسادس: أنّه بواو العطف في مقامين والعطف يقتضى المغايرة بين المعطوف والمعطوف عليه فيكون ثنا مستقلا بفائدته وإذا سقطت واو العطف كان ما عدا اللفظ الأول صفة له فيكون جملة واحدة في الثناء، والأوّل أبلغ فكان أقوى وأولى يدلّ على صحة هذا قوله في الجامع لو قال والله والرحمن والرحيم كانت إيمانا ثلاثة، ولو قال والله الرحمن الرحيم كانت يمينا واحدة يلزمه به كفارة واحدة. 
Sixth: It is with the conjunction wāw in two instances, and conjunction implies a distinction between the maʿṭūf (conjunct) and the maʿṭūf ʿalay-h (the preceding conjunct). This results in each one being an independent praise with its benefit. 
However, if the conjunction wāw is dropped, everything following the first word becomes a description of it (the first word), making it a single sentence of praise (i.e. a single praise). The first case (with the conjunction) is more eloquent, thus stronger and more deserving. 
Evidence for this is found in the statement in Al-Jāmiʿ: “If one says, ‘By Allāh, and the Most Gracious, and the Most Merciful,’ it would be three oaths. If he says, ‘By Allāh, the Most Merciful, the Most Compassionate,’ it would be one oath, for which he will have to pay one expiation.”[footnoteRef:992] [992:  Ibid.] 

7. Comprehensive and Inclusive Greeting: The repetition of the definite ‘as-salām’ (with the alif) conveys completeness and universality. On the other hand, the ‘salām’ in Ibn ʿAbbās’ narration is indefinite without the alif in both places. 
He says:
السابع: أن السلام فيه معرف في الموضعين، وهو يفيد الاستغراق والعموم. 
Seventh: The salām is definite in both places, this gives the benefit of completeness and universality.[footnoteRef:993] [993:  Ibid.] 

8. Additional Emphasis and Instruction: Ibn Masʿūd’s version includes an imperative to teach, signifying its obligatory nature, unlike Ibn ʿAbbās’ version.
He says:
الثامن: فيه زيادة، وأمره أن يعلّم الناس، والأمر للوجوب، وإذا لم يجب ففْيه زيادة استحباب وتأكيد، وليس ذلك في حديث ابن عباس. 
Eighth: It contains the addition of his command to teach the people. A command indicates necessity, and if it is not necessary, then it has the addition of recommendation and emphasis. This is not found in the narration of Ibn ʿAbbās.[footnoteRef:994] [994:  Ibid.] 

9. Sign of the Prophet’s Affection: The Prophet ﷺ took Ibn Masʿūd’s hand in his, showing affection and greater attention to his narration.
He says:
التاسع: أخذ النبي صلى الله عليه وسلم كف ابن مسعود بين كفيه ففيه زيادة اشتياق واهتمام. 
Ninth: The Prophet ﷺ held the palm of Ibn Masʿūd between his ﷺ, and this shows greater affection and importance.[footnoteRef:995] [995:  Ibid.] 

10. Strictness in Following the Tashahhud: Ibn Masʿūd emphasised adherence to his version, and some scholars, like Khattābī, viewed it as obligatory based on the Prophet ﷺ’s command.
He says:
العاشر: تشديد ابن مسعود على أصحابه حين أخذ عليهم منه، وفي المبسوط عن خصيف قال: لا رأيت النبي صلى الله عليه وسلم في المنام فقلت: كثر الاختلاف في التشهد فماذا تأمرني قال: بتشهد ابن مسعود، وقال الخطابي: فيه إيجاب التشهد.
Tenth: It includes the strictness of Ibn Masʿūd with his Companions when he taught it. It is mentioned in Al-Mabsūṭ from Khuṣayf that he said: “I saw the Prophet ﷺ in a dream and I said, ‘The differences regarding the tashahhud are many. Which one do you advise me to follow?’ He said: ‘The tashahhud of ibn Masʿūd.’” 
Khaṭṭābī said, ‘It shows the necessity of that tashahhud.’[footnoteRef:996] [996:  Ibid.] 

[bookmark: _h94cp0qr1zro]Two other points
ʿAllāmah Jaṣṣāṣ Rāzī mentioned two other reasons, namely:
1. Agreement on Ibn Masʿūd's Words: The words of Ibn Masʿūd’s tashahhud are agreed upon by everyone, while other versions, like those with the additions ‘al-mubārakāt’ and ‘az-zākīyāt’, are disputed. The agreed-upon text is strong, while the others require extensive transmission to be established.
ʿAllāmah Jaṣṣāṣ Rāzī says:
أن ألفاظ عبد الله رضي الله عنه متفق عليها في التشهد،.  وسائر الألفاظ من زيادة: "المباركات"، و: "الزاكيات"، وغيرها مختلف فيها، فثبت منها ما حصل الاتفاق عليه، وبطل ما سواه، إذ كان من أمور العامة التي تحتاج في إثباتها إلى نقل الاستفاضة. 
The wording of ʿAbdullāh – may Allāh be pleased with him – tashahhud are agreed upon. Other wordings, such as the addition ‘al-mubārakāt’ and ‘az-zākiyāt’ and so on are differed upon. This establishes that which is agreed upon and invalidates everything else, as this (the tashahhud) was amongst the public matters (of general importance) that needed to be proven through widespread transmission.[footnoteRef:997] [997:  ʿAllāmah Abū Bakr ar-Rāzī al-Jaṣṣāṣ, Sharḥ Mukhtaṣar aṭ-Ṭaḥāwī (Beirut: Dār al-Bashāʾir al-Islāmiyyah / Cairo: Dār as-Sirāj, 2010), 1:632. ] 

Ḥāfiẓ Ibn Ḥajar himself says:
وأن الرواة عنه من الثقات لم يختلفوا في ألفاظه بخلاف غيره. 
The trustworthy narrators who narrated it did not differ in its wording, unlike others.[footnoteRef:998] [998:  Ḥāfiẓ Ibn Ḥajar (n 18) 3:490.] 

2. Completion of Prayer: The Prophet ﷺ directly tied the completion of the prayer to the tashahhud of Ibn Masʿūd, where he ﷺ said, ‘If you say this (i.e. the tashahhud of Ibn Masʿūd), or do this, your prayer is complete.’ This special emphasis was not given to any other version of tashahhud.
ʿAllāmah Jaṣṣāṣ Rāzī says:
وأيضا: فإن النبي عليه الصلاة والسلام علق إتمام الصلاة بتشهد عبد الله رضي الله عنه، فقال: "إذا قلت هذا، أو فعلت هذا، فقد تمت صلاتك"، ولم نجد جعل هذه المزية لشيء من التشهد.
Additionally, the Prophet ﷺ made the completion of prayer dependent on the tashahhud of ʿAbdullāh – may Allāh be pleased with him –, saying, ‘If you say this or do this, then your prayer is complete.’ We did not find him giving this merit to any other tashahhud.[footnoteRef:999] [999:  ʿAllāmah Rāzī (n 43) 1:632.] 

Ḥāfiẓ Ibn Ḥajar mentions:
وأنه ‌تلقاه عن النبي صلى الله عليه وسلم تلقينا؛ فروى الطحاوي من طريق الأسود بن يزيد عنه، قال: أخذت التشهد من في رسول الله صلى الله عليه وسلم ولقننيه كلمة كلمة. وقد تقدم أن في رواية أبي معمر عنه: علمني رسول الله صلى الله عليه وسلم التشهد وكفي بين كفيه. ولابن أبي شيبة وغيره من رواية جامع بن أبي راشد، عن أبي وائل عنه، قال: كان رسول الله صلى الله عليه وسلم يعلمنا التشهد كما يعلمنا السورة من القرآن. 
Ibn Masʿūd learned it directly from the Prophet ﷺ through oral instruction. Indeed, Ṭaḥāwī narrated on the authority of Aswad ibn Yazīd from Ibn Masʿūd himself, who said, ‘I learned the tashahhud directly from the mouth of the Messenger of Allāh ﷺ, and he taught it to me word by word.’ 
It was previously mentioned in the narration of Abū Maʿmar from Ibn Masʿūd: ‘The Messenger of Allāh ﷺ taught me the tashahhud while my hand was between his.’ 
And it comes in the narration of Ibn Abī Shaybah and others on the authority of Jāmiʿ ibn Abī Rāshid, on the authority of Abū Wāʾil from Ibn Masʿūd, who said, ‘The Messenger of Allāh ﷺ taught us the tashahhud as he taught us a chapter from the Qurʾān.’[footnoteRef:1000] [1000:  Ḥāfiẓ Ibn Ḥajar (n 18) 3:490-491.] 

These are just a few reasons on why the tashahhud of ʿAbdullāh ibn Masʿūd. Mawlānā Zakariyyā al-Kāndhlawī says:
والزيادة لا تناسب لمثل هذا الوجيز،  وبلغها في التنسيق (تنسيق النظام – ص: 77) إلى اثنين وعشرين وجها.
Listing more reasons is not appropriate for such a brief text. It reaches twenty-two points in At-Tansīq (Tansīq an-Niẓām, p.77).[footnoteRef:1001] [1001:  Mawlānā Zakariyyā (n 4) 2:236.] 

Flexibility
Despite each school of thought having their own preference, this is a matter of great flexibility, as ʿAllāmah Ibn Baṭṭāl notes:
وكلها قريبة بعضها من بعض. 
All are very similar to each other.[footnoteRef:1002] [1002:  ʿAllāmah Ibn Baṭṭāl (n 16) 2:448.] 

Regardless of which opinion is considered best, all of them are permissible. There are many other similar aspects of prayer where scholars have differed, but all of their opinions are permissible. ʿAllāmah Ibn ʿAbd al-Barr says:
وفي الموطإ عن بن عمر وعائشة ما قد علمت واختيار العلماء من ذلك ما ذكرت لك وكل حسن إن شاء الله
والذي أقول به - وبالله التوفيق - إن الاختلاف في التشهد وفي الأذان والإقامة وعدد التكبير على الجنائز وما يقرأ ويدعى به فيها وعدد التكبير في العيدين ورفع الأيدي في ركوع الصلاة وفي التكبير على الجنائز وفي السلام من الصلاة واحدة أو اثنتين وفي وضع اليمنى على اليسرى في الصلاة وسدل اليدين وفي القنوت وتركه وما كان مثل هذا كله - اختلاف في مباح كالوضوء واحدة واثنتين وثلاثا. 
[The tashahhud] has been reported in the Muwaṭṭaʾ from Ibn ʿUmar and ʿĀʾishah, as you know, and the preference of the scholars regarding these matters is as I have mentioned to you, and all of it is good if Allāh wills.
What I hold to – and help is from Allāh alone – is that the differences regarding the tashahhud, the adhān and the iqāmah, the number of takbīrs in the funeral prayer, what is recited and prayed for in them, the number of takbīrs during the two ʿĪds, raising the hands in the bowing of prayer and the takbīr in the funeral prayer, the salām after prayer whether it is one or two, placing the right hand over the left in prayer, letting the hands hang down, the recitation of qunūt and its abandonment, and matters similar to these – are all differences concerning things that are permissible, such as performing ablution one, two, or three times.[footnoteRef:1003] [1003:  ʿAllāmah Ibn ʿAbd al-Barr (n 15) 4:282.] 

ʿAllāmah Māwardī states:
وبأي هذه الروايات تشهد أجزأه وكان أبو العباس بن سريج يقول: كل ذلك من الاختلاف المباح الذي ليس بعضه أولى من بعض كما قال في الأذان. 
Whichever of these reports on tashahhud one adopts will suffice. Abū ’l-ʿAbbās ibn Surayj would say, ‘All of these differences are permissible. There is none which is more preferable than others.’ He stated the same regarding the adhān.[footnoteRef:1004] [1004:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad al-Māwardī, Al-Ḥāwī ’l-Kabīr fī Fiqh Madhhab al-Imām ash-Shāfiʿī wa-Huwa Sharḥ Mukhtaṣar al-Muzanī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1999), 2:156.] 

Likewise, Imām Nawawī highlights:
واعلم أنه يجوز التشهد بأي تشهد شاء من هذه المذكورات، هكذا نص عليه إمامنا الشافعي وغيره من العلماء رضي الله عنهم. 
Take note that it is permissible to recite any tashahhud from all that was mentioned. This is how it is reported from our Imām Shāfiʿī and other scholars – may Allāh be pleased with them –.[footnoteRef:1005] [1005:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Adhkār (Beirut: Dār al-Fikr, 1994), 64.] 

We conclude with the following point from Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
والخلاف بين الأئمة هنا خلاف في الأولوية، فبأي تشهد تشهد مما صح عن النبي صلى الله عليه وسلم جاز. 
This difference amongst the scholars is regarding which is better, thus it will suffice one to recite from whichever tashahhud is authentically proven from the Prophet ﷺ.[footnoteRef:1006] [1006:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 2) 12:36.] 

  Ḥadīth 243 – The Tashahhud of Ibn ʿUmar – Supplication After the Tashahhud – The Ruling of Salām
[bookmark: _Toc225710327]Ḥadīth 243
243 – مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ يَتَشَهَّدُ فَيَقُول: بِاسْمِ اللَّهِ، التَّحِيَّاتُ لِلَّهِ، الصَّلَوَاتُ لِلَّهِ، الزَّاكِيَاتُ لِلَّهِ، السَّلَامُ عَلَى النَّبِيِّ وَرَحْمَةُ اللَّهِ وَبَرَكَاتُهُ، السَّلَامُ عَلَيْنَا وَعَلَى عِبَادِ اللَّهِ الصَّالِحِينَ، شَهِدْتُ أَنْ لاَ إِلَهَ إِلَّا اللَّهُ، شَهِدْتُ أَنَّ مُحَمَّدًا رَسُولُ اللَّهِ. يَقُولُ هَذَا فِي الرَّكْعَتَيْنِ الأُولَيَيْنِ، وَيَدْعُو إِذَا قَضَى تَشَهُّدَهُ بِمَا بَدَا لَهُ، فَإِذَا جَلَسَ فِي آخِرِ صَلاَتِهِ تَشَهَّدَ كَذَلِكَ أَيْضًا، إِلاَّ أَنَّهُ يُقَدِّمُ التَّشَهُّدَ، ثُمَّ يَدْعُو بِمَا بَدَا لَهُ، فَإِذَا قَضَى تَشَهُّدَهُ وَأَرَادَ أَنْ يُسَلِّمَ قَالَ: السَّلاَمُ عَلَى النَّبِيِّ وَرَحْمَةُ اللَّهِ وَبَرَكَاتُهُ، السَّلاَمُ عَلَيْنَا وَعَلَى عِبَادِ اللَّهِ الصَّالِحِينَ، السَّلاَمُ عَلَيْكُمْ عَنْ يَمِينِهِ، ثُمَّ يَرُدُّ عَلَى الإِمَامِ، فَإِنْ سَلَّمَ عَلَيْهِ أَحَدٌ عَنْ يَسَارِهِ رَدَّ عَلَيْهِ.
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar used to recite the tashahhud saying:
‘Bismi ’Llāh, at-taḥiyyāt li ’Llāh, aṣ-ṣalawāt li ’Llāh, az-zākiyāt li ’Llāh. As-salām ʿalā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Shahidtu a’ l-lā ilāha illā ’Llāh. Shahidtu anna Muḥammad Rasūl Allāh.’
He would say this in the first two rakʿahs and then supplicate as he wished after completing his tashahhud.
When he sat in the final rakʿah of his prayer, he would also recite the tashahhud in the same manner, but he would begin with the tashahhud first and then supplicate as he wished.
When he completed his tashahhud and intended to make salām (to end the prayer), he would say, ‘As-salām ʿalā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn.’ Then, he would say, ‘As-salāmu ʿalay-kum’ to his right side and then respond to the imām. If someone greeted him on his left side, he would return the greeting.[footnoteRef:1007] [1007:  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), 1:245.] 

The previous tashahhud was that of ʿUmar. This one is the tashahhud of his son, ʿAbdullāh. Imām Yaḥyā al-Laythī narrates:

243 - مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ يَتَشَهَّدُ فَيَقُول: بِاسْمِ اللَّهِ، 
243 - Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar used to recite the tashahhud saying:
‘Bismi ’Llāh,’
He would say the words ‘bi ’smi ’Llāh’ before the tashahhud. ʿAllāmah Zurqānī says:
في أوله.
At its beginning [footnoteRef:1008]  [1008:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:264. ] 

He then says:
كذا وقع موقوفا عليه. 
Thus, it was reported as mawqūf from him.[footnoteRef:1009] [1009:  Ibid.] 

Commencing the tashahhud with ‘bi ’smi ’Llāh’ has also been established from another narration that has been reported by Imām Nasāʾī and others. Imām Nasāʾī says: 
أخبرنا محمد بن عبد الأعلى، قال: حدثنا المعتمر، قال: سمعت أيمن، وهو ابن نابل يقول: حدثني أبو الزبير ، عن جابر، قال: كان رسول الله صلى الله عليه وسلم ‌يعلمنا ‌التشهد، كما يعلمنا السورة من القرآن: ‌بسم ‌الله وبالله، التحيات لله. 
Muḥammad ibn al-Aʿlā related to us, saying: Muʿtamir narrated to us, saying: I heard  Ayman, who is Ibn Nābil, say: Abū ’z-Zubayr narrated to me from Jābir, who said: "The Messenger of Allāh ﷺ used to teach us the tashahhud just as he would teach us a chapter from the Qurʾān: ‘Bismi ’Llāh wa-bi ’Llāh, at-taḥiyyāt li ’Llāh.'"[footnoteRef:1010]  [1010:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1986), 2:243.] 

ʿAllāmah Zurqānī says:
وصححه الحاكم، لكن ضعفه الحفاظ البخاري والترمذي والنسائي والبيهقي وغيرهم، وقالوا: إن راويه أخطأ فيه، ويدل على ذلك أنه ثبت في حديث أبي موسى مرفوعا: " فإذا قعد أحدكم فليكن أول قوله التحيات لله" رواه عبد الرزاق وغيره، وقد أنكر ابن مسعود وابن عباس وغيرهما على من زادها، أخرجه البيهقي وغيره، وبالجملة لم تصح رواية البسملة كما قاله الحافظ. 
Ḥākim declared it ṣaḥīḥ, but the leading ḥadīth scholars such as Bukhārī, Tirmidhī, Nasāʾī, Bayhaqī and others deemed it weak. They said its narrator erred in it. This is evidenced by the authentic marfūʿ report in the ḥadīth of Abū Mūsā: 'When one of you sits, let the first thing he says be: At-taḥiyyāt li ’Llāh.' This was narrated by ʿAbd ar-Razzāq and others. Ibn Masʿūd, Ibn ʿAbbās and others disapproved of those who added to it. This was reported by Bayhaqī and others. In summary, the narration of the bismi ’Llāh has not been authentically established, as stated by Ḥāfiẓ.[footnoteRef:1011] [1011:  ʿAllāmah Zurqānī (n 2) 1:264.] 

ʿAllāmah Ibn al-Mundhir quotes:
حدثنا محمد بن علي، قال: ثنا سعيد، قال: ثنا إسماعيل بن إبراهيم، قال: أخبرنا داود عن أبي العالية: أن ابن عباس ‌سمع رجلًا يقول: ‌بسم ‌الله، التحيات لله، ‌فانتهره. 
Muḥammad ibn ʿAlī narrated to us, saying: Saʿīd narrated to us, saying: Ismāʿīl ibn Ibrāhīm narrated to us, saying: Dāwūd related to us from Abū ’l-ʿĀliyah that Ibn ʿAbbās heard a man reciting, ‘Bismi ’Llāh, at-taḥiyyāt li ’Llāh,’ so he rebuked him.[footnoteRef:1012] [1012:  ʿAllāmah Muḥammad ibn Ibrāhīm ibn al-Mundhir an-Naysāpūrī, Al-Awsaṭ fī ’s-Sunan wa ’l-Ijmāʿ wa ’l-Ikhtilāf (Riyadh: Dār Ṭaybah, 1985), 3:211.] 

Thus, Imām Bayhaqī mentions:
وأما الرواية فيها عن ابن عمر فهى وإن كانت صحيحة، فيحتمل أن تكون زيادة من جهة ابن عمر، فقد روينا عنه عن النبى صلى الله عليه وسلم حديث التشهد ليس فيه ذكر التسمية، والله أعلم.  
As for the narration from Ibn ʿUmar, even though it is authentic, it is possible that the addition came from Ibn ʿUmar himself. For we have narrated from him the ḥadīth of the tashahhud on the authority of the Prophet ﷺ, and it does not include the mention of the bismi ’Llāh. And Allāh knows best. [footnoteRef:1013] [1013:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 3:658.] 

Imām Mālik also does not follow this tashahhud. ʿAllāmah Ibn al-Qāsim quotes:
وقال مالك: ‌لا ‌أعرف ‌في ‌التشهد بسم الله الرحمن الرحيم، ولكن يبدأ بالتحيات لله، قال: وكان يستحب تشهد عمر بن الخطاب. 
Mālik said: 'I do not know of a tashahhud with the saying of ‘Bismi ’Llāh ar-Raḥmān ar-Raḥīm’. Rather, it begins with ‘At-taḥiyyāt li ’Llāh.’
He said, ‘He preferred the tashahhud of ʿUmar ibn al-Khaṭṭāb.’[footnoteRef:1014] [1014:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Mudawwanah al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:226.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says: 
ليس من سنة التشهد عند مالك البسملة في أول التشهد لأننا قد بينا أن السنة تشهد عمر بن الخطاب وليس فيه ذكر ذلك ومن جهة المعنى أن هذا ذكر مشروع في الصلاة ليس من العجز فلم يستفتح ببسم الله الرحمن الرحيم كالتسبيح والتكبير والتحميد. 
It is not from the Sunnah of the tashahhud according to Mālik to say 'Bismi Llāh ar-Raḥmān ar-Raḥīm' at the beginning of the tashahhud, because we have clarified that the Sunnah tashahhud that of ʿUmar ibn al-Khaṭṭāb, and it does not contain mention of that. From the logical perspective, this is an invocation legislated in prayer, and it is not from the Qurʾān (inimitable book). Therefore, it does not begin with ‘Bismi Llāh ar-Raḥmān ar-Raḥīm' like tasbīḥ, takbīr and taḥmīd.[footnoteRef:1015]  [1015:  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.), 1:168.] 

التَّحِيَّاتُ لِلَّهِ، الصَّلَوَاتُ لِلَّهِ، الزَّاكِيَاتُ لِلَّهِ، 
‘At-taḥiyyāt li ’Llāh, aṣ-ṣalawāt li ’Llāh, az-zākiyāt li ’Llāh.’ 

All actions that we do is only for the pleasure of Allāh Taʿālā. ʿAllāmah Zurqānī explains:
لا يجوز أن يقصد بها غيره، أو هو عبارة عن قصد إخلاصنا له. 
It is not permissible for it to be intended for anyone other than Him, or it is an expression of our intention of sincerity towards Him.[footnoteRef:1016] [1016:  ʿAllāmah Zurqānī (n 2) 1:264.] 

السَّلَامُ عَلَى النَّبِيِّ 
‘As-salām ʿalā ’n-Nabī’
 Contrary to other reports, here, it is not transmitted as ‘ʿalay-ka’. Instead, it is transmitted as ‘ʿalā ’n-Nabī’. ʿAllāmah Zurqānī says:
كذا وقع بإسقاط كاف الخطاب.
Thus it occurred with the omission of the second-person addressee kāf.[footnoteRef:1017] [1017:  Ibid.] 

Mawlānā Zakariyyā al-Kāndhlawī says:
كذا وقع بإسقاط لفظ الكاف في نسخ (الموطأ) من المتون والشروح. 
Thus it occurred with the omission of the kāf in all copies of the Muwaṭṭaʾ from the texts and commentaries.[footnoteRef:1018]  [1018:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:239.] 

Imām Muḥammad quotes:
أخبرنا مالك، أخبرنا نافع، عن ابن عمر، أنه كان يتشهد فيقول: بسم الله، التحيات لله، والصلوات لله، والزاكيات لله، ‌السلام ‌عليك أيها النبي. 
Mālik related to us [saying]: Nāfiʿ related to us from Ibn ʿUmar that he used to recite the tashahhud, saying: 'Bismi ’Llāh, at-taḥiyyāt li ’Llāh, as-ṣalawāt li ’Llāh, az-zākiyāt li ’Llāh. As-salām ʿalay-ka ayyuhā ’n-Nabī.'[footnoteRef:1019]  [1019:  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.), 68.] 

Mawlānā ʿAbd al-Ḥayy al-Laknawī says:
كذا رأيته في نسخ هذا الكتاب. 
Thus I saw it similar in the copies of this book."[footnoteRef:1020] [1020:  Mawlānā ʿAbd al-Ḥayy ibn ʿAbd al-Ḥalīm al-Laknawī, At-Taʿlīq al-Mumajjad ʿalā Muwaṭṭaʾ Muḥammad (Bombay: Dār as-Sunnah wa ’s-Sīrah / Damascus: Dār al-Qalam, 1991), 1:467.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions:
والطرق التي ذكرها الحافظ في التلخيص كلها بلفظ السلام عليك.
The different chains mentioned by Ḥafiẓ in At-Talkhīṣ are all with the wording: 'As-salāmu ʿalay-ka.'[footnoteRef:1021] [1021:  Mawlānā Zakariyyā (n 12) 2:239.] 

وَرَحْمَةُ اللَّهِ وَبَرَكَاتُهُ، السَّلَامُ عَلَيْنَا وَعَلَى عِبَادِ اللَّهِ الصَّالِحِينَ، 
‘Wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa ʿalā ʿibād Allāh aṣ-ṣāliḥīn.’
[bookmark: _Toc225710328]The Collective Impact of Abandoning Prayer
Ḥāfiẓ Ibn Ḥajar says:
(فائدة): قال القفال في فتاويه: ترك الصلاة يضر بجميع المسلمين لأن المصلي يقول: اللهم اغفر لي وللمؤمنين والمؤمنات، ولا بد أن يقول في التشهد السلام علينا وعلى عباد الله الصالحين، فيكون مقصرا بخدمة الله وفي حق رسوله وفي حق نفسه وفي حق كافة المسلمين، ولذلك عظمت المعصية بتركها. 
Benefit: Qaffāl stated in his Fatāwā that abandoning prayer harms all Muslims. This is because the one who prays says: ‘O Allāh! Forgive me and the believing men and women,’ and also recites in the tashahhud: ‘Peace be upon us and the righteous servants of Allah.’ By abandoning prayer, one falls short in their duty to Allāh, their duty to His Messenger, their own duty and their duty to all Muslims. For this reason, the sin of neglecting prayer is greatly magnified.[footnoteRef:1022] [1022:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Maʿrifah, 1379 AH), 3:493.] 

He then says:
واستنبط منه السبكي أن ‌في ‌الصلاة ‌حقا ‌للعباد ‌مع ‌حق ‌الله، وأن من تركها أخل بحق جميع المؤمنين من مضى ومن يجيء إلى يوم القيامة، لوجوب قوله فيها: السلام علينا وعلى عباد الله الصالحين. 
From this, Subkī deduced that prayer contains a right owed to the creation in addition to the right owed to Allāh. Whoever abandons prayer neglects the right of all believers—those who have passed and those yet to come—because of the obligatory invocation: ‘Peace be upon us and the righteous servants of Allāh’.[footnoteRef:1023] [1023:  Ibid, 3:493-494. ] 

شَهِدْتُ أَنْ لاَ إِلَهَ إِلَّا اللَّهُ، شَهِدْتُ 
‘Shahidtu a’ l-lā ilāha illā ’Llāh. Shahidtu’
[bookmark: _Toc225710329]Difference in the Wording of this Narration Opposing Other Narrations
Imām Muḥammad narrated this with a wāw before the word ‘shahidtu’: 
وشهدت.[footnoteRef:1024] [1024:  Imām Muḥammad (n 13) 68.] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
وليس في نسخ موطأ يحيي حرف العطف.
There is no conjunction in the copies of Yaḥyā’s recension of the Muwaṭṭaʾ.[footnoteRef:1025] [1025:  Mawlānā Zakariyyā (n 12) 2:240.] 

 In this narration, the verb is in the past tense, contrary to the most authentic ḥadīths. ʿAllāmah Zurqānī comments:
هذا مخالف للمروي في الأحاديث الصحيحة بلفظ أشهد في الموضعين، وهو الذي عليه المعول والعمل. 
This is contrary to what is narrated in the authentic ḥadīths with the wording: 'Ashhadu' at both places, and this is what is relied upon and practised.[footnoteRef:1026] [1026:  ʿAllāmah Zurqānī (n 2) 1:265.] 

أَنَّ مُحَمَّدًا رَسُولُ اللَّهِ. يَقُولُ هَذَا فِي الرَّكْعَتَيْنِ الأُولَيَيْنِ، 
‘Anna Muḥammad Rasūl Allāh.’
He would say this in the first two rakʿahs 
[bookmark: _Toc225710330]Other Narrations on Ibn ʿUmar’s Tashahhud
Imām Muhammad quotes this and says:
التشهد الذي ذكر كله حسن وليس يشبه تشهد عبد الله بن مسعود، وعندنا تشهده لأنه رواه عن رسول الله صلى الله عليه وسلم، وعليه العامة عندنا. 
The tashahhud that has been mentioned is all good, and it does not resemble the tashahhud of ʿAbdullāh ibn Masʿūd. We follow his tashahhud because he narrated it from the Messenger of Allāh ﷺ, and it is what the general public follows among us.[footnoteRef:1027] [1027:  Imām Muḥammad (n 13) 68.] 

These are the words of tashahhud that Imām Mālik is quoting from ʿAbdullāh ibn ʿUmar. Other words of tashahhud have also been transmitted from Ibn ʿUmar. Imām Abū Dāwūd narrates:
حدثنا نصر بن علي، حدثني أبي، حدثنا شعبة، عن أبي بشر، سمعت مجاهدا يحدث عن ابن ‌عمر، عن رسول الله- صلى الله عليه وسلم -في التشهد: "‌التحيات ‌لله، ‌الصلوات ‌الطيبات، ‌السلام ‌عليك أيها النبي ورحمة الله وبركاته- قال: قال ابن ‌عمر: زدت فيها: وبركاته- السلام علينا وعلى عباد الله الصالحين، أشهد أن لا إله إلا الله- قال ابن ‌عمر: زدت فيها: وحده لا شريك له- وأشهد أن محمدا عبله ورسوله. 
Naṣr ibn ʿAlī narrated to us [saying]: My father narrated to me [saying]: Shuʿbah narrated to us from Abū Bishr [saying]: I heard Mujāhid narrating from Ibn ʿUmar from the Messenger of Allāh ﷺ regarding the tashahhud: 
“At-taḥiyyāt li ’Llāh, as-ṣalawāt, aṭ-ṭayyibāt. As-salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū – Ibn ʿUmar said: 'I added in it: wa barakātu-Hū’ – As-salāmu ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu a ’l-lā ilāha illā ’Llāh – Ibn ʿUmar said: 'I added in it: waḥda-Hū lā sharīk la-Hū’ – Wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū.”[footnoteRef:1028] [1028:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:219.] 

Ḥāfiẓ Ibn Ḥajar notes how there are differences in the wording:
تقديم الشهادتين على كلمتي السلام، ومعظم الروايات على خلافه. 
The two testimonies (shahādah) of faith are presented before the words of peace, and most of the narrations are contrary to this.[footnoteRef:1029] [1029:  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), 1:477.] 

He also says:
ورواه ابن عدي عن أحمد بن المثنى، عن نصر بن علي، وغير بعض ألفاظه.  
Ibn ʿAdī narrated it from Aḥmad ibn al-Muthannā from Naṣr ibn ʿAlī, and he changed some of its wording.[footnoteRef:1030] [1030:  Ibid, 1:480.] 

Ḥāfiẓ Ibn Ḥajar highlighted how there are differences in its status as marfūʿ or mawqūf, with the majority narrating it as mawqūf. 
Likewise, Ibn ʿUmar also quoted the same tashahhud as ʿAbdullāh ibn Masʿūd. Imām Ṭaḥāwī narrates:
وحدثنا حسين بن نصر قال: ثنا أبو نعيم قال: ثنا سفيان عن زيد العمي ، عن أبي الصديق الناجي ، عن ابن ‌عمر رضي الله عنهما قال: كان أبو بكر رضي الله عنه يعلمنا التشهد على المنبر ، كما تعلمون الصبيان الكتاب ثم ذكر مثل تشهد ابن مسعود رضي الله عنه سواء فهذا الذي رويناه عن ابن ‌عمر رضي الله عنهما يخالف ما رواه سالم ونافع عنه.
Ḥusayn ibn Naṣr narrated to us, saying: Abū Nuʿaym narrated to us, saying: Sufyān narrated to us from Zayd al-ʿAmmī from Abū ’ṣ-Ṣiddīq an-Nājī from Ibn ʿUmar – may Allāh be pleased with him – who said: 
'Abū Bakr – may Allāh be pleased with him – used to teach us the tashahhud on the pulpit, just as you teach the children the Book.' 
Then, he mentioned something like the tashahhud of Ibn Masʿūd – may Allāh be pleased with him –. This is what we have narrated from Ibn ʿUmar – may Allāh be pleased with him –, which contradicts what was narrated by Sālim and Nāfiʿ from him.[footnoteRef:1031] [1031:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: ʿĀlam al-Kutub, 1994), 1:264.] 

Imām Ṭaḥāwī comments on this:
وهذا أولى ، لأنه حكاه عن رسول الله صلى الله عليه وسلم وعن أبي بكر رضي الله عنه وعلمه مجاهدا، فمحال أن يكون ابن عمر رضي الله عنهما يدع ما أخذه من النبي صلى الله عليه وسلم إلى ما أخذه عن غيره. 
 This (narration) is more appropriate because he narrated it from the Messenger of Allāh ﷺ and Abū Bakr – may Allāh be pleased with him –, and he taught it to Mujāhid. It is inconceivable for Ibn ʿUmar – may Allāh be pleased with them both – to leave what he learnt from the Prophet ﷺ in favour of what he learnt from someone else.[footnoteRef:1032] [1032:  Ibid.] 

وَيَدْعُو إِذَا قَضَى تَشَهُّدَهُ بِمَا بَدَا لَهُ، 
And then supplicate as he wished after completing his tashahhud. 
[bookmark: _Toc225710331]Supplicating After the First Tashahhud
Whilst all scholars agree on the supplication after the final tashahhud, they differ on whether one should supplicate after the first tashahhud.
Mālikī view
ʿAllāmah Abū ’l-Walīd al-Bājī explains the Mālikī perspective:
في المجموعة من رواية علي بن زياد عن مالك: ليس بعد التشهد الأول موضع للدعاء وقال عنه ابن نافع لا بأس أن يدعو بعده. 
It is reported in Al-Majmūʿah via ʿAlī ibn Ziyād from Mālik: ‘There is no place for supplication after the first tashahhud.’ However, Ibn Nāfiʿ said, ‘There is no harm in making supplication after it.’[footnoteRef:1033] [1033:  ʿAllāmah Bājī (n 9) 1:168.] 

ʿAllāmah Zurqānī mentions another (weak) view in the Mālikī school of thought, where it is permissible:
وأجازه مالك في رواية ابن نافع، والمذهب رواية علي وغيره عنه كراهة الدعاء في التشهد الأول؛ لأن المطلوب تقصيره. 
Mālik permitted it in the narration of Ibn Nāfiʿ, but the preferred opinion within the school of thought, as narrated by ʿAlī and others, is the dislike of supplication in the first tashahhud because shortening it is desired.[footnoteRef:1034] [1034:  ʿAllāmah Zurqānī (n 2) 1:265.] 

Ḥanafī & Ḥanbalī view
The Ḥanafīs and the Ḥanbalīs do not consider it legislated to supplicate after any tashahhud other than the final one. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, their views are mentioned as follows: 
قال الحنفية والحنابلة: يسن ‌الدعاء ‌في ‌التشهد الأخير بعد الصلاة على النبي صلى الله عليه وسلم بما يشبه ألفاظ القرآن، أو بما يشبه ألفاظ السنة، ولا يجوز له ‌الدعاء بما يشبه كلام الناس كأن يقول: اللهم زوجني فلانة، أو اعطني كذا من الذهب والفضة والمناصب. 
The Ḥanafīs and Ḥanbalīs stated that it is Sunnah to make supplication in the final tashahhud after sending blessings upon the Prophet ﷺ, using words resembling those of the Qurʾān or Sunnah. However, it is not permissible to supplicate with words resembling ordinary speech, such as saying, ‘O Allāh, marry me to so-and-so’ or ‘Grant me such-and-such in gold, silver or positions.’[footnoteRef:1035] [1035:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 20:265. ] 

Shāfiʿī view
The Shāfiʿīs maintained the same view. ʿAllāmah Māwardī says:
ولأن ‌التشهد ‌الأول أقصر من الثاني لما يتضمنه من ‌الدعاء. 
The first tashahhud is shorter than the second one which includes supplications.[footnoteRef:1036] [1036:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ibn Ḥabīb al-Māwardī, Al-Ḥāwī ’l-Kabīr fī Fiqh Madhhab al-Imām ash-Shāfiʿī Raḍīy Allāh ʿan-Hu / Sharḥ Mukhtaṣar al-Māzinī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 2:133.] 

ʿAllāmah Ibn Khuzaymah brings the chapter:
‌‌باب الاقتصار في الجلسة الأولى على التشهد وترك ‌الدعاء بعد ‌التشهد ‌الأول. 
Chapter: Limiting the First Sitting to the Tashahhud & Leaving Out Supplication After the First Tashahhud.[footnoteRef:1037] [1037:  ʿAllāmah Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī), 1:350.] 

Imām Nawawī says:
ولا يستحب ‌الدعاء في ‌التشهد ‌الأول عندنا، بل قال أصحابنا يكره لأنه مبني على التخفيف، بخلاف التشهد الأخير، والله أعلم. 
It is not recommended to make supplication during the first tashahhud according to us. In fact, our scholars have said that it is disliked because it is meant to be brief, unlike the final tashahhud. And Allāh knows best. [footnoteRef:1038] [1038:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Adhkār (Beirut: Dār al-Fikr, 1994), 67.] 

Among the four schools of thought, the only dissenting view is a weak opinion attributed to Imām Mālik, which allows for supplication after the first tashahhud. However, the predominant and preferred position across all four schools is that no supplication is made at this point.
فَإِذَا جَلَسَ فِي آخِرِ صَلاَتِهِ 
When he sat in the final rakʿah of his prayer, 
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
أي: في القعدة الثانية.
I.e. in the second sitting.[footnoteRef:1039] [1039:  Mawlānā Zakariyyā (n 12) 2:242.] 

تَشَهَّدَ كَذَلِكَ أَيْضًا، 
He would also recite the tashahhud in the same manner, 
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
كما تقدم في الجلوس الأول.
Just as he did in the first sitting.[footnoteRef:1040] [1040:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī states:
بيان أن التشهدين عنده على صفة واحدة ولفظ واحد. 
This indicates that both tashahhuds, according to him, are of the same form and wording.[footnoteRef:1041] [1041:  ʿAllāmah Bājī (n 9) 1:168.] 

إِلاَّ أَنَّهُ يُقَدِّمُ التَّشَهُّدَ، ثُمَّ يَدْعُو بِمَا بَدَا لَهُ، 
But he would begin with the tashahhud first and then supplicate as he wished.
ʿAllāmah Abū ’l-Walīd al-Bājī says:
بيان أن التشهد عنده قبل الدعاء. 
This indicates that the tashahhud precedes the supplication according to him.[footnoteRef:1042] [1042:  Ibid.] 

In the narration with the tashahhud of ʿAbdullāh ibn Masʿūd, it is quoted:
ثم يتخير من الدعاء أعجبه إليه فيدعو. 
Then he chooses the supplication he likes most and recites it.[footnoteRef:1043] [1043:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:167.] 

In the narration of Jābir, the following supplication is added:
‌أسأل ‌اللَّه ‌الجنة، ‌وأعوذ ‌باللَّه ‌من ‌النار. 
I ask Allah for Paradise, and I seek refuge in Allah from the Fire.[footnoteRef:1044] [1044:  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), 1:260. ] 

[bookmark: _Toc225710332]Which Supplication Can Be Recited After the Tashahhud?
Māliki view
ʿAllāmah Abū ’l-Walīd al-Bājī explained that in the Mālikī school of thought, any supplication may be recited throughout the entire prayer, even if it was not prescribed:
يريد من أمور دينه ودنياه ما لم يمنع الدعاء به ولا بأس بالدعاء في الصلاة كلها بغير القرآن ويدعو على الظالم ويدعو للمظلوم. 
One may ask for matters related to their religious and worldly affairs as long as the supplication is not prohibited. There is no harm in making supplication throughout the prayer using non-Qurʾānic verses. He may supplicate against the oppressor and in favour of the oppressed.[footnoteRef:1045] [1045:  ʿAllāmah Bājī (n 9) 1:168.] 

Ḥanafī view
In the Ḥanafī school of thought, one should supplicate with words resembling the Qurʾān or the prescribed supplications. He should not request for things one can ask from people. Imām Qudūrī says:
ودعا بما شاء ‌بما ‌يشبه ‌ألفاظ ‌القرآن والأدعيه المأثورة ولا يدعو بما يشبه كلام الناس. 
He may supplicate with whatever he wishes, as long as it resembles the words of the Qurʾān or the transmitted supplications, but he should not supplicate with what resembles the speech of people.[footnoteRef:1046] [1046:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mukhtaṣar al-Qudūrī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), ص:28.] 

ʿAllāmah Marghīnānī mentions the same:
قال: (ودعاء بما شاء مما يشبه ‌ألفاظ ‌القرآن والأدعية المأثورة) لما روينا من حديث ابن مسعود رضي الله عنه قال له النبي عليه الصلاة والسلام: "ثم اختر من الدعاء أطيبه وأعجبه إليك" ويبدأ بالصلاة على النبي عليه الصلاة والسلام ليكون أقرب إلى الإجابة )ولا يدعو بما يشبه كلام الناس( تحرزا عن الفساد ولهذا يأتي بالمأثور المحفوظ. 
‘One may supplicate for whatever he wishes, as long as it resembles the words of the Qurʾān or transmitted supplications’: This is based on the narration of Ibn Masʿūd – may Allāh be pleased with him –, where the Prophet ﷺ said to him, 'Then choose the most pleasing and beautiful supplication to you.'
He should begin by sending blessings on the Prophet – blessings and peace be upon him – so that it is more likely to be answered. 
‘He should not supplicate using phrases resembling people's speech’: to avoid nullification (of the prayer). He should adhere to the preserved and transmitted supplications.[footnoteRef:1047] [1047:  Burhān ad-Dīn Abū ’l-Ḥasan ʿAlī ibn Abī Bakr al-Marghīnānī, Al-Hidāyah Sharḥ Bidāyat al-Mubtadī (Madīnah Munawwarah: Dār as-Sirāj, 2019), 1:467-468.] 

ʿAllāmah Zurqānī quotes the Ḥanafī view, saying:
والموجود في كتب الحنفية أنه لا يدعو في الصلاة إلا بما في القرآن أو ثبت في الحديث أو كان مأثورا، أعم من أن يكون مرفوعا أو غير مرفوع. 
What is found in the books of the Ḥanafīs is that one should not supplicate in prayer except with what is in the Qurʾān, what is authentically reported in ḥadīth or other transmitted supplications, regardless of whether they are elevated to the Prophet ﷺ or not.[footnoteRef:1048] [1048:  ʿAllāmah Zurqānī (n 2) 1:265.] 

Māwlānā Zakariyyā al-Kāndhlawī comments:
قلت: وهذا مذهب الحنفية، وما نقلوا عنهم – أنهم قالوا لا يدعوا إلا بما في القران –جهل بمذهبنا.
I say: This is the position of the Ḥanafīs. As for what has been transmitted about them – that they said one should not supplicate except with what is in the Qurʾān – it is ignorance of our school of thought.[footnoteRef:1049] [1049:  Mawlānā Zakariyyā (n 12) 2:242.] 

Ḥāfiẓ Ibn Ḥajar quotes the same from ʿAllāmah Ibn Baṭṭāl and remarks: 
كذا أطلق هو ومن تبعه عن أبي حنيفة، والمعروف ‌في ‌كتب ‌الحنفية أنه لا يدعو في الصلاة إلا بما جاء في القرآن أو ثبت في الحديث، وعبارة بعضهم: ما كان مأثورا. 
This was generalised by him and those who followed him regarding Abū Ḥanīfah. However, what is well-known in the books of the Ḥanafīs is that one should only supplicate in prayer with what is found in the Qurʾān, what is established in the ḥadīth, or as some of them stated, with what is transmitted.[footnoteRef:1050] [1050:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 16) 3:503.] 

Ḥanbalī view
There are differences of opinion in the Ḥanbalī school of thought. ʿAllāmah Ibn Qudāmah first says:
ولا يجوز أن يدعو في صلاته بما يقصد به من ملاذ الدنيا وشهواتها، بما يشبه كلام الآدميين وأمانيهم، مثل: اللهم ارزقنى جارية حسناء، ودارا قوراء، وطعاما طيبا، وبستانا أنيقا. 
It is not permissible to supplicate during prayer for things aimed at worldly pleasures and desires, or with words resembling human speech and wishes, such as: 'O Allāh, grant me a beautiful slavegirl, a spacious house, delicious food and a lush garden.'[footnoteRef:1051] [1051:  ʿAllāmah ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:236. ] 

Thereafter, he says:
فصل: فأما ‌الدعاء بما يتقرب به إلى الله عز وجل مما ليس بمأثور، ولا يقصد به ملاذ الدنيا، فظاهر كلام الخرقي وجماعة من أصحابنا أنه لا يجوز، ويحتمله كلام أحمد؛ لقوله: ولكن يدعو بما جاء وبما يعرف. وحكى عنه ابن المنذر، أنه قال: لا بأس أن يدعو الرجل بجميع حوائجه؛ من حوائج دنياه وآخرته. وهذا هو الصحيح، إن شاء الله تعالى؛ لظواهر الأحاديث. 
Section: As for supplicating with words that bring one closer to Allāh – ʿazza wa-jalla – which are not transmitted and are not intended for worldly pleasures, the apparent stance of Khiraqī and a group of our scholars is that it is impermissible. 
However, it may be permitted based on Aḥmad’s words, where he said: 'But one should supplicate with what is transmitted and known.' Ibn al-Mundhir narrated from him that he said, 'There is no harm in a person supplicating for all his needs, whether worldly or related to the Hereafter.' This is the correct view, by Allāh Taʿālā’s will, due to the apparent indications of the ḥadīth.[footnoteRef:1052] [1052:   Ibid, 2:237.] 

Shāfiʿī view
According to the Shāfiʿīs, one is free to ask for whatever he wishes in prayer, even worldly matters. ʿAllāmah Rāfiʿī states:
ثم يستحب ‌الدعاء ‌في ‌التشهد الاخير بعد الصلاة علي النبي صلي الله عليه وسلم وعلي آله وأن يدعو بما شاء من أمر الدنيا والاخرة. 
Then it is recommended to supplicate in the final tashahhud after sending blessings upon the Prophet ﷺ and his family and to supplicate for whatever one wishes, whether regarding worldly or Hereafter matters.[footnoteRef:1053] [1053:  ʿAllāmah ʿAbd al-Karīm ibn Muḥammad ar-Rāfiʿī, Fatḥ al-ʿAzīz bi-Sharḥ al-Wajīz / Ash-Sharḥ al-Kabīr (Beirut: Dār al-Fikr), 3:516.] 

ʿAllāmah Rūyānī says:
أن كل دعاء يجوز خارج الصلاة من أمر الدين والدنيا يجوز في الصلاة. 
Any supplication permissible outside of prayer, whether religious or worldly matters, is permissible during prayer.[footnoteRef:1054] [1054:  ʿAllāmah Abū ’l-Maḥāsin ʿAbd al-Wāḥid ibn Ismāʿīl ar-Rūyānī, Baḥr al-Madhhab fī Furūʿ al-Madhhab ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2009), 2:68.] 

Summary
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the views of the four schools of thought are summarised as follows:
‌‌‌الدعاء في الصلاة:
13 - قال الحنفية والحنابلة: يسن ‌الدعاء ‌في ‌التشهد الأخير بعد الصلاة على النبي صلى الله عليه وسلم بما يشبه ألفاظ القرآن، أو بما يشبه ألفاظ السنة، ولا يجوز له ‌الدعاء بما يشبه كلام الناس كأن يقول: اللهم زوجني فلانة، أو اعطني كذا من الذهب والفضة والمناصب.
وأما المالكية والشافعية فذهبوا إلى أنه: يسن الدعاء بعد التشهد وقبل السلام بخيري الدين والدنيا، ولا يجوز أن يدعو بشيء محرم أو مستحيل أو معلق، فإن دعا بشيء من ذلك بطلت صلاته، والأفضل أن يدعو بالمأثور. 
Supplication during prayer:
The Ḥanafīs and the Ḥanbalīs stated: It is Sunnah to supplicate in the final tashahhud after sending blessings upon the Prophet ﷺ with supplications resembling the words of the Qurʾān or the Sunnah. It is impermissible to supplicate with words resembling ordinary speech, such as saying: 'O Allāh, marry me to so-and-so,' or 'Grant me such-and-such amount of gold, silver, or position.'
As for the Mālikīs and Shāfiʿīs, they held that it is Sunnah to supplicate after the tashahhud and before the salām for goodness in both religious and worldly matters. However, it is not permissible to supplicate for something prohibited, impossible or conditional. If one does so, their prayer becomes invalid. Having said that, it is preferable to use transmitted supplications.[footnoteRef:1055] [1055:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 29), 20:265. ] 

Ḥanafī proofs & reasoning
· Marfūʿ reports indicate that prayer should be free from any sort of ordinary speech.
The Prophet ﷺ told Muʿāwiyah:
إن هذه الصلاة ‌لا ‌يصلح ‌فيها ‌شيء ‌من ‌كلام ‌الناس، إنما هو التسبيح والتكبير وقراءة القرآن. 
Indeed, this prayer is not suitable for any kind of human speech. It consists only of tasbīḥ (glorification of Allah), takbīr (magnification of Allah) and recitation of the Qurʾān.[footnoteRef:1056] [1056:  Imām Muslim ibn al-Ḥajjāj Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:381.] 

Regarding Ibn ʿUmar’s practice of supplicating with anything as he wished, Mawlānā Zakariyyā al-Kāndhlawī quotes a Ḥanafī response from Maḥallī:
وفي الحاشية عن المحلى: حمله الحنفية على التطوع. 
In the footnotes, Maḥallī mentions, ‘The Ḥanafīs interpreted this as referring to voluntary prayers.’[footnoteRef:1057] [1057:  Mawlānā Zakariyyā (n 12) 2:241.] 

However, Mawlānā Zakariyyā al-Kāndhlawī then remarks:
قلت: لا حاجة إلى الجواب بعدما تحقق أن ابن عمر زاد في التشهد ما زاده باجتهاده، وهذا يحمل أيضا على اجتهاده مع المرجح في التشهد روايات ابن مسعود، وأيضا مخالف لمذهب مالك الراوي لها، والراوي إذا خالف مرويه يسقط الاحتجاج عنها أو عنه، كما بسط في الأصول.
I say: There is no need for a response after it has been established that Ibn ʿUmar added to the tashahhud what he added based on his own reasoning. This too is taken as his ijtihād (independent reasoning). The narrations of Ibn Masʿūd are preferred regarding the tashahhud. Furthermore, this contradicts the view of Mālik, who narrated it. When a narrator opposes his own narration, taking proof from it or him is nullified, as explained in the principles.[footnoteRef:1058] [1058:  Ibid.] 

Many earlier scholars followed this view. Thus, Imām Ibn Abī Shaybah brought the following chapter:
‌‌من كان يستحب أن يدعو في الفريضة بما ‌في ‌القرآن. 
Those Who Preferred to Supplicate in Obligatory Prayers Using What Is In the Qurʾān.[footnoteRef:1059] [1059:  Imām Ibn Abī Shaybah (n 38) 1:265.] 

In this chapter, he listed many scholars who preferred this.
فَإِذَا قَضَى تَشَهُّدَهُ وَأَرَادَ أَنْ يُسَلِّمَ 
When he completed his tashahhud and intended to make salām (to end the prayer), 
Mawlānā Zakariyyā al-Kāndhlawī fills in some blanks:
للانصراف عن الصلاة أعاد من التشهد ما هو من جنس السلام.
[And intends to make salām] to leave the prayer, he repeats from the tashahhud that which is of the same nature of the salām.[footnoteRef:1060] [1060:  Mawlānā Zakariyyā (n 12) 2:244.] 

قَالَ: السَّلاَمُ عَلَى النَّبِيِّ وَرَحْمَةُ اللَّهِ وَبَرَكَاتُهُ، السَّلاَمُ عَلَيْنَا وَعَلَى عِبَادِ اللَّهِ الصَّالِحِينَ، السَّلاَمُ عَلَيْكُمْ 
He would say, ‘As-salām ʿalā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn.’ Then, he would say, ‘As-salāmu ʿalay-kum’ 
[bookmark: _Toc225710333]Ibn ʿUmar’s Salām After the Tashahhud & Supplication
ʿAllāmah Abū ’l-Walīd al-Bājī says:
بإثر سلام إمامه. 
Immediately following the salām of his imām.[footnoteRef:1061] [1061:  ʿAllāmah Bājī (n 9) 1:169.] 

He explains:
يريد أنه يعيد من آخر التشهد ما هو من جنس السلام وهو السلام على النبي وعلى المصلي وعلى عباد الله الصالحين ثم يصل بذلك سلامه من الصلاة ليدخل الصلاة على النبي صلى الله عليه وسلم والدعاء بعده في حكمه ويكون آخر التشهد المسنون متصلا بسلامه.
وقد روى علي بن زياد عن مالك أنه استحب للمأموم إذا سلم إمامه أن يقول السلام على النبي ورحمة الله وبركاته. 
This means that he repeats from the end of the tashahhud that which is of the nature of the salām: the salutation upon the Prophet ﷺ, the one praying and the righteous servants of Allāh. He then connects this to his own salām to conclude the prayer. This way, the salutation upon the Prophet ﷺ and the supplication that follows it are effectively included in the prayer. ʿAlī ibn Ziyād narrated from Mālik that he recommended for the follower when the imām finishes his salām, to say: 'As-salām ʿalā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū (Peace be upon the Prophet, and Allāh’s mercy and blessings.)’[footnoteRef:1062] [1062:  Ibid, 1:168.] 

ʿAllāmah Zurqānī explains:
وهذه زيادة تكرير في التشهد، كأن ابن عمر اختاره ليختمه بالسلام على النبي والصالحين؛ لأنه فصل بين التشهد والسلام بالدعاء، وروى علي عن مالك استحباب ذلك، قال الباجي: ولا يثبت. 
This is an additional repetition of the tashahhud. It appears that Ibn ʿUmar chose it to conclude his prayer with the salutation upon the Prophet ﷺ and the righteous. This is because he separated the tashahhud from the salām with supplication. ʿAlī narrated the recommendation of doing this from Mālik, but Bājī said: 'It is not established.'[footnoteRef:1063] [1063:  ʿAllāmah Zurqānī (n 2) 1:265.] 

عَنْ يَمِينِهِ، 
To his right side 
ʿAllāmah Zurqānī clarifies:
تسليمة التحليل. 
The salām of disengagement (from prayer).[footnoteRef:1064] [1064:  Ibid.] 

ثُمَّ يَرُدُّ عَلَى الإِمَامِ، فَإِنْ سَلَّمَ عَلَيْهِ أَحَدٌ عَنْ يَسَارِهِ  
And then respond to the imām. If someone greeted him on his left side, 
ʿAllāmah Zurqānī clarifies this scenario:
بأن كان مصليا مع الإمام. 
That is if the person was praying with the imām.[footnoteRef:1065] [1065:  Ibid.] 

رَدَّ عَلَيْهِ.
He would return the greeting.
[bookmark: _Toc225710334]Exiting Prayer through Salām
ʿAllāmah Abū ’l-Walīd al-Bājī elaborates on the different views on exiting prayer through salām:
أن السلام واجب لا يتحلل من الصلاة بغيره هذا قول مالك وبه قال الشافعي وقال أبو حنيفة يتحلل منها بكل فعل وقول ينافيها ويقصد به إلى الخروج عنها والانفصال منها. 
Salām is obligatory, and one does not exit the prayer except through it. This was the opinion of Mālik, and Shāfiʿī agreed with it. Abū Ḥanīfah, however, held that one can exit the prayer through any action or words that contradict it (prayer), provided the intention is to exit and disconnect from it.[footnoteRef:1066] [1066:  ʿAllāmah Bājī (n 9) 1:169.] 

[bookmark: _1hbzsm9ypwne][bookmark: _Toc225710335]Mālik’s Purpose for Bringing this Narration
As we can observe, many aspects of the tashahhud in this narration differ from the version adopted by Imām Mālik. For this reason, ʿAllāmah Zurqānī provides an explanation for why Imām Mālik cited this narration:
ولعل مالكا ذكر حديث ابن عمر هذا الموقوف عليه لما فيه من أن المأموم يسلم ثلاثا، إن كان على يساره أحد لأنه المشهور من قول مالك، وقال الأئمة الثلاثة وغيرهم: على كل مصل تسليمتان عن يمينه وشماله، ولو مأموما وإلا فمالك لا يقول بما في خبر ابن عمر هذا من البسملة في أوله وإبداله أشهد بشهدت، والدعاء في التشهد الأول وإعادة السلام على النبي والصالحين بعد الدعاء، وقبل السلام، ولا إبدال عليك أيها النبي بالسلام على النبي.
It is possible that Mālik cited this mawqūf narration of Ibn ʿUmar because it mentions that the follower gives salām three times if there is someone on his left. This aligns with Mālik’s well-known opinion. 
The three imāms and others, however, stated that every worshipper gives two salāms: to the right and the left, even if he is a follower. 
Otherwise, Mālik does not adhere to what is mentioned in this narration of Ibn ʿUmar, such as the basmalah at its beginning, replacing ‘ashhadu’ with 'shahidtu’, supplicating in the first tashahhud, repeating the salām upon the Prophet ﷺ and the righteous after supplication and before the salām, or saying ‘salām ʿalā ’n-Nabī’ instead of ‘ʿalay-ka ayyuhā ’n-Nabī’.[footnoteRef:1067] [1067:  ʿAllāmah Zurqānī (n 2) 1:265.] 

 Ḥadīth 244 – 245 - ʿĀʾishah’s Tashahhud – The Rulings of Salām
[bookmark: _Toc225710336]Ḥadīth 244
244 – مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ الْقَاسِمِ، عَنْ أَبِيهِ، عَنْ عَائِشَة زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَنَّهَا كَانَتْ تَقُولُ إِذَا تَشَهَّدَت: التَّحِيَّاتُ الطَّيِّبَاتُ الصَّلَوَاتُ الزَّاكِيَاتُ لِلَّهِ، أَشْهَدُ أَنْ لاَ إِلَهَ إِلاَّ اللَّهُ وَحْدَهُ لاَ شَرِيكَ لَهُ، وَأَنَّ مُحَمَّداً عبدُ اللهِ وَرَسُولُهُ، السَّلَامُ عَلَيْكَ أَيُّهَا النَّبِيءُ وَرَحْمَةُ اللَّهِ وَبَرَكَاتُهُ، السَّلاَمُ عَلَيْنَا وَعَلَى عِبَادِ اللَّهِ الصَّالِحِينَ، السَّلاَمُ عَلَيْكُمْ.
Mālik reported from ʿAbd ar-Raḥmān ibn al-Qāsim from his father from ʿĀʾishah, the wife of the Prophet ﷺ, that she would say when reciting the tashahhud:
‘At-taḥiyyāt, aṭ-ṭayyibāt, aṣ-ṣalawāt, az-zākiyāt li ’Llāh. Ashhadu a ’l-lā ilāha illā ’Llāh waḥda-Hū lā sharīk la-Hū wa-anna Muḥammad ʿabd Allāh wa-rasūlu-Hū. As-salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. As-salām ʿalaykum.’[footnoteRef:1068] [1068:  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), 1:245-246.] 

After quoting the tashahhud of ʿUmar and Ibn ʿUmar, Imām Mālik quotes two narrations wherein the tashahhud of ʿĀʾishah is mentioned.
244 – مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ الْقَاسِمِ، عَنْ أَبِيهِ، عَنْ عَائِشَة زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَنَّهَا كَانَتْ تَقُولُ إِذَا تَشَهَّدَت: التَّحِيَّاتُ الطَّيِّبَاتُ الصَّلَوَاتُ 
244 – Mālik reported from ʿAbd ar-Raḥmān ibn al-Qāsim from his father from ʿĀʾishah, the wife of the Prophet ﷺ, that she would say when reciting the tashahhud:
‘At-taḥiyyāt, aṭ-ṭayyibāt, aṣ-ṣalawāt,’
[bookmark: _Toc225710337]Distinctive Omission of 'Li ’Llāh' in This Narration
In contrast to the previous narrations, for these beginning words, ‘li ’Llāh’ is not repeated. ʿAllāmah Zurqānī explains:
فتسقط لفظ لله عقب التحيات والصلوات، بخلاف ما في حديث عمر وابن مسعود وابن عباس من إثباتها، وهي مرفوعة، فتقدم على الموقوف. 
The word ‘li ’Llāh’ is omitted after ‘at-taḥiyyāt’ and ‘aṣ-ṣalawāt’, unlike what is stated in the ḥadīth of ʿUmar, Ibn Masʿūd and Ibn ʿAbbās, which mentions it. It is a marfūʿ ḥadīth, so it is preferred over the mawqūf ḥadīth.[footnoteRef:1069] [1069:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:266. ] 

In Ṣaḥīḥ Muslim, it comes in a marfūʿ narration of Abū Mūsā al-Ashʿarī, the word ‘li ’Llāh’ is repeated after the word ‘ṣalawāt’:
التحيات الطيبات الصلوات لله.[footnoteRef:1070] [1070:  Imām Muslim ibn al-Ḥajjāj Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:303.] 

الزَّاكِيَاتُ لِلَّهِ، أَشْهَدُ 
‘Az-zākiyāt li ’Llāh. Ashhadu’ 
In this narration, the shahādah is brought before the salām. Hence, Imām Bayhaqī lists this under the chapter:
‌‌باب ‌من ‌قدم ‌كلمتى الشهادة على كلمتى التسليم. 
Chapter: Those Who Preceded the Two Phrases of Shahādah before the Two Phrases of Salām.[footnoteRef:1071] [1071:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:205.] 

أَنْ لاَ إِلَهَ إِلاَّ اللَّهُ وَحْدَهُ لاَ شَرِيكَ لَهُ، 
‘A ’l-lā ilāha illā ’Llāh waḥda-Hū lā sharīk la-Hū’
[bookmark: _Toc225710338]Additional Words in the Shahādah
These are additional words that were not in the previous narrations. ʿAllāmah Zurqānī says:
وزادت على حديث عمر. 
It has additional words than the narration of ʿUmar.[footnoteRef:1072] [1072:  ʿAllāmah Zurqānī (n 2) 1:266.] 

We quoted from Sunan Ibn Dāwīd in the previous lesson where Ibn ʿUmar clarified that he added these words:
قال ابن عمر: زدت فيها: ‌وحده ‌لا ‌شريك ‌له- وأشهد أن محمدا هبده ورسوله. 
Ibn ʿUmar said: 'I added in it: waḥda-Hū lā sharīk la-Hū’ – Wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū.[footnoteRef:1073] [1073:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:219.] 

These words are also reported from a marfūʿ narration. Imām Ibn Abī Shaybah narrates:
نا يحيى بن آدم، نا فطر، عن أبي إسحاق، عن أبي الأحوص، عن عبد الله، قال: كان رسول الله صلى الله عليه وسلم يعلمنا التشهد كما يعلمنا السورة من القرآن: "التحيات ‌لله والصلوات والطيبات، السلام عليك أيها النبي ورحمة الله وبركاته، السلام علينا وعلى عباد الله الصالحين، أشهد ‌أن ‌لا ‌إله ‌إلا ‌الله ‌وحده ‌لا ‌شريك ‌له، وأشهد أن محمدا عبده ورسوله". 
Yaḥyā ibn Ādam narrated to us [saying]: Fiṭr narrated to us from Abū Isḥāq from Abū ’l-Aḥwaṣ from ʿAbdullāh, he said:
“The Messenger of Allāh ﷺ taught us the tashahhud as he taught us a chapter from the Qurʾān: 
‘At-taḥiyyāt li ’Llāh, aṣ-ṣalawāt wa ’ṭ-ṭayyibāt. As-salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. Ashhadu a ’l-lā ilāha illā ’Llāh waḥda-Hū lā sharīk la-Hū. Wa-ashhadu anna Muḥammad ʿabd Allāh wa-rasūlu-Hū.’[footnoteRef:1074] [1074:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Musnad Ibn Abī Shaybah (Riyadh: Dār al-Waṭan, 1997), 1:280. ] 

وَأَنَّ 
‘Wa-anna’ 
Here, the word ‘ashhadu’ is not mentioned, contrary to most other reports. In the footnotes of the Moroccan print, the editors note:
فوقها في الأصل: (صح). وفي الهامش: وأشهد أن، وفوقها (هـ).
Written above it in the main manuscript is ‘ṣaḥḥa’. The margin mentions: ‘Wa-ashhadu anna’ with Hishām ibn Aḥmad al-Waqshī’s manuscript marked above it.[footnoteRef:1075] [1075:  Imām Mālik (n 1) 1:246.] 

Imām Bayhaqī reported this via Ibn Bukayr from Imām Mālik as:
وأشهد أن.[footnoteRef:1076] [1076:  Imām Bayhaqī (n 4) 2:206.] 

مُحَمَّداً عبدُ اللهِ 
‘Muḥammad ʿabd Allāh’ 
[bookmark: _Toc225710339]Unique Mention of Allāh’s Name in This Version of Tashahhud
In this narration, the exalted name of Allāh is mentioned contrary to other versions of tashahhud reported.  Mawlānā Zakariyyā al-Kāndhlawī states:
كذا في أكثر النسخ، وفي هامش الباجي: عبده، بالضمير بدل اسم الجلالة، وكذا في نسخة محمد رحمه الله.
This is how it appears in most copies. However, in Al-Bājī’s margin, it comes as ‘ʿabda-Hū’, with the pronoun instead of the name of Allāh. This is also how it appears in Imām Muḥammad’s copy – may Allāh have mercy on him.[footnoteRef:1077] [1077:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:254. ] 

In the footnotes, it is written:
بالهامش: "عبده"، وعليها "معا".
Written in the margin is ‘ʿabdu-Hū’ with ‘maʿan’ on top.[footnoteRef:1078] [1078:  Imām Mālik (n 1) 1:246.] 

Ibn Bukayr reported it from Imām Mālik with the word ʿabdu-Hū’, as Imām Bayhaqī cites:
وأشهد أن محمدا عبده ورسوله.[footnoteRef:1079] [1079:  Imām Bayhaqī (n 4) 2:206.] 

 وَرَسُولُهُ، 
‘Wa-rasūlu-Hū.’ 
[bookmark: _Toc225710340]The Superiority of ‘ʿAbd’ over ‘Rasūl’
This one is definitely with the pronoun, and not with the blessed name of Allāh Taʿālā. ʿAllāmah Zurqānī states:
لم تختلف الطرق عنها ولا عن ابن مسعود في ذلك. 
All the routes via her and Ibn Masʿūd do not differ in narrating it as such.[footnoteRef:1080] [1080:  ʿAllāmah Zurqānī (n 2) 1:266.] 

This particular sequence between the word ‘ʿabd’ and ‘rasūl’ is desired, as Imām ʿAbd ar-Razzāq relates:
عن ابن جريج، عن عطاء قال: وبينا النبي صلى الله عليه وسلم يعلم التشهد، فقال رجل: وأشهد أن محمدا رسوله وعبده، فقال النبي صلى الله عليه وسلم: "قد كنت عبدا قبل ‌أن ‌أكون ‌رسولا، قل: وأشهد أن محمدا عبده ورسوله". 
Ibn Jurayj reported from ʿAṭāʾ that he said:
“Whilst the Prophet ﷺ was teaching the tashahhud, a man said: ‘Wa-ashhadu anna Muḥammad rasūlu-Hū wa-ʿabdu-Hū.’ So the Prophet ﷺ said: ‘I am a servant before a Messenger. Rather say: wa-ashhadu anna Muḥammad ʿabdu-Hū wa-rasūlu-Hū.’”[footnoteRef:1081] [1081:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ- Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 2:204.] 

السَّلَامُ عَلَيْكَ أَيُّهَا النَّبِيءُ وَرَحْمَةُ اللَّهِ وَبَرَكَاتُهُ، السَّلاَمُ عَلَيْنَا وَعَلَى عِبَادِ اللَّهِ الصَّالِحِينَ، 
‘As-salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn.’ 
ʿAllāmah Zurqānī explained who are the ‘ṣāliḥīn’:
القائمين بحق الله وحق العباد، تعميم بعد تخصيص. 
Those who establish the rights of Allāh and the rights of the servant. It is general after specification.[footnoteRef:1082] [1082:  ʿAllāmah Zurqānī (n 2) 1:266.] 

السَّلاَمُ عَلَيْكُمْ. 
‘As-salām ʿalaykum.’
After reciting the salām in the tashahhud, ʿĀʾishah would make salām to end the prayer. ʿAllāmah Zurqānī explains:
للخروج من الصلاة. 
To come out of prayer.[footnoteRef:1083] [1083:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
حتى وصلت السلام بآخر التشهد 
الشافعي يقول إنها شرط في صحة الصلاة وهذه مقالة لا نعلم أحدا تقدم الشافعي قال بها. 
Until she reached the salām at the end of the tashahhud.
According to Shāfiʿī, it (the salām at the end of the tashahhud) is a condition for the prayer to be correct. We do not know anyone who held this opinion before Shāfiʿī.[footnoteRef:1084] [1084:  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.), 1:170. ] 

[bookmark: _Toc225710341]Ḥadīth 245
245 - مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنِ الْقَاسِمِ بْنِ مُحَمَّدٍ، أَنَّهُ أَخْبَرَهُ، أَنَّ عَائِشَة زَوْجَ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَتْ تَقُولُ إِذَا تَشَهَّدَتْ: التَّحِيَّاتُ الطَّيِّبَاتُ الصَّلَوَاتُ الزَّاكِيَاتُ لِلَّهِ، أَشْهَدُ أَنْ لاَ إِلَهَ إِلاَّ اللَّهُ، وَأَنَّ مُحَمَّداً عَبْدُ اللَّهِ وَرَسُولُهُ، السَّلَامُ عَلَيْكَ أَيُّهَا النَّبِيُّ وَرَحْمَةُ اللَّهِ وَبَرَكَاتُهُ، السَّلاَمُ عَلَيْنَا وَعَلَى عِبَادِ الله الصَّالِحِينَ، السَّلاَمُ عَلَيْكُمْ. 
Imām Mālik narrated to us from Yaḥyā ibn Saʿīd, from Qāsim ibn Muḥammad, he informed him that ʿĀishah, the wife of the Prophet ﷺ, would say when reciting the tashahhud:
‘At-taḥiyyāt, aṭ-ṭayyibāt, aṣ-ṣalawāt, az-zākiyāt li ’Llāh. Ashhadu a ’l-lā ilāha illā ’Llāh wa-anna Muḥammad ʿabd Allāh wa-rasūlu-Hū. As-salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn. As-salām ʿalaykum.’[footnoteRef:1085] [1085:  Imām Mālik (n 1) 1:246.] 

Imām Yaḥyā al-Laythī narrates:
245 - مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنِ الْقَاسِمِ بْنِ مُحَمَّدٍ، أَنَّهُ أَخْبَرَهُ، أَنَّ عَائِشَة زَوْجَ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَتْ تَقُولُ 
Imām Mālik narrated to us from Yaḥyā ibn Saʿīd, from Qāsim ibn Muḥammad, he informed him that ʿĀishah, the wife of the Prophet ﷺ, would say 
Many colleagues of Imām Mālik reported this with additional words.
Imām Ibn Abī Shaybah narrated it from a colleague of Imām Mālik, ʿĀʾidh ibn Ḥabīb, who quoted it from the same teacher, Yaḥyā ibn Saʿīd, with the following addition:
رأيت عائشة تعد بيدها تقول: 
I saw ʿĀʾishah counting with her hands saying...[footnoteRef:1086] [1086:  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), 1:261. ] 

Imām Bayhaqī quotes this via another colleague, Ibn Jurayj, who quoted from Yaḥyā:
كانت عائشة تعلمنا التشهد وتشير بيدها تقول.
ʿĀʾishah would teach us the tashahhud and would indicate with her hand saying…[footnoteRef:1087] [1087:  Imām Bayhaqī (n 4) 2:207.] 

Even if we go a link higher, the colleague of Imām Mālik’s teacher also narrated it with additional words. For instance, we find Ṣāliḥ ibn Muḥammad ibn Abī Ṣāliḥ reporting this from Qāsim ibn Muḥammad with these words:
علمتنى عائشة قالت: هذا تشهد النبى صلى الله عليه وسلم. 
ʿĀʾishah taught me, saying that this was the tashahhud of the Prophet ﷺ.[footnoteRef:1088] [1088:  Ibid.] 

Imām Bayhaqī quotes this via Abū Isḥāq from Ibn al-Qāsim, from ʿĀʾishah, who related:
كان يقول فى التشهد فى الصلاة فى وسطها وفى آخرها قولا واحدا: باسم الله، التحيات لله. 
He ﷺ would say the same in the tashahhud of the prayer, in its middle and the end, ‘With the name of Allāh, sovereignty is for Allāh.’[footnoteRef:1089]  [1089:  Ibid, 2:204.] 

إِذَا تَشَهَّدَتْ: 
When reciting the tashahhud:
The subject goes back to ʿĀʾishah, as Mawlānā Zakariyyā al-Kāndhlawī clarifies:
بصيغة الغائب. 
In the third person form.[footnoteRef:1090] [1090:  Mawlānā Zakariyyā (n 10) 2:256.] 

التَّحِيَّاتُ 
‘At-taḥiyyāt,’
In Ibn Isḥāq’s report from Ibn al-Qāsim, ʿĀʾishah narrated that the Prophet ﷺ would commence with ‘bi ’smi’Llāh’. Imām Bayhaqī narrates it:
كان يقول فى التشهد فى الصلاة فى وسطها وفى آخرها قولا واحدا: باسم الله. 
He ﷺ would say the same words in the tashahhud in the middle and the end of the prayer: ‘bi ’smi’Llāh’.[footnoteRef:1091] [1091:  Imām Bayhaqī (n 4) 2:204.] 

Imām Bayhaqī comments:
الرواية الموصولة المشهورة عن الزهرى عن عروة عن عبد الرحمن القارى عن عمر ليس فيها ذكر التسمية، وكذلك الرواية الصحيحة عن عبد الرحمن بن القاسم ويحيى بن سعيد عن القاسم عن عائشة ليس فيها ذكر التسمية. 
The famous muttaṣil narration on the authority of Zuhrī narrating from ʿUrwah from ʿAbd ar-Raḥmān al-Qārī from ʿUmar does not mention the basmalah. Likewise, the authentic narration on the authority of ʿAbd ar-Raḥmān ibn al-Qāsim and Yaḥyā ibn Saʿīd from Qāsim from ʿĀʾishah does not mention the basmalah. [footnoteRef:1092] [1092:  Ibid, 2:204.] 

الطَّيِّبَاتُ الصَّلَوَاتُ الزَّاكِيَاتُ لِلَّهِ، أَشْهَدُ أَنْ لاَ إِلَهَ إِلاَّ اللَّهُ، 
‘Aṭ-ṭayyibāt, aṣ-ṣalawāt, az-zākiyāt li ’Llāh. Ashhadu a ’l-lā ilāha illā ’Llāh’
In the footnotes, the editors note an addition in Bashshār’s print:
في طبعة بشار زيادة: "وحده لا شريك له". 
In the edition of Bashshār is the addition of ‘waḥda-Hū lā sharīk la-Hū’.[footnoteRef:1093] [1093:  Imām Mālik (n 1) 1:246.] 

وَأَنَّ 
‘Wa-anna’ 
Just as in the previous narration, there are differences in whether the word ‘ashhadu’ is repeated here. In the footnotes, it is written:
في الأصل: "أن"، وعليها: (صح) "بالهامش": "وأشهد أن"، وعليها "ه"، وهي رواية (ج). وفي (م): "وأن".
Written in the main manuscript is ‘anna’, above which is ‘ṣaḥḥa’. And written in the margin is: ‘ashhadu anna’,  above it is hāʾ, and it is the transmission of Jurjānī. In the manuscript of م, it comes as: ‘wa-anna’.[footnoteRef:1094] [1094:  Ibid.] 

مُحَمَّداً عَبْدُ اللَّهِ 
‘Muḥammad ʿabd Allāh’
  Again here, the exalted name of Allāh is attached to ‘ʿabd’. Mawlānā Zakariyyā al-Kāndhlawī explains here:
بذكر اسم الجلالة في جميع النسخ إلا في هامش بعض النسخ بطريق النسخة فبالضمير. 
The name of Allāh is mentioned in all copies except in the margin of some copies by way of copy where it comes with the pronoun.[footnoteRef:1095] [1095:  Mawlānā Zakariyyā (n 10) 2:257.] 

وَرَسُولُهُ، 
‘Wa-rasūlu-Hū.’
As stated earlier, all reports agree in placing ‘ʿabd’ before ‘rasūl’. Mawlānā Zakariyyā al-Kāndhlawī explains here:
لم تختلف الطرق عنها ولا عن غيرها في تقديم عبده على رسوله 
The reports do not differ from her or others regarding the precedence of ‘ʿabdu-Hū’ over ‘rasūlu-Hū’.[footnoteRef:1096] [1096:  Ibid, 2:254.] 

السَّلَامُ عَلَيْكَ أَيُّهَا النَّبِيُّ وَرَحْمَةُ اللَّهِ وَبَرَكَاتُهُ، السَّلاَمُ عَلَيْنَا وَعَلَى عِبَادِ الله الصَّالِحِينَ، 
‘As-salām ʿalay-ka ayyuhā ’n-Nabī wa-raḥmat Allāh wa-barakātu-Hū. As-salām ʿalay-nā wa-ʿalā ʿibād Allāh aṣ-ṣāliḥīn.’ 
In the narration that ʿĀʾidh quoted from Yaḥyā ibn Saʿīd, ʿĀʾishah said:
ثم يدعو لنفسه بما بدا له. 
Then he ﷺ would pray for himself as he wished.[footnoteRef:1097] [1097:  Imām Ibn Abī Shaybah, Al-Muṣannaf (n 19) 1:261.] 

السَّلاَمُ عَلَيْكُمْ.
‘As-salām ʿalaykum.’
[bookmark: _Toc225710342]Number of Salāms
In this narration, there is mention of only one salām. This was the view and practice of the scholars of Madīnah. ʿAllāmah Zurqānī says:
والعمل المشهور المتواتر بالمدينة التسليمة الواحدة، ومثل هذا يصح الاحتجاج به لوقوعه في كل يوم مرارا، والحجة له قوله صلى الله عليه وسلم: "تحليلها التسليم"، والواحدة يقع عليها اسم التسليم، وعنه صلى الله عليه وسلم أنه كان يسلم تسليمتين من وجوه كثيرة صحاح. 
The well-known and widely-repeated practice in Madīnah is the single salām. Such a practice is valid as evidence, given its frequent occurrence multiple times daily. The basis for this is the statement of the Prophet ﷺ: ‘The release (from the sacred state of prayer) is marked by making salām.’ A single salām suffices to fulfil the definition of salām. It was reported from him ﷺ via many authentic sources that he used to perform two salāms.[footnoteRef:1098] [1098:  ʿAllāmah Zurqānī (n 2) 1:267.] 

The Shāfiʿīs believe that one is compulsory. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
والواجب ‌تسليمة ‌واحدة عند المالكية والشافعية، وقال الحنابلة: بوجوب التسليمتين. 
One salām is necessary according to the Mālikīs and the Shāfiʿīs. According to the Ḥanbalīs, two salāms are necessary.[footnoteRef:1099] [1099:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 27:71.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions:
روي أن النبي عليه السلام ‌كان ‌يسلم ‌تسليمة ‌واحدة من حديث سعد بن أبي وقاص ومن حديث عائشة ومن حديث أنس إلا أنها معلولة لا يصححها أهل العلم بالحديث لأن حديث سعد أخطأ فيه الدراوردي فرواه على غير ما رواه الناس تسليمة واحدة وغيره يروي فيه تسليمتين. 
It was narrated that the Prophet ﷺ used to give one salām based on the ḥadīth of Saʿd ibn Abī Waqqāṣ, the ḥadīth of ʿĀʾishah and the ḥadīth of Anas. However, they are all defective and not authenticated by scholars of ḥadīth. Indeed, Darāwardī erred in the ḥadīth of Saʿd, as he narrated it differently from what others narrated, reporting one salām whereas others narrated it as two.[footnoteRef:1100] [1100:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993),  4:291.] 

[bookmark: _Toc225710343]Ruling of Salām 
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the status of making salām to end the prayer is mentioned:
السلام: اتفق المالكية والشافعية والحنابلة على ركنيته.
Salām: the Mālikīs, the Shāfiʿīs and the Ḥanbalīs agreed upon its status as a pillar (rukn).[footnoteRef:1101] [1101:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 32) 27:70.] 

Therefore, it is obligatory to end prayer through salām alone.
ʿAllāmah Ibn Qudāmah al-Maqdisī described it as wājib, yet he highlighted a difference with the Ḥanafīs, saying:
وهذا التسليم واجب لا يقوم غيره مقامه. وبهذا قال مالك، والشافعي. 
This salām is wājib. It cannot be substituted. This was the opinion of Mālik and Shāfiʿī.[footnoteRef:1102] [1102:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:240. ] 

[bookmark: _Toc225710344]Proof
They use as support the following narration quoted by Imām Abū Dāwūd:
حدثنا عثمان بن أبي شيبة، حدثنا وكيع، عن سفيان، عن ابن عقيل، عن محمد ابن الحنفية عن على رضي الله عنه قال: قال رسول الله صلى الله عليه وسلم: "مفتاح الصلاة الطهور، وتحريمها التكبير، ‌وتحليلها ‌التسليم". 
ʿUthmān ibn Abī Shaybah narrated to us [saying]: Wakīʿ narrated to us from Sufyān from Ibn ʿAqīl from Muḥammad ibn al-Ḥanafiyyah from ʿAlī – may Allāh be pleased with him –, who said that the Messenger of Allāh ﷺ said, ‘The key to prayer is cleanliness, its commencement (into the sacred stated) is the takbīr, and its release (from the sacred state) is the salām.’[footnoteRef:1103] [1103:  Imām Abū Dāwūd (n 6) 1:45.] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī explains:
(وتحليلها التسليم) قال العيني: اختلف العلماء في هذا، فقال مالك والشافعي وأحمد وأصحابهم: إذا انصرف المصلي من صلاته بغير لفظ التسليم فصلاته باطلة، حتى قال النووي: ولو أخل بحرف من حروف: السلام عليكم، لم تصح صلاته، واحتجوا على ذلك بقوله صلى الله عليه وسلم: "تحليلها التسليم"، رواه أبو داود وأخرجه [الترمذي] وابن ماجه أيضا، وأخرجه الحاكم في "مستدركه"، وقال: صحيح على شرط مسلم، ولم يخرجاه. 
‘Its release is the salām.’ 
ʿAynī comments:
“Scholars have differed on this matter. Mālik, Shāfiʿī, Aḥmad and their followers held that if a person concludes their prayer without uttering the words of salām, their prayer is invalid. Nawawī even stated that if a single letter from the phrase ‘Assalām ʿalay-kum’ is omitted, the prayer is invalid.
They support their position with the statement of the Prophet ﷺ: ‘Its release is the salām,’ as reported by Abū Dāwūd, and also recorded by Tirmidhī, Ibn Mājah and Ḥākim in his Mustadrak. Ḥākim declared the ḥadīth authentic according to the criteria of Muslim, though it was not included in the collections of Bukhārī or Muslim.”[footnoteRef:1104] [1104:  Mawlānā Abū Ibrāhīm Khalīl Aḥmad ibn Majīd ʿAlī as-Sahāranpūrī, Badhl al-Majhūd fī Ḥall Sunan Abī Dāwūd (India: Markaz ash-Shaykh Abū ’l-Ḥasan an-Nadwī li ’l-Buḥūth wa ’d-Dirāsat al-Islamiyyah, 2006), 3:543.] 

ʿAllāmah Ibn Qudāmah al-Maqdisī then mentions about the Ḥanafī view:
وقال أبو حنيفة: ‌لا ‌يتعين ‌السلام ‌للخروج من الصلاة، بل إذا خرج بما ينافى الصلاة من عمل أو حدث أو غير ذلك، جاز، إلا أن السلام مسنون، وليس بواجب. 
Abū Ḥanīfah stated that the salām is not specifically required for exiting the prayer. Rather, if the prayer is concluded by any action that contradicts the state of prayer – such as performing an act inconsistent with prayer, or through a state of impurity – then the prayer is deemed validly concluded. However, he maintained that salām is Sunnah and not obligatory.[footnoteRef:1105] [1105:  ʿAllāmah Ibn Qudāmah (n 35) 2:241.] 

However, the Ḥanafīs also believe that it is necessary. The only difference is that we consider it to be wājib. There really is no difference between our view and theirs. Mawlānā Zakariyyā al-Kāndhlawī explains:
ولم أظفر بعد التفحص الكثير إلى الأن ممن يعتد بقوله لا من الأئمة المتبوعين ، ولا من غيرهم من ينكر الواجب إلا الإسم فقط، دون المسمى. وأنت خبير بأن الأسماء لا تكون مقاصد، بل تكون للتعريف والتفهيم، فمن نقم على الحنفية بأن واجب الشيء عندهم إحداث أصل، ليس في الشرع جهل بمذاهب الأئمة ، وقلة فهم من مسائل الشرع. فإن أقدم الأئمة إمام دار الهجرة جعل الصلاة مركبا من الفرائض والواجب والسنن ، وأهل متون مذهبه جعلوها مركبا من الفرائض والسنن، لكن جعلوا السنن قسمين، في بعضها يوجبون السجدة إذا ترك سهوا، وبعضها لا، وهل هذا إلا هو الواجب الذي قال به الحنفية.
After extensive investigation, I have not yet found anyone whose words are relied upon – whether among the followed Imāms or others – who denies the concept of obligation except in name, while affirming its essence. You are well aware that terminologies are not objectives in themselves; rather, they are tools for definition and comprehension. 
Thus, anyone who criticises the Ḥanafīs by claiming that ‘wājib’, according to them, is a new concept has neither understood the methodologies of the Imāms nor grasped the issues of Islamic law. The earliest of the Imāms, the Imām of Dār al-Hijrah (Mālik), described prayer as a composite of farḍ, necessary and Sunnah acts. The scholars of his school’s foundational texts simplified this further, categorising prayer into farḍ (obligatory) and Sunnah acts. However, they divided the Sunnah acts into two categories: some necessitate prostration if omitted forgetfully, while others do not. Is this distinction not precisely the concept of wājib articulated by the Ḥanafīs?[footnoteRef:1106] [1106:  Mawlānā Zakariyyā (n 10) 2:245.] 

He then explains about the Shāfiʿī school:
وكذلك الإمام الشافعي، متون مسلكه كلها مصرحة بأن السنن عندهم نوعان: يسمى بعضها بالأبعاض وبعضها بالهيئات، افليست التي تسميها الشافعية أبعاضا هي التي تسميها الحنفية واجبا، فهل يمكن لأحد أن ينكر الوجوب عن الشافعية.
وكذلك الإمام أحمد بن حنبل جعل الصلاة مركبا من الأركان والواجبات والسنن، ويشهد له سائر متون مسلكه.
Likewise, Imām Shāfiʿī, all the texts of his methodology clearly state that the Sunnahs, according to them, are of two types: some of them are called parts and some of them are called forms. 
Are not the ones that the Shāfiʿī call parts the same as the Ḥanafīs call wājib? Can anyone deny the obligation from the Shāfiʿīs? Likewise, Imām Aḥmad ibn Ḥanbal made the prayer a composite of pillars, obligatory acts and Sunnahs, and all the foundational texts of his methodology bear witness to this.[footnoteRef:1107] [1107:  Ibid, 2:246.] 

ʿAllāmah Bahūtī says:
أركان ‌الصلاة ‌أربعة عشر، جمع ركن، وهو جانب الشيء الأقوى، وهو ما كان فيها، ولا يسقط عمدا، ولا سهوا، وسماها بعضهم فروضا والخلف لفظي. 
The arkān of prayer are fourteen, its plural is ‘rukn’ (pillar), which is the essential component of something, and it is what is within it. It cannot be omitted intentionally or forgetfully. Some scholars called them ‘furūḍ’, but this difference is merely one of terminology.[footnoteRef:1108] [1108:  ʿAllāmah Manṣūr ibn Yūnus al-Bahūtī, Ar-Rawḍ al-Murbiʿ Sharḥ Zād al-Mustaqniʿ (Beirut: Muʾassasat ar-Risālah / Riyadh: Dār al-Muʾayyad, 1996), 102.] 

[bookmark: _Toc225710345]Our Proofs
Imām Abū Dāwūd quotes:
حدثنا عبد الله بن محمد النفيلي، حدثنا زهير، حدثنا الحسن بن الحر، عن القاسم بن مخيمرة، قال: أخذ علقمة بيدي فحدثني
أن عبد الله بن مسعود أخذ بيده، وأن رسول الله صلى الله عليه وسلم أخذ بيد عبد الله فعلمه التشهد في الصلاة، فذكر مثل دعاء حديث الأعمش:
"‌إذا ‌قلت: ‌هذا - أو: قضيت هذا- فقد قضيت صلاتك، إن شئت أن تقوم فقم، وإن شئت أن تقعد فاقعد". 
ʿAbdullāh ibn Muḥammad an-Nufaylī narrated to us [saying]: Zuhayr narrated to us [saying]: Ḥasan ibn al-Ḥurr narrated to us from Qāsim ibn Mukhaymarah, who said: 
“ʿAlqamah took my hand and narrated to me that ʿAbdullāh ibn Masʿūd took his hand and that the Messenger of Allāh ﷺ took the hand of ʿAbdullāh, and he taught him the tashahhud in the prayer, and he mentioned the same as the supplication in the narration of Aʿmash: ‘After saying – or completing – this, then you have certainly completed your prayer. If you wish to stand, you can stand, and if you wish to sit, then sit.’”[footnoteRef:1109] [1109:  Imām Abū Dāwūd (n 6) 2:218.] 

ʿAllāmah Kāsānī explains how the proof is derived from this narration:
ولنا ما روي عن النبي ﷺ انه قال لابن مسعود حين علمه التشهد: "اذا قلت هذا او فعلت هذا فقد قضيت ما عليك ان شئت ان تقوم فقم وان شئت ان تقعد فاقعد".
والاستدلال به من وجهين: أحدهما، أنه جعله قاضيا ما عليه عند هذا الفعل أو القول، و"ما" للعموم فيما لا يعلم؛ فيقضي أن يكون قاضيا جميع ما عليه.
ولو كان التسليم فرضا لم يكن قاضيا جميع ما عليه بدونه؛ لأن التسليم يبقى عليه، والثاني أنه خيره بين القيام والقعود من غير شرط لفظ التسليم ولو كان فرضا ما خيره؛ ولأن ركن الصلاة ما تتأدى به الصلاة، والسلام خروج عن الصلاة وترك لها؛ لأنه كلام وخطاب لغيره فكان منافيا للصلاة فكيف يكون ركنا لها؟
Evidence is drawn from it in two ways: 
Firstly, the Prophet ﷺ considered that by doing or saying that (i.e. the tashahhud), ʿAbdullāh ibn Masʿūd has concluded his prayer. The word ‘mā’ is used in the general sense for matters that are not specifically known. Hence, it indicates that he completed all that is required of him. If making salām were farḍ, it would not have been sufficient to complete all that is required of him without it, as the salām remains binding. 
Secondly, the Prophet ﷺ gave him the choice to either stand up or sit down without requiring him to mention the words of salām. If it were farḍ, he ﷺ would not have given him the choice. Furthermore, a pillar of prayer is something by which the prayer is performed. The salām, on the other hand, represents an exit from prayer and departure from it, as it involves speech and address directed towards others, which is contrary to the nature of prayer. Thus, how could it be a pillar of prayer?[footnoteRef:1110] [1110:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:8-9.] 

ʿAllāmah Ibn Qudāmah al-Maqdisī presents another proof of ours:
لأن النبى صلى الله عليه وسلم لم يعلمه المسىء في صلاته، ولو وجب لأمره به، لأنه لا يجوز تأخير البيان عن وقت الحاجة، ولأن إحدى التسليمتين غير واجبة، فكذلك الأخرى. 
The Prophet ﷺ did not teach it to the one who made a mistake in his prayer, and if it were obligatory, he ﷺ would have ordered the person to do it since it is impermissible to delay explanation (of the obligatory acts due on one) beyond the time of need (such as explaining the obligation of making salām at the time one is praying). Furthermore, it is because one of the two salāms is not obligatory, so neither is the other.[footnoteRef:1111] [1111:  ʿAllāmah Ibn Qudāmah (n 35) 2:241.] 

In Naṣb ar-Rāyah, ʿAllāmah Zaylaʿī mentions three ḥadīths indicating how salām is not mandatory to exit and complete prayer:
ومما يدل لمذهبنا أن التسليم غير فرض، ما أخبرنا ربيع الجيزي ثنا أبو زرعة، وهب الله بن راشد أنبأ حيرة عن محمد بن عجلان أن زيد بن أسلم حدثه عن عطاء بن يسار عن أبي سعيد الخدري عن النبي صلى الله عليه وسلم، قال: "إذا صلى أحدكم، فلم يدر، أثلاثا صلى. أم أربعا، فليبن على اليقين، ويدع الشك، فإن كانت صلاته نقصت فقد أتمها، والسجدتان يرغمان الشيطان، وإن كانت صلاته تامة، كان ما زاد، والسجدتان له نافلة"، انتهى. 
حدثنا يونس بن عبد الأعلى ثنا ابن وهب أخبرني هشام بن سعيد عن زيد بن أسلم به نحوه، قال: فقد جعل الركعة الزائدة مع سجدتي السهو تطوعا، فدل على أن التسليم سنة لا فرض، انتهى. وحديث أبي سعيد هذا رواه مسلم في صحيحه، وليس فيه زيادة الطحاوي.
حديث آخر، قد يستأنس لمذهبنا بحديث عبد الله ابن بحينة، أخرجه البخاري ومسلم عنه، قال: صلى لنا رسول الله صلى الله عليه وسلم ركعتين من بعض الصلوات، ثم قام، فلم يجلس، فقام الناس معه، فلما قضى صلاته، وفي لفظ: فلما أتم صلاته، وانتظرنا تسليمه، كبر قبل التسليم، فسجد سجدتين، وهو جالس، ثم سلم، انتهى. فسماه قضاءا وتماما، قبل السلام.
حديث آخر، حديث عبد الله بن عمر: وإذا أحدث الإمام قبل أن يتكلم، فقد تمت صلاته. 
What supports our school of thought that the making salām is not obligatory is the narration of Rabīʿ al-Jīzī who related to us [saying]: Abū Zurʿah and Wahb Allāh ibn Rāshid narrated to us [saying]: Ḥīrah informed us on the authority of Muḥammad ibn ʿAjlān that Zayd ibn Aslam narrated to him from ʿAṭāʾ ibn Yasār from Abū Saʿīd al-Khudrī from the Prophet ﷺ, who said: 
‘If one of you prays and does not know whether he prayed three or four (units), then let him build on certainty (i.e. three) and leave doubt. If his prayer is incomplete (i.e. he actually prayed three), then he has completed it (by praying the fourth), and the two prostrations humiliate the devil. If his prayer is complete (i.e. he actually prayed four), then what he added is valid, and the two prostrations are optional for him.” 
Yūnus ibn ʿAbd al-Aʿlā narrated to us [saying]: Ibn Wahb narrated to us [saying]: Hishām ibn Saʿīd related to me from Zayd ibn Aslam, with something similar. He said, ‘He made the extra rakʿah with the two prostrations of forgetfulness voluntary, so it indicates that the salām is Sunnah, not an obligation.’ This ḥadīth of Abū Saʿīd was narrated by Muslim in his Ṣaḥīḥ, and it does not contain the addition of Ṭaḥāwī.
Another ḥadīth which is sometimes used as support for our school of thought is the ḥadīth of ʿAbdullāh ibn Buḥaynah, narrated by Bukhārī and Muslim from him. He said, ‘The Messenger of Allāh ﷺ led us in two rakʿahs of a certain prayer, then he stood and did not sit. The people also stood with him. After he fulfilled – in another version: he completed – his prayer, and we were waiting for him to make salām, he made takbīr before the salām and offered two prostrations whilst sitting. Thereafter, he made salām.’ 
Here, Ibn Buḥaynah called it ‘fulfilment’ and ‘completion’ before the salām was made (Hence, it indicates that salām is not an absolute essential without which prayer is incomplete).
Another ḥadīth: The ḥadīth of ʿAbdullāh ibn ʿUmar, where he said, ‘If the imām brings himself in the state of minor impurity before speaking, then his prayer is completed.’[footnoteRef:1112] [1112:  Jamāl ad-Dīn Abū Muḥammad ʿAbdullāh ibn Yūsuf az-Zaylaʿī, Naṣb ar-Rāyah li-Aḥādīth al-Hidāyah (Beirut: Muʾassasat ar-Rayyān / Jeddah: Dār al-Qiblah, 1997), 1:436.] 

[bookmark: _Toc225710346]Response to their Proof
Earlier, we cited the oppponents’ proof, i.e. the ḥadīth of ʿAlī from Mawlānā Khalīl Aḥmad as-Sahāranpūrī. Thereafter, Mawlānā himself responds:
قلت: اختلفوا في صحته بسبب ابن عقيل، فقال محمد بن سعد: كان منكر الحديث لا يحتجون بحديثه، وكان كثير العلم، وقال ابن المديني عن بشر بن عمر الزهراني: كان مالك لا يروي عنه، وكان يحيى بن سعيد لا يروي عنه، وعن يحيى بن معين: ليس حديثه بحجة، وعنه: ضعيف الحديث، وعنه: ليس بذلك، وقال النسائي: ضعيف، وقال الترمذي: صدوق، وقد تكلم بعض أهل العلم من قبل حفظه.
وعلى تقدير صحته أجاب الطحاوي عنه بما محصله: أن عليا رضي الله عنه روي عنه من رأيه: "إذا رفع رأسه من آخر سجدة، فقد تمت صلاته"، فدل على أن معنى الحديث المذكور لم يكن على أن الصلاة لا تتم إلا بالتسليم، إذا كانت تتم عنده بما هو قبل التسليم، فكان معنى: "تحليلها التسليم"، التحلل الذي ينبغي أن يحل به لا بغيره.
وجواب آخر أن الحديث المذكور من أخبار الآحاد فلا يثبت بها الفرض. 
I say: They differed about its authenticity because of Ibn ʿAqīl. 
Muḥammad ibn Saʿd said, ‘He was munkar al-ḥadīth, and his ḥadīths are not used as evidence. However, he was very knowledgeable.’ Ibn al-Madīnī reported from Bishr ibn ʿUmar az-Zahrānī, ‘Mālik did not narrate from him, and Yaḥyā ibn Saʿīd did not narrate from him.’ Yaḥyā ibn Maʿīn said, ‘His ḥadīth is not authoritative.’ It is also reported from him, ‘His ḥadīth is weak.’ In another report from him, it is stated, ‘He is not that strong.’ Nasāʾī said, ‘He is weak.’ Tirmidhī said, ‘He is ṣadūq (fair)’. Some scholars have criticised his memory. 
Assuming its authenticity, Ṭaḥāwī responded to it with the following: 
It was narrated from ʿAlī – may Allāh be pleased with him – (the narrator of that ḥadīth) regarding his view, that he said: ‘If one raises his head from the last prostration, his prayer is complete,’ so it indicates that the meaning of the aforementioned ḥadīth was not that the prayer is incomplete except with the salām. If it is complete according to him with the portion before the salām, the meaning of ‘its release is through salām’  is that the proper release (from prayer) is only by it and not by anything else. 
Another answer is that the aforementioned ḥadīth is khabar al-wāḥid, so it does not prove the obligation.[footnoteRef:1113] [1113:  Mawlānā Khalīl Aḥmad (n 37) 3:544.] 

[bookmark: _mca48t8gyy8y][bookmark: _Toc225710347]Reason Why Imām Mālik Brought this Narration
If the proof of Imām Mālik is already mentioned, and he does not consider this narration, then what is the reason for him quoting it? 
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
فإن قال قائل فقد أثبتم أن تشهد عمر بن الخطاب هو الصواب المأمور به وأن ما عداه ليس بمأمور به ورددتم بدليلكم ذلك حديث عبد الله بن مسعود وحديث عبد الله بن عباس وهما مسندان عن النبي صلى الله عليه وسلم فلم أدخل مالك رحمه الله حديث عائشة وحديث عبد الله بن عمر وهما أشد خلافا لحديث عمر بن الخطاب مع كونهما موقوفين.
فالجواب أن مالكا رحمه الله إنما اختار تشهد عمر بن الخطاب على سائر ما روي فيه بالدليل الذي ذكرناه إلا أنه مع ذلك يقول من أخذ بغيره لا يأثم ولا يكون تاركا للتشهد في الصلاة وإنما ذلك بمنزلة من غير شيئا من الأدعية التي علمها رسول الله صلى الله عليه وسلم الناس وحضهم عليها وأتوا بمعانيها ونقل شيء من ألفاظها فإنه يقال له قد تركت الأفضل من الدعاء المأمور به ولم يقل له إنك تركت الدعاء جملة ولم يأمر النبي صلى الله عليه وسلم بالتشهد على الوجوب ولا جعله شرطا في صحة الصلاة فتكون ألفاظه المختصة به شرطا في صحة الصلاة. 
If someone objects, ‘You have proven that the tashahhud of ʿUmar ibn al-Khaṭṭāb is the correct one which is commanded, and anything besides it is not commanded, and you have rejected with your evidence the ḥadīth of ʿAbdullāh ibn Masʿūd and the ḥadīth of ʿAbdullāh ibn ʿAbbās, whilst they are both attributed to the Prophet ﷺ. As such, why did Mālik – may Allāh have mercy on him – include the ḥadīth of ʿĀʾishah and the ḥadīth of ʿAbdullāh ibn ʿUmar, whereas they severely oppose the ḥadīth of ʿUmar ibn al-Khaṭṭāb, on top of them being mawqūf? 
The answer is that Mālik – may Allāh have mercy on him – chose the tashahhud of ʿUmar ibn al-Khaṭṭāb over all that was narrated on it, based on the evidence we mentioned. However, he also says that whoever adopts another one is not sinful and does not abandon the tashahhud in prayer. Rather, that is like someone who changes something from the supplications that the Messenger of Allāh ﷺ taught the people and encouraged them to do, and they came up with their meanings and transmitted some of their words. Indeed, that person will be told, ‘You have left out the best of the supplications that are commanded,’ and he will not be told, ‘You have left out the supplication altogether.’ 
The Prophet ﷺ did not command the tashahhud as obligatory, nor did he declare it a condition for the validity of prayer, such that his specific words of tashahhud alone are required as a condition for the validity of prayer.[footnoteRef:1114] [1114:  ʿAllāmah Bājī (n 17) 1:170.] 

Mawlānā Zakariyyā quotes the summary of this and comments:
قلت: ما ذكره الباجي محتمل، لكن الأوجه عندي أن غرض الإمام بذكر روايتها إثبات وحدة السلام، كما أن المقصود  بذكر رواية ابن عمر تثليث السلام للمقتدي، فإن الراجح المشهور عند الإمام توحيد السلام للإمام والمنفرد وتثليثه للمؤتم كما تقدم ، فذكر هذه الروايات تأييدا لما اختاره في باب السلام.
I say: What Bājī mentioned is plausible, but I think it is more likely that the imām's purpose in mentioning the narration was to establish that there is one salām. Similarly, the purpose of mentioning the narration of Ibn ʿUmar is to establish the three salāms. The more preferred and well-known of the Imām is one salām for the imām and the one praying individually and three for the follower, as stated previously. Thus, he cited these narrations to support his position on the matter of salām.[footnoteRef:1115] [1115:  Mawlānā Zakariyyā (n 10) 2:256.] 

  Ḥadīth 246 – 247 – Latecomer in Tashahhud – Muḥammad Ibn ʿAmr Ibn ʿAlqamah – Malīḥ Ibn ʿAbdillāh as-Saʿdī – Preceding the Imām
[bookmark: _Toc225710348]Ḥadīth 246
‌246 - مَالِك، أَنَّهُ سَأَلَ ‌ابْنَ شِهَابٍ ‌ونَافِعاً مَوْلَى ابْنِ عُمَرَ، عَنْ رَجُلٍ دَخَلَ مَعَ إِمَامٍ فِي الصَّلَاةِ، وَقَدْ سَبَقَهُ الإمامُ بِرَكْعَةٍ، أَيَتَشَهَّدُ مَعَهُ فِي الرَّكْعَتَيْنِ وَالأَرْبَعِ، وَإِنْ كَانَ ذلِكَ لَهُ وِتْراً؟ فَقَالاَ: نَعَم لِيَتَشَهَّدْ مَعَهُ.
قَالَ ‌يَحْيَى: قال ‌مَالِك: وَهُوَ الَأمْرُ عِنْدَنَا.
Mālik related that he asked Ibn Shihāb and Nāfiʿ, the freed slave of Ibn ʿUmar, about a man who joins the imām in the prayer after the imām has already completed one rakʿah. Should this person join the imām in tashahhud in the second and fourth rakʿahs, even if doing so would make his prayer an odd number of rakʿahs? They both replied, ‘Yes, he should recite the tashahhud with him.’
Yaḥyā (ibn Yaḥyā al-Laythī) said: Mālik stated, ‘This is the established practice according to us.’[footnoteRef:1116] [1116:  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), 1:246.] 

Imām Yaḥyā al-Laythī narrates:
‌246 - مَالِك، أَنَّهُ سَأَلَ ‌ابْنَ شِهَابٍ ‌ونَافِعاً مَوْلَى ابْنِ عُمَرَ، عَنْ رَجُلٍ دَخَلَ مَعَ إِمَامٍ 
Mālik related that he asked Ibn Shihāb and Nāfiʿ, the freed slave of Ibn ʿUmar, about a man who joins the imām
In the footnotes, it is mentioned: 
بهامش الأصل: (الإمام). وهي رواية (ب)، وكتب في هامش الأصل الإمام على أنها رواية صحيحة. 
Written in the margin of the main manuscript: ‘al-imām’, and it is the version of the second main manuscript.
Written in the margin of the main manuscript is ‘al-imām’ as an authentic report.[footnoteRef:1117] [1117:  Ibid. ] 

فِي الصَّلَاةِ، وَقَدْ سَبَقَهُ الإمامُ بِرَكْعَةٍ، 

In the prayer after the imām has already completed one rakʿah. 
Mawlānā Zakariyyā al-Kāndhlawī explains:
فاقتدى به في الركعة الثانية. 
He joined the imām in the second rakʿah.[footnoteRef:1118] [1118:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:258. ] 

أَيَتَشَهَّدُ مَعَهُ 
Should this person join the imām in tashahhud 
Mawlānā Zakariyyā al-Kāndhlawī clarifies who is being referred to here:
أي: ذاك المسبوق 
I.e. that latecomer[footnoteRef:1119] [1119:  Ibid, 2:257.] 

فِي الرَّكْعَتَيْنِ وَالأَرْبَعِ، وَإِنْ كَانَ ذلِكَ لَهُ وِتْراً؟ 
In the second and fourth rakʿahs, even if doing so would make his prayer an odd number of rakʿahs? 
[bookmark: _Toc225710349]The Ruling of Joining the Imām in Tashahhud
If a latecomer misses the first rakʿah and joins the imām in the second rakʿah, he will sit with the imām in the tashahhud at the end of that rakʿah. Although that rakʿah is the imām’s second, it will be the latecomer's first. The questioner seeks to know whether that latecomer should sit in this rakʿah even though it is his first.
Likewise,  when the imām will sit in the final rakʿah, that will be the latecomer’s third rakʿah. Should he sit in that rakʿah which is an odd number? Mawlānā Zakariyyā al-Kāndhlawī explains:
لأنه صارت له في الجلوس الأول ركعة واحدة وفي الجلسة الثانية ثلاث ركعات.
Because in the first sitting, it is his first rakʿah whilst in the second sitting, it is his third rakʿah.[footnoteRef:1120] [1120:  Ibid, 2:258.] 

Thus, the question pertains to whether the latecomer should follow the imām in sitting for the tashahhud at the prescribed times (second and fourth rakʿahs), even if it leads to an odd number of total sittings for him due to his incomplete prayer.
He relates their responses:
فَقَالاَ: نَعَم 
They both replied, ‘Yes,’	
Both responded in the affirmative and said:
لِيَتَشَهَّدْ مَعَهُ.
‘He should recite the tashahhud with him.’
The latecomer is required to follow the imām fully, and he should maintain the unity and structure of the congregation. This includes reciting the tashahhud when the imām sits, even if the total number of sittings will differ. 
قَالَ ‌يَحْيَى: قال ‌مَالِك: وَهُوَ الَأمْرُ عِنْدَنَا. 
Yaḥyā (ibn Yaḥyā al-Laythī) said: Mālik stated, ‘This is the established practice according to us.’
This was the practice of the scholars in Madīnah. ʿAllāmah Zurqānī explains:
بالمدينة وهذا مما لا نزاع فيه لحديث: "إنما جعل الإمام ليؤتم به فلا تختلفوا عليه". 
In Madīnah
This is no disagreement on this, as proven by the ḥadīth: ‘Indeed, the imām has been appointed to be followed. Therefore, do not differ with him.’[footnoteRef:1121] [1121:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:267. ] 

This was also the Ḥanafī, Shāfiʿī & Ḥanbalī view. Mawlānā Zakariyyā al-Kāndhlawī says:
وبه قال الأئمة الثلاثة والجمهور.
This was the view of the three Imāms and the majority.[footnoteRef:1122] [1122:  Mawlānā Zakariyyā (n 3) 2:258.] 

(Imām Mālik quoted this narration in the next chapter with no chain, and he quoted it later with a chain. It is also muttafaq ʿalay-h.) 
14 - مَا يَفْعَلُ مَنْ رَفَعَ رَأْسَهُ قَبْلَ الإمَامِ. 
What Should One Do After Raising His Head before the Imām?[footnoteRef:1123] [1123:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 1:247.] 

Mawlānā Zakariyyā al-Kāndhlawī explains from where the imām raises his head:
عن الركوع أو السجود.
From rukūʿ or prostration[footnoteRef:1124] [1124:  Mawlānā Zakariyyā (n 3) 2:258.] 

This chapter addresses the corrective actions or rulings for a follower in congregational prayer who mistakenly lifts their head from rukūʿ or prostration before the imām does.
[bookmark: _Toc225710350]Ḥadīth 247
247 - ‌مَالِك، عَنْ ‌مُحَمَّدِ بْنِ عَمْرِو بْنِ عَلْقَمَةَ، عَنْ ‌مَلَيْحِ بْنِ عَبْدِ اللهِ السَّعْدِيِّ، عَنْ ‌أبِي هُرَيْرَةَ أَنَّهُ قَالَ :  الَّذِي يَرْفَعُ رَأْسَهُ وَيَخْفِضُهُ قَبْلَ الإمَام إِنَّمَا نَاصِيَتُهُ بِيَدِ شَيْطَانٍ. 
Mālik reported from Muḥamamd ibn ʿAmr ibn ʿAlqamah from Malīḥ ibn ʿAbdillāh as-Saʿdī from Abū Hurayrah, who said, ‘The one who raises or lowers his head before the imām, indeed his forelock is in Satan’s hand.’[footnoteRef:1125] [1125:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 1:247.] 

Imām Yaḥyā al-Laythī narrates:
247 - ‌مَالِك، عَنْ ‌مُحَمَّدِ بْنِ عَمْرِو بْنِ عَلْقَمَةَ، 
Mālik reported from Muḥamamd ibn ʿAmr ibn ʿAlqamah 
[bookmark: _Toc225710351]Muḥammad Ibn ʿAmr Ibn ʿAlqamah
Name & lineage
ʿAllāmah Ibn Saʿd explains his lineage
‌محمد ‌بن ‌عمرو ابن علقمة بن وقاص الليثى من أنفسهم. 
Muḥammad ibn ʿAmr ibn ʿAlqamah ibn Waqqāṣ al-Laythī, from their tribe.[footnoteRef:1126] [1126:  Allāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:433. ] 

ʿAllāmah Ibn Saʿd says:
ويكنى أبا عبد الله. 
His teknonym was Abū ʿAbdillāh.[footnoteRef:1127] [1127:  Ibid.] 

Teachers
Imām Bukhārī lists the names of the names of two teachers:
سمع أباه، وأبا سلمة بن عبد الرحمن. 
He heard from his father and Abū Salamah ibn ʿAbd ar-Raḥmān.[footnoteRef:1128] [1128:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 1:191. ] 

ʿAllāmah Mizzī presents the following list:
روى عن: إبراهيم بن عبد الله بن حنين (م د س)، وإبراهيم ابن عبد الرحمن بن عوف (ق)، وخالد بن عبد الله بن حرملة (م)، ودينار أبي عبد الله القراظ (م)، والربيع بن لوط (سي)، وسالم بن عبد الله بن عمر، وسعد بن سعيد الأنصاري (س)، وسعد بن المنذر بن أبي حميد الساعدي (ص)، وسعيد بن الحارث الأنصاري (د س)، وسلمان أبي عبد الله الأغر، وصفوان بن أبي يزيد (س)، وعبد الرحمن بن يعقوب مولى الحرقة (س)، وعبد العزيز بن عمرو بن ضمرة الفزاري، وعبد الملك بن المغيرة ابن نوفل الهاشمي (ر)، وعبيدة بن سفيان الحضرمي، وعلي ابن يحيى بن خلاد الزرقي (د)، وعمر بن الحكم بن ثوبان (ق)، وأبيه عمرو بن علقمة بن وقاص (ت س ق)، وعمرو بن مسلم ابن أكيمة الليثي (م د)، ومحمد بن إبراهيم بن الحارث التيمي (م)، ومصعب بن ثابت (ق) وهو من أقرانه، ونافع مولى ابن عمر، وواقد ابن عمرو بن سعد بن معاذ (ت س)، ويحيى بن عبد الرحمن ابن حاطب، وأبي الحكم مولى بني ليث (س ق)، وأبي سلمة ابن عبد الرحمن بن عوف (ع)، وأبي كثير مولى أل جحش. 
He reported from Ibrāhīm ibn ʿAbdillāh ibn Ḥunayn, Ibrāhīm ibn ʿAbd ar-Raḥmān ibn ʿAwf, Khālid ibn ʿAbdillāh ibn Ḥarmalah, Dīnār Abū ʿAbdillāh al-Qarrāẓ, Rabīʿ ibn Lūṭ, Sālim ibn ʿAbdillāh ibn ʿUmar, Saʿd ibn Saʿīd al-Anṣārī, Saʿd ibn al-Mundhir ibn Abī Ḥumayd as-Sāʿidī, Saʿīd ibn al-Ḥārith al-Anṣārī, Salmān Abū ʿAbdillāh al-Agharr, Ṣafwān ibn Abī Yazīd, ʿAbd ar-Raḥmān ibn Yaʿqūb: the freed slave of Ḥiraqah, ʿAbd al-ʿAzīz ibn ʿAmr ibn Ḍamrah al-Fazārī, ʿAbd al-Malik ibn al-Mughīrah ibn Nawfal al-Hāshimī, ʿUbaydah ibn Sufyān al-Ḥaḍramī, ʿAlī ibn Yaḥyā ibn Khallād az-Zuraqī, ʿUmar ibn al-Ḥakam ibn Thawbān, his father: ʿAmr ibn ʿAlqamah ibn Waqqāṣ, ʿAmr ibn Muslim ibn Ukaymah al-Laythī, Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī, Muṣʿab ibn Thābit – who was his contemporary – Nāfiʿ: the freed slave of Ibn ʿUmar, Wāqid ibn ʿAmr ibn Saʿd ibn Muʿādh, Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib, Abū ’l-Ḥakam: the freed slave of Banū Layth, Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf and Abū Kathīr: the freed slave of Āl Jaḥsh.[footnoteRef:1129] [1129:  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), 26:213. ] 

Students
Imām Bukhārī mentions his main students:
روى عنه مالك، والثوري. 
Mālik and Thawrī reported from him.[footnoteRef:1130] [1130:  Imām Bukhārī (n 13) 1:191.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions:
روى عنه مالك، وابن عيينة، والثوري، وشعبة وجماعة من الأئمة.
Mālik, Ibn ʿUyaynah, Thawrī, Shuʿbah and a group of scholars reported from him.[footnoteRef:1131] [1131:  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), 8:154. ] 

ʿAllāmah Mizzī presents a more detailed list:
روى عنه: أسباط بن محمد القرشي (د س) ، وإسماعيل بن جعفر (بخ م) ، والحسن بن صالح بن حي (س) ، وأبو أسامة حماد ابن أسامة (م) ، وحماد بن سلمة (ر) ، وأبو الأسود حميد بن الأسود (صد) ، وخالد بن الحارث (س) ، وخالد بن عبد الله الواسطي، وسعدان بن يحيى اللخمي (ق) ، وسعيد بن عامر الضبعي (ت) ، وسفيان الثوري، وسفيان بن عيينة (خ م ت) ، وشعبة بن الحجاج، وعباد بن عباد (ت س) ، وعباد بن العوام (ق) ، وأبو علقمة عبد الله بن محمد الفروي (س) ، وعبد الله بن نمير، وعبد الاعلى بن عبد الأعلى (عخ) ، وعبد الاعلى بن أبي المساور، وعبد العزيز بن محمد الدراوردي (بخ م) ، وعبدة بن سليمان (بخ ت) ، وعرعرة بن البرند (س) ، وعلي بن بكار المصيصي (س) ، وعمر بن أبي خليفة العبدي (س) ، وابن عمه عمر بن طلحة بن علقمة بن وقاص (بخ) ، وأبو سيار العلاء بن محمد بن سيار البصري، والفضل بن موسى السيناني (ت س) ، ومالك بن أنس، ومحمد بن بشر العبدي (م ق) ، ومحمد بن أبي شيبة العبسي (س) ، ومحمد بن عبد الله الأنصاري، ومحمد بن عبيد الطنافسي، ومحمد بن أبي عدي (رد) ، ومعاذ بن معاذ (م) ، ومعتمر بن سليمان، وموسى بن عقبة ومات قبله، والنضر بن شميل (ت) ، ووهيب بن خالد، ويحيى ابن سعيد القطان، ويحيى بن العلاء الرازي، ويزيد بن زريع (د ت) ، ويزيد ابن هارون ، ويعلى بن عبيد الطنافسي، وأبو بحر البكراوي (ق) ، وأبو بكر بن عياش (بخ) ، وأبو معشر المدني (ت ق).
Those who reported from him were: Asbāṭ ibn Muḥammad al-Qurashī, Ismāʿīl ibn Jaʿfar, Ḥasan ibn Ṣāliḥ ibn Ḥayy, Abū Usāmah Ḥammād ibn Usāmah, Ḥammād ibn Salamah, Abū ’l-Aswad Ḥumayd ibn al-Aswad, Khālid ibn al-Ḥārith, Khālid ibn ʿAbdillāh al-Wāsiṭī, Saʿdān ibn Yaḥyā al-Lakhmī, Saʿīd ibn ʿĀmir aḍ-Ḍabuʿī, Sufyān ath-Thawrī, Sufyān ibn ʿUyaynah, Shuʿbah ibn al-Ḥajjāj, ʿAbbād ibn ʿAbbād, ʿAbbād ibn al-ʿAwwām, Abū ʿAlqamah ʿAbdullāh ibn Muḥammad al-Farwī, ʿAbdullāh ibn Numay, ʿAbd al-Aʿlā ibn ʿAbd al-Aʿlā, ʿAbd al-Aʿlā ibn Abī ’l-Musāwir, ʿAbd al-ʿAzīz ibn Muḥammad ad-Darāwardī, ʿAbdah ibn Sulaymān, ʿArʿarah ibn al-Burnud, ʿAlī ibn Bakkār al-Miṣṣīṣī, ʿUmar ibn Abī Khalīfah al-ʿAbdī, his cousin: ʿUmar ibn Ṭalḥah ibn ʿAlqamah ibn Waqqāṣ, Abū Siyār ʿAlāʾ ibn Muḥammad ibn Siyār al-Baṣrī, Faḍl ibn Mūsā as-Sīnānī, Mālik ibn Anas, Muḥammad ibn Bishr al-ʿAbdī, Muḥammad ibn Abī Shaybah al-ʿAbasī, Muḥammad ibn ʿAbdillāh al-Anṣārī, Muḥammad ibn ʿUbayd aṭ-Ṭanāfisī, Muḥammad ibn Abī ʿAdī, Muʿādh ibn Muʿādh, Muʿtamir ibn Sulaymān, Mūsā ibn ʿUqbah – who passed away before him – Naḍr ibn Shumayl, Wuhayb ibn Khālid, Yaḥyā ibn Saʿīd al-Qaṭṭān, Yaḥyā ibn ʿAlāʾ ar-Rāzī, Yazīd ibn Zurayʿ, Yazīd ibn Hārūn, Yaʿlā ibn ʿUbayd aṭ-Ṭanāfisī, Abū Baḥr al-Bakrāwī, Abū Bakr ibn ʿAyyāsh and Abū Maʿshar al-Madanī.[footnoteRef:1132] [1132:  ʿAllāmah Mizzī (n 14) 26:214.] 

Status
With regard to his status in ḥadīth, it should be noted that certain scholars weakened him. ʿAllāmah Ibn Saʿd himself says:
وكان كثير الحديث، يستضعف. 
He narrated abundantly and was considered weak.[footnoteRef:1133] [1133:  ʿAllāmah Ibn Saʿd (n 11) 5:433.] 

ʿAllāmah ʿUqaylī quoted that Imām Mālik himself was not very pleased with him as a narrator. He quotes with his chain to ʿAliyy ibn al-Madīnī, who said:
سألت يحيى، عن ‌محمد ‌بن ‌عمرو ‌بن ‌علقمة، كيف هو؟ قال: تريد العفو أو تشدد؟ قلت: بل أشدد ، قال: فليس هو ممن تريد ، كان يقول: حدثنا أشياخنا أبو سلمة ويحيى بن عبد الرحمن بن حاطب ، قال: يحيى وسألت مالك بن أنس عنه ، فقال: فيه نحوا مما قلت لك ، يعني محمد بن عمرو. 
I asked Yaḥyā regarding the status of Muḥammad ibn ʿAmr ibn ʿAlqamah. He replied, ‘Do you desire leniency or strictness?’ I replied, ‘Strictness.’ 
He replied: “He is not of those you desire. He would say, ‘Our teachers: Abū Salamah and Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib narrated to us.’ I asked Mālik ibn Anas regarding him, and he gave a similar reply about him – i.e. Muḥammad ibn ʿAmr – as I told you.’”[footnoteRef:1134] [1134:  ʿAllāmah Abū Jaʿfar Muḥammad ibn ʿAmr al-ʿUqaylī, Kitāb aḍ-Ḍuʿafāʾ al-Kabīr – as-sifr al-awwal (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 4:109. ] 

Later, the scholars of ḥadīth would welcome his narrations. ʿAllāmah ʿUqaylī then quotes from Yaḥyā ibn Maʿīn that he said:
محمد بن عجلان أوثق من محمد بن عمرو ، ولم يكونوا يكتبون حديث محمد بن عمرو حتى اشتهاها أصحاب الإسناد فكتبوها ، ومحمد بن عمرو أحب إلي من محمد بن إسحاق. 
Muḥammad ibn ʿAjlān is more reliable than Muḥammad ibn ʿAmr. They would not record the ḥadīth of Muḥammad ibn ʿAmr until the experts in chain desired it and recorded it. I prefer Muḥammad ibn ʿAmr over Muḥammad ibn Isḥāq.[footnoteRef:1135] [1135:  Ibid.] 

ʿAllāmah Ibn ʿAdī quotes:
سمعت ابن حماد يقول: قال السعدي محمد بن عمرو بن علقمة ليس بقوي الحديث ويشتهى حديثه. 
I heard Ibn Ḥammād saying that Saʿdī said, ‘Muḥammad ibn ʿAmr is not strong in ḥadīth, but his ḥadīths are desired.’[footnoteRef:1136] [1136:  ʿAllāmah Abū Aḥmad ʿAbdullāh ibn ʿAdī al-Jurjānī, Al-Kāmil fī Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 7:457] 

Maymūnī said that he asked Imām Aḥmad regarding him, and he quoted his response:
وسألته عن محمد بن عمرو عن أبي سلمة فقال لي ‌ربما ‌رفع ‌بعض ‌الحديث ‌وربما ‌قصر ‌به وهو يحتمل ويحيى بن سعيد أثبت حديثا منه. 
At times, he would narrate certain ḥadīths as marfūʿ, and at times he would shorten them. He is of mixed evaluation (criticism and approval). Yaḥyā ibn Saʿīd is stronger than him in ḥadīth.[footnoteRef:1137] [1137:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal ash-Shaybānī, Al-ʿIlal wa-Maʿrifat ar-Rijāl li-Aḥmad bi-Riwāyat al-Marwadhī wa-Ghayri-Hī (Riyadh: Maktabat al-Maʿārif, 1409 AH), 185.] 

All these quotes reveal that he was not very strong, but he was still acceptable. ʿAllāmah Ibn ʿAdī says:
قال يحيى القطان وأما محمد بن عمرو فرجل صالح ليس بأحفظ الناس للحديث وأما يحيى بن سيعد فكان يحفظ ويدلس. 
Yaḥyā al-Qaṭṭān said, ‘As for Muḥammad ibn ʿAmr, he was a righteous man. He was not the best ḥāfiẓ of ḥadīth. As for Yaḥyā ibn Saʿīd, he was a good ḥāfiẓ but would commit tadlīs.’[footnoteRef:1138] [1138:  ʿAllāmah Ibn ʿAdī (n 21) 7:456.] 

Other scholars commented that he was reliable. For instance, Imām Nasāʾī approves of him. ʿAllāmah Mizzī says:
وقال النسائي: ليس به بأس. وقال في موضع آخر: ثقة. 
Nasāʾī said, ‘He is alright.’ At another place, he said, ‘[He was] reliable.’[footnoteRef:1139] [1139:  ʿAllāmah Mizzī (n 14) 26:217.] 

ʿAllāmah Ibn ʿAdī quotes his chain from Yaḥyā ibn Maʿīn, who says:
محمد بن عمرو بن علقمة ثقة. 
 Muḥammad ibn ʿAmr was reliable.[footnoteRef:1140] [1140:  ʿAllāmah Ibn ʿAdī (n 21) 7:457.] 

ʿAllāmah Ibn ʿAbd al-Barr explains that he was reliable: 
وكان ثقة كثير الحديث. 
He was reliable and narrated abundantly.[footnoteRef:1141] [1141:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 8:154.] 

However, he then explains that there are instances when he tends to contradict others:
إلا أنه يخالف في أحاديث، فإذا خالفه في أبي سلمة: الزهري، أو يحيى بن أبي كثير، فالقول قولهما عن أبي سلمة عند أهل العلم بالحديث. 
However, he is contradicted in certain narrations. If Zuhrī or Yaḥyā ibn Abī Kathīr disagrees with him regarding Abū Salamah, then the accepted statement is theirs from Abū Salamah according to the scholars of ḥadīth.[footnoteRef:1142] [1142:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr then elaborates on why he should be reliable:
محمد بن عمرو ثقة محدث، روى عنه الأئمة، ووثقوه ولا مقال فيه، إلا ما ذكرنا: أنه يخالف في أحاديث، وأنه لا يجري مجرى الزهري، وشبهه، وقد كان شعبة مع تعسفه وانتقاد الرجال، يثني عليه. 
ذكر العقيلي قال: حدثني محمد بن سعد الشاشي، قال: حدثنا محمد بن موسى الواسطي، قال: سمعت يزيد بن هارون يقول: قال شعبة: محمد بن عمرو أحب إلي من يحيى بن سعيد الأنصاري في الحديث.
قال أبو عمر: حسبك بهذا، ويحيى بن سعيد أحد الأئمة الجلة.
وقد روى ابن أبي مريم، عن خاله موسى بن سلمة، قال: أتيت عبد الله بن يزيد بن هرمز، فسألته أن يحدثني، فقال: ليس ذلك عندي، ولكن إن أردت الحديث، فعليك بمحمد بن عمرو بن علقمة.
وقال أبو مسهر: سمعت مالك بن أنس يقول: أكثر محمد بن عمرو.
وحدثنا عبد الوارث، قال: حدثنا قاسم، قال: حدثنا أحمد بن زهر، قال: سمعت يحيى بن معين يقول: محمد بن عمرو بن علقمة ثقة.
قال أبو عمر: لم يخرج مالك عن محمد بن عمرو بن علقمة في "موطئه" حكما، واستغنى عنه في الأحكام بالزهري ومثله، ولم يكن عنده إلا في عداد الشيوخ الثقات. 
Muḥammad ibn ʿAmr is reliable. Leading scholars have narrated from him and authenticated him. There is no criticism of him except that which we stated; he is contradicted in certain narrations and does not possess the same stature as Zuhrī and similar authorities. Shuʿbah, despite his sternness and meticulous criticism of narrators, praised him. 
ʿUqaylī mentioned: Muḥammad ibn Saʿd ash-Shāshī narrated to me, saying: Muḥammad ibn Mūsā al-Wāsiṭī narrated to us, saying: I heard Yazīd ibn Hārūn saying: Shuʿbah said, ‘Muḥammad ibn ʿAmr is more beloved to me than Yaḥyā ibn Saʿīd al-Anṣārī in ḥadīth.’
This is sufficient for you. Indeed, Yaḥyā ibn Saʿīd is one of the most prestigious Imāms.
Ibn Abī Maryam reported from his maternal uncle, Mūsā ibn Salamah, who said, “I came to ʿAbdullāh ibn Yazīd ibn Hurmuz and asked him to narrate to me. However, he replied, ‘That is not for me, but if you wish to obtain ḥadīth, then go to Muḥammad ibn ʿAmr ibn ʿAlqamah.’”
Abū Mishar said: I heard Mālik ibn Anas saying, ‘Muḥammad ibn ʿAmr narrated abundantly.’
ʿAbd al-Wārith narrated to us from Qāsim, from Aḥmad ibn Zuhr, who said: I heard Yaḥyā ibn Maʿīn saying, ‘Muḥammad ibn ʿAmr ibn ʿAlqamah is reliable.’
Imām Mālik did not narrate rulings from Muḥammad ibn ʿAmr ibn ʿAlqamah in his Muwaṭṭaʾ, relying instead on Zuhrī and others of his calibre for such matters. He regarded him merely as one of the reliable Shaykhs.[footnoteRef:1143] [1143:  Ibid, 8:155.] 

ʿAllāmah Ibn Ḥibbān praises him, saying:
محمد ‌بن ‌عمرو ‌بن ‌علقمة بن وقاص الليثي أبو الحسن من جلة أهل المدينة ومتقنيهم. 
Muḥammad ibn ʿAmr ibn ʿAlqamah ibn Waqqāṣ al-Laythī Abū al-Ḥasan was from the prestigious and expert scholars of Madīnah.[footnoteRef:1144] [1144:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 161. ] 

ʿAllāmah Dhahabī describes him with good words, saying:
الإمام، المحدث، الصدوق، أبو الحسن ‌الليثي، المدني، صاحب أبي سلمة بن عبد الرحمن وراويته. 
The imām, Muḥaddith, truthful, Abū ’l-Ḥasan al-Laythī, al-Madanī, the Companion of Abū Salamah ibn ʿAbd ar-Raḥmān and his narrator.[footnoteRef:1145] [1145:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 6:136.] 

The distinction between him and other leading narrators was that he did not possess an exceptionally retentive memory to earn him the title of ḥāfiẓ. Imām Ḥākim mentions :
ليس بالحافظ عندهم. 
He is not a ḥāfiẓ according to them.[footnoteRef:1146] [1146:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmī wa ’l-Kunā (Cairo: al-Fārūq al-Ḥadīthiyyah, 2015), 1:293.] 

In summary, he has minimal weakness. Therefore, his narrations will be graded as ḥasan. ʿAllāmah Ibn ʿAdī concludes:
ولمحمد بن عمرو بن علقمة حديث صالح وقد حدث عنه جماعة من الثقات كل واحد منهم ينفرد عنه بنسخة ويغرب بعضهم على بعض وروى عنه مالك غير حديث في الموطإ وغيره وأرجو أنه لا بأس به.
Muḥammad ibn ʿAmr ibn ʿAlqamah’s ḥadīths are suitable. A group of reliable narrators narrated from him, each of them having a unique copy from him, and some of them were gharīb compared to others. Mālik narrated several ḥadīths from him, both in the Muwaṭṭaʾ and elsewhere. I am inclined to think that there is no issue with him.[footnoteRef:1147] [1147:  ʿAllāmah Ibn ʿAdī (n 21) 7:458.] 

ʿAllāmah Dhahabī mentions that his narrations will be graded as ḥasan:
وحديثه في عداد الحسن. 
His narrations are considered as ḥasan.[footnoteRef:1148] [1148:  ʿAllāmah Dhahabī (n 30) 6:136.] 

A point to also note is that he resided in Madīnah. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان من ساكني المدينة. 
He was from the inhabitants of Madīnah.[footnoteRef:1149] [1149:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 8:154.] 

Even if he were weak, Imām Mālik would have had enough opportunity to scrutinise his life. 
That was if he was weak. However, he is considered as ḥasan, and hence, Imām Bukhārī also reported him. ʿAllāmah Mizzī says:
روى له البخاري مقرونا بغيره، ومسلم في المتابعات، واحتج به الباقون. 
Imām Bukhārī reported from him in corroboration with other narrators, and Muslim narrated from him, and the others narrated from him as a ḥujjah.[footnoteRef:1150] [1150:  ʿAllāmah Mizzī (n 14) 26:218.] 

Date of demise
Some scholars mentioned that he passed away in 144 AH. ʿAllāmah Ibn Saʿd says:
توفى بالمدينة. سنة أربع وأربعين ومائة في خلافة أبي جعفر المنصور. 
He passed away in Madīnah, in the year 144 AH, during the caliphate of Abū Jaʿfar al-Manṣūr.[footnoteRef:1151] [1151:  ʿAllāmah Ibn Saʿd (n 11) 5:433.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions:
وكان من ساكني المدينة، وبها كانت وفاته، في سنة أربع وأربعين ومئة، في خلافة أبي جعفر. 
He was from the inhabitants of Madīnah, and that is where he passed away, in the year 144, during the caliphate of Abū Jaʿfar.[footnoteRef:1152] [1152:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 8:154.] 

Others mentioned that he passed away either in the year 144 or 145. ʿAllāmah Ibn Ḥibbān says:
مات سنة أربع أو خمس وأربعين ومائة. 
He passed away in the year 144 or 145.[footnoteRef:1153] [1153:  ʿAllāmah Ibn Ḥibbān (n 29) 161.] 

ʿAllāmah Dhahabī says:
مات محمد بن عمرو: سنة خمس وأربعين ومائة، أو سنة أربع، وقد حدث بالعراق. 
Muḥammad ibn ʿAmr passed away in the year 145 or 144. He narrated in Iraq.[footnoteRef:1154] [1154:  ʿAllāmah Dhahabī (n 30) 6:137.] 

Other scholars were certain that he passed away in 145 AH. ʿAllāmah ʿAbd al-Ghanī al-Maqdisī quotes:
قال عمرو بن علي: مات سنة خمس وأربعين ومئة. 
ʿ Amr ibn ʿAlī said, ‘He passed away in 145.’[footnoteRef:1155] [1155:  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), 2:354.] 

ʿAllāmah Zurqānī mentions:
ومات سنة خمس. 
He passed away in 145.[footnoteRef:1156] [1156:  ʿAllāmah Zurqānī (n 6) 1:268.] 

ʿAllāmah Mughalṭāy quotes another year from Haytham ibn ʿAdī:
وقال الهيثم بن عدي: توفي سنة ثلاث وأربعين ومائة بالكوفة في منزل عدي، قاله في الطبقة الثالثة من أهل المدينة. وذكره ابن مردويه في "أولاد المحدثين". 
Haytham ibn ʿAdī said, ‘He passed away on the year 143 in Kufa, at the residence of ʿAdī.’ Haytham included him in the third ṭabaqah of the people of Madīnah. Ibn Mardawayh mentioned him in ‘Awlād al-Muḥaddithīn’.[footnoteRef:1157] [1157:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 6:37.] 

عَنْ ‌مَلَيْحِ  
From Malīḥ
[bookmark: _Toc225710352]Malīḥ  Ibn ʿAbdillāh as-Saʿdī
Name & lineage
Shaykh Muṣṭafā al-Aʿẓamī typed this as Mulayḥ.  ʿAllāmah Abū ’l-ʿAbbās ad-Dānī says:
ومليح هذا الإسناد بفتح الميم وكسر اللام. 
Malīḥ in this chain is with a fatḥah on the mīm and a kasrah on the lām.[footnoteRef:1158] [1158:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 3:566.] 

ʿAllāmah Ibn Mākūlā says:
أما مليح بفتح الميم وكسر اللام فهو ‌مليح ‌بن ‌عبد ‌الله ‌السعدي مديني. 
As for Malīḥ, it is with a fatḥah on the mīm and a kasrah on the lām. He was Malīḥ ibn ʿAbdillāh as-Saʿdī, al-Madanī.[footnoteRef:1159] [1159:  Amīr Abū Naṣr ʿAlī ibn Hibat Allāh ibn Mākūlā, Al-Ikmāl fī Rafʿ al-Irtiyāb ʿan al-Muʾtalif wa ’l-Mukhtalaf fī ’l-Asmāʾ wa ’l-Kunā wa ’l-Ansāb (Beirut: Muḥammad Amīn Dimaj), 7:289.] 

‌بْنِ عَبْدِ اللهِ السَّعْدِيِّ، 
Ibn ʿAbdillāh as-Saʿdī.
Imām Bukhārī says:
يعد في أهل المدينة. 
He is considered from the people of Madīnah.[footnoteRef:1160] [1160:  Imām Bukhārī (n 13) 8:10. ] 

Teacher
ʿAllāmah Ibn Saʿd says:
روى عن أبي هريرة. 
He narrated from Abū Hurayrah.[footnoteRef:1161] [1161:  ʿAllāmah Ibn Saʿd (n 11) 5:195.] 

Students
As for his student, ʿAllāmah Ibn Saʿd mentions the same student who is quoting this narration:
وروى عنه محمد بن عمرو بن علقمة الليثي. 
Muḥammad ibn ʿAmr ibn ʿAlqamah al-Laythī narrated from him.[footnoteRef:1162] [1162:  Ibid.] 

Many scholars thereafter listed just as Imām Bukhārī said:
روى عنه محمد بن عمرو بن علقمة. 
Muḥammad ibn ʿAmr ibn ʿAlqamah narrated from him.[footnoteRef:1163] [1163:  Imām Bukhārī (n 13) 8:10. ] 

ʿAllāmah Ibn Abī Ḥātim says: 
‌مليح ‌بن ‌عبد ‌الله ‌السعدى روى عن أبي هريرة روى عنه محمد ابن عمرو بن علقمة سمعت أبي يقول ذلك. 
Malīḥ ibn ʿAbdillāh as-Saʿdī narrated from Abū Hurayrah, and Muḥammad ibn ʿAmr ibn ʿAlqamah narrated from him. I heard my father saying this.[footnoteRef:1164] [1164:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 8:367.] 

ʿAllāmah Ibn Ḥibbān says:
‌مليح ‌بن ‌عبد ‌الله ‌السعدي يروي عن أبي هريرة روى عنه محمد بن عمرو بن علقمة. 
Malīḥ ibn ʿAbdillāh as-Saʿdī reported from Abū Hurayrah, and Muḥammad ibn ʿAmr ibn ʿAlqamah narrated from him.[footnoteRef:1165] [1165:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:450. ] 

ʿAllāmah Ibn al-Ḥadhdhāʾ says:
‌مليح ‌بن ‌عبد ‌الله ‌السعدي يروي عن أبي هريرة روى عنه محمد بن عمرو بن علقمة. 
 Malīḥ ibn ʿAbdillāh as-Saʿdī reported from Abū Hurayrah, and Muḥammad ibn ʿAmr ibn ʿAlqamah reported from him.[footnoteRef:1166] [1166:  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), 2:267.] 

This is all the information available on him. Shaykh Muḥammad ʿAbdullāh Karīm missed this, and hence he wrote in his footnotes:
أقول: ‌مليح ‌بن ‌عبد ‌الله ‌السعدي لم أجد له ترجمة في التقريب والتهذيب، وتعجيل المنفعة، وميزان الاعتدال، والكامل والضعفاء للعقيلي، وغير ذلك من الكتب، ولم يذكره إلا ابن أبي حاتم ولم يعدله ولم يجرحه فقال: ‌مليح ‌بن ‌عبد ‌الله ‌السعدي روى عن أبي هريرة، وروى عنه محمد بن عمرو بن علقمة سمعت أبي يقول ذلك. 
I say: I could not find the biography of Malīḥ ibn ʿAbdillāh as-Saʿdī in At-Taqrīb wa ’t-Tahdhīb, Taʿjīl al-Manfaʿah, Mīzān al-Iʿtidāl, Al-Kāmil wa ’ḍ-Ḍuʿafāʾ by ʿUqaylī and other books. No one mentioned him except Ibn Abī Ḥātim, who did not consider him trustworthy or discredit him, so he said, ‘Malīḥ ibn ʿAbdillāh as-Saʿdī narrated from Abū Hurayrah, and Muḥammad ibn ʿAmr ibn ʿAlqamah narrated from him. I heard my father say that.’[footnoteRef:1167] [1167:  Imām Ḥākim (n 49) 4:367.] 

The editor of Al-Qabas comments on the ḥadīth’s status:
درجة الحديث: الذي يظهر لي أنه ضعيف لأن مليحا لم أجد من وثقه. 
Status of the ḥadīth: It appears to be weak according to me because I did not find anyone who authenticated Malīḥ.[footnoteRef:1168] [1168:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al–ʿArabī al-Mālikī, Al-Qabas fī Sharḥ Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār al-Gharb al-Islāmī, 1992), 243.] 

عَنْ ‌أبِي هُرَيْرَةَ أَنَّهُ قَالَ :  
From Abū Hurayrah, who said, 
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ʿAllāmah  Ibn ʿAbd al-Barr comments on the mawqūf status of this narration:
هكذا هو في ((الموطأ)) عند جماعة رواته - فيما علمت - موقوفا على أبي هريرة ولم يرفعه. 
It is narrated as such in the Muwaṭṭaʾ according to the majority of its narrator – as far as I know – as mawqūf upon Abū Hurayrah, and he did not narrate it as marfūʿ.[footnoteRef:1169] [1169:  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), 4:305. ] 

ʿAllāmah Ḥumaydī quoted this via Sufyān from Muḥammad ibn ʿAmr. After quoting it, he says:
وقد كان سفيان ربما رفعه وربما لم يرفعه. 
At times Sufyān narrated it as marfūʿ, and at times he did not.[footnoteRef:1170] [1170:  Imām Abū Bakr ʿAbdullāh ibn az-Zubayr al-Qurashī al-Ḥumaydī, Musnad al-Ḥumaydī (Damascus/Darayya: Dār as-Saqā, 1996), 2:205. ] 

Another student quoted it in both ways. ʿAllāmah Khalīlī states:
وروي عن حماد بن زيد ، عن محمد ، عن مليح موقوفا ، ومرفوعا ، والوقف أصح. 
It has been reported from Ḥammād ibn Zayd from Muḥammad from Malīḥ as mawqūf and marfūʿ, both the mawqūf form is more correct.[footnoteRef:1171] [1171:  ʿAllāmah Abū Yaʿlā Khalīl ibn ʿAbdillāh al-Khalīlī, Al-Irshād fī Maʿrifat ʿUlamāʾ al-Ḥadīth (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:343.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions another student of Muḥammad ibn ʿAmr who narrated this from him:
ورواه الدراوردي، عن محمد بن عمرو بن علقمة عن مليح، عن أبي هريرة، عن النبي عليه السلام مرفوعا. ولا يصح إلا موقوفا بهذا الإسناد، والله أعلم. 
Darāwardī reported it from Muḥammad ibn ʿAmr ibn ʿAlqamah from Malīḥ from Abū Hurayrah from the Prophet – peace be upon him – as marfūʿ, but it is only correct as mawqūf through this chain. And Allāh knows best.[footnoteRef:1172] [1172:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 8:166.] 

He then mentions a fourth student who also quoted it as marfūʿ:
ورواه حفص بن عمر العدني، عن مالك، عن محمد بن عمرو، عن أبي سلمة، عن أبي هريرة، عن النبي صلى الله عليه وسلم مثله سواء. ولم يتابع عليه عن مالك. 
Ḥafṣ ibn ʿUmar al-ʿAdanī reported it from Mālik from Muḥammad ibn ʿAmr from Abū Salamah from Abū Hurayrah from the Prophet ﷺ exactly similar. None who narrated from Mālik corroborated with him on this.[footnoteRef:1173] [1173:  Ibid.] 

Although Ḥāfiẓ Ibn Ḥajar forgot that this appears in the Muwaṭṭaʾ, he affirmed that the mawqūf narration is well retained. He says:
وأخرجه عبد الرزاق من هذا الوجه موقوفا، وهو المحفوظ.  
ʿAbd ar-Razzāq narrated this via this route as mawqūf, and it is the well-retained version.[footnoteRef:1174] [1174:  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), 3:221.] 

الَّذِي يَرْفَعُ رَأْسَهُ  
‘The one who raises […] his head’
Mawlānā Zakariyyā al-Kāndhlawī explains:
عن الركوع أو السجود.
From rukūʿ or prostration[footnoteRef:1175] [1175:  Mawlānā Zakariyyā (n 3) 2:258.] 

وَيَخْفِضُهُ قَبْلَ الإمَام إِنَّمَا 
‘Or lowers […] before the imām, indeed’
Here, a fāʾ is not added, In the footnotes, it is written:
بهامش الأصل: (فإنما). وفي (ج): الذي رأسه قبل الإمام ويخفضه فإنما ناصيته
Written in the margin of the main manuscript is ‘fa-inna-mā’, and the manuscript of Jurjānī has: ‘Alladhī raʾsa-hū qabla ’l-imām wa-yakhfiḍu-hū fa-inna-mā nāṣiyatu-hū’.[footnoteRef:1176] [1176:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 1:247.] 

Shaykh Muṣṭafā ’l-Aʿẓamī also mentions it with the fāʾ:
فإنما ناصيته.[footnoteRef:1177]  [1177:  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), 2:127.] 

نَاصِيَتُهُ بِيَدِ شَيْطَانٍ. 
‘His forelock is in Satan’s hand.’
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In the footnotes, it is written:
في (ش) و(م) وهامش (ب): الشيطان.
Written in the manuscript of Ibn al-Mushāṭ, م and the second main manuscript is: ‘ash-shayṭān’.[footnoteRef:1178] [1178:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 1:247.] 

Mawlānā Zakariyyā al-Kāndhlawī interprets this:
فيجره حيث يشاء حتى يوقعه في حرمة التقدم.
He pulls the person to wherever he wishes until he causes him to fall into the prohibition of advancing ahead of the imām.[footnoteRef:1179] [1179:  Mawlānā Zakariyyā (n 3) 2:258.] 

ʿAllāmah Ibn al-ʿArabī says:
أن النبي صلى الله عليه وسلم بين أن الشيطان يوالي في إفساد الصلاة على العبد؛ قولا بالوسوسة حتى لا يدري كم صلى، وفعلا بالتقدم على الإمام حتى يفسد الصلاة على العبد فرض الاقتداء. 
The Prophet ﷺ explained that Satan persistently seeks to corrupt a servant's prayer in various ways:
1. Verbally, through whispering, to the extent that the person becomes unsure of how many rakʿahs of prayer they have completed.
2. Practically, by causing them to advance ahead of the imām, thus invaliding the servant’s prayer because of the obligation to follow (the imām).[footnoteRef:1180] [1180:  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), 2:398.] 

He then explains:
أما الوسوسة، فدواؤها الذكرى والإقبال على ما هو فيه. وأما التقدم على الإمام بالمخالفة ، فعلة ذلك طلب الاستعجال، ودواؤه أن يعلم أنه لا يسلم قبله، فلم يستعجل بهذه الأفعال؟ وفي الحديث: "أما يخشى الذي يرفع رأسه قبل الإمام، أن يحول الله رأسه رأس حمار" وليس يراد به عند العلماء المسخ صورة، وإنما يريدون الحمارية، وهو البله، ضرب له الحمار مثلا؛ لأنه أشد البهائم بلها، ولا حمارية أعظم من أن يلتزم الاقتداء مع الإمام ثم يخالفه فيما التزم في تلك الحال، وهذا كقوله صلى الله عليه وسلم: "لينتهين أقوام عن رفع أبصارهم إلى السماء أو ليخطفن الله أبصارهم" وليس يريد بذلك إذهابها بالعمى وإنما يشير به إلى ذهاب فائدتها من العبرة. 
Whispering during prayer can be remedied by invoking Allāh’s praises and focusing on the act of prayer itself. As for moving ahead of the imām in opposition to him, the cause of this is a desire to rush. Its remedy is to realise that one cannot conclude the prayer before the imām, so why rush through these actions?
The hadith states: ‘Does the one who raises his head before the imām not fear that Allāh may transform his head into that of a donkey?’ Scholars explain that this does not refer to a literal transformation. Instead, it symbolises foolishness and stupidity. The donkey is used as an example because it is one of the least intelligent animals.
No greater foolishness exists than for someone to commit to following the imām in prayer and then to act in opposition to that commitment.
This is similar to the statement of the Prophet ﷺ ‘Let people stop raising their eyes to the sky during prayer, or Allāh will take away their sight.’ Scholars interpret this not as physical blindness but as a loss of the benefit of sight, namely the ability to reflect and take lessons.[footnoteRef:1181] [1181:  Ibid, 2:399.] 

Imām ʿAbd ar-Razzāq quotes this as:
عن ابن عيينة، عن محمد بن عمرو بن علقمة بن وقاص، عن ‌مليح ‌بن ‌عبد ‌الله ‌السعدي، قال: سمعت أبا هريرة يقول: إن الذي يرفع رأسه قبل الإمام، ويخفض قبله فإنما ناصيته بيد الشيطان. 
Ibn ʿUyaynah reported from Muḥammad ibn ʿAmr ibn ʿAlqamah ibn Waqqāṣ from Maliḥ ibn ʿAbdillāh as-Saʿdī, who said that he heard Abū Hurayrah saying, ‘Indeed, the one who raises his head before the imām and lowers it before him, his forelock is in Satan’s control.’[footnoteRef:1182] [1182:  Imām Abū Bakr ʿAbd ar-Razzāq aṣ- Ṣanʿānī, Al-Muṣannaf (India, al-Majlis al-ʿIlmī / Beirut: Tawzīʿ al-Maktab al-Islamī, 1983), 2:373.] 

ʿAllāmah Abū ’l-Walīd al-Bājī mentions the summary:
معنى هذا الحديث الوعيد لمن رفع رأسه وخفضه في صلاته قبل إمامه وإخبار عنه أن ذلك من فعل الشيطان وأن انقياده له وطاعته إياه في المبادرة بالخفض والرفع قبل إمامه انقياد لمن كانت ناصيته بيده. 
This ḥadīth signifies a warning to those who raise or lower their heads during prayer before their imām does. It informs us that such an action is from the deeds of Satan, and that submitting to Satan and following him by hastening to lower or raise before the imām is akin to submitting to someone whose forelock is under his control.[footnoteRef:1183] [1183:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:171.] 

ʿAllāmah  Ibn ʿAbd al-Barr says:
فهذا وعيد شديد لمن فعل هذا الفعل من النبي صلى الله عليه وسلم لمن صحبه ولسائر أمته إذا كان فعله ذلك عامدا غير ساه. 
This is a severe warning from the Prophet ﷺ directed towards those who engage in this act, both among his Companions and the rest of his nation, if they do so deliberately and not out of forgetfulness.[footnoteRef:1184] [1184:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 54) 4:305.] 

  - Ḥadīth 248 – 249 – The Ruling of Forgetfully Preceding the Imām & Making Salām – Ayyūb as-Sakhtiyānī
[bookmark: _Toc225710355]Ḥadīth 248
قَالَ يَحْيَى : قالَ مَالِكٌ فِيمَنْ سَهَا فَرَفَعَ رَأْسَهُ قَبْلَ الإمَام فِي رُكُوعٍ أَوْ سُجُود : إِنَّ السُّنَّةَ فِي ذَلِكَ أَنْ يَرْجِعَ رَاكِعاً أَوْ سَاجِداً، وَلاَ يَنْتَظِرَ الإمَامَ، وَذَلِكَ خَطَأٌ مِمَّنْ فَعَلَهُ، لأَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال : "إِنَّمَا جُعِلَ الإمَامُ ليُؤتَمَّ بِهِ، فَلاَ تَخْتَلِفُوا عَلَيْه".
وَقَالَ أَبُو هُرَيْرَة: الَّذِي يَرْفَعُ رَأْسَهُ وَيَخْفِضُهُ قَبْلَ الإمَامِ، إِنَّمَا نَاصِيَتُهُ بِيَدِ شَيْطَانٍ.
Yahya said: Malik said, regarding someone who forgetfully raises their head before the imām in rukūʿ or prostration:
“The Sunnah in this case is for them to return to the position of rukūʿ or prostration and not wait for the imām. It is an error for anyone to do otherwise because the Messenger of Allāh ﷺ said, ‘The imām is appointed to be followed, so do not differ from him.’ Abu Hurayrah also said, ‘The one who raises his head and lowers it before the imām, indeed his forelock is in Satan’s hand.’”[footnoteRef:1185] [1185:  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), 1:247. ] 

قَالَ يَحْيَى : 
Yahya said: 
In the second manuscript that was being used, the words ‘qāla Yaḥyā’ were not written. In the footnotes, it is written: 
في (ب): قال مالك 
It comes in the second main manuscript: ‘Qāla Mālik’.[footnoteRef:1186] [1186:  Ibid.] 

قالَ مَالِكٌ فِيمَنْ سَهَا 
Malik said, regarding someone who forgetfully 
Mawlānā Zakariyyā al-Kāndhlawī says:
وكذلك حكم العمد، إلا أنه ذكر السهو لكونه واقعة حال، أو لأن مثل هذا الفعل في الصلاة عمدا بعيد عن المسلم لما فيه من قلة المبالاة بالصلاة. 
Similarly, the ruling applies to doing this deliberately, but forgetfulness was mentioned because it pertains to a particular situation. Or perhaps because such action in prayer, if done deliberately, is far from the proper behaviour of a Muslim due to the lack of concern for the prayer involved.[footnoteRef:1187] [1187:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:260.] 

فَرَفَعَ رَأْسَهُ 
Raises their head 
Mawlānā Zakariyyā al-Kāndhlawī says:
عن ركوع أو سجود. 
From rukūʿ or prostration[footnoteRef:1188] [1188:  Ibid. ] 

قَبْلَ الإمَام فِي رُكُوعٍ أَوْ سُجُود : إِنَّ السُّنَّةَ فِي ذَلِكَ أَنْ يَرْجِعَ رَاكِعاً أَوْ سَاجِداً، وَلاَ يَنْتَظِرَ الإمَامَ،
Before the imām in rukūʿ or prostration:
“The Sunnah in this case is for them to return to the position of rukūʿ or prostration and not wait for the imām.”
He should not remain in that posture in which he went into before the imām and wait for the imām there. ʿAllāmah Zurqānī explains:
حتى يرفع. 
When raising[footnoteRef:1189] [1189:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:345.] 

وَذَلِكَ خَطَأٌ مِمَّنْ فَعَلَهُ، لأَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال : "إِنَّمَا جُعِلَ الإمَامُ ليُؤتَمَّ بِهِ،"
“It is an error for anyone to do otherwise because the Messenger of Allāh ﷺ said, ‘The imām is appointed to be followed,’”
ʿAllāmah Zurqānī elaborates:
ليقتدى به في أحوال الصلاة، فتنتفي المقارنة والمسابقة والمخالفة كما قال. 
This is to emulate the imām in all aspects of the prayer, thereby eliminating simultaneity with the imām, preceding him or opposing him, as stated. [footnoteRef:1190] [1190:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī Zurqānī, Sharḥ Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:269.] 

"فَلاَ تَخْتَلِفُوا عَلَيْه".
‘So do not differ from him.’ 
Mawlānā Zakariyyā al-Kāndhlawī explains what it means to differ with the imām:
أي: بأن ترفعوا قبله أو تخفضوا قبله مثلا، ويندرج فيه عندنا – الحنفية – الاختلاف في النية أيضا، فلا يجوز الاختلاف على الإمام فيها. 
That is, by raising or lowering before him, for example. This also includes, for us as Hanafis, the difference in intention, as it is not permissible to differ from the imām in this matter.[footnoteRef:1191] [1191:  Mawlānā Zakariyyā (n 3) 2:260.] 

This narration comes later with the full chain, and it appears in the Ṣaḥīḥayn. We will – if Allāh wills – elaborate more on it when we reach that chain.
ʿAllāmah Zurqānī says:
والرفع قبله والخفص من الاختلاف عليه فيرجع ليرفع بعد رفعه ويخفض بعد خفضه. 
Raising or lowering before the imām is a form of differing from him, so one should return and raise after the imām has raised, and lower after the imām has lowered. [footnoteRef:1192] [1192:  ʿAllāmah Zurqānī (n 6) 1:269.] 

وَقَالَ أَبُو هُرَيْرَة: الَّذِي يَرْفَعُ رَأْسَهُ وَيَخْفِضُهُ قَبْلَ الإمَامِ، إِنَّمَا 
“Abu Hurayrah also said, ‘The one who raises his head and lowers it before the imām, indeed’”
In the footnotes, it is written concerning ‘inna-mā’:
كتب تحتها (فإنما) على أنها رواية صحيحة، وفي طبعة بشار: (إنما)
Written underneath it was: ‘fa-inna-mā’, which is the correct narration. It comes in Bashshār’s print as: ‘inna-mā’.[footnoteRef:1193] [1193:  Imām Mālik (n 1) 1:247.] 

نَاصِيَتُهُ بِيَدِ شَيْطَانٍ.
‘His forelock is in Satan’s hand.’
[bookmark: _Toc225710356]15 - مَا يَفْعَلُ مَنْ سَلَّمَ فِي رَكْعَتَيْنِ سَاهِياً
[bookmark: _Toc225710357]15 - What Should One Do If He Forgetfully Makes Salām in Two Rakʿahs?[footnoteRef:1194] [1194:  Imām Mālik (n 1) 1:248.] 

[bookmark: _Toc225710358]15 - مَا يَفْعَلُ مَنْ سَلَّمَ فِي 
What Should One Do If He […] Makes Salām in 
Many other manuscripts have the preposition ‘min’ instead of ‘fī’. In the footnotes, the editors note:
كتب فوقها في الأصل: (صح)، وعليها (خ)، وفوقها (من) وعليها (صح) مرتين وفي (ب) و (ج) و (ش) و (م): (من).
It was written above it in the main manuscript: ‘ṣaḥḥa’, with the manuscript of marked on top, above which is written: ‘min’ with ‘ṣaḥḥa’ above it twice. The second main manuscript and that of Jurjānī, Ibn al-Mushāṭ and م all contain: ‘min’.[footnoteRef:1195] [1195:  Imām Mālik (n 1) 1:248.] 

رَكْعَتَيْنِ سَاهِياً 
Two Rakʿahs […] forgetfully?
ʿAllāmah Farāhīdī explains this word, which is derived from ‘sahw’:
سهو: ‌السهو: ‌الغفلة عن الشيء، وذهاب القلب عنه، وإنه لساه بين ‌السهو والسهو. وسها الرجل في صلاته إذا غفل عن شيء منها. 
‘Sahw’: ‘Sahw’ refers to inattentiveness toward something and the heart being distracted from it. It is said, ‘He is sahw (inattentive), caught between one instance of forgetfulness and another. A person is described as having sahw in their prayer when they become innatentive of some part of it.[footnoteRef:1196] [1196:  ʿAllāmah Khalīl ibn Aḥmad al-Farāhīdī, Kitāb al-ʿAyn Murattab ʿalā Ḥurūf al-Muʿjam (Dār wa-Maktabah at al-Hilāl), 4:71.] 

ʿAllāmah Rāghib al-Iṣfahānī explains:
‌النسيان: ‌ترك ‌الإنسان ضبط ما استودع، إما لضعف قلبه، وإما عن غفلة، وإما عن قصد حتى ينحذف عن القلب ذكره، يقال: نسيته نسيانا. 
Nisyān (forgetfulness): It refers to a person failing to retain what has been entrusted to their memory, either due to a weakness of the heart, inattentiveness, or deliberate neglect, such that the recollection of it is entirely removed from the heart. It is said, ‘Nasītu-hū nisyānan (I forgot it completely)’.[footnoteRef:1197] [1197:  ʿAllāmah Abū ’l-Qāsim Ḥusayn ibn Mufaḍḍal, better known as Rāghib al-Iṣfahānī, Mufradāt Alfāẓ al-Qurʾān (Damascus: Dār al-Qalam / Beirut: Ad-Dār ash-Shāmiyyah, 2009), 803.] 
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249 - مَالِك، عَنْ أَيُّوبَ بْنِ أبِي تَمِيمَةَ السَّخْتِيَانِيِّ، عَنْ مُحَمَّدِ بْنِ سِيرِينَ، عَنْ أبِي هُرَيْرَةَ أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ انْصَرَفَ مِنِ اثْنَتَيْنِ، فَقَالَ لَهُ ذُو الْيَدَيْنِ:  أَقُصِّرَتِ الصَّلَاةُ أَمْ نَسِيتَ يَا رَسُولَ اللَّهِ؟ فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ "أَصَدَقَ ذُو الْيَدَيْنِ؟" فَقَالَ النَّاسُ نَعَمْ. فَقَامَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَصَلَّى رَكْعَتَيْنِ أُخْرَيَيْنِ، ثُمَّ سَلَّمَ، ثُمَّ كَبَّرَ، فَسَجَدَ مِثْلَ سُجُودِهِ أَوْ أَطْوَلَ، ثُمَّ رَفَعَ، ثُمَّ كَبَّرَ فَسَجَدَ مِثْلَ سُجُودِهِ أَوْ أَطْوَلَ، ثُمَّ رَفَعَ. 
Mālik reported from Ayyūb ibn Abī Tamīmah as-Sakhtiyānī from Muḥammad ibn Sirīn from Abū Hurayrah that the Messenger of Allāh ﷺ finished from two rakʿahs. A man known as Dhū ’l-Yadayn asked him, ‘Did the prayer become shorter, or did you forget, O Messenger of Allāh?’ The Messenger of Allāh ﷺ said, ‘Is Dhū ’l-Yadayn telling the truth?’ The people replied, ‘Yes.’ So the Messenger of Allāh ﷺ stood up and performed two more rakʿahs, then gave the salām. He then said takbīr, prostrated as he had done before, or longer, then raised his head, repeated takbīr, and prostrated as he had done before, or longer, and then raised his head.[footnoteRef:1198] [1198:  Imām Mālik (n 1) 1:248-249.] 

Imām Yaḥyā al-Laythī narrates:
249 - مَالِك، عَنْ أَيُّوبَ بْنِ أبِي تَمِيمَةَ السَّخْتِيَانِيِّ،
Mālik reported from Ayyūb ibn Abī Tamīmah as-Sakhtiyānī
[bookmark: _Toc225710360]Ayyūb Ibn Abī Tamīmah as-Sakhtiyānī
About his father
ʿAllāmah Ibn Saʿd says about his father’s name:
واسم أبى تميمة كيسان. 
The name of Abū Tamīmah was Kaysān.[footnoteRef:1199] [1199:  Imām Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:183. ] 

He was from Afghan background. ʿAllāmah Ibn ʿAbd al-Barr says:
واسم أبي تميمة كيسان، وهو من سبي كابل، مولى لعنزة. 
The name of Abū Tamīmah was Kaysān. He was from the captives of Kabul and a freed slave of the tribe of ʿAnazah.[footnoteRef:1200] [1200:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd limā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ‘t-Turāth al-Islāmī, 2018), 1:597. ] 

Majd ad-Dīn Ibn al-Athīr explains the pronunciation of the tribe’s name:
وعنزة: بفتح العين المهملة، وفتح النون، والزاي. 
‘ʿAnazah’ is pronounced with a fatḥah on the ʿayn, a fatḥah on the nūn and the zāy.[footnoteRef:1201] [1201:  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), 12:185.] 

ʿAllāmah Dhahabī mentions about him:
مولاهم، البصري، الآدمي. ويقال: ولاؤه لطهية. وقيل: لجهينة. 
Their freed slave, al-Baṣrī, al-Ādamī. It is said that his allegiance is to Ṭahiyyah, and it is also said to be to Juhaynah.[footnoteRef:1202] [1202:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 6:16.] 

His father
The father of this narrator had the opportunity of obtaining ḥadīths from ʿAbdullāh ibn ʿUmar. Imām Ḥākim says about him:
أبو تميمة كيسان، العنزي، ‌السختياني، والد ‌أيوب: سمع: أبا عبد الرحمن عبد الله بن عمر بن الخطاب العدوي. 
Abū Tamīmah Kaysān al-ʿAnazī as-Sakhtiyānī, the father of Ayyūb, heard from Abū ʿAbd ar-Raḥmān ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb al-ʿAdawī.[footnoteRef:1203] [1203:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmīʾ wa ’l-Kunā (Cairo: Dār al-Fārūq, 2015), 1:87.] 

Place of attribution
Ayyūb as-Sakhtiyānī was attributed to Baṣrah. Imām Bukhārī says:
‌أيوب بن أبي تميمة، وهو ابن كيسان، أبو بكر ‌السختياني، البصري.
Ayyūb ibn Abī Tamīmah, who was the son of Kaysān, Abū Bakr as-Sakhtiyānī al-Baṣrī.[footnoteRef:1204] [1204:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 1:409.] 

Teknonym
ʿAllāmah Ibn Saʿd mentions Ayyūb’s teknonym:
ويكنى أبا بكر. 
He was also known by the teknonym: Abū Bakr.[footnoteRef:1205] [1205:  ʿAllāmah Ibn Saʿd (n 15) 7:183.] 

Ḥāfiẓ Ibn Ḥajar mentions another view:
قلت: ويقال: كنيته أبو عثمان. 
I say: It is also said that his teknonym was Abū ʿUthmān.[footnoteRef:1206] [1206:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 2:150.] 

Date of birth
He was born in the year 68 AH. ʿAllāmah Ibn Saʿd says:
ولد ‌أيوب قبل الجارف بسنة، وقال غير عارم، وكان الجارف سنة تسع وستين. 
Ayyūb was born a year before the plague Jārīf, and according to others, not ʿĀrim, the plague Jārīf occurred in the year 69 (AH).[footnoteRef:1207] [1207:  ʿAllāmah Ibn Saʿd (n 15) 7:183.] 

 Jārif refers to a specific plague that afflicted the city of Basrah in 69 AH, known as ‘Ṭāʿūn al-Jārif’ (the Jārif Plague). This devastating pandemic caused substantial loss of life among the inhabitants of Basrah. The term ‘Jārif’ is likely derived from the Arabic root meaning ‘to sweep away’ or ‘to carry off’, aptly describing the severity and widespread impact of the plague, which ‘swept away’ countless lives. Imām Ṭabarī says:
 وفي هذه السنة وقع بالبصرة الطاعون الذي يقال له الطاعون ‌الجارف، فهلك به خلق كثير من أهل البصرة. 
In this year, the plague known as the Ṭāʿūn al-Jārif occurred in Basrah, and many people from Basrah perished because of it.[footnoteRef:1208] [1208:  Imām Abū Jaʿfar Muḥammad ibn Jarīr aṭ-Ṭabarī, Tārīkh ar-Rusul wa ’l-Mulūk / Tārīkh aṭ-Ṭabarī (Egypt: Dār al-Maʿārif, 1967), 5:612. ] 

Since this plague was in 69 AH, a year before would mean that Ayyūb was born in 68 AH. ʿAllāmah Ibn al-Jaʿd says:
بلغني أن مولد أيوب سنة ثمان وستين. 
I have been informed that the birth of Ayyūb was in the year 68.[footnoteRef:1209] [1209:  ʿAllāmah ʿAlī ibn al-Jaʿd ibn ʿUbayd al-Jawharī al-Baghdādī, Musnad Ibn al-Jaʿd (Beirut: Muʾassasah Nādir, 1990), 187. ] 

Due to being born at this time, he is considered to be from the junior tābiʿūn. ʿAllāmah Dhahabī says:
عداده في صغار التابعين. 
He is counted among the minor tābiʿūn.[footnoteRef:1210]	  [1210:  ʿAllāmah Dhahabī (n 18) 6:16. ] 

Occupation
ʿAllāmah Ibn ʿAbd al-Barr explains his occupation, which is why he was referred to as ‘As-Sakhtiyānī’:
وكان يبيع الجلود بالبصرة؛ ولذلك قيل له: ‌السختياني. 
He used to sell leather in Basrah, which is why he was called ‘As-Sakhtiyānī’.[footnoteRef:1211] [1211:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 1:597.] 

Opportunity
Imām Bukhārī says:
رأى أنسا، وسعيد بن جبير، وجابر بن زيد. 
He saw Anas, Saʿīd ibn Jubayr and Jābir ibn Zayd.[footnoteRef:1212] [1212:  Imām Bukhārī (n 20) 1:409.] 

He only saw Anas, but it is confirmed that he did not quote ḥadīths directly from him. ʿAllāmah Ibn Ḥibbān says:
ليس يصح له عن أنس بن مالك سماع. 
It is not confirmed that he heard from Anas ibn Mālik. [footnoteRef:1213] [1213:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa Aʿlām Fuqahāʾ al-Aqṭār (Egypt: Dār al-Wafāʾ, 1991), 180.] 

ʿAllāmah Dhahabī says:
وقد رأى أنس بن مالك، وما وجدنا له عنه رواية، مع كونه معه في بلد، وكونه أدركه وهو ابن بضع وعشرين سنة. 
He saw Anas ibn Mālik, but we have not found any narration from him. This is despite that he was in the same town and had reached over twenty years old when he encountered him.[footnoteRef:1214] [1214:  ʿAllāmah Dhahabī (n 18) 6:16. ] 

Teachers
ʿAllāmah Mizzī presents the following list of teachers:
وروى عن: إبراهيم بن مرة (مد) ، وإبراهيم بن ميسرة الطائفي (م)، وأبي الشعثاء جابر بن زيد الأزدي، والحسن البصري (خ م س)، وحميد بن هلال العدوي (ع)، وخالد بن دريك (ت س ق)، ودسيم السدوسي (د)، وذكوان أبي صالح السمان، وزيد بن أسلم، وسالم بن عبد الله بن عمر، وسعيد بن جبير (ع)، وسعيد بن ميناء (م د ق)، وأبي الخليل صالح بن مريم (م)، وأبي الوليد عبد الله بن الحارث البصري، (خ م) وأبي قلابة عبد الله بن زيد الجرمي (ع) ، وعبد الله بن سعيد بن جبير (خ م س) ، وعبد الله بن شقيق (م د ت س) ، وعبد الله بن عبيد الله بن أبي مليكة (ع) ، وعبد الله بن كثير القارئ (د س) ، وعبد الرحمن بن القاسم (م س) ، وعبد الرحمن ابن هرمز الأعرج (م) وعبد الكريم بن مالك الجزري (س) ، وعدي بن عدي الكندي (س) ، وعطاء بن أبي رباح (خ م د س ق) ، وعكرمة ابن خالد المخزومي (خد س) ، وعكرمة مولى ابن عباس (عخ 4) ، وعمرو بن دينار (خ م) ، وعمرو بن سعيد الثقفي (خ م) ، وعمرو بن سلمة الجرمي، (خ د س) وله إدراك، وعمرو بن شعيب (4) وغيلان ابن جرير (م س ق) ، والقاسم بن ربيعة (س ق) ، والقاسم بن عاصم (خ م تم س) ، والقاسم بن عوف الشيباني (م ق) ، والقاسم بن محمد بن أبي بكر الصديق (م س) ، وقتادة بن دعامة (د س ق) ، ومجاهد بن جبر (خ م) ، ومحمد بن سيرين (2) (خ) ، ومحمد بن مسلم بن شهاب الزهري (س) ، وأبي الزبير محمد بن مسلم المكي (م 4) ، ومحمد بن المنكدر (م) ، ونافع مولى ابن عمر (ع) وهارون بن رئاب (س) ، وهشام بن عروة (س) ، ووهب بن كيسان، وأبي حيان يحيى بن سعيد بن حيان التيمي (م) ، ويحيى بن عروة بن الزبير، ويحيى بن أبي كثير (م) وهو من أقرانه، ويعلى بن حكيم (م د س) ، ويوسف بن ماهك (ت س) ، وأبي رجاء العطاردي (م) ، وأبي رجاء مولى أبي قلابة (خ م) ، وأبي العالية البراء (خ م س) ، وأبي عثمان النهدي (خ م ت) ، وأبي المليح بن أسامة الهذلي (بخ ت) ، وأبي يزيد المديني (ص) ، وحفصة بنت سيرين (خ م د س ق) ، ومعاذة العدوية (د ق) . 
He narrated from: Ibrāhīm ibn Murrah, Ibrāhīm ibn Maysarah aṭ-Ṭāʾīfī, Abū ’sh-Shaʿthāʾ Jābir ibn Zayd al-Azdī, Ḥasan Baṣrī, Ḥumayd ibn Hilāl al-ʿAdawī, Khālid ibn Durayk, Dasīm as-Sadūsī, Dhakwān Abū Ṣāliḥ as-Sammān, Zayd ibn Aslam, Sālim ibn ʿAbdillāh ibn ʿUmar, Saʿīd ibn Jubayr, Saʿīd ibn Mīnāʾ, Abū ’l-Khalīl Ṣāliḥ ibn Maryam, Abū ’l-Walīd ʿAbdullāh ibn al-Ḥārith al-Baṣrī, Abū Qilābah ʿAbdullāh ibn Zayd al-Jurmī, ʿAbdullāh ibn Saʿīd ibn Jubayr, ʿAbdullāh ibn Shaqīq, ʿAbdullāh ibn ʿUbayd Allāh ibn Abī Mulaykah, ʿAbdullāh ibn Kathīr al-Qārī, ʿAbd ar-Raḥmān ibn al-Qāsim, ʿAbd ar-Raḥmān ibn Hurmuz al-Aʿraj, ʿAbd al-Karīm ibn Mālik al-Jazarī, ʿAdī ibn ʿAdī al-Kindī, ʿAtāʾ ibn Abī Rabāḥ, ʿIkrimah ibn Khālid al-Makhzūmī, ʿIkrimah: the freed slave of Ibn ʿAbbās, ʿAmr ibn Dīnār, ʿAmr ibn Saʿīd aṭ-Ṭāʾī, ʿAmr ibn Salamah al-Jarmī, whom he met, ʿAmr ibn Shuʿayb, Ghaylān ibn Jarīr, Qāsim ibn Rabīʿah, Qāsim ibn ʿĀsim, Qāsim ibn ʿAwf ash--Shaybānī, Qāsim ibn Muḥammad ibn Abī Bakr aṣ-Ṣiddīq, Qatādah ibn Diʿāmah, Mujāhid ibn Jabr, Muḥammad ibn Sīrīn, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī, Abū ’z-Zubayr Muḥammad ibn Muslim al-Makkī, Muḥammad ibn al-Munkadir, Nāfiʿ: the freed slave of Ibn ʿUmar, Hārūn ibn Riʾāb, Ḥishām ibn ʿUrwah, Wahb ibn Kaysān, Abū Ḥayyān Yaḥyā ibn Saʿīd ibn Ḥayyān at-Taymī, Yaḥyā ibn ʿUrwah ibn az-Zubayr, Yaḥyā ibn Abī Kathīr, who was one of his contemporaries, Yaʿlā ibn Ḥakīm, Yūsuf ibn Māhik, Abū Rajāʾ al-ʿAṭṭāridī, Abū Rajāʾ: the freed slave of Abū Qilābah, Abū ’l-ʿĀliyah al-Barāʾ, Abū ʿUthmān an-Nahdī, Abū ’l-Malīḥ ibn Usāmah al-Hudhalī, Abū Yazīd al-Madīnī, Ḥafṣah bint Sīrīn and Muʿādhah al-ʿAdawīyah.[footnoteRef:1215] [1215:  Jamāl ad-Dīn Abū ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut, Muʾassasat ar-Risālah, 1980), 3:458.] 

Interesting point
Interestingly, his main teacher, Muḥammad ibn Sīrīn, also narrated from him. This resulted in a span of 80 years between the deaths of two narrators who transmitted from him. ʿAllāmah Khaṭīb says:
حدت عنه: محمد بن سيرين، وسفيان بن عيينه، وبين وفاتيهما ثمان وثمانون سنة.
أخبرنا علي بن أحمد الرزاز أنا محمد بن أحمد الصواف ثنا بشر بن موسى ثنا عمرو بن علي قال: "مات محمد بن سيرين في شوال سنة عشر ومائة".
وحدث عن ‌أيوب: قتادة بن دعامة، وبين وفاته ووفاة ابن عيينة إحدى وثمانون سنة. 
Muḥammad ibn Sīrīn and Sufyān ibn ʿUyaynah narrated from him, and there are eighty-eight years between their deaths.
ʿAlī ibn Aḥmad ar-Razzāz related to us [saying]: Muḥammad ibn Aḥmad aṣ-Ṣawwāf related to us [saying]: Bishr ibn Mūsā narrated to us [saying]: ʿAmr ibn ʿAlī narrated to us, saying: ‘Muḥammad ibn Sīrīn passed away in Shawwāl, the year 110 AH.’
Qatādah ibn Diʿāmah narrated from Ayyūb, and there are eighty-one years between the death of Qatādah and that of Ibn ʿUyaynah.[footnoteRef:1216] [1216: ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, As-Sābiq wa ’l-Lāḥiq fī Tabāʿud Mā Bayna Wafāt Rāwiyayn ʿan Shaykh Wāḥid (Riyadh: Dār aṣ-Ṣamīʿī, 2000), 152.] 

Students
Imām Ḥākim mentions two students of his:
روى عنه: أبو خالد عبد الملك بن عبد العزيز بن جريج المكي، وأبو بسطام شعبة بن الحجاج بن الورد العتكي. 
Abū Khālid ʿAbd al-Malik ibn ʿAbd al-ʿAzīz ibn Jurayj al-Makkī and Abū Basṭām Shuʿbah ibn al-Ḥajjāj ibn al-Ward al-ʿAṭakī narrated from him.[footnoteRef:1217] [1217:  Imām Ḥākim (n 19) 1:341.] 

ʿAllāmah Mizzī lists the names of the following:
روى عنه: إبراهيم بن طهمان (خت)، وإسماعيل بن علية (ع)، وجرير بن حازم (خ م د س ق)، وحاتم بن وردان (خ م ت س)، وأبو عمير الحارث بن عمير (4)، والحسن بن أبي جعفر، والحسين بن واقد المروزي (د ق)، والحكم بن سنان (ل)، وحماد بن زيد (ع) ، وحماد بن سلمة (خت م 4) ، وحماد بن يحيى الأبح، وحميد الطويل وهو من أقرانه، وزيد بن حبان (ق) ، وأبو عبيدة سرار بن مجشر (1) العنزي، وسعيد بن أبي عروبة (د ت س) ، وسفيان الثوري (خ م س) ، وسفيان بن عيينة (ع) ، وسفيان بن موسى (م) ، وسليمان الأعمش وهو من أقرانه، وسماك بن عطية (خ د) ، وسلام بن أبي مطيع (م س) ، وشعبة بن الحجاج (خ م س) ، وعاصم بن هلال البارقي (س) ، وعباد بن منصور الناجي (خت د س) ، وعبد الله بن عون، وعبد السلام بن حرب (خ) ، وعبد العزيز بن عبد الله بن أبي سلمة الماجشون (مد) . وعبد العزيز بن عبد الصمد العمي، وعبد العزيز بن المختار (م) وعبد الملك بن عبد العزيز بن جريج (خ س) ، وعبد الوارث بن سعيد (خ) وعبد الوهاب بن عبد المجيد الثقفي (ع) ، وعبيد الله بن عمرو الرقي (ر م د ت س) ، وعبيد الله بن الوازع (س) ، وعربي أبو صالح الحجام (مد) ، وعلي بن المبارك الهنائي (ت س ق) ، وعمرو بن دينار وهو من شيوخه، وعمرو بن أبي قيس الرازي (د) ، وفضالة بن حصين الضبي، وقتادة وهو من شيوخه، وقطن بن كعب القطعي (قد) ، وكلثوم بن جوشن (ق) ، ومالك بن أنس (خ م د ت س) ، ومحمد بن إسحاق بن يسار (ق) ، ومحمد بن سيرين وهو من شيوخه، ومحمد بن عبد الرحمن الطفاوي (خ س) ، ومعتمر بن سليمان (م د ت) ، ومعمر بن راشد (ع) ، ونوح بن قيس الحداني، وهشام بن حسان، وهشام الدستوائي (ت ق) ، ووهيب بن خالد (خ م د س ق) ، ويحيى بن أبي كثير، ويزيد بن إبراهيم التستري (س ق) ، ويزيد بن زريع (م س) ، وأبو جعفر الرازي. 
Those who narrated from him were: Ibrāhīm ibn Ṭahmān, Ismāʿīl ibn ʿUlayyah, Jārīr ibn Ḥāzim, Ḥātim ibn Wardān, Abū ʿUmayr Ḥārith ibn ʿUmayr, Ḥasan ibn Abī Jaʿfar, Ḥusayn ibn Wāqid al-Marwazī, Ḥakam ibn Sinān, Ḥammād ibn Zayd, Ḥammād ibn Salamah, Ḥammād ibn Yaḥyā al-Abaḥ, Ḥumayd aṭ-Ṭawīl, who was from his contemporaries, Zayd ibn Ḥibbān, Abū ʿUbaydah Sirār ibn Mujashshar al-ʿAnazī, Saʿīd ibn Abī ʿArūbah, Sufyān ath-Thawrī, Sufyān ibn ʿUyaynah, Sufyān ibn Mūsā, Sulaymān al-Aʿmash, who was from his contemporaries, Simāk ibn ʿAṭiyyah, Salām ibn Abī Muṭīʿ, Shuʿbah ibn al-Ḥajjāj, ʿĀsim ibn Hilāl al-Bāriqī, ʿAbbād ibn Manṣūr an-Nājī, ʿAbdullāh ibn ʿAwn, ʿAbd as-Salām ibn Ḥarb, ʿAbd al-ʿAzīz ibn ʿAbdillāh ibn Abī Salamah al-Mājishūn, ʿAbd al-ʿAzīz ibn ʿAbd aṣ-Ṣamad al-ʿAmmī, ʿAbd al-ʿAzīz ibn al-Mukhtār, ʿAbd al-Malik ibn ʿAbd al-ʿAzīz ibn Jurayj, ʿAbd al-Wārith ibn Saʿīd, ʿAbd al-Wahhāb ibn ʿAbd al-Majīd ath-Thaqafī, ʿUbayd Allāh ibn ʿAmr ar-Raqqī, ʿUbayd Allāh ibn al-Wāziʿ, ʿArabī Abū Ṣāliḥ al-Ḥajjām, ʿAliyy ibn al-Mubārak al-Ḥanāʾī, ʿAmr ibn Dīnār, who was from his teachers, ʿAmr ibn Abī Qays ar-Rāzī, Faḍālah ibn Ḥusayn aḍ-Ḍabī, Qatādah, who was from his teachers, Quṭn ibn Kāʿb al-Qiṭʿī, Kalthūm ibn Jūshan, Mālīk ibn Anas, Muḥammad ibn Isḥāq ibn Yasār, Muḥammad ibn Sīrīn, who was from his teachers, Muḥammad ibn ʿAbd ar-Raḥmān aṭ-Ṭafāwī, Muʿtamir ibn Sulaymān, Maʿmar ibn Rāshid, Nūḥ ibn Qays al-Ḥadānī, Hishām ibn Ḥassān, Hishām ad-Dastawāʾī, Wuhayb ibn Khālid, Yaḥyā ibn Abī Kathīr, Yazīd ibn Ibrāhīm at-Tustarī, Yazīd ibn Zurayʿ and Abū Jaʿfar ar-Rāzī.[footnoteRef:1218] [1218:  ʿAllāmah Mizzī (n 31) 3:459.] 

Status
The elders of Ayyūb had utmost regard and respect for him. ʿAllāmah Ibn Saʿd relates:
أخبرنا عمرو بن عاصم قال: حدثنا الربيع بن مسلم قال: سافرنا مع أيوب السختياني، فلما كنا بالأبطح إذا رجل غليظ ضخم عليه ثياب غلاظ من القطن، قال: فجعل يتبع رجال البصريين يقول: ألكم علم بأيوب بن أبى تميمة؟ قال: فقلت لأيوب: هذا رجل يريدك، فلما رآه أيوب أسرع إليه فتعانقا، قال: فسألت عن الرجل فقالوا: هذا سالم بن عبد الله بن عمر.
ʿAmr ibn ʿĀṣim related to us, saying: Rabīʿ ibn Muslim narrated to us, saying: We travelled with Ayyūb as-Sakhtiyānī, and when we were at Abṭaḥ, a man appeared, large and wearing coarse cotton garments. He began following the men of Basrah, asking, ‘Do any of you know of Ayyūb ibn Abī Tamīmah?’ I said to Ayyūb, ‘This man is looking for you.’ When Ayyūb saw him, he hurried to him, and they embraced. I inquired about the man, and they said, ‘This is Sālim ibn ʿAbdillāh ibn ʿUmar.’[footnoteRef:1219] [1219:  ʿAllāmah Ibn Saʿd (n 15) 7:185.] 

His teachers would hold him in so much reverence and refer to him with utmost respect. ʿAbdullāh ibn Bishr mentions how his teacher would quote from him:
كان محمد بن سيرين إذا حدثه أيوب بالحديث يقول: حدثني الصدوق. 
Muḥammad ibn Sīrīn used to say when Ayyūb narrated a ḥadīth to him, ‘The truthful one narrated to me.’[footnoteRef:1220] [1220:  ʿAllāmah Ibn al-Jaʿd (n 25) 188.] 

Muslim ibn Akyus says:
سألت محمد بن سيرين: من حدثك بحديث كذا وكذا؟ فقال: الثبت الثبت أيوب.
I asked Muḥammad ibn Sīrīn, ‘Who narrated to you the ḥadīth of such and such?’ He replied, ‘The reliable, the reliable, Ayyūb.’[footnoteRef:1221] [1221:  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), 3:358.] 

Many leading scholars attested to his greatness and used words to denote that he was the best and the ‘cream of the crop’. Hishām ibn ʿUrwah says:
ما رأيت بالبصرة مثل أيوب السختياني. 
I have not seen anyone in Basra like Ayyūb as-Sakhtiyānī.[footnoteRef:1222] [1222:  ʿAllāmah Ibn al-Jaʿd (n 25) 188.] 

He also says:
ما قدم علينا من العراق أحد أفضل من ذاك السختياني أيوب. 
No one has come to us from Iraq better than that Sakhtiyānī, Ayyūb.[footnoteRef:1223] [1223:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 3:4.] 

Maymūn Abū ʿAbdillāh says:
كنا عند الحسن وعنده ‌أيوب فسأله عن شئ ثم قام فأتبعه الحسن بصره حتى إذا كان حيث لا يسمع ‌أيوب قال: هذا سيد الفتيان. 
We were with Ḥasan, and Ayyūb was also present. He asked him about something, then Ayyūb stood up, and Ḥasan kept looking at him until Ayyūb was out of earshot. He then said, ‘This is the master of the young men.’[footnoteRef:1224] [1224:  ʿAllāmah Ibn Saʿd (n 15) 7:183.] 

Ḥasan Baṣrī also says:
عن الحسن، قال: أيوب سيد شباب أهل البصرة. 
Ayyūb is the master of the young men of Basra.[footnoteRef:1225] [1225:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 1:598.] 

Nāfiʿ also described him as indicating that he was the best. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وقال نافع: خير مشرقي رأيته أيوب. 
Nāfiʿ said, ‘The best person from the East I have seen is Ayyūb.’[footnoteRef:1226] [1226:  Ibid, 1:599.] 

Shuʿbah described him as a leader. Imām Bukhārī quotes:
عن شعبة: وكان ‌أيوب سيد المسلمين. 
Shuʿbah said, ‘Ayyūb was the leader of the Muslims.’[footnoteRef:1227] [1227:  Imām Bukhārī (n 20) 1:409.] 

Imām Mālik says:
ما بالعراق أحد أقدمه على أيوب ومحمد بن سيرين في زمانهما. 
There was no one in Iraq more respected than Ayyūb and Muḥammad ibn Sīrīn in their time.[footnoteRef:1228] [1228:  ʿAllāmah Abū Nuʿaym (n 39) 3:11. ] 

ʿAllāmah Ibn Saʿd says:
وكان ‌أيوب ثقة ثبتا في الحديث جامعا عدلا ورعا كثير العلم حجة. 
Ayyūb was reliable, strong in ḥadīth, a vessel of knowledge, just, pious, possessing vast knowledge and a scholar of great authority.[footnoteRef:1229] [1229:  ʿAllāmah Ibn Saʿd (n 15) 7:183.] 

Imām Ḥumaydī mentions:
لقي سفيان بن عيينة ستة وثمانين من التابعين، وكان يقول: ما رأيت مثل ‌أيوب. 
Sufyan bin ʿUyaynah met 86 of the tābiʿūn, and he used to say, ‘I have not seen anyone like Ayyūb.’[footnoteRef:1230] [1230:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd ar-Raḥman ibn ʿAlī, better known as Ibn al-Jawzī, Ṣifat aṣ-Ṣafwah (Cairo: Dār al-Ḥadīth, 2009), 2:173.] 

Imām Dār Quṭnī says:
‌سيد ‌من ‌ساداتهم، يعنى ‌أيوب. 
He was the leader of their leaders, i.e. Ayyūb.[footnoteRef:1231] [1231:  Imām Abū Bakr Aḥmad ibn Muḥammad al-Burqānī, Suʾālāt al-Burqānī li ’d-Dār Quṭnī (Maktabat al-Qurʾān), 59.] 

He was considered an authority in ḥadīth. Imām Bukhārī narrates:
حماد بن زيد، قال: كان ابن عون يحدث، فإذا حدثته عن ‌أيوب بخلافه تركه، فأقول: أليس قد سمعته؟ فيقول: إن ‌أيوب أعلمنا بحديث محمد. 
Hammad ibn Zayd said: “When Ibn ʿAwn would narrate, if I narrated to him an opposing ḥadīth from Ayyūb, he would discard his narration. I would say, ‘Did I not hear it?’ He would reply, ‘Ayyūb is more knowledgeable to us regarding the ḥadīth of Muḥammad.’”[footnoteRef:1232] [1232:  Imām Bukhārī (n 20) 1:409.] 

ʿAliyy ibn al-Madīnī says:
أربعة من أهل الأمصار يسكن القلب إليهم في الحديث؛ يحيى بن سعيد بالمدينة، وعمرو بن دينار بمكة، وأيوب بالبصرة، ومنصور بالكوفة. 
Four of the people of the major cities to whom the heart is drawn regarding ḥadīth are Yaḥyā ibn Saʿīd in Madīnah, ʿAmr ibn Dīnār in Makkah, Ayyūb in Basr and Manṣūr in Kufa.[footnoteRef:1233] [1233:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 1:599.] 

Ashʿath says:
كان أيوب جهبذ العلماء. 
Ayyūb was one of the erudite scholars.[footnoteRef:1234] [1234:  ʿAllāmah Abū Nuʿaym (n 39) 3:4.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions:
وهو أحد أئمة الجماعة في الحديث والأمانة والاستقامة. وكان من عباد العلماء، وحفاظهم وخيارهم. 
He was one of the leaders of the community in ḥadīth, trustworthiness and integrity. He was also among the devout scholars, their ḥāfiẓs and the best of them.[footnoteRef:1235] [1235:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 1:597.] 

He also quotes:
وذكر أبو أسامة عن مالك وشعبة، أنهما قالا: ما حدثناكم عن أحد إلا وأيوب أفضل منه. 
Abū Usāmah narrated from Mālik and Shuʿbah, who both said, ‘We never narrated to you about anyone except that Ayyūb was better than him.’[footnoteRef:1236] [1236:   Ibid, 1:598.] 

ʿAllāmah Dhahabī describes Ayyūb as-Sakhtiyānī, saying:
الإمام، الحافظ، سيد العلماء. 
The Imām, the ḥāfiẓ, the leader of scholars.[footnoteRef:1237] [1237:  ʿAllāmah Dhahabī (n 18) 6:15.] 

He also mentions:
قلت: إليه المنتهى في الإتقان. 
To him belongs the ultimate degree of precision.[footnoteRef:1238] [1238:   Ibid, 6:20.] 

He says:
وسئل ابن المديني عن أصحاب نافع، فقال:أيوب وفضله، ومالك وإتقانه، وعبيد الله وحفظه.
Ibn al-Madīnī was asked about the companions of Nafiʿ, and he said, ‘Ayyūb for his excellence, Mālik for his precision, and ʿUbayd Allah for his memory.’[footnoteRef:1239] [1239:  Ibid.] 

Due to his exalted position, his teacher would confide in him, and they kept no secrets from him. Ḥammād ibn Zayd relates:
حدثنا حماد بن زيد عن ‌أيوب قال: لما قرأ محمد وصيته فذهبت أتنحى قال أدنه فليس دونك سر. 
Ḥammād ibn Zayd narrated from Ayyūb, who said, “When Muḥammad read his will, I went to step aside, but he said, ‘Come closer, for there is no secret between you and me.’”[footnoteRef:1240] [1240:  ʿAllāmah Ibn Saʿd (n 15) 7:183.] 

They would also look forward to meeting him. ʿUbayd Allāh ibn ʿUmar says:
والله ما أفرح في سَنَتِي إلا أيام الموسم ألقى أقواما قد نور الله قلوبهم بالإيمان، فإذا رأيتهم ارتاح قلبي؛ منهم أيوب. 
By Allāh, I do not find joy in the entire year except during the days of ḥajj when I meet people whom Allāh has illuminated their hearts with faith. When I see them, my heart feels at ease; among them is Ayyūb.[footnoteRef:1241] [1241:  ʿAllāmah Abū Nuʿaym (n 39) 3:4.] 

Number of narrations
ʿAliyy ibn al-Madīni estimated that he quoted around 800 narrations. In Tahdḥib al-Kamāl, it is written:
قال البخاري، عن علي ابن المديني: له نحو ثمان مئة حديث. وقال بشر بن آدم: سمعت إسماعيل ابن علية يقول: كنا نقول: حديث أيوب ألفا حديث، فما أقل ما ذهب علي منها. 
Bukhārī narrated from ʿAliyy ibn al-Madīnī, ‘He has around 800 ḥadīths.’ And Bishr ibn Ādam said, “I heard Ismāʿīl ibn ʿUlayyah say, ‘We used to say that Ayyūb’s ḥadīths were 2,000, but ʿAlī took only a few from them.’”[footnoteRef:1242] [1242:  ʿAllāmah Mizzī (n 31) 3:460.] 

Imām Yaḥyā al-Laythī quoted two narrations in his transmission of the Muwaṭṭaʾ, whilst other transmitters of the Muwaṭṭaʾ quoted an additional two. ʿAllāmah Ibn ʿAbd al-Barr explains:
لمالك عنه في "الموطأ" من حديث النبي صلى الله عليه وسلم حديثان مسندان، هذا ما له عنه في رواية يحيى، وأما سائر رواة "الموطأ" غير يحيى، فعندهم في الموطأ عن مالك عن أيوب، حديثان آخران في الحج، نذكرهما أيضا إن شاء الله. 
In Mālik’s Muwaṭṭaʾ, there are two musnad ḥadīths of the Prophet ﷺ narrated by Ayyūb as-Sakhtiyānī. These are the ones narrated through the chain of Yaḥyā. As for the other narrators of the Muwaṭṭaʾ, excluding Yaḥyā, they also include two additional ḥadīths from Ayyūb concerning ḥajj, which will be mentioned later if Allāh wills.[footnoteRef:1243] [1243:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 1:600.] 

Given his stature and the number of ḥadīths he narrated, it is of no wonder that all authors of the six canonical books of ḥadīths brought his ḥadīth. ʿAllāmah Mizzī says:
روى له الجماعة. 
All scholars of the six canonical books of ḥadīth narrated from him.[footnoteRef:1244] [1244:  ʿAllāmah Mizzī (n 31) 3:464.] 

Status in fiqh
Ayyūb as-Sakhtiyānī was not only a master of ḥadīth but also well-versed in fiqh. Shuʿbah described him as being the leader of the jurists. When quoting from him, he said:
حدثني أيوب سيد الفقهاء. 
Ayyūb, the leader of the jurists[footnoteRef:1245] [1245:  ʿAllāmah Abū Nuʿaym (n 39) 3:4.] 

Ḥammād ibn Zayd says:
فقهاؤنا أيوب وابن عون ويونس. 
Our jurists are Ayyūb, Ibn ʿAwn and Yūnus.[footnoteRef:1246] [1246:  ʿAllāmah Ibn Saʿd (n 15) 7:184.] 

Bishr ibn ʿAbd al-Malik quotes:
عن سلام بن أبي مطيع: أنه ذكر الأربعة؛ أيوب، ويونس، وابن عون، وسليمان. فقال: كان أفقههم في دينه أيوب. 
Salām ibn Abī Muṭīʿ was reported to have mentioned the four: Ayyūb, Yūnus, Ibn ʿAwn and Sulaymān. He said, ‘The most knowledgeable of them in his religion was Ayyūb.’[footnoteRef:1247] [1247:  ʿAllāmah Abū Nuʿaym (n 39) 3:4.] 

ʿAllāmah Ibn Ḥibbān says:
وكان من سادات أهل البصرة وعباد أتباع التابعين وفقهائهم. 
He was one of the leaders of the people of Basra, among the devout worshipers of the tabʿ tābiʿūn and their scholars.[footnoteRef:1248] [1248:  ʿAllāmah Ibn Ḥibbān (n 29) 180.] 

ʿAllāmah Abū Nuʿaym al-Iṣfahānī says:
ومنهم فتى الفتيان، سيد العباد والرهبان، المنور باليقين والإيمان، ‌السختياني ‌أيوب بن كيسان، كان فقيها محجاجا. 
Among them was the leader of the youths, the master of the devout worshippers and ascetics, illuminated with certainty and faith, the Sakhtiyānī Ayyūb ibn Kaysān. He was a scholar and a jurist, highly skilled in reasoning.[footnoteRef:1249] [1249:  ʿAllāmah Abū Nuʿaym (n 39) 3:3.] 

Piety
Ayyūb was known for his integrity, piety, and abundant virtue. ʿAllāmah Ibn Saʿd describes him, saying:
عدلا ورعا. 
Pious, God-fearing[footnoteRef:1250] [1250:  ʿAllāmah Ibn Saʿd (n 15) 7:183.] 

ʿAllāmah Ibn Ḥibbān says:
وكان من سادات أهل البصرة وعباد أتباع التابعين وفقهائهم ممن اشتهر بالفضل والعلم والنسك والصلابة في السنة والقمع لاهل البدع. 
He was among the leaders of the people of Basra, the devout worshipper of the tabʿ tābiʿūn and their jurists. He was renowned for his virtue, knowledge, worship, steadfastness in following the Sunnah and for his firm stance against the people of innovation.[footnoteRef:1251] [1251:  ʿAllāmah Ibn Ḥibbān al-Bustī (n 29) 180.] 

ʿAllāmah Abū Nuʿaym al-Iṣfahānī says about him:
وناسكا حجاجا، عن الخلق آيسا، وبالحق آنسا. 
He was an ascetic and a pilgrim, despondent of the people, yet finding solace with Allāh.[footnoteRef:1252] [1252:  ʿAllāmah Abū Nuʿaym (n 39) 3:3.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وهو أحد أئمة الجماعة في الحديث والأمانة والاستقامة. وكان من عباد العلماء، وحفاظهم وخيارهم. 
He was one of the leaders of the community in ḥadīth, integrity, and uprightness. He was among the devout scholars, their ḥāfiẓs and the best of them.[footnoteRef:1253] [1253:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 1:597.] 

ʿAllāmah Ibn al-Jawzī mentions about him:
كان ثقة ثبتا ورعا يستر حاله. 
He was reliable, strong, pious and concealed his private affairs.[footnoteRef:1254] [1254:  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), 7:288.] 

Majd ad-Dīn Ibn al-Athīr says:
كان إماما، ثقة، ثبتا، وحجة ورعا، صالحا. 
He was an Imām, reliable, strong, a decisive authority, pious and righteous.[footnoteRef:1255] [1255:  Majd ad-Dīn Ibn al-Athīr (n 71) 12:185.] 

[bookmark: _7wgb2y2t2hl3]Fear of Allāḥ
Ayyūb was very conscious about Allāh at every moment. Ḥammād ibn Zayd relates:
حدثنا حماد بن زيد قال: قال أيوب: ومن يسلم؟ إن الرجل ليحدث بالحديث فيرى أنه قد وقع من القوم موقعا فيخالط قلبه من ذلك شئ. 
Ḥammād ibn Zayd told us that Ayyūb said: ‘Who is safe? A man narrates a ḥadīth and feels that he has attained a status among the people, and something enters his heart because of it.’[footnoteRef:1256] [1256:  ʿAllāmah Ibn Saʿd (n 15) 7:184.] 

Imām Mālik narrates:
كنا ندخل على أيوب السختياني فإذا ذكرنا له حديث رسول الله صلى الله عليه وسلم، بكى حتى نرحمه. 
We used to visit Ayyūb as-Sakhtiyānī, and whenever we mentioned to him the ḥadīth of the Messenger of Allāh ﷺ, he would weep until we felt pity for him.[footnoteRef:1257] [1257:  ʿAllāmah Abū Nuʿaym (n 39) 3:4.] 

This is also what convinced Imām Mālik that he is indeed a great scholar. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وقال ابن أبي أويس: سئل مالك: متى سمعت من أيوب السختياني؟ فقال: حج حجتين، فكنت أرمقه ولا أسمع منه، غير أنه كان إذا ذكر النبي صلى الله عليه وسلم بكى حتى أرحمه، فلما رأيت منه ما رأيت وإجلاله للنبي صلى الله عليه وسلم كتبت عنه. قال: وسمعت مالكا يقول: ما رأيت في العامة خيرا من أيوب السختياني. 
Ibn Abī Uways said: 
“Malik was asked, ‘When did you hear from Ayyūb as-Sakhtiyānī?’ 
He replied: 
‘I performed two ḥajjs, and I used to observe him without hearing from him. However, whenever the Prophet ﷺ was mentioned, he would weep until I felt pity for him. When I saw this and his reverence for the Prophet ﷺ, I began to write from him.’” 
He also heard Mālik say, ‘I have not seen anyone among the general public better than Ayyūb as-Sakhtiyānī.’[footnoteRef:1258] [1258:  ʿAllāmah Ibn ʿAbd al-Barr (n 16) 1:599.] 

   Continuation on the Life of Ayyūb as-Sakhtiyānī
[bookmark: _Toc225710361]Qualities
To attain such remarkable greatness and to be recognised as the foremost authority across various sciences and domains, it is self-evident that one must possess an array of exceptional qualities. Hereunder are a few of the amazing qualities of Ayyūb as-Sakhtiyānī: 
1. A profound adherence to the Sunnah
Ḥammād ibn Zayd says:
 كان أيوب عندي أفضل من جالسته، وأشده اتباعا للسنة. 
Ayyūb was, in my view, superior to anyone I sat with, and he was the most steadfast in following the Sunnah.[footnoteRef:1259] [1259:  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), 3:359.] 

2. Acknowledging the lack of knowledge
Despite being considered the greatest Muftī, he would not hesitate to admit that he lacks knowledge if asked what he did not know. Ḥammād ibn Zayd says:
ما رأيت أحدا أكثر من قول لا أدرى من أيوب ويونس.  
I have not seen anyone say, ‘I do not know,’ more often than Ayyūb and Yūnus.[footnoteRef:1260] [1260:  Imām Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:183.  ] 

He would also refer questioners to other scholars. Ibn Shawdhab says:
كان أيوب، يعنى السختيانى، إذا سئل عن الشئ ليس عنده فيه شئ قال: سل أهل العلم. 
It was said that Ayyūb, meaning as-Sakhtiyānī, when asked about something he did not know of, would say, ‘Ask the people of knowledge.’[footnoteRef:1261] [1261:  Ibid.] 

3. Immense humility
Ayyūb detested being in the limelight and tried to keep a low profile to the best of his ability. Shuʿbah quotes from him:
قال أيوب: ذُكرت وما أحب أن أذكر.  
Ayyūb said, ‘I am being spoken about, but I do not like to be mentioned.’[footnoteRef:1262] [1262:  Ibid, 7:186.] 

Shuʿbah then says:
قال: وربما ذهبت معه في الحاجة فأريد أن أمشى معه فلا يدعنى فيخرج فيأخذ هاهنا وهاهنا لكى لا يفطن به.
Sometimes I would accompany him on a task, and I would want to walk with him, but he would not let me. He would go out, taking this route and that route, so that no one would notice him.[footnoteRef:1263] [1263:  Ibid.] 

Ḥammād ibn Zayd relates the same:
كنت أمشى مع أيوب فيأخذ لى في طرق إنى لأعجب له كيف اهتدى لها فرارا من الناس أن يقال هذا أيوب. 
I used to walk with Ayyūb, and he would take me through paths that I would marvel at, wondering how he found them, all to avoid people saying, ‘This is Ayyūb.’[footnoteRef:1264] [1264:  Ibid, 7:185.] 

Ḥammād ibn Zayd also says:
وكان أيوب يأخذ بى في طريق هى أبعد فأقول إن هذا أقرب فيقول: إنى أتقى هذه المجالس. وكان إذا سلم يردون عليه سلاما فوق ما يرد على غيره فيقول: اللهم إنك تعلم أنى لا أريده اللهم إنك تعلم أنى لا أريده.  
Ayyūb would take me on a route that was farther, and I would say, 'This one is closer,' but he would respond, 'I avoid these gatherings.' When he would greet others, they would return his greeting with more enthusiasm than they would for anyone else, and he would say: 'O Allāh, You know that I do not desire this. O Allāh, You know that I do not desire this.'[footnoteRef:1265] [1265:  Ibid, 7:184.] 

Due to his great humility, Ayyūb would also express his hope that he would prefer not to teach. ʿAllāmah Abū Nuʿaym al-Iṣfahānī quotes from him:
وددت أنى أنفلت من هذا الأمر كفافا - يعني من الحديث. 
I wish I could withdraw from this matter without any gain or loss, i.e. (engaging in) ḥadīth.[footnoteRef:1266] [1266:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 3:6. ] 

4. Selfless generosity
Yūnus mentions:
ما رأيت أحدا أنصح جيبا للعامة من أيوب والحسن. 
I have not seen anyone more sincere in their concern for the general public than Ayyūb and Ḥasan.[footnoteRef:1267] [1267:  ʿAllāmah ʿAlī ibn al-Jaʿd ibn ʿUbayd al-Jawharī al-Baghdādī, Musnad Ibn al-Jaʿd (Beirut: Muʾassasah Nādir, 1990), 190.  ] 

5. Extra generosity towards his teacher
Ḥammād ibn Zayd says:
لم يكن أحد أكرم على ابن سيرين من أيوب. 
No one was more generous towards Ibn Sīrīn than Ayyūb.[footnoteRef:1268] [1268:  ʿAllāmah Shams ad-Dīn adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1985), 6:20. ] 

6. Selective on friends
Ḥammād ibn Zayd says:
كان أيوب صديقا ليزيد بن الوليد فلما ولي الخلافة. قال: اللهم أنسه ذكري. 
Ayyūb was the friend of Yazīd ibn al-Walīd. When the latter assumed the caliphate, Ayyūb supplicated, ‘O Allāh, make him forget me.’[footnoteRef:1269] [1269:  ʿAllāmah Abū Nuʿaym (n 8) 3:6.] 

He also did not like this for his kids. He would say:
ما على وجه الأرض أحب إلي من بكر. يعني ابنه. ولأن أدفنه أحب إلي من أن يأتيني. يعني هشاما، أو بعض الخلفاء. 
There is nothing on the surface of Earth that I love more than Bakr – i.e. his son. However, I prefer to bury him than that one, i.e. Hishām or any other Caliph coming to me.[footnoteRef:1270] [1270:  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), 11:422.] 

7. Always smiling
Ḥammād ibn Zayd says:
ما رأيت أحدا أشد تبسما في وجوه الرجال من أيوب إذا لقيهم.  
I have never seen anyone smile at people upon meeting them more than Ayyūb.[footnoteRef:1271] [1271:  ʿAllāmah Ibn Saʿd (n 2) 7:185.] 

8. He would practice more than he would talk
ʿAbdullāh ibn Bishr says:
إن الرجل ربما جلس إلى أيوب السختياني فيكون لما يرى منه أشد اتباعا منه لو سمع حديثه. 
A man might sit with Ayyūb as-Sakhtiyānī and, upon seeing his conduct, follow him more closely than if he had heard his ḥadīth.[footnoteRef:1272] [1272:  ʿAllāmah Abū Nuʿaym (n 8) 3:7.] 

9. Measure his speech and count his words.
Bishr ibn Manṣūr relates:
كنا عند أيوب فلغطنا وتكلمنا. فقال: لنا كفوا لو أردت أن أخبركم بكل شيء تكلمت به اليوم لفعلت. 
We were with Ayyūb, and we were talking and chatting. He said to us, ‘Stop, if I wanted to tell you everything I spoke about today, I would do so.’[footnoteRef:1273] [1273:  Ibid, 3:8.] 

10. He could not bear hearing about the demise of a person from the Ahl as-Sunnah
Ibn ʿUyaynah says:
قال أيوب: إنه ليبلغني موت الرجل من أهل السنة فكأنما يسقط عضو من أعضائي. 
Ayyūb said: ‘Indeed when the death of a person from Ahl as-Sunnah reaches me, it is as if a part of my body has fallen off.'[footnoteRef:1274] [1274:  Ibid, 3:9.] 

11.  Dislike for people of innovations
He would not like to have any interaction with the innovators. Salām mentions:
وقال رجل من أصحاب الأهواء لأيوب: يا أبا بكر، أسألك عن كلمة؟ فولى أيوب، وهو يقول: ولا نصف كلمة. مرتين، يشير بإصبعه. 
A man from the people of innovation said to Ayyūb: ‘O Abā Bakr, can I ask you about a word?’ Ayyūb turned away from him, saying, ‘Not even half a word,’ repeating it twice while pointing with his finger.[footnoteRef:1275] [1275:  ʿAllāmah Ibn al-Jaʿd (n 9) 189.] 

12. Great hope for other Muslims
Ḥammād ibn Zayd says:
ما رأيت أحدا أعظم رجاء لأهل القبلة من أيوب وابن عون.  
I have not seen anyone with greater hope for the Muslims than Ayyūb and Ibn ʿAwn.[footnoteRef:1276] [1276:  ʿAllāmah Ibn Saʿd (n 2) 7:185.] 

13. Making a questioner repeat his question
Ḥammād ibn Zayd says:
كان الرجل إذا سأل أيوب عن شئ استعاده فإن أعاد عليه مثل ما قال له أولا أجابه، وإن خلط عليه لم يجبه.  
When a man would ask Ayyūb about something, he would ask him to repeat it. If he repeated the same thing as before, Ayyūb would answer him. But if he mixed up his words, he would not respond.[footnoteRef:1277] [1277:  Ibid, 7:183.] 

[bookmark: _Toc225710362]Practices
The following are some of the practices of Ayyūb as-Sakhtiyānī:
1) Dye his hair red
Ḥammād ibn Zayd says:
كان أيوب ربما حمر رأسه ولحيته.  
Ayyūb would sometimes dye his head and beard red.[footnoteRef:1278] [1278:  Ibid, 7:187.] 

2) Shave his hair once a year
Ayyūb would generally keep his his hair long and would only cut his hair once annually. Ḥammād ibn Zayd relates:
كان شعره وافرا يحلقه من السنة إلى السنة، قال: فكان ربما طال فينسجه هكذا كأنه يفرقه.  
His hair was thick, and he would shave it once a year. It was said that sometimes it would grow long, and he would comb it in such a way that it seemed as though he was parting it.[footnoteRef:1279] [1279:  Ibid, 7:184.] 

3) Wear fine clothes
ʿAllāmah Ibn Qutaybah says:
وكان قميص ‌أيوب يشم الأرض، هرويا جيدا. وله شعر وارد، وشارب واف، وطيلسان كردىّ جيد، وقلنسوة متركة، لو استسقاكم على النّسك شربة من ماء ما سقيتموه.
The shirt of Ayyūb would touch the ground, and it was of fine wool. He had thick hair, a full moustache, a fine Kurdish cloak, and a turban of the mutarrakah style. If he had asked you for a drink of water during the pilgrimage, you would not have given it to him.[footnoteRef:1280] [1280: ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim ibn Qutaybah ad-Dīnawarī, Al-Maʿārif (Egypt: Al-Hayʾah al-Miṣriyyah al-ʿĀmmah li ’l-Kitāb, 1992), 1:471.] 

4) Kept a ring with a reminder
Ḥammād ibn Zayd relates:
رأيت على خاتم أيوب خيطين. يعني يستذكر به. 
I saw two lines on Ayyūb’s ring, with which he would make dhikr.[footnoteRef:1281] [1281:  ʿAllāmah Ibn al-Jaʿd (n 9) 189.] 

5) Discreetly lead an ascetic life
Ḥammād ibn Zayd relates:
كان أيوب ممن يخفي تزهده، ولقد دخلنا عليه مرة، وإذا على فراشه مجلس أحمر، فرفعته، أو رفعه بعض أصحابنا، فإذا خصفة محشوة بليف. 
Ayyūb was someone who concealed his asceticism. Once, we entered upon him, and on his bed was a red mat. I lifted it, or one of our companions lifted it, and underneath it was a mattress stuffed with palm fibres.[footnoteRef:1282] [1282:  Ibid, 190.] 

6) Conceal his piety
Salām relates:
كان أيوب السختياني يقوم الليل كله فيخفي ذلك، فإذا كان عند الصبح رفع صوته كأنه قام تلك الساعة. 
Ayyūb as-Sakhtiyānī would pray the entire night in secret, and when it was near dawn, he would raise his voice as if he had just woken up at that moment.[footnoteRef:1283] [1283:  ʿAllāmah Abū Nuʿaym (n 8) 3:8.] 

7) He would honour appointments/would not commit if he could not uphold the commitment.
Shuʿbah mentions:
ما واعدت أيوب موعدا قط إلا قال حين أراد أن يفارقني: ليس بيني وبينك موعد. فإذا جئت وجدته قد سبقني. 
I never made an appointment with Ayyūb except that when he was about to part from me, he would say: ‘There is no appointment between you and me. When you come, you will find that he has already preceded me.'[footnoteRef:1284] [1284:  ʿAllāmah Ibn al-Jaʿd (n 9) 191.] 

8) Continuously perform hajj
Hishām ibn Ḥassān says:
حج أيوب السختياني أربعين حجة. 
Ayyūb as-Sakhtiyānī offered 49 hajj.[footnoteRef:1285] [1285:  ʿAllāmah Abū Nuʿaym (n 8) 3:5.] 

9) Words of congratulations
Ḥammād ibn Zayd relates
كان أيوب إذا هنأ رجلا بمولود. قال: جعله الله تعالى مباركا عليك وعلى أمة محمد صلى الله عليه وسلم. 
When Ayyūb would congratulate a man on the birth of a child, he would say: ‘May Allāh make him a blessing for you and the nation of Muḥammad ﷺ.’[footnoteRef:1286] [1286:  Ibid, 3:8.] 

10) Supplication
Sufyān relates:
كان أيوب يقول: اللهم إني أسألك الإيمان وحقائقه ووثائقه، وكريم ما مننت به علي من الأعمال التي ينال بها منك حسن الثواب، واجعلنا ممن يتقيك ويخافك ويرجوك ويستحييك، اللهم استرنا بالعافية. 
Ayyūb would say: ‘O Allāh, I ask You for faith, its realities, and its strong foundations, and for the noble deeds You have blessed me with, by which I may earn Your good reward. Make us among those who fear You, are in awe of You, hope in You, and feel shy before You. O Allāh, cover us with well-being.'[footnoteRef:1287] [1287:  Ibid.] 

11) Imāmah and supplication in Ramaḍān
Ibn Shawdhab relates:
‌كان ‌أيوب ‌يؤم ‌أهل ‌مسجده ‌في ‌شهر ‌رمضان، وكان يقرأ بهم في كل ركعة بثلاثين آية، ويقول هو للناس: الصلاة الصلاة، فإذا قنت دعا بدعاء القرآن ويؤمن من خلفه. وكان في أخر دعائه يصلي على النبي صلى الله عليه وسلم م ويقول: اللهم استعملنا لسنته، وأوزعنا بهديه، اللهم اجعلنا للمتقين إمامًا، ثم يكبر ويسجد.  
Ayyūb used to lead the people of his mosque in prayer during the month of Ramaḍān. In each rakʿah, he would recite thirty āyah, and he would say to the people: ‘Aṣ-ṣalāh, aṣ-ṣalāh.’ When he would recite the qunūt, he would make the supplication from the Qurʾān, and those behind him would say ‘Āmīn.’ At the end of his supplication, he would send blessings upon the Nabī ﷺ and say, ‘Allāhumma ’staʿmil-nā li-sunnati-hī, wa-awziʿnā bi-hudā-Hū. Allāhumma ’jʿal-nā li 'l-muttaqīn imāman.’ Then, he would say takbīr and prostrate.[footnoteRef:1288] [1288:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, Shuʿab al-Īmān (Riyadh: Maktabat ar-Rushd, 2003), 4:552.] 

12) Sending greetings for the pious
Ḥammād ibn Zayd relates:
أردت الحج فأتيت ‌أيوب أودعه فقال بلغني أن فقيه أهل الكوفة أبا حنيفة يريدالحج فإذا لقيته فأقرئه مني السلام. 
I wanted to perform ḥajj, so I went to Ayyūb to bid him farewell. He said to me: ‘It has reached me that the scholar of the people of Kufa, Abū Ḥanīfah, intends to perform ḥajj. When you meet him, convey my peace to him.'[footnoteRef:1289] [1289:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbd al-Barr al-Namarī al-Qurṭubī, Al-Intiqāʾ fī Faḍāʾil al-Thalāthah al-Aʾimmah al-Fuqahāʾ (Cairo: Maktabat al-Qudsī, 1350 AH), 125.] 

13) Despite his illness, he would still quote many ḥadīths. 
Ḥammād ibn Zayd relates:
كان ‌أيوب ربما حدث بالحديث فيرق، فيمتخط ويقول: ما أشد الزكام! 
Ayyūb would sometimes narrate a story and become emotional, then he would wipe his face and say: ‘How severe the cold is.’[footnoteRef:1290] [1290:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd al-Raḥmān ibn ʿAlī al-Jawzī, Al-Qaṣṣāṣ wa al-Mudhakkirīn (Beirut: Al- Maktab al-Islāmī, 1988), 266.] 

14) Spending on family
Ḥammād ibn Zayd relates:
رأيت أيوب لا ينصرف من سوقه إلا معه شيء يحمله لعياله، حتى رأيت قارورة الدهن بيده يحملها، فقلت له في ذلك. فقال إني سمعت الحسن يقول: إن المؤمن أخذ عن الله عز وجل أدبا حسنا فإذا أوسع عليه أوسع وإذا أمسك عليه أمسك. 
I saw Ayyūb never leaving the market without carrying something for his family. Once, I saw him carrying a bottle of oil in his hand, so I remarked on it. He said, “I heard Ḥasan say, ‘The believer adopts good manners from Allāh, the Almighty. When Allāh grants him abundance, he expands, and when He restricts, he refrains.'”[footnoteRef:1291] [1291:  ʿAllāmah Abū Nuʿaym (n 8) 3:9.] 

[bookmark: _Toc225710363]Miracle
ʿAbd l-Wāḥid ibn Zayd relates an incident on a miracle that occurred to Ayyūb:
كنت مع أيوب السختياني على حراء فعطشت عطشا شديدا حتى رأى ذلك في وجهي. فقال: ما الذي أرى بك؟ قلت:
العطش! وقد خفت على نفسي. قال: تستر علي. قلت: نعم! قال: فاستحلفنى فحلفت له أنى لا أخبر عنه ما دام حيا. قال: فغمز برجله على حراء فنبع الماء فشربت حتى رويت وحملت معي من الماء. قال: فما حدثت به أحدا حتى مات. قال عبد الواحد: فأتيت موسى الأسواري فذكرت له ذلك. فقال: ما بهذه البلدة أفضل من الحسن وأيوب. 
I was with Ayyūb as-Sakhtiyānī on Ḥirāʾ, and I became extremely thirsty, to the point that he could see it on my face. He asked, ‘What do I see on you?’ I replied, ‘The thirst! I fear for myself.’ He said, ‘Keep it hidden.’ I said, ‘Yes!’ Then he made me swear, and I swore to him that I would not tell anyone as long as he was alive. He then struck his foot on Ḥirāʾ, and water began to flow. I drank until I was quenched and carried some water with me. I did not tell anyone about it until he passed away. 
ʿAbd al-Wāḥid says, “Then, I went to Mūsā al-Aswārī, and I mentioned this to him. He said, ‘There is no one better in this town than Ḥasan and Ayyūb.’”[footnoteRef:1292] [1292:  Ibid, 3:5.] 

This was not a once off occurrence.  ʿAllāmah Dhahabī quotes another incident:
وفي (شمائل الزهاد) لابن عقيل البلخي: حدثنا محمد بن إبراهيم، حدثنا أبو الربيع، سمعت أبا يعمر بالري يقول:
كان أيوب في طريق مكة، فأصاب الناس عطش حتى خافوا، فقال أيوب: أتكتمون علي؟
قالوا: نعم.
فدور رداءه، ودعا، فنبع الماء، وسقوا الجمال، ورووا، ثم أمر يده على الموضع، فصار كما كان.
قال أبو الربيع: فلما رجعت إلى البصرة، حدثت حماد بن زيد بالقصة، فقال:
حدثني عبد الواحد بن زيد: أنه كان مع أيوب في هذه السفرة التي كان هذا فيها. 
In Shamāʾil az-Zuhād by Ibn ʿAqīl al-Balkhī, it is narrated: Muhammad ibn Ibrāhīm narrated to us [saying]: Abu ’r-Rabīʿ narrated to us [saying]: I heard Abū Yaʿmar in Rayy saying: 
“Ayyūb was on the road to Makkah, and the people were struck with thirst to the point that they feared for their lives. Ayyūb then asked, ‘Are you going to conceal this for me?’ They replied, ‘Yes.’ He then wrapped his cloak, prayed, and water began to flow. They watered the camels and quenched their thirst, then he passed his hand over the spot, and it returned to its original state.”
Abū ’r-Rabīʿ said, “When I returned to Basrah, I narrated the story to Ḥammād ibn Zayd, and he said, ‘Abd al-Wāḥid ibn Zayd told me that he was with Ayyūb on this very journey.’”[footnoteRef:1293] [1293:  ʿAllāmah Dhahabī (n 10) 6:23.] 

[bookmark: _Toc225710364]Sayings and Words of Advice
We shall quote certain advice from him. 
· Honour & humiliation is in Allāh’s control
Ḥammād ibn Zayd quotes:
قال أيوب: إن قوما يريدون أن يرتفعوا فيأبى الله إلا أن يضعهم وآخرين يريدون أن يتواضعوا فيأبى الله إلا أن يرفعهم. 
Ayyūb said, ‘Indeed, there are people who wish to elevate themselves, but Allāh refuses except to abase them. And others wish to humble themselves, but Allāh refuses except to elevate them.’[footnoteRef:1294] [1294:  ʿAllāmah Ibn Saʿd (n 2) 7:184.] 

· Ayyūb would recommend the recitation of ḥadīths. Shuʿbah quotes:
سألت أيوب عن قراءة الحديث فقال: جيد.  
I asked Ayyūb about reciting ḥadīth, and he said, ‘It is good.'[footnoteRef:1295] [1295:  Ibid, 7:187.] 

· He would explain about how the Companions and senior tābiʿūn trusted destiny. Ayyūb says:
أدركت الناس هاهنا، وكلامهم إن قضي وإن قدر، إن قضي وإن قدر. 
I encountered the people here, and their speech was: ‘If it is decreed and if it is predestined if it is decreed and if it is predestined.’[footnoteRef:1296] [1296:  ʿAllāmah Ibn al-Jaʿd (n 9) 189.] 

Ayyūb would advise:
إذا لم يكن ما تريد، فأرد ما يكون. 
If what you desire does not happen, then desire what does happen.[footnoteRef:1297] [1297:  ʿAllāmah Abū Nuʿaym (n 8) 3:12.] 

This statement reflects profound wisdom in cultivating contentment and acceptance of divine decree (qaḍāʾ wa-qadar). Ayyūb advises aligning one’s desires with the reality of events, promoting inner peace and resilience in the face of life’s unpredictability. It encapsulates the Islamic ethic of contentment or satisfaction with the will of Allāh.
· An important reminder, particularly relevant for those active on social media or managing an institute, pertains to the love for fame. Makhlad ibn al-Ḥusayn quotes the following statement:
ما صدق عبد قط، فأحب الشهرة. 
No servant has ever been truthful while loving fame.[footnoteRef:1298] [1298:  ʿAllāmah Ibn al-Jaʿd (n 9) 190.] 

· Regarding innovations, he would say:
ما ازداد صاحب بدعة اجتهادا، إلا ازداد من الله بعدا. 
The more a person of innovation strives, the further distant he becomes from Allāh.[footnoteRef:1299] [1299:  ʿAllāmah Abū Nuʿaym (n 8) 3:9.] 

· To emphasise that a person cannot follow the Qurʾān without following ḥadīth, he would say: 
إذا حدثت الرجل بالسنة فقال: دعنا من هذا وحدثنا القرآن فأعلم أنه ضال. 
If you narrate the Sunnah to a man and he says, ‘Leave this and narrate to us the Qurʾān,’ then know that he is misguided.[footnoteRef:1300] [1300:  Qiwām as-Sunnah Abū ’l-Qāsim, Ismāʿīl ibn Muḥammad al-Iṣfahānī, Al-Ḥujjah fī Bayān al-Maḥajjah wa Sharḥ ʿAqīdat Ahl as-Sunnah (Riyadh: Dār ar-Rāyah, 1999), 2:531.] 

· He considered a sinner who recites the Qurʾān to be the worst of the worst. He says:
لا خبيث أخبث من قارئ فاجر. 
There is nothing more vile than a sinful reciter of the Qurʾān.[footnoteRef:1301] [1301:  ʿAllāmah Ibn al-Jaʿd (n 9) 189.] 

· Explaining the harms of excessive eating, he would say:
كثرة الأكل داء البطن، وزيادة في النتن. 
Excessive eating is a disease of the stomach and a cause of increased foulness.[footnoteRef:1302] [1302:  ʿAllāmah Abū Bakr ʿAbdullāh ibn Muḥammad, better known as Ibn Abī ’d-Dunyā, al-Baghdādī, Al-Jūʿ (Beirut: Dār Ibn Ḥazm, 1997), 74.] 

· Two traits to attain nobility
He would say:
لا يستوي العبد - أو لا يسود العبد - حتى يكون فيه خصلتان، اليأس مما في أيدي الناس، والتغافل عما يكون منهم.
A servant will not attain nobility – or will not become a leader – until he possesses two traits: despairing of what is in people’s hands and overlooking what comes from them.[footnoteRef:1303] [1303:  ʿAllāmah Abū Nuʿaym (n 8) 3:5.] 

· Many people want to become pious and abandon this world, but they do not know how to do this. Ḥammād ibn Zayd related from him on this:
ليتق الرجل، فإن زهد فلا يجعلن زهده عذابا على الناس، فلأن يخفي الرجل زهده، خير له من أن يعلنه. 
Let a man be cautious, and if he practices asceticism, he should not make his asceticism a burden upon others. For a man to conceal his asceticism is better for him than to proclaim it.[footnoteRef:1304] [1304:  ʿAllāmah Ibn al-Jaʿd (n 9) 191.] 

We think that asceticism simply refers to staying away from this world. Salām ibn Abī Ḥamzah quotes from Ayyūb:
الزهد في الدنيا ثلاثة أشياء؛ أحبها إلى الله وأعلاها عند الله وأعظمها ثوابا عند الله تعالى، الزهد في عبادة من عبد دون الله من كل ملك، وصنم، وحجر، ووثن. ثم الزهد فيما حرم الله تعالى من الأخذ والإعطاء. ثم يقبل علينا. فيقول: زهدكم هذا يا معشر القراء فهو والله أخسه عند الله؛ الزهد في حلال الله عز وجل.
Asceticism of the world consists of three things: the one most beloved to Allāh, the highest in rank with Allāh, and the greatest in reward with Allāh, is renouncing the worship of anything other than Allāh, whether it be a king, an idol, a stone or a statue. Next is renouncing what Allāh has prohibited, whether in taking or giving. Then he would turn to us and say: ‘As for your renunciation, O assembly of reciters, by Allāh, it is the lowest in the sight of Allāh: renouncing what Allāh has made lawful.'[footnoteRef:1305] [1305:  ʿAllāmah Abū Nuʿaym (n 8) 3:7.] 

· Asceticism would not make him abandon business. Ḥammād ibn Zayd says:
وقال: لنا أيوب الزم السوق فإن الغنى من العافية. 
Ayyūb said to us: ‘Stick to the marketplace, for wealth is part of well-being.’[footnoteRef:1306] [1306:  Ibid, 3:10.] 

· Gratitude for unseen blessings
Ḥamzah ibn Abī ʿUmayr quotes from his father:
بينما أيوب يمشي بيني وبين إنسان قد سماه إذ وقف. فقال: إنما يحمد الناس على عافية الله إياهم وستره، وما يبلغ عملنا كله جزاء شربة ماء بارد شربها أحدنا وهو عطشان، فكيف بالنعم بعد. 
While Ayyūb was walking between me and a man whose name he mentioned, he stopped and said: ‘People are only praised because Allāh blesses them with well-being and conceals their faults. All our deeds combined cannot repay the blessing of a sip of cold water one of us drinks when thirsty, so what about the countless other blessings?’[footnoteRef:1307] [1307:  Ibid, 3:7.] 

· The danger of storytellers
Shuʿbah quotes from Ayyūb:
ما أفسد على الناس حديثهم إلا القصاص. 
Nothing has corrupted people’s hadīth more than storytellers.[footnoteRef:1308] [1308:  Ibid, 3:11.] 

· Speaking less
Ṣāliḥ ibn Abī ’l-Akhḍar quotes:
قال قلت لأيوب: أوصني فقال أقل الكلام. 
I said to Ayyūb: ‘Give me advice.’ He replied, ‘Speak less.’[footnoteRef:1309] [1309:  Ibid, 3:7.] 

[bookmark: _Toc225710365]Date of demise
He passed away during the plague in Basrah. ʿAllāmah Ibn Saʿd says:
وأجمعوا على أن أيوب مات في الطاعون بالبصرة سنة إحدى وثلاثين ومائة وهو يومئذ ابن ثلاث وستين سنة. 
They unanimously agreed that Ayyūb passed away during the plague in Basrah in the year 131 AH, at the age of 63.[footnoteRef:1310] [1310:  ʿAllāmah Ibn Saʿd (n 2) 7:187.] 

He was blessed with a death on Friday in Ramaḍān. ʿAllāmah Ibn Ḥibbān says:
مات يوم الجمعة في شهر رمضان سنة إحدى وثلاثين ومائة سنة الطاعون وله ثلاث وستون سنة. 
He passed away on a Friday in the month of Ramaḍān, in the year 131 AH, during the plague, at the age of 63.[footnoteRef:1311] [1311:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa Aʿlām Fuqahāʾ al-Aqṭār (Egypt: Dār al-Wafāʾ, 1991), 180.] 

[bookmark: _7kxrvwexrw6l][bookmark: _Toc225710366]Glad tidings on his death
Hammād ibn Zayd relates:
غدا علي ميمون أبو حمزة يوم الجمعة قبل الصلاة. قال فقال: إني رأيت البارحة أبا بكر وعمر في النوم. فقلت لهما ما جاءا بكما؟ قالا: جئنا نصلي على أيوب السختياني. قال: ولم يكن علم بموته. فقلت له: قد مات أيوب البارحة. 
Maymūn Abū Ḥamzah came to me on Friday before the prayer and said, “Last night I saw Abū Bakr and ʿUmar in my dream. I asked them, ‘What brings you here?’ They replied, ‘We have come to pray for Ayyūb as-Sakhtiyānī.’”
He did not know Ayyūb’s death. Thus, I said to him, ‘Ayyūb passed away last night.'[footnoteRef:1312] [1312:  ʿAllāmah Abū Nuʿaym (n 8) 3:5.] 

   Inspiration from the Life of Muḥammad Ibn Sīrīn
عَنْ مُحَمَّدِ بْنِ سِيرِينَ،
From Muḥammad ibn Sīrīn
[bookmark: _Toc225710367]Muḥammad Ibn Sīrīn
His father
His father, originally from Iraq, was the freed slave of Anas ibn Mālik. Ibn Qutaybah said:
قالوا: كان ‌سيرين أبو ‌محمد عبدا ل أنس بن مالك، كاتبه على عشرين ألفا، وأدّى الكتابة، وكان من سبى ميسان، وكان المغيرة افتتحها. ويقال: كان من سبى عين التمر. 
They said: Sīrīn, the father of Muḥammad [ibn Sīrīn], was a slave of Anas ibn Mālik. He entered into a manumission contract for 20,000, fulfilled the terms of the contract and was freed. He was from the captives of Maysan, which was conquered by Mughīrah. It is also said that he was from the captives of ʿAyn at-Tamr.[footnoteRef:1313] [1313:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim ibn Qutaybah ad-Dīnawarī, Al-Maʿārif (Egypt: Al-Hayʾah al-Miṣriyyah al-ʿĀmmah li ’l-Kitāb, 1992), 1:442.  ] 

Therefore, his father is described as: 
مولى أنس بن مالك.  
The freed slave of Anas ibn Mālik.[footnoteRef:1314] [1314:  Imām Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:143. ] 

ʿAllāmah Ibn Saʿd says:
سألت ‌محمد بن عبد الله الأنصاري: من أين كان أصل ‌محمد بن ‌سيرين؟ فقال: من سبى عين التمر، وكان مولى أنس بن مالك. 
I asked Muḥammad ibn ʿAbdillāh al-Anṣārī about the origin of Muḥammad ibn Sīrīn. He replied, ‘He was from the captives of ʿAyn at-Tamr, and he was a freed slave of Anas ibn Mālik.’[footnoteRef:1315] [1315:  Ibid.] 

ʿAllāmah Khaṭīb quotes from Ibn ʿĀʾishah regarding how he became a slave:
كان سيرين أبو محمد بن سيرين من أهل جرجرايا، وكان يعمل القدور النحاس، فجاء إلى عين التمر يعمل بها، فسباه خالد بن الوليد، وكان يسار أبو الحسن البصري من أهل ميسان، فسبي، فهو مولى الأنصار.  
Sīrīn, the father of Muḥammad ibn Sīrīn, was originally from Jirjarāyā (south east of Baghdad) and worked as a coppersmith, making copper pots. He went to ʿAyn at-Tamr for work, where he was captured by Khālid ibn al-Walīd. Yasār, the father of Ḥasan Baṣrī, was from Maysān and was also taken captive. Thus, he became a freed slave of the Anṣār.[footnoteRef:1316] [1316:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Tārīkh Madīnat as-Salām wa-Akhbār Muḥaddīthī-Hā wa-Dhikr Quṭṭāni-Hā al-ʿUlamāʾ min ghayri Ahli-Hā wa-Wāridī-Hā / Tārīkh Baghdād (Beirut: Dār al-Gharb al-Islāmī, 2001), 3:284.] 

He then became a master and possessed several slave girls. ʿAllāmah Ibn Qutaybah mentions:
وكان «‌سيرين» يكنى: أبا عمرة. وولد له ثلاثة وعشرون ولدا، من أمهات أولاد شتى. 
The teknonym of Sīrīn was Abū ʿUmārah. He had 23 children from various umm walads.[footnoteRef:1317] [1317:  ʿAllāmah Ibn Qutaybah (n 1) 1:442. ] 

His mother
Ibn Sīrīn’s mother was named Ṣafiyyah. She spent time in the house of Abū Bakr since she was the slave of Abū Bakr’s wife. ʿAllāmah Ibn Saʿd quotes from Bakkār ibn Muḥammad about his mother:
أخبرنا بكار بن ‌محمد قال: حدثنى أبى أن أم ‌محمد بن ‌سيرين صفية مولاة أبى بكر بن أبى قحافة طيبها ثلاثة من أزواج النبى، صلى الله عليه وسلم، فدعوا لها وحضر إملاكها ثمانية عشر بدريا فيهم أبي بن كعب يدعو وهم يؤمنون. 
Bakkār ibn Muḥammad narrated to us, saying: 
‘My father told me that the mother of Muḥammad ibn Sīrīn, Ṣafiyyah, was a freed slave of Abū Bakr ibn Abī Quḥāfah. She was perfumed by three of the wives of the Prophet ﷺ, who supplicated for her. Eighteen participants of the Battle of Badr attended her wedding, including Ubayy ibn Kaʿb, where he supplicated, and they responded with ‘Āmīn’.’[footnoteRef:1318] [1318:  ʿAllāmah Ibn Saʿd (n 2) 7:143.] 

His brothers
He had half brothers. Zayd ibn Thābit was close to all of them, such that his brother, Anas ibn Sīrīn, relates: 
دخل علينا زيد بن ثابت ونحن ستة إخوة فيهم محمد فقال: إن شئتم أخبرتكم من أخو كل واحد لأمه، هذا وهذا لأم، وهذا وهذا لأم، وهذا وهذا لأم، فما أخطأ شيئا. 
Zayd ibn Thābit entered upon us, and we were six brothers, including Muḥammad. He said, ‘If you wish, I will tell you which of you shares the same mother.’ He then pointed and said, ‘This one and this one share the same mother, this one and this one share the same mother, and this one and this one share the same mother.’ He did not make a single mistake.[footnoteRef:1319] [1319:  Ibid, 7:144.] 

Date of birth
His brother, Anas ibn Sīrīn, mentions his date of birth:
ولد ‌محمد بن ‌سيرين لسنتين بقيتا من خلافة عثمان وولدت أنا لسنة بقيت من خلافته. 
Muḥammad ibn Sīrīn was born two years before the end of ʿUthmān's caliphate, and I was born one year before its end.[footnoteRef:1320] [1320:  Ibid, 7:143.] 

This would be 33 AH. However, Ḥasan ibn ʿUthmān az-Ziyādī mentions two years earlier:
ابن سيرين ولد سنة إحدى وثلاثين في خلافة عثمان. 
Ibn Sīrīn was born in the year 31 AH during the caliphate of ʿUthmān ibn ʿAffān.[footnoteRef:1321] [1321:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 53:174. ] 

Nickname
ʿAllāmah Ibn Saʿd mentions Ibn Sīrīn’s teknonym:
ويكنى أبا بكر. 
His teknonym was Abū Bakr.[footnoteRef:1322] [1322:  ʿAllāmah Ibn Saʿd (n 2) 7:143.] 

He would have this inscribed on his ring, as Qurrah mentions:
كان نقش خاتم محمد بن سيرين كنيته أبو بكر. 
The inscription on the ring of Muḥammad ibn Sīrīn was his kunyah: ‘Abū Bakr’.[footnoteRef:1323] [1323:  Ibid, 7:152.] 

Physical defect
Muḥammad ibn Sīrīn had a hearing impairment. ʿAllāmah Ibn Saʿd says:
وكان به صمم.  
He suffered from a degree of deafness.[footnoteRef:1324] [1324:  Ibid, 7:143.] 

This was in one ear, as Abū ’l-Kaʿb al-Kaʿbī (al-Balkhī) quotes from Ibn al-Madīnī:
كان ابن ‌سيرين يقبل أحد الأذنين، فكانوا يرون أنه ربما سمع الشئ على غير حقيقة. 
Ibn Sīrīn used to rely on hearing with one ear, and people believed this might sometimes cause him to mishear things or not perceive them accurately.[footnoteRef:1325] [1325: ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Aḥmad al-Kaʿbī al-Balkhī, Qabūl al-Akhbār wa Maʿrifat al-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:211. ] 

On this, ʿAliyy ibn al-Madīnī states:
وقيل لمنصور بن معتمر أو غيره: إن محمدًا روى كذا وكذا، فقال: بأى أذنيه سمعها، بأذنه الصماء أو الصحيحة؟ 
It was said to Manṣūr ibn al-Muʿtamir, or someone else, ‘Muḥammad (ibn Sīrīn) narrated such-and-such.’ He responded, ‘With which of his ears did he hear it? With his deaf ear or his sound one?’[footnoteRef:1326] [1326:  Ibid.] 

Children
He had thirty kids from one wife. Bakkār ibn Muḥammad states:
ولد لمحمد بن ‌سيرين ثلاثون ولدا من امرأة واحدة.  
Muḥammad ibn Sīrīn had thirty children from a single wife.[footnoteRef:1327] [1327:  ʿAllāmah Ibn Saʿd (n 2) 7:143.] 

She was an Arabian girl, as Ibn Qutaybah mentions:
وولد له ثلاثون ولدا من امرأة واحدة، كان تزوجها عربية، ولم يبق منهم غير عبد الله بن ‌محمد. 
Muḥammad ibn Sīrīn had thirty children from a single wife, whom he had married from an Arab lineage. However, none of them are now alive except for ʿAbdullāh ibn Muḥammad.[footnoteRef:1328] [1328:  ʿAllāmah Ibn Qutaybah (n 1) 1:442.] 

Generation
Having seen a total of 30 Companions, he falls amongst the senior tābiʿūn. ʿAllāmah Ibn Ḥibbān says:
رأى ثلاثين من أصحاب رسول الله صلى الله عليه وسلم. 
Muḥammad ibn Sīrīn saw 30 of the companions of the Messenger of Allāh ﷺ.[footnoteRef:1329] [1329:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa Aʿlām Fuqahāʾ al-Aqṭār (Egypt: Dār al-Wafāʾ, 1991), 113. ] 

Occupation
He was a cloth merchant. ʿAllāmah Ibn Qutaybah says:
وكان محمد بزازا. 
Muḥammad was a cloth merchant.[footnoteRef:1330] [1330:  ʿAllāmah Ibn Qutaybah (n 1) 1:442.] 

Difficulty
Thereafter, he impisoned because of debt. ʿAllāmah Ibn Qutaybah says:
وحبس بدين كان عليه. 
He was imprisoned due to a debt he owed.[footnoteRef:1331] [1331:  Ibid.] 

Interestingly, he actually incurred this debt due to his great piety. Ibn al-Madīnī recounts:
كان سبب حبس ابن سيرين في الدين أنه اشترى زيتا بأربعين ألف درهم فوجد في زق منه فأرة، فقال: الفأرة كانت في المعصرة، فصب الزيت كله، وكان يقول: عيرت رجلا بشيء مذ ثلاثين سنة أحسبني عوقبت به، وكانوا يرون أنه عير رجلا بالفقر فابتلي به.  
The reason for Ibn Sīrīn’s imprisonment due to debt was that he purchased oil for 40,000 silver coins. He found a mouse in one of the containers and said, ‘The mouse must have been in the press.’ He then poured out all the oil. 
He used to say, ‘I reproached a man for something 30 ago, and I think I was punished for it.’ They believed that he had reproached a man for poverty, and thus he himself was afflicted by it.[footnoteRef:1332] [1332:  ʿAllāmah Khaṭīb (n 4) 3:288.] 

He would attribute the debt to a sin that he committed 40 years earlier. Ibn ʿAwn quotes from him:
لما ركبه الدين اغتم لذلك، فقال: إني لأعرف هذا الغم بذنب أصبته منذ أربعين سنة. 
When Muḥammad ibn Sīrīn was overwhelmed by debt, he became distressed. He said: ‘I know the cause of this distress is a sin I committed forty years ago.’[footnoteRef:1333] [1333:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 2:271..] 

In another report, Ibn Sīrīn explains what sin it was that he committed:
إني لأعرف الذنب الذي حمل علي به الدين ما هو؟ قلت لرجل من أربعين سنة يا مفلس.
I know the sin that burdened me with debt. Do you want to know what it is? Forty years ago, I said to a man, ‘O bankrupt!’[footnoteRef:1334] [1334:  Ibid.] 

Abū Sulaymān ad-Dārānī  comments when quoting this:
قلت ذنوبهم فعرفوا من أين يؤتون، وكثرت ذنوبهم وذنوبك فليس ندري من أين نؤتى؟ 
Their sins were so minimal, so they would know where the negative would come from. However, with our abundant sins and theirs, we do not know from where the blow will come.[footnoteRef:1335] [1335:  ʿAllāmah Abū Nuʿaym (n 21) 2:271.] 

His son, ʿAbdullāh, paid this on his behalf. ʿAllāmah Ibn Qutaybah states:
وقضى عنه ابنه عبد الله ثلاثين ألف درهم. فما مات عبد الله حتى قوّم ماله، سبعين ألف درهم. 
His son, ʿAbdullāh, repaid 30,000 silver coins on his behalf. Before ʿAbdullāh passed away, his wealth was valued at 70,000 silver coins.[footnoteRef:1336] [1336:  ʿAllāmah Ibn Qutaybah (n 1) 1:443.] 

Teachers
Imām Bukhārī mentions his main teachers:
سمع أبا هريرة، وابن عمر. 
He heard from Abū Hurayrah and Ibn ʿUmar.[footnoteRef:1337] [1337:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 1:90. ] 

He then quotes:
قال عارم: عن حماد بن زيد، عن سلمة بن علقمة، عن ‌محمد بن ‌سيرين، قال: حججت زمن عبد الله بن الزبير، فسمعت ابن الزبير. 
ʿĀrim narrated from Ḥammād ibn Zayd from Salamah ibn ʿAlqamah from Muḥammad ibn Sīrīn, who said, ‘I performed ḥajj during the time of ʿAbdullāh ibn az-Zubayr, and I heard Ibn az-Zubayr.’[footnoteRef:1338] [1338:  Ibid.] 

ʿAllāmah Rāmahurmuzī states:
‌‌الراحلون من البصرة إلى الكوفة ‌محمد بن ‌سيرين إلى علقمة وعبيدة، حميد بن هلال إلى أبي الأحوص سليمان التيمي لقي بها جماعة من التابعين عبد الله بن عون إلى أبي وائل والشعبي والنخعي ومسلم البطين شعبة بن الحجاج وأبو عوانة وعبد الواحد بن زياد إلى الأعمش وأبي إسحاق وغيرهما، وجرير بن حازم ثم رحل عنهما إلى مصر يحيى بن سعيد القطان، وعبد الرحمن بن مهدي ومسلم بن قتيبة، ومعاذ بن معاذ، وسفيان بن حبيب، وخالد بن الحارث، وأبو عامر العقدي ومحمد بن بكر البرساني والحنفيون. 
Those who travelled from Basra to Kufa include:
· Muḥammad ibn Sīrīn: He went to meet ʿAlqamah and ʿUbaydah.
· Ḥumayd ibn Hilāl: He sought Abū ’l-Aḥwaṣ.
· Sulaymān at-Taymī: He met with several tābiʿūn there.
· ʿAbdullāh ibn ʿAwn: He met Abū Wāʾil, Shaʿbī, al-Nakhaʿī and Muslim al-Baṭīn.
· Shuʿbah ibn al-Ḥajjāj, Abū ʿAwānah and ʿAbd al-Wāḥid ibn Ziyād: They studied under Aʿmash, Abū Isḥāq and others.
· Jarīr ibn Ḥāzim: He later travelled to Egypt.
Other travellers include Yaḥyā ibn Saʿīd al-Qaṭṭān, ʿAbd ar-Raḥmān ibn Mahdī, Muslim ibn Qutaybah, Muʿādh ibn Muʿādh, Sufyān ibn Ḥabīb, Khālid ibn al-Ḥārith, Abū ʿĀmir al-ʿAqadī, Muḥammad ibn Bakr al-Bursānī and the Ḥanafīs.[footnoteRef:1339] [1339:  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), 232.] 

ʿAllāmah Mizzī provides an extensive list of those he narrated from:
روى عن: مولاه أنس بن مالك (ع) ، وجندب بن عبد الله البجلي (م) ، وحذيفة بن اليمان (د ق) ، والحسن بن علي بن أبي طالب (س) ، وحميد بن عبد الرحمن الحميري (خ م س ق) ، وخالد الحذاء (د ت س) وهو من تلاميذه، ورافع بن خديج (س) ، والربيع بن خثيم، وزيد بن ثابت، وسلمان بن عامر الضبي (خ س) ، وسمرة بن جندب (ت) ، وشريح القاضي، وعبد الله بن الزبير، وعبد الله بن شقيق (م د ت س) ، وعبد الله بن عباس (1) (خ ت س) ، وعبد الله بن عتيك (س ق) ، وعبد الله بن عمر بن الخطاب (2) (م س ق) ، وعبد الله بن يزيد الخطمي (س) ، وعبد الرحمن بن بشر بن مسعود الأنصاري (م س) ، وعبد الرحمن ابن أبي بكرة الثقفي (ع) ، وعبد الرحمن بن أبي ليلى، وعبيدة السلماني (ع) ، وعثمان بن أبي العاص الثقفي (س) ، وعدي بن حاتم الطائي، وعكرمة مولى ابن عباس، وعلقمة بن قيس النخعي، وعمرو بن أوس الثقفي (س) ، وعمرو بن وهب الثقفي (ر س) ، وعمران بن حصين الخزاعي (م) ، وقيس بن عباد (خ م) ، وكثير بن أفلح (س) ، وكعب بن عجرة (3) (ق) ، ومسلم بن يسار البصري (س ق) ، ومعاوية بن أبي سفيان (س) ، وأخيه معبد ابن سيرين (خ م د س) ، والمغيرة بن سلمان (س) ، ونافع مولى ابن عمر (ت ق) إن كان محفوظا، ويحيى بن أبي إسحاق الحضرمي (س) وهو أصغر منه، وأخيه يحيى بن سيرين (عس) ، وأبي غلاب يونس بن جبير (ع) ، وأبي بكرة الثقفي (د س) ، وأبي الدرداء (1) (س) ، وأبي سعيد الخدري (س) ، وأبي العالية الرياحي (س) ، وأبي العجفاء السلمي (4) ، وأبي العلانية البصري (بخ س) ، وأبي قتادة الأنصاري (ت ق) ، وأبي المهلب الجرمي (ت ق) ، وأبي هريرة (ع) ، وأخته حفصة بنت سيرين (م د س) ، ودفرة بنت غالب الراسبية (س) ، وصفية بنت الحارث (د ت ق) ، وعائشة أم المؤمنين (2) (د) ، وقمير امرأة مسروق بن الأجدع (س) ، وأم عطية الأنصارية (ع).  
He narrated from: 
His master Anas ibn Mālik, Jundub ibn ʿAbdillāh al-Bajali, Ḥudhayfah ibn al-Yamān, Ḥasan ibn ʿAlī ibn Abī Ṭālib, Ḥumayd ibn ʿAbd ar-Raḥmān al-Ḥimyarī, Khālid al-Ḥadhdhāʾ: who was one of his students, Rāfiʿ ibn Khadīj, Rabīʿ ibn Khathyam, Zayd ibn Thābit, Salmān ibn ʿĀmir aḍ-Ḍabbī, Samurah ibn Jundub, Shurayḥ al-Qāḍī, ʿAbdullāh ibn az-Zubayr, ʿAbdullāh ibn Shaqīq, ʿAbdullāh ibn ʿAbbās, ʿAbdullāh ibn ʿAtīk, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbdullāh ibn Yazīd al-Khiṭmī, ʿAbd ar-Raḥmān ibn Bishr ibn Masʿūd al-Anṣārī, ʿAbd ar-Raḥmān ibn Abī Bakrah ath-Thaqafī, ʿAbd ar-Raḥmān ibn Abī Laylā, ʿUbaydah as-Salmānī, ʿUthmān ibn Abī ’l-ʿĀṣ ath-Thaqafī, ʿAdī ibn Ḥātim aṭ-Ṭāʾī, ʿIkrimah: the freed slave Ibn ʿAbbās, ʿAlqamah ibn Qays an-Nakhaʿī, ʿAmr ibn Aws ath-Thaqafī, ʿAmr ibn Wahb ath-Thaqafī, ʿImrān ibn Ḥuṣayn al-Khuzāʿī, Qays ibn ʿAbbād, Kathīr ibn Aflaḥ, Kaʿb ibn ʿUjrah, Muslim ibn Yasār al-Baṣrī, Muʿāwiyah ibn Abī Sufyān, his brother: Maʿbad ibn Sīrīn, Mughīrah ibn Salmān, Nāfiʿ: the freed slave of Ibn ʿUmar – if it is well retained – Yaḥyā ibn Abī Isḥāq al-Ḥaḍramī: who was younger than him, his brother: Yaḥyā ibn Sīrīn, Abū Ghalāb Yūnus ibn Jubayr, Abū Bakrah ath-Thaqafī, Abū ’d-Dardāʾ, Abū Saʿīd al-Khudrī, Abū ’l-ʿĀliyah ar-Riyāḥī, Abū ’l-ʿAjfāʾ as-Sulamī, Abū ’l-ʿAlāniyah al-Baṣrī, Abū Qatādah al-Anṣārī, Abū al-Muhallab al-Jarmī, Abū Hurayrah, his sister: Ḥafṣah bint Sīrīn, Dafrah bint Ghālib ar-Rāsibiyyah, Ṣafiyyah bint al-Ḥārith, ʿĀʾishah: the Mother of the Believers, Qumayr: the wife of Masrūq ibn al-Ajdaʿ and Umm ʿAṭiyyah al-Anṣāriyyah.[footnoteRef:1340] [1340:  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), 25:346. ] 

Students
Imām Ḥākim lists the following students:
روى عنه: أبو عمرو عامر بن شراحيل الشعبي، وأبو الخطاب قتادة بن دعامة السدوسي، وأبو بكر أيوب بن أبي تميمة السختياني. 
He narrated from: Abū ʿAmr ʿĀmir ibn Sharāḥīl ash-Shaʿbī, Abū ’l-Khaṭṭāb Qatādah ibn Diʿāmah as-Sadūsī and Abū Bakr Ayyūb ibn Abī Tamīmah as-Sakhtiyānī.[footnoteRef:1341] [1341:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmīʾ wa ’l-Kunā (Cairo: Dār al-Fārūq, 2015), 1:339.] 

ʿAllāmah Mizzī mentions more:
روى عنه: أسماء بن عبيد الضبعي (بخ) ، وأشعث بن سوار (ق) ، وأشعث بن عبد الله بن جابر، وأشعث بن عبد الملك (د ت س) ، وأيوب السختياني (ع) ، وبسطام بن مسلم (ل) ، وثابت البناني، وجرير بن حازم (خ م) ، وحبيب بن الشهيد (د سي) ، والحسن بن ذكوان (صد) ، وخالد الحذاء (خ م ت س) ، وداود. بن أبي هند (م) ، والربيع بن صبيح، وزربي أبويحيى (ق) ، والسري بن يحيى، وسعيد بن أبي صدقة (د) ، وسلمة بن علقمة (خ م د س ق) ، وسليمان التيمي، وعاصم الأحول (خ م) ، وعامر الشعبي وهو من أقرانه، وعبد الله بن شبرمة، وعبد الله بن صبيح (س) ، وعبد الله بن عون (خ م د س ق) ، وعبد الرحمن بن عمرو الأوزاعي (ق) ، وعثمان بن سعد الكاتب (ت) ، وعقبة بن عبد الله الأصم، وعلي بن زيد بن جدعان، وعمارة بن مهران المعولي (بخ) ، وعمران بن خالد الخزاعي، وعمران القطان (خت) ، وعوف الأعرابي (خ 4) ، وغالب القطان (خت) ، وقتادة بن دعامة (م د ت س) ، وقرة بن خالد السدوسي (خ م ت س ق) ، وكثير بن شنظير (ق) ، وليث بن أنس بن زنيم الليثي، ومالك بن دينار (د ت ق) ، وأبو رجاء محمد بن سيف الأزدي، ومنصور بن زاذان (د ت س) ، ومهدي بن ميمون (خ) ، وهارون بن إبراهيم الأهوازي (س) ، وهشام بن حسان (ع) ، ويحيى بن عتيق (عخ م د س) ، ويزيد بن إبراهيم التستري (خ د ت س) ، ويزد بن أبي سعيد النحوي (س) ، ويزيد بن طهمان (د ق) ، ويوسف بن عبدة (ت) ، ويونس بن عبيد (ع) ، وأبو بكر الهذلي (ق) ، وأبو معان البصري (ت) ، وأبو هلال الراسبي (خت د ق) . 
Those who narrated from him were:
Asmāʾ ibn ʿUbayd aḍ-Ḍabuʿī, Ashʿath ibn Sawwār, Ashʿath ibn ʿAbdillāh ibn Jābir, Ashʿath ibn ʿAbd al-Malik, Ayyūb as-Sakhtiyānī, Baṣṭām ibn Muslim, Thābit al-Bunānī, Jarīr ibn Ḥāzim, Ḥabīb ibn ash-Shahīd, Ḥasan ibn Dhakwān, Khālid al-Ḥadhdhāʾ, Dāwūd ibn Abī Hind, Rabīʿ ibn Ṣabīḥ, Zarbī Abū Yaḥyā, Sarrī ibn Yaḥyā, Saʿīd ibn Abī Ṣadaqah, Salamah ibn ʿAlqamah, Sulaymān at-Taymī, ʿĀṣim al-Aḥwal, ʿĀmir ash-Shaʿbī – one of his peers –, ʿAbdullāh ibn Shubrumah, ʿAbdullāh ibn Ṣabīḥ, ʿAbdullāh ibn ʿAwn, ʿAbd ar-Raḥmān ibn ʿAmr al-Awzāʿī, ʿUthmān ibn Saʿd al-Kātib, ʿUqbah ibn ʿAbdillāh al-Aṣamm, ʿAlī ibn Zayd ibn Judʿān, ʿUmārah ibn Mihrān al-Maʿūlī, ʿImrān ibn Khālid al-Khuzāʿī, ʿImrān al-Qaṭṭān, ʿAwf al-Aʿrābī, Ghālib al-Qaṭṭān, Qatādah ibn Diʿāmah, Qurrah ibn Khālid as-Sadūsī, Kathīr ibn Shunẓīr, Layth ibn Anas ibn Zunaym al-Laythī, Mālik ibn Dīnār, Abū Rajāʾ Muḥammad ibn Sayf al-Azdī, Manṣūr ibn Zādhān, Mahdī ibn Maymūn, Hārūn ibn Ibrāhīm al-Ahwāzī, Hishām ibn Ḥassān, Yaḥyā ibn ʿAtīq, Yazīd ibn Ibrāhīm al-Tustarī, Yazd ibn Abī Saʿīd an-Naḥwī, Yazīd ibn Ṭahmān, Yūsuf ibn ʿAbdah, Yūnus ibn ʿUbayd, Abū Bakr al-Hudhalī, Abū Maʿān al-Baṣrī and Abū Hilāl ar-Rāsibī.[footnoteRef:1342] [1342:  ʿAllāmah Mizzī (n 28) 25:348.] 

Status in ḥadīth
He was a highly acknowledged narrator of ḥadīth. ʿAllāmah Ibn Saʿd says:
وكان ثقة مأمونا عاليا رفيعا فقيها إماما كثير العلم ورعا. 
He was reliable, trustworthy, distinguished, elevated, a jurist, an imām, having abundant knowledge and piety.[footnoteRef:1343] [1343:  ʿAllāmah Ibn Saʿd (n 2) 7:143.] 

He was so great that, despite his father being the freed slave of Anas, Anas bequeathed that Muḥammd ibn Sīrīn should perform his funeral ritual bath. Hishām states:
أنس بن مالك أوصى أن يغسله ابن سيرين. 
Anas ibn Mālik bequeathed that Muḥammad ibn Sīrīn should perform his funeral ritual bath.[footnoteRef:1344] [1344:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal ash-Shaybānī, Az-Zuhd (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1999), 250.  ] 

Due to his expertise, other tābiʿūn would recommend him. For instance, Shaʿbī says:
عليكم بذاك الأصم، يعني: محمدا. 
Stick to that deaf one, i.e. Muḥammad.[footnoteRef:1345] [1345:  Imām Bukhārī (n 25) 1:91. ] 

When quoting from him, Hishām ibn Ḥassān says:
حدثني أصدق من أدركت من البشر محمد بن سيرين.  
The most truthful person I have encountered among humans, Muhammad ibn Sīrīn, told me.[footnoteRef:1346] [1346:  ʿAllāmah Khaṭīb (n 4) 3:287.] 

His student, Ayyūb as-Sakhtiyānī, relates:
رأيت الحسن في النوم مقيدا، ورأيت ابن سيرين مقيدا في النوم.
قلت: روي في الحديث عن رسول الله صلى الله عليه وسلم أنه عبر القيد في النوم ثباتا في الدين. 
I saw Ḥasan in a dream tied in chains, and I saw Ibn Sīrīn tied in a dream.
I say: It is narrated in a ḥadīth from the Messenger of Allāh ﷺ that the dream of being tied signifies steadfastness in religion.[footnoteRef:1347] [1347:  Ibid, 3:291.] 

Despite his greatness and his expertise, his physical defect at times harmed him. Ibn al-Madīnī says:
وروى أحاديث منكرة تفرد بها، يرون أنه غلط من صم إحدى أذنيه، من ذلك ما رواه هشيم، عن منصور بن زاذان ، عن ‌محمد بن العلاء بن الحضرمى: كتب إلى النبى صلى الله عليه وسلم فبدأ بنفسه. 
He narrated some munkar ḥadīths that were unique to him, and they believed he made a mistake because one of his ears was deaf. Among them is what he narrated from Hishām from Manṣūr ibn Zādhān from Muḥammad ibn al-ʿAlāʾ ibn al-Ḥaḍramī that he wrote to the Prophet ﷺ and began with himself.[footnoteRef:1348] [1348:  ʿAllāmah Balkhī (n 13) 1:211.] 

Knowledge of fiqh
He was well-versed in fiqh. ʿAllāmah Ibn Saʿd quotes with his chain to Muwarriq al-ʿIjlī that he said:
ما رأيت رجلا أفقه في ورعه ولا أورع في فقهه من محمد.  
I have not seen anyone more knowledgeable in piety nor more pious in knowledge than Muḥammad.[footnoteRef:1349] [1349:  ʿAllāmah Ibn Saʿd (n 2) 7:146.] 

Quraysh ibn Anas says:
حلف عوف أنه لم ير أحدا أعلم بكتاب الله، ولا بطريق الجنة وطريق النار من الحسن، ولم أر أحدا أعلم بتجارة، ولا بقضاء، ولا بفرائض، ولا بحساب من محمد.  
ʿAwf swore that he had never seen anyone more knowledgeable about the Book of Allāh, nor about the way to Paradise and the way to Hell than Ḥasan. And he said that he had never seen anyone more knowledgeable about trade, judgment, inheritance or accounting than Muḥammad.[footnoteRef:1350] [1350:  Imām Bukhārī (n 25) 1:91.] 

ʿAllāmah Ibn Ḥibbān describes him saying:
وكان ‌محمد بن ‌سيرين من اورع التابعين وفقهاء أهل البصرة وعبادهم. 
Muḥammad ibn Sīrīn was one of the most pious of the tābiʿūn, one of the jurists of the people of Basrah and among their most devout worshippers.[footnoteRef:1351] [1351:  ʿAllāmah Ibn Ḥibbān (n 17) 113.] 

ʿAbdullāh ibn Muḥammad says:
سمعت شيخا يذكر عن محمد. قال: وسئل مرة عن فتيا فأحسن الإجابة فيها. فقال له رجل: والله يا أبا بكر لأحسنت الفتيا فيها - أو القول فيها. قال: وعرض كأنه يقول: ما كانت الصحابة لتحسن أكثر من هذا. فقال محمد: لو أردنا فقههم لما أدركته عقولنا. 
I heard a scholar mentioning regarding Muḥammad, saying:
“He was once asked about a fatwā, and he gave the best answer. A man said to him: 'By Allah, O Abū Bakr, you have given the best fatwā on this – or the best opinion on this.' He seemed to indicate, as though saying, 'The Companions could not have done better than this.' Muḥammad replied, ‘If we sought their jurisprudence, our minds would not have comprehended it.’”[footnoteRef:1352] [1352:  ʿAllāmah Abū Nuʿaym (n 21) 2:263.] 

Piety
He was also remarkably pious. Abū Qilābah mentions:
اصرفوه حيث شئتم فلتجدنه أشدكم ورعا وأملككم لنفسه.  
Direct him wherever you wish, for you will find him the most pious among you and the most in control of himself.[footnoteRef:1353] [1353:  ʿAllāmah Ibn Saʿd (n 2) 7:146.] 

Bakr ibn ʿAbdillāh al-Muzanī says:
من سره أن ينظر إلى أورع أهل زمانه، فلينظر إلى محمد بن سيرين. فو الله ما أدركنا من هو أورع منه. 
Whoever desires to see the most pious person of his time, let him look at Muḥammad ibn Sīrīn. By Allāh, we never encountered anyone more pious than him.[footnoteRef:1354] [1354:  ʿAllāmah Abū Nuʿaym (n 21) 2:266.] 

Sufyān ibn ʿUyaynah mentions:
لم يكن كوفي ولا بصري [ورع] مثل ورع محمد بن سيرين. 
There was neither someone from Kufa nor Basra who was as pious as Muhammad ibn Sīrīn.[footnoteRef:1355] [1355:  Ibid.] 

Khālid al-Ḥadhdhāʾ says:
كان محمد بن سيرين يصوم يوما ويفطر يوما.  
Muḥammad ibn Sīrīn used to fast one day and not fast the next day.[footnoteRef:1356] [1356:  ʿAllāmah Ibn Saʿd (n 2) 7:149.] 

Hishām mentions:
كان ابن سيرين يحيي الليل في رمضان. 
Ibn Sīrīn used to stay awake on the nights of Ramaḍān.[footnoteRef:1357] [1357:  Imām Aḥmad (n 32) 248.] 

ʿAllāmah Ibn Ḥibbān mentions:
وكان ‌محمد بن ‌سيرين من اورع التابعين وفقهاء أهل البصرة وعبادهم. 
Muḥammad ibn Sīrīn was one of the most pious of the tābiʿūn, one of the jurists of the people of Basrah and among their most devout worshippers.[footnoteRef:1358] [1358:  ʿAllāmah Ibn Ḥibbān (n 17) 113.] 

ʿAbd al-Ḥamīd ibn ʿAbdillāh ibn Muslim relates:
لما حبس ابن سيرين في السجن، قال له السجان: إذا كان الليل فاذهب إلى أهلك، فإذا أصبحت فتعال، فقال ابن سيرين: لا والله، لا أعينك على خيانة السلطان. 
When Ibn Sīrīn was imprisoned, the jailer said to him, 'When night falls, go to your family, and when morning comes, return.' Ibn Sīrīn replied, 'By Allāh, I will not assist you in betraying the ruler.'[footnoteRef:1359] [1359:  ʿAllāmah Khaṭīb (n 4) 3:288.] 

He was so pious, whoever would see him would remember Allāh. Abū ʿAwānah says:
رأيت محمد بن سيرين مر في السوق عند أصحاب السكر، فجعل لا يمر بقوم إلا سبحوا، وذكروا الله عز وجل. 
I saw Muhammad ibn Sīrīn passing through the market where the sellers of sugar were. He would pass by a group, and they would glorify Allāh and mention His name.[footnoteRef:1360] [1360:  Ibid, 3:291.] 

We mentioned earlier about his debt and how it was due to his piety that he incurred it. However, remember, he was a businessman. Hence, instances where he let go of profits took place multiple times. For instance, Hishām relates:
اشترى بيعا فأشرف فيه على ثمانين ألفا فعرض في قلبه منه شيء فتركه. قال هشام: ما هو بربا. 
He bought a trade, with profits worth over 80,000. However, a doubt crossed his heart regarding it, so he abandoned it.[footnoteRef:1361] [1361:  ʿAllāmah Abū Nuʿaym (n 21) 2:266.] 

Hishām said, ‘It was not usury’
Sarrī ibn Yaḥyā says:
لقد ترك ابن سيرين ربح أربعين ألفا في شيء دخله. قال: السري فسمعت سليمان التيمي يقول: لقد تركه في شيء ما يختلف فيه أحد من العلماء. 
Indeed, Ibn Sīrīn abandoned a profit of 40,000 because of some doubt he had. Sarrī said, “I heard Sulaymān at-Taymī say, ‘He left it for something that no scholar would disagree upon.'”[footnoteRef:1362] [1362:  Ibid.] 

Ismāʿīl al-Iṣfahānī writes:
قال أهل التاريخ: كان من أورع أهل البصرة، وكان فاضلا حافظا، يعبر الرؤيا. 
The historians said: He was the most pious person in Basrah, and he was virtuous, a ḥāfiẓ and an interpreter of dreams.[footnoteRef:1363] [1363:  Qiwām as-Sunnah Abū ’l-Qāsim, Ismāʿīl ibn Muḥammad al-Iṣfahānī, Siyar as-Salaf aṣ-Ṣāliḥīn (Riyadh: Dār ar-Rāyah), 3:919. ] 

ʿAllāmah Abū Nuʿaym al-Iṣfahānī mentions about him:
كان ذا ورع وأمانة وحيطة وصيانة. 
He was characterised by piety, trustworthiness, caution and integrity.[footnoteRef:1364] [1364:  ʿAllāmah Abū Nuʿaym (n 21) 2:263.] 

ʿĀṣim al-Aḥwal relates an incident on his cautiousness:
كنت عند ابن سيرين فدخل عليه رجل فقال: يا أبا بكر ما تقول في كذا؟ قال: ما أحفظ فيها شيئا. فقلنا له: فقل فيها برأيك قال: أقول فيها برأيي ثم أرجع عن ذلك الرأي لا والله! 
I was present with Ibn Sīrīn when a man entered and said, ‘O Abū Bakr, what do you say about such and such?’ He replied, ‘I do not remember anything about it.’ We said to him, ‘Then give your opinion on it.’ He said, ‘I will give my opinion regarding it to then retract from it. I shall never do this by Allāh!’[footnoteRef:1365] [1365:  Ibid, 2:268.] 

Fear of Allāh
Ashʿath says about his fear of Allāh:
كنا إذا جلسنا إليه حدثنا وتحدثنا وضحك وسأل عن الأخبار، فإذا سئل عن شيء من الفقه والحلال والحرام تغير لونه وتبدل حتى كأنه ليس بالذى كان.  
When we sat with him, he would narrate to us, we would converse, and he would laugh and ask about news. But when he was asked about something related to jurisprudence, the lawful and the unlawful, his colour would change and his demeanor would transform, as if he were no longer the person he had been.[footnoteRef:1366] [1366:  ʿAllāmah Ibn Saʿd (n 2) 7:145.] 

Services
1) He was a scribe.
ʿAllāmah Ibn Qutaybah says:
وكان محمّد بن سيرين- كاتب أنس بن مالك بفارس. 
Muḥammad ibn Sīrīn was the scribe of Anas ibn Mālik in Persia.[footnoteRef:1367] [1367:  ʿAllāmah Ibn Qutaybah (n 1) 1:443.] 

2) He would interpret dreams.
ʿAllāmah Ibn Ḥibbān says:
وكان يعبر الرؤيا. 
He would interpret dreams.[footnoteRef:1368] [1368:  ʿAllāmah Ibn Ḥibbān (n 17) 113.] 

Personality
Yūsuf ibn ʿAṭiyyah describes him saying:
رأيت محمد بن سيرين وكان كثير المزاح، كثير الضحك.
I saw Muḥammad ibn Sīrīn, and he was someone who joked and laughed a lot.[footnoteRef:1369] [1369:  ʿAllāmah Abū Nuʿaym (n 21) 2:274.] 

He was one who joked frequently and laughed often.  Sarrī ibn Yaḥyā and Ibn Shadhab both says:
كان ابن سيرين ربما ضحك حتى يستلقي ويمد رجليه.  
Sometimes, Ibn Sīrīn would laugh so much that he would lie down and stretch his legs.[footnoteRef:1370] [1370:  Ibid.] 

Ḥabīb ibn ash-Shahīd quotes from him:
قال ابن سيرين: لا يئن على بلاء، وربما ضحك حتى تدمع عيناه.  
Ibn Sīrīn said: ‘I do not groan in the face of affliction.’ Sometimes, he laughs until his eyes shed tears.[footnoteRef:1371] [1371:  Ibid.] 

He would be so jovial that people would make objections. Qurrah ibn Khālid relates:
قلت لمحمد بن سيرين: هل كانوا يتمازحون؟ فقال: ما كانوا إلا كالناس، كان ابن عمر يمزح وينشد الشعر ويقول:
	يحب الخمر من كيس الندامى

	
	 ويكره أن تفارقه الفلوس




I asked Muḥammad ibn Sīrīn, ‘Did they use to joke with one another?’ He replied, “They were just like people. Ibn ʿUmar would joke and recite poetry, saying:
‘He loves wine from the purse of his companions,
But he hates when coins depart from his own pocket.’”[footnoteRef:1372] [1372:  Ibid, 2:275.] 

Umm ʿAbbād, the wife of Hishām ibn Ḥassān, relates:
كنا نزلا مع محمد بن سيرين في داره وكنا نسمع بكاءه في الليل يعني: وضحكه بالنهار.
We used to stay at Muḥammad ibn Sīrīn's house, and we would hear his crying at night, i.e. his laughing during the day.[footnoteRef:1373] [1373:  Imām Aḥmad (n 32) 249.] 

ʿAllāmah Abū Nu ʿaym says:
كان بالليل بكاء نائحا، وبالنهار بساما سائحا. 
At night, he would cry as if mourning, and during the day, he would smile and wander.[footnoteRef:1374] [1374:  ʿAllāmah Abū Nuʿaym (n 21) 2:263.] 

He had such an influence on people. Abū ʿUwānah mentions:
رأيت محمد بن سيرين يمر في السوق وكبر الناس. 
I saw Muhammad ibn Sīrīn passing through the market, and the people said Muhammad ibn Sīrīn had been given guidance, dignity, and humility, so when they saw him, they would say, ‘Allāhu Akbar’.[footnoteRef:1375] [1375:  ʿAllāmah Abū Bakr ʿAbdullāh ibn Muḥammad al-Baghdādī, better known as Ibn Abī ’d-Dunyā, Al-Awliyāʾ (Beirut: Muʾassasat al-Kutub ath-Thaqāfiyyah, 1413 AH), 19.  ] 

Khalaf mentions:
كان محمد بن سيرين قد أعطي هديا وسمتا، وخشوعا، فكان إذا رأوه ذكروا الله. 
Muhammad ibn Sīrīn had been given guidance, dignity and humility, so when they saw him, they remembered Allāh.[footnoteRef:1376] [1376:  Ibid.] 

Ismā ʿīl al-Iṣfahānī says:
وكان ابن سيرين إذا ذكر الموت عنده يموت كل عضو منه على حدته. 
And when death was mentioned in front of Ibn Sīrīn, every part of his body would die separately.[footnoteRef:1377] [1377:  ʿAllāmah Ismāʿīl (n 51) 3:923.] 

Mahdī ibn Maymūn says:
كان محمد بن سيرين يتمثل الشعر، ويذكر الشئ ويضحك، حتى إذا جاء الحديث من السنة كلح وانضم بعضه إلى بعض. 
Muḥammad ibn Sīrīn used to recite poetry, mentioning something and laughing. However, when the ḥadīth from the Sunnah was narrated, he would become serious and compose himself.[footnoteRef:1378] [1378:  ʿAllāmah Abū Nuʿaym (n 21) 2:274.] 

Views
1) He was against the writing of ḥadīths.
Ibn ʿAwn quotes:
قال محمد بن سيرين: إياكم والكتب فإنما تاه من كان قبلكم، أو قال: ضل من كان قبلكم بالكتب.  
Muhammad ibn Sīrīn said, ‘Beware of writing, for indeed those before you went astray.’ Or he said, ‘Those before you were misled by writing.’[footnoteRef:1379] [1379:  ʿAllāmah Ibn Saʿd (n 2) 7:145.] 

Bakkār states:
ولم يكن لجدى ولا لأبى ولا لابن عون كتاب فيه تمام حديث واحد. 
And neither my grandfather, nor my father nor Ibn 'Awn had a book containing a complete ḥadīth.[footnoteRef:1380] [1380:  Ibid.] 

He also says:
سمعت محمدا يقول: لو كنت متخذا كتابا لاتخذت رسائل النبى، صلى الله عليه وسلم.
I heard Muhammad say, ‘If I were to write anything, I would have written the letters of the Prophet ﷺ.’[footnoteRef:1381] [1381:  Ibid.] 

He would permit it temporarily. Yaḥyā ibn ʿAtīq says:
محمد بن سيرين كان لا يرى بأسا أن يكتب الحديث فإذا حفظه محاه.  
Muhammad ibn Sīrīn did not see any harm in writing ḥadīth, but once he had memorised it, he would erase it.[footnoteRef:1382] [1382:  Ibid.] 

2) Elongating the sīn when writing ‘bi ’smi ’Llāh’.
Muḥammad ibn ʿAmr Abū Sahl al-Anṣārī narrates:
سمعت محمد بن سيرين يكره أن يكتب الباء ثم يمدها إلى الميم حتى يكتب السين، قال ويقول: انظر ما كتبت: بسم الله، ثم يقول فيه قولا شديدا.  
I heard Muḥammad ibn Sīrīn dislike writing the letter bāʾ and then extending it to the mīm until the sīn is written. He would say, 'Look at what I have written: ‘bi ’smi ’Llāh’, and then he would say something severe about it.[footnoteRef:1383] [1383:  Ibid.] 

[bookmark: _sn9sli46k7s4]Qualities & Practices
He was endowed with various praiseworthy qualities and practices some of which we mentioned hereunder to benefit from:
1) He would speak with utmost care and consideration.
Ibn ʿAwn says:
كان محمد بن سيرين إذا حدث كأنه يتقى شيئا كأنه يحذر شيئا. 
Muḥammad ibn Sīrīn, when he narrated, seemed as though he was avoiding something as if he were cautioning against something.[footnoteRef:1384] [1384:  Ibid, 7:144-145.] 

An example of his choice of words is understood from another report also quoted by Ibn ʿAwn:
قال محمد في شئ راجعته فيه: إنى لم أقل ليس به بأس إنما قلت لا أعلم به بأسا. 
Muḥammad said regarding something I revisited with him: 'I did not say there is no harm in it, I only said I do not know of any harm in it.'[footnoteRef:1385] [1385:  Ibid, 7:146.] 

Ibn ʿAwn quotes from Muḥammad ibn Sīrīn:
لو يعلم الذى يتكلم أن كلامه يكتب عليه لقل كلامه.
If the one who speaks knew that his words are written down, he would speak less.[footnoteRef:1386] [1386:  Ibid, 7:147.] 

Ibn Shawdhab says:
كان ابن سيرين يصوم يوما ويفطر يوما، وكان اليوم الذي يفطر فيه يتغدى ولا يتعشى ثم يتسحر ويصبح صائما. 
Ibn Sīrīn used to fast one day and not fast the next. On the day he would not fast, he would have lunch, but not dinner. Then he would have the pre-dawn meal and begin fasting the next day.[footnoteRef:1387] [1387:  Imām Aḥmad (n 32) 249.] 

2) He would be extra careful about backbiting. Jarīr ibn Ḥāzim narrates:
سمعت محمد ابن سيرين يحدث رجلا فقال: ما رأيت الرجل الأسود، ثم قال: أستغفر الله ما أرانى إلا قد اغتبت الرجل. 
I heard Muhammad ibn Sīrīn speaking to a man, and he said, ‘I have not seen the black man.’ Then he said, ‘I ask Allāh for forgiveness, I think I have backbitten the man.’[footnoteRef:1388] [1388:  ʿAllāmah Ibn Saʿd (n 2) 7:146.] 

Ṭalq ibn Wahb narrates on this:
دخلت على محمد بن سيرين وقد كنت اشتكيت فقال: ائت فلانا فاستوصفه فإنه حسن العلم بالطب، ثم قال: ولكن ائت فلانا فإنه أعلم منه، ثم قال: أستغفر الله ما أرانى إلا قد اغتبته. 
I entered upon Muhammad ibn Sīrīn after I had complained of an illness, and he said, ‘Go to so-and-so and ask for a prescription from him, for he is knowledgeable in medicine.’ Then he said, ‘Rather go to so-and-so, for he is more knowledgeable than him.’ Then he said, ‘I ask Allāh for forgiveness; I think I have backbitten him.’[footnoteRef:1389] [1389:  Ibid.] 

3) He would defend others if people spoke bad about them. Ibn ʿAwn says:
كانوا إذا ذكروا عند محمد رجلا بسيئة ذكره محمد بأحسن ما يعلم. 
When a man was mentioned in front of Muḥammad with a bad deed, Muḥammad would mention him in the best way he knew.[footnoteRef:1390] [1390:  Ibid, 7:150.] 

4) He was cautious in what he ate. ʿAllāmah Ismāʿīl  states:
وقيل: كان لا يطعم عند كل أحد، وكان إذا دعي أجاب ولم يطعم، وكان إذا دعي إلى وليمة يدخل في منزله. 
It is said that he would not eat at just anyone's house. When invited, he would accept the invitation but not eat, and if invited to a feast, he would enter his house.[footnoteRef:1391] [1391:  ʿAllāmah Ismāʿīl (n 51) 3:921.] 

5) He was extremely wary, prudent and circumspect about everything. Hisham ibn Ḥassan quotes from one of his family members:
ما رابه شئ إلا تركه منذ نشأ، يعنى محمدا. 
Anything that he had doubt in, he would leave it since he was young, i.e. Muḥammad.[footnoteRef:1392] [1392:  ʿAllāmah Ibn Saʿd (n 2) 7:147.] 

His brother, Anas ibn Sīrīn, states:
لم يبلغ محمدا حديثان قط أحدهما أشد من الآخر إلا أخذ بأشدهما، قال: وكان لا يرى بالآخر بأسا وكان قد طوق لذلك. 
Two ḥadīths never reached Muḥammad, one of which was more severe than the other, except that he would take the more severe one. And he did not see any harm in the other, and he had the capacity for it.[footnoteRef:1393] [1393:  Ibid.] 

Bakkār ibn Muḥammad relates:
سألت محمد بن عبد الله الأنصارى عن سبب الدين الذى ركب محمد بن سيرين حين حبس له قال: كان اشترى طعاما بأربعين ألف درهم فأخبر عن أصل الطعام بشئ كرهه فتركه أو تصدق به وبقى المال عليه، فحبس به حبسته امرأة، وكان الذى حبسه مالك بن المنذر. 
I asked Muḥammad ibn ʿAbdillāh al-Anṣārī about the reason for the debt that Muḥammad ibn Sīrīn incurred when he was imprisoned. He said, ‘He had bought food for 40,000 silver coins, and he was informed that there was something about the origin of the food that he disliked, so he either left it or gave it as charity, but the money remained due on him. For this, he was imprisoned by a woman, and the one who carried out the imprisonment was Mālik ibn al-Mundhir.’[footnoteRef:1394] [1394:  Ibid, 7:148.] 

6) Alongside his remarkable caution, he was deeply hopeful of Allāh.
This balance between fear and hope defined his character. Ayyūb and Hishām says:
ما رأينا أحدا أعظم رجاء لأهل القبلة من ابن سيرين. 
We have never seen anyone with greater hope for the Muslims than Ibn Sīrīn.[footnoteRef:1395] [1395:  Ibid, 7:147.] 

7) He would not accept gifts from the kings. Ibn ʿAwn says:
عمر بن عبد العزيز بعث إلى الحسن فقبل وبعث إلى ابن سيرين فلم يقبل. 
ʿUmar ibn ʿAbd al-ʿAzīz sent a gift to Ḥasan, and he accepted it, but sent a gift to Ibn Sīrīn, and he did not accept it.[footnoteRef:1396] [1396:  Ibid, 7:151.] 

8) Clean heart
Hishām quotes:
سمعت محمدا يقول: ما حسدت أحدا شيئا قط برا ولا فاجرا. 
I heard Muḥammad say, 'I have never envied anyone, whether righteous or wicked, for anything.'[footnoteRef:1397] [1397:  Ibid, 7:146.] 

In another report, he quotes:
قال محمد: إنى لأزن طعامى وزنا. 
Muḥammad said, ‘Indeed, I weigh my food carefully.’[footnoteRef:1398] [1398:  Ibid.] 

9) Humility
ʿĀsim al-Aḥwāl states:
لم يترك ابن سيرين أحدا يمشي معه. 
Ibn Sīrīn never left anyone walking with him.[footnoteRef:1399] [1399:  ʿAllāmah Ismāʿīl (n 51) 3:921.] 

10) Low profile
Abū ʿUtbah ʿAbbād ibn ʿAbbād says:
قدم ابن سيرين دمشق فأقام أربع سنين لا يعرف بها. 
Ibn Sīrīn came to Damascus and stayed there for four years without anyone knowing.[footnoteRef:1400] [1400:  ʿAllāmah Ibn ʿAsākir (n 9) 53:174.] 

11) Respect for his mother
Ibn ʿAwn says:
محمدا كان إذا كان عند أمه لو رآه رجل لا يعرفه ظن أن به مرضا من خفضة كلامه عندها. 
When Muḥammad was with his mother, if a man who did not know him saw him, he would think that he was ill because of the softness of his speech in her presence.[footnoteRef:1401] [1401:  ʿAllāmah Ibn Saʿd (n 2) 7:148.] 

Hishām states:
ما رئي محمد بن سيرين يكلم أمه قط إلا وهو يتضرع لها. 
Muḥammad ibn Sīrīn was never seen speaking to his mother except that he was pleading with her.[footnoteRef:1402] [1402:  ʿAllāmah Ismāʿīl (n 51) 3:923.] 

In another report, Hishām quotes this from a certain family member of Ibn Sīrīn:
ما رأيت محمد بن سيرين يكلم أمه قط إلا وهو يتضرع. 
I never saw Muḥammad ibn Sīrīn speak to his mother except that he was pleading with her.[footnoteRef:1403] [1403:  ʿAllāmah Abū Nuʿaym (n 21) 2:273.] 

Ibn ʿAwn recounts:
دخل رجل على محمد وهو عند أمه. فقال: ما شأن محمد أيشتكي شيئا؟ قالوا لا! ولكن هكذا يكون إذا كان عند أمه. 
A man entered upon Muḥammad while he was with his mother. He said, ‘What is the matter with Muḥammad, is he complaining of something?’ They said, ‘No! This is how he behaves when he is with his mother.’[footnoteRef:1404] [1404:  Ibid.] 

Ḥafṣah bint Sīrīn says:
كان محمد إذا دخل على أمه لم يكلمها بلسانه كله تحشما لها.
Muḥammad, when he entered upon his mother, would not speak to her with his whole tongue, out of respect for her.[footnoteRef:1405] [1405:  Imām Aḥmad (n 32) 248.] 

Ḥabīb quotes:
إذا أراد الله بعبد خيرا جعل له واعظا من قلبه يأمره وينهاه. 
Ibn Sīrīn says, 'When Allāh intends good for a servant, He places a counsellor in his heart, commanding (of good) and forbidding him (from evil).’[footnoteRef:1406] [1406:  Ibid.] 

12) Care for his family
Ḥafṣah bint Sīrīn narrates:
كانت أم محمد امرأة حجازية، وكان يعجبها الصبغ، وكان محمد إذا اشترى لها ثوبا اشترى ألين ما يجد لا ينظر في بقائه فإذا كان كل يوم عيد صبغ لها ثيابها، قالت: وما رأيته رافعا صوته عليها قط وكان إذا كلمها كلمها كالمصغى إليها بالشئ. 
The mother of Muḥammad was a woman from Hejaz, and she loved dyeing. When Muḥammad bought her a garment, he would buy the softest one he could find, not concerned with its durability. Whenever it was a festival day, he would dye her clothes. 
I never saw him raise his voice at her, and when he spoke to her, he spoke as if he were listening attentively to something.[footnoteRef:1407] [1407:  ʿAllāmah Ibn Saʿd (n 2) 7:148.] 

13) Hatred for popularity and fame
Thābit al-Bunānī reports:
قال لى محمد بن سيرين: يا أبا محمد إنه لم يكن يمنعنى من مجالستكم إلا مخافة الشهرة.  
Muhammad ibn Sīrīn said to me: 'O Abū Muḥammad, nothing prevented me from sitting with you except the fear of fame.'[footnoteRef:1408] [1408:  Ibid, 7:149.] 

14) Punctuality in his acts of worship
Anas ibn Sīrīn says:
كانت لمحمد سبعة أوراد فكان إذا فاته شئ من الليل قرأه بالنهار. 
Muḥammad had seven daily recitations, and if he missed something from the night, he would recite it during the day.[footnoteRef:1409] [1409:  Ibid.] 

15) Fight his carnal desires
Ibn ʿAwn quotes:
عن محمد قال: أنا في بلاء شديد أشتهى أن أشبع فلا أشبع وأشتهى أن أروى فلا أروى. 
Muḥammad said, 'I am in severe hardship, desiring to be satisfied but never becoming satisfied, and desiring to be quenched but never being quenched.'[footnoteRef:1410] [1410:  Ibid, 7:150.] 

He would always be of assistance to others. Ibn ʿAwn quotes:
كان محمد بن سيرين يأتينى إلى الحانوت ويجيئنى الرجال فأعرض عليهم المتاع فيقول لهم محمد: إن شئتم أخرجه لكم إلى الدار، قال: فأخرجه لهم إلى الدار. 
Muḥammad ibn Sīrīn would come to me at the shop, and men would come to me. I would display the goods to them, and Muḥammad would say to them, 'If you wish, I will bring it out to you to the house.' Then he would bring it out to them to the house.[footnoteRef:1411] [1411:  Ibid.] 

16) Love pomegranates
Muḥammad ibn Sīrīn says:
الرمان بين الفاكهة، كجبريل بين الملائكة. 
The pomegranate among fruits is like Jibrīl among the angels.[footnoteRef:1412] [1412:  ʿAllāmah Abū Nuʿaym (n 21) 2:274.] 

17) Clothes
Mahdī ibn Maymūn says:
رأيت ابن سيرين يلبس طيلسانا، وكان يلبس كساء أبيض في الشتاء وعمامة بيضاء وفروة. 
I saw Ibn Sīrīn wearing a cloak. He used to wear a white mantle in winter, a white turban and a fur garment.[footnoteRef:1413] [1413:  ʿAllāmah Ibn Saʿd (n 2) 7:153.] 

His clothes were elegant.
Salmān ibn al-Mughīrah says:
رأيت محمد بن سيرين يلبس الثياب اليمنة والطيالسة والعمائم. 
I saw Muḥammad ibn Sīrīn wearing Yemeni garments, cloaks and turbans.[footnoteRef:1414] [1414:  Ibid.] 

Abū ’l-Ashhab says:
رأيت على ابن سيرين ثياب كتان. 
I saw Ibn Sīrīn wearing linen garments.[footnoteRef:1415] [1415:  Ibid.] 

He would wear his turban and let the tails flow behind. Abū Khaldah says:
رأيت محمد بن سيرين يتعمم بعمامة بيضاء لاطية قد أرخى ذؤابتها من خلفه. 
I saw Muḥammad ibn Sīrīn wearing a white turban, wrapped close to his head, with its end hanging down behind him.[footnoteRef:1416] [1416:  Ibid.] 

18) Composing of poems
كان ‌محمد بن ‌سيرين يتمثل الشعر فسمعه رجل، فعاب ذلك عليه، فقال: إنما يكره ما قيل في الإسلام فأما ما قيل في الجاهلية فقد عفي عنه. 
Muḥammad ibn Sīrīn would recite poetry, and a man heard him and criticised him for it. He replied, ‘Only poetry composed in the Islamic era is disliked, but as for what was composed in the pre-Islamic era, it has been pardoned.’[footnoteRef:1417] [1417:  ʿAllāmah Abū Bakr ʿAbdullāh ibn Muḥammad al-Baghdādī, better known as Ibn Abī ’d-Dunyā, Al-Ishrāf fī Manāzil al-Ashrāf (Riyadh: Maktabat ar-Rushd, 1990), 269.] 

19) A point to remember Allāh at the time of negligence:
Mūsā ibn al-Mughīrah relates:
رأيت محمد بن سيرين يدخل السوق نصف النهار يكبر ويسبح ويذكر الله عز وجل قال: فقال له رجل: يا أبا بكر الساعة؟ قال: إنها ساعة غفلة.
I saw Muḥammad ibn Sīrīn entering the market at midday, glorifying and praising Allāh and remembering Allāh, the Almighty. A man said to him, ‘O Abū Bakr, at this hour?’ He replied, ‘Indeed, it is a time of heedlessness.’[footnoteRef:1418] [1418:  Imām Aḥmad (n 32) 249.] 

20) He would not turn back when walking.
Hishām says:
كان محمد إذا مشى لم يلتفت خلفه. 
Whenever Muḥammad walked, he would not look back.[footnoteRef:1419] [1419:  Ibid, 250.] 

21) Hope for others and fear for himself
Ibn ʿAwn says:
ما رأيت أحدا كان أعظم رجاء لهذه الأمة من ‌محمد بن ‌سيرين وأشد خوفا على نفسه منه. 
I have not seen anyone who had greater hope for this nation than Muḥammad ibn Sīrīn, nor anyone with greater fear for himself than him.[footnoteRef:1420] [1420:  ʿAllāmah Abū Bakr ʿAbdullāh ibn Muḥammad al-Baghdādī, better known as Ibn Abī ’d-Dunyā, Ḥusn aẓ-Ẓann bi ’Llāh (Riyadh: Dār Ṭaybah, 1988), 100.] 

When introducing him, ʿAllāmah Abū Nuʿaym al-Iṣfahānī states:
ومنهم ذو العقل الرصين والورع المنين المطعم للإخوان والزائرين، ومعظم الرجاء للمذنبين والموحدين. 
Among them is the one with a discerning mind and sincere piety, who generously provides for his brothers and guests, and holds the greatest hope for both the sinners and the monotheists.[footnoteRef:1421] [1421:  ʿAllāmah Abū Nuʿaym (n 21) 2:263.] 

22) Dislike for threatening a Muslim
Ibn ʿAwn says:
كان لابن سيرين منازل لا يكريها إلا من أهل الذمة فقيل له في ذلك.
فقال: إذا جاء رأس الشهر رعته، وأكره أن أروع مسلما. 
Ibn Sīrīn had properties that he would only lease to non-Muslims. When this was mentioned to him, he said, ‘At the beginning of the month, I threaten him (to pay), and I dislike threatening a Muslim.’[footnoteRef:1422] [1422:  ʿAllāmah Ismāʿīl (n 51) 3:921.] 

23) Hospitality
ʿAllāmah Abū Nuʿaym describes him saying:
المطعم للإخوان والزائرين 
The one who generously provides for his brothers and guests[footnoteRef:1423] [1423:  ʿAllāmah Abū Nuʿaym (n 21) 2:263.] 

Hishām narrates an incident on this:
كان آل ابن سيرين يدخل عليهم داخل إلا قربوا له طعاما حتى إذا كان آخرا وخفت حالهم، كانوا يشترون من ذلك البسر المطبوخ أو المغلي؛ فإذا دخل داخل قدموا اليه من ذلك البسر.
The family of Ibn Sīrīn would serve food to anyone who entered their house, but when their financial condition became tight, they would purchase cooked or boiled busr/busur (a type of date or unripe fruit). When a visitor entered, they would offer him that busr.[footnoteRef:1424] [1424:  Ibid, 2:270.] 

Ibn ʿAwn says:
وقال ابن عون: ما أتينا ابن سيرين في يوم إلا أطعمنا خبيصا أو فالوذجا، فلما ركبه الدين خفف مطعمه حتى كنت آوي له، أي أرق له، وكان أكثر ما يأتدم به السمك الصغار. 
Whenever we visited Ibn Sīrīn, he would serve us khabīṣ (a type of sweet dish prepared with dates and clarified butter) or fālūdhaj (a popular dessert). However, when he became burdened with debt, he reduced his hospitality to the extent that I would feel pity for him. Most of the time, his food accompaniment was small fish.[footnoteRef:1425] [1425:  ʿAllāmah Ismāʿīl (n 51) 3:922.] 

There used to be blessings in his food. Ḥabīb ibn ash-Shahīd narrates:
دخلت على بن سيرين في يوم حار فرأى في وجهى اللغب. فقال: جارية هات لحبيب غذاء هات هات حتى قال ذلك مرارا قلت: لا أريده. قال: هات فلما جاءت به قلت لا أريده قال كل لقمة وأنت بالخيار، فلما أكلت لقمة نشطت فأكلت حتى شعبت. 
I visited Ibn Sīrīn on a hot day, and he noticed exhaustion on my face. He said, ‘Girl, bring food for Ḥabīb! Bring it, bring it,’ repeating this several times. I said, ‘I don’t want it.’ He insisted, ‘Bring it.’ When it was brought, I said, ‘I don’t want it.’ He said, ‘Take one bite, and then it’s up to you.’ When I took one bite, I felt revived and ended up eating until I was full.[footnoteRef:1426] [1426:  ʿAllāmah Abū Nuʿaym (n 21) 2:269.] 

24) His humour would make him give sarcastic responses. ʿAllāmah Abū Nuʿaym states:
سئل محمد ابن سيرين أينشد الرجل الشعر وهو على وضوء؟ فقال:
	نبئت أن فتاة كنت أخطبها 

	
	عرقوبها مثل شهر الصوم فى الطول


	أسنانها مائة أو زدن واحدة 

	
	وسائر الخلق منها بعد ممطول



ثم قال: الله أكبر.
Muḥammad ibn Sīrīn was asked, ‘Can a person recite poetry while in a state of ablution?’ He replied:
‘I was informed of a girl I sought to marry,
Whose shin was as long as the month of fasting (i.e. she was tall).
Her teeth, a hundred or more in count,
While the rest of her form stretched to great extent.’
Then he said, ‘Allāhu Akbar.’[footnoteRef:1427] [1427:  Ibid, 2:275.] 

  Advice of Muḥammad Ibn Sīrīn – Determining the Prayer in Which Two Rakʿahs Were Missed
[bookmark: _Toc225710368]Sayings of Muḥammad Ibn Sīrīn
Listed below are certain words of advice from Ibn Sīrīn:
· Cautiousness from whom one should seek Islamic knowledge
Ibn ʿAwn quotes from Muḥammad ibn Sīrīn that he said: 
إن هذا العلم دين فانظروا عمن تأخذونه. 
Indeed, this knowledge is religion, so be careful from whom you take it.[footnoteRef:1428] [1428:  Imām Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:144.] 

With the prevalence of social media, this advice is especially pertinent. Numerous unqualified individuals present themselves as experts and even some scholars blindly follow them, taking their religion from unreliable sources.
A learner should:
· Verify the credentials and background of any individual before deeming them a reliable scholar.
· Ensure the individual adheres to an established and correct methodology.
· Avoid seeking religious rulings or Islamic knowledge from those without endorsement or training from recognised institutions or esteemed scholars.
· Regarding safeguarding the tongue, he would emphasise mindfulness, reminding that every word and sentence uttered is recorded. 
Ibn ʿAwn quotes:
قال محمد: لو يعلم الذى يتكلم أن كلامه يكتب عليه لقل كلامه. 
Muḥammad said, ‘If the one who speaks knew that his words are being written down against him, he would speak less.’[footnoteRef:1429] [1429:  ʿAllāmah Ibn Saʿd  (n 1) 7:147.] 

· The most sinful are those who gossip about other’s sins. Hishām ibn Ḥassān quotes from him:
وإن أكثر الناس خطايا أكثرهم ذكرا لخطايا الناس. 
And indeed, the most sinful of people are those who most frequently mention the sins of others.[footnoteRef:1430] [1430:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 53:215. ] 

· Today people want to know if they should speak against a leader or king. Suhayl, the brother of Ḥazm al-Qaṭʿī, relates an incident on this:
سمع ابن سيرين رجلا يسب الحجاج فأقبل عليه، فقال: مه أيها الرجل! فإنك لو قد وافيت الآخرة كان أصغر ذنب عملته قط أعظم عليك من أعظم ذنب عمله الحجاج، واعلم أن الله تعالى حكم عدل إن أخذ من الحجاج لمن ظلمه، فسوف يأخذ للحاج ممن ظلمه، فلا تشغلن نفسك بسب أحد. 
I heard Ibn Sīrīn overhear a man cursing Ḥajjāj. He turned to him and said:
‘Hold on, O man! When you get to the Hereafter, even the smallest sin you ever committed would be greater in your sight than the greatest sin ever committed by Ḥajjāj. And know that Allāh, the Exalted, is a Just and Fair Judge. If He takes retribution from Ḥajjāj for those whom he oppressed, He will also take retribution for the one who oppressed Ḥajjāj. So do not occupy yourself with cursing anyone.’[footnoteRef:1431] [1431:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 2:271. ] 

· Hishām quotes the advice that Muḥammad ibn Sīrīn would offer to those going on a journey, saying:
اتق الله واطلب ما قدر لك من حلال فإنك إن أخذته من حرام لم تصب أكثر مما قدر لك. 
Fear Allāh and seek what has been decreed for you through lawful means. For if you opt to take it through unlawful means, you will not attain more than what has been decreed for you.[footnoteRef:1432] [1432:  ʿAllāmah Ibn Saʿd  (n 1) 7:150.] 

· Ibn ʿAwn mentioned the advice that Muḥammad ibn Sīrīn mentioned in his will. He says:
كانت وصية ابن سيرين: ذكر ما أوصى به محمد بن أبى عمرة بنيه وأهله أن يتقوا الله ويصلحوا ذات بينهم وأن يطيعوا الله ورسوله إن كانوا مؤمنين، وأوصاهم بما أوصى به ﴿إِبْرَٰهِـۧمُ بَنِيهِ وَيَعْقُوبُ يَـٰبَنِىَّ إِنَّ ٱللَّهَ ٱصْطَفَىٰ لَكُمُ ٱلدِّينَ فَلَا تَمُوتُنَّ إِلَّا وَأَنتُم مُّسْلِمُونَ﴾ [سورة البقرة: 132]، وأوصاهم أن لا يدعوا أن يكونوا إخوان الأنصار ومواليهم في الدين فإن العفاف والصدق خير وأبقى وأكرم من الزنا والكذب، وأوصى فيما ترك: إن حدث بى حدث قبل أن أغير وصيتى. 
Ibn Sīrīn’s will included the following: 
“Mentioning what Muḥammad ibn Abī ʿUmrah advised his children and family: to fear Allah, reconcile their differences and obey Allāh and His Messenger if they are true believers. He advised them with what Ibrāhīm and Yaʿqūb advised their children: ‘My sons, Allāh has certainly chosen for you the Faith. So, let not death overtake you but as Muslims.’[footnoteRef:1433] [1433:  Quran: 2:132.] 

He further advised them not to forsake being the brothers of the Anṣār and their allies in religion, for chastity and truthfulness are better, more lasting and nobler than fornication and falsehood. He also advised in regard to what he left behind: ‘If something happens to me before I change my will’”[footnoteRef:1434] [1434:  ʿAllāmah Ibn Saʿd  (n 1) 7:154.] 

He learnt these last words from his elders:
(حدثنا) عبد الأعلى عن هشام عن محمد قال: كانوا يوصون، فيكتب الرجل في وصيته: ‌إن ‌حدث ‌بي ‌حدث ‌قبل ‌أن ‌أغير ‌وصيتي هذه. 
ʿAbd al-Aʿlā narrated from Hishām to us from Muḥammad, who said, ‘They used to write their will, and a man would write in his will, ‘If something happens to me before I change this will of mine.’’[footnoteRef:1435] [1435:  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), 6:217.] 

· Muḥammad ibn Sīrīn would exhort people to stand in prayer at night, saying:
لا بد من قيام الليل ولو قدر حلب شاة. 
One should definitely perform the night prayer, even if only for the time it takes to milk a sheep.[footnoteRef:1436] [1436:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal ash-Shaybānī, Az-Zuhd (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1999), 247. ] 

· Some individuals dislike being corrected by their friends and feel uneasy when their flaws are pointed out. However, having a friend who offers such sincere counsel is, in reality, a great blessing from Allāh. Ḥabīb quotes from him:
إذا أراد الله بعبد خيرا جعل له واعظا من قلبه يأمره وينهاه. 
If Allāh intends good for a servant, He grants him a counsellor who sincerely commands him (of good) and forbids him (of bad).[footnoteRef:1437] [1437:  Ibid, 248.] 

Ayyūb as-Sakhtiyānī mentions that Muḥammad ibn Sīrīn would say:
لا تكرم أخاك بما يكره.
Do not honour your brother with something he dislikes.[footnoteRef:1438] [1438:  Ibid.] 

Ibn ʿAwn quoted that Muḥammad ibn Sīrīn would quote similar advice from his teachers:
لا تكرم صديقك بما يشق عليه.  
Do not honour your friend with something that burdens him.[footnoteRef:1439] [1439:  Ibid.] 

He would say:
	إنك إن كلفتني ما لم أطق 

	
	ساءك ما سرك مني من خلق



If you burden me with what I cannot bear, 
You will be displeased with my character, which will not be to your liking.[footnoteRef:1440] [1440:  ʿAllāmah Abū Nuʿaym  (n 4) 2:265.] 

· He would also quote another piece of advice from his teachers:
كانوا يقولون: أكرم ولدك وأحسن أدبه. 
They used to say, 'Honour your child and teach them good manners.'[footnoteRef:1441] [1441:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Adab al-Mujālasah wa-Ḥamd al-Lisān (Tanta, Egypt: Dār aṣ-Ṣaḥābah, 1989), 103.] 

This is about balancing disciplining one’s kid and still honouring him.
· He discouraged a person from conducting a permissible business. Abū Jaʿfar narrates from Makhlad:
عن واصل، مولى ابن عيينة قال: قال ابن سيرين: ما تجارتك؟ قلت: الطعام قال: أما إن غباره كثير قال: أبو جعفر: قلت لمخلد: يعني إثمه؟ قال: نعم. 
Wāṣil, the freed slave of Ibn ʿUyaynah, is reported to have said that Ibn Sīrīn said, ‘What is your trade?’ I replied, ‘Food.’ He said, ‘Indeed, its dust is abundant.’ Abū Jaʿfar asked Makhlad, ‘Did he mean its sin?’ He replied, ‘Yes.’[footnoteRef:1442] [1442:  Imām Aḥmad (n 9) 248.] 

· He would mention about the choice of wife and the responsibility of the husband:
انكح امرأة تنظر في يدك، ولا تنكح امرأة تكون أنت تنظر فى يدها.  
Marry a woman who looks at your hand, but do not marry a woman to whom you are the one looking at her hand.[footnoteRef:1443] [1443:  ʿAllāmah Abū Nuʿaym  (n 4) 2:265.] 

· Regarding others doing good deeds and awarding rewards to him, his son asked:
قال: يا أبت أعتق عنك؟ قال إن الله تعالى لقادر أن يأجرني وإياك فيما صنعت من خير. 
He said, ‘O my father, should I free a slave on your behalf?’ He replied, ‘Indeed, Allāh, the Almighty, is capable of rewarding both you and me for the good you have done.’[footnoteRef:1444] [1444:  Ibid, 2:266.] 

· He rejected discussing intricate issues with those who were not competent. Ṣāliḥ al-Murrī says:
دخل رجل على ابن سيرين وأنا شاهد ففتح بابا من أبواب القدر فتكلم فيه فقال محمد بن سيرين إما أن تقوم وإما أن أقوم. 
A man entered upon Ibn Sīrīn while I was present, and he introduced a matter of destiny and spoke about it. Then Muḥammad ibn Sīrīn said, ‘Either you leave, or I will leave.’[footnoteRef:1445] [1445:  ʿAllāmah Ibn ʿAsākir (n 3) 53:219.] 

· People tend to fear their dreams. Muḥammad ibn Sīrīn was an expert in dream interpretations. He presented the following advice:
اتق الله في اليقظة ولا تبال بما رأيت في المنام. 
Fear Allāh in wakefulness and do not be concerned about what you saw in your dream.[footnoteRef:1446] [1446:  Imām Aḥmad (n 9) 249.] 

· He was an interpreter of dreams, but look at his own dream:
رأيت جليسا لي في المنام فإذا ساقاه من ذهب فقلت: ما صنع الله بك؟ قال: غفر لي ذنوبي وأدخلني الجنة، وبدلني ساقين من ذهب أسرح بهما في الجنة، قلت: بماذا؟ قال: بعزل الأذى عن الطريق. 
I saw a companion of mine in a dream, and his legs were of gold. I asked, ‘What has Allāh done with you?’ He replied, ‘He forgave my sins, admitted me into Paradise, and replaced my legs with golden ones with which I roam in Paradise.’ I asked, ‘For what reason?’ He said, ‘For removing harm from the path.’[footnoteRef:1447] [1447:  Qiwām as-Sunnah Abū ’l-Qāsim, Ismāʿīl ibn Muḥammad al-Iṣfahānī, Siyar as-Salaf aṣ-Ṣāliḥīn (Riyadh: Dār ar-Rāyah), 3:923. ] 

There are great chances that his companion would be a student of knowledge or a scholar. Yet, this person was blessed in this manner because of his good character.
· Regarding good character, Muḥammad ibn Sīrīn says:
حسن الخلق عون على الدين. 
Good character helps one in his faith.[footnoteRef:1448] [1448:  Ibid, 3:925.] 

· He would say:
ثلاثة ليس معها غربة: حسن الأدب، ومجانبة الأذى، والكف عن الريب. 
Three qualities eliminate the feeling of estrangement: good manners, avoiding harm and refraining from suspicion.[footnoteRef:1449] [1449:  Ibid.] 

[bookmark: _Toc225710369]Date of demise
This great luminary departed from this world in 110 AH at over 80 years old. ʿAllāmah Ibn Saʿd quotes with his chain to Manṣūr that he said:
هلك محمد بن سيرين بعد الحسن بمائة يوم وذلك سنة عشر ومائة، وأخبرنا بكار بن محمد قال: توفى محمد بن سيرين وقد بلغ نيفا وثمانين سنة. 
Muḥammad ibn Sīrīn passed away 100 days after Ḥassan, in the year 110 (AH). Bakkār ibn Muḥammad related to us, saying, ‘Muḥammad ibn Sīrīn died having reached over 80 years of age.’[footnoteRef:1450] [1450:  ʿAllāmah Ibn Saʿd  (n 1) 7:154.] 

Ḥammād ibn Zayd says:
مات الحسن في أول يوم من رجب سنة عشر وصليت عليه ومات محمد لتسع مضين من شوال سنة عشر. 
Ḥassan died on the first day of Rajab in the year 110 (AH), and I prayed over him. Muḥammad passed away on the 9th of Shawwāl in the same year.[footnoteRef:1451] [1451:  ʿAllāmah Ibn ʿAsākir (n 3) 53:240.] 

Hishām ibn Ḥassān says:
قال هشام بن حسان ومات محمد لثمان ليال خلون من شوال سحرا سنة عشر ومائة ليلة الجمعة. 
Muḥammad passed away 8 nights before the beginning of Shawwāl, before dawn, in the year 110 (AH), on a Friday night.[footnoteRef:1452] [1452:  Ibid, 53:237.] 

ʿAllāmah Ibn Ḥibbān mentions regarding his grave:
وقبره بإزاء قبر الحسن بالبصرة مشهور يزار وقد زرتهما غير مرة. 
His grave is opposite the grave of Ḥassan in Basra, well-known and visited. I have visited both of them more than once.[footnoteRef:1453] [1453:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa Aʿlām Fuqahāʾ al-Aqṭār (Egypt: Dār al-Wafāʾ, 1991), 113. ] 

عَنْ أبِي هُرَيْرَةَ 
From Abū Hurayrah[footnoteRef:1454] [1454:  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), 1:248.] 

Muḥammad ibn Sīrīn reported this from Abū Hurayrah. Imām Aḥmad considers him to be the best student of Abū Hurayrah:
أنبأنا عبد الله بن أحمد بن حنبل فيما كتب إلي قال سمعت أبي يقول محمد بن سيرين في أبي هريرة لا يقدم عليه أحد وهو فوق أبي صالح ذكوان. 
ʿAbdullāh ibn Aḥmad ibn Ḥanbal narrated in what he wrote to me [saying]: I heard my father say, ‘Muḥammad ibn Sīrīn regarding Abū Hurayrah – no one is superior to him, and he is above Abū Ṣāliḥ Dhakwān.’[footnoteRef:1455] [1455:  ʿAllāmah Ibn ʿAsākir (n 3) 53:189.] 

أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ انْصَرَفَ 
That the Messenger of Allāh ﷺ finished 
ʿAllāmah Zurqānī clarifies:
أي سلم. 
I.e. he made salām.[footnoteRef:1456] [1456:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:270.] 

مِنِ اثْنَتَيْنِ،  
From two rakʿahs.
There are differences regarding which prayer this was.
[bookmark: _Toc225710370]Uncertainty on Which Prayer It Was
Two narrations ahead, this narration is quoted with doubt regarding which prayer this was. It is quoted as follows:
مالك، عن ابن شهاب، عن أبي بكر بن سليمان بن أبي حثمة ؛ قال: بلغني أن رسول الله صلى الله عليه وسلم ركع ركعتين من إحدى صلاتي النهار، الظهر أو العصر. فسلم من اثنتين. 
Mālik reported from Ibn Shihāb from Abū Bakr ibn Sulaymān ibn Abī Ḥathmah, who said, ‘It reached me that the Messenger of Allāh ﷺ offered two rakʿahs for one of the two daytime prayers: either ẓuhr or ʿaṣr.’[footnoteRef:1457] [1457:  Imām Mālik - Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 27) 1:250. ] 

Imām Bukhārī quotes via Yazīd ibn Ibrāhīm from Muḥammad ibn Sīrīn:
حدثنا حفص بن عمر، حدثنا يزيد بن إبراهيم، عن محمد، عن أبي هريرة رضي الله عنه قال: صلى النبي صلى الله عليه وسلم إحدى صلاتي العشي – قال محمد: وأكبر ظني العصر – ركعتين. 
Ḥafṣ ibn ʿUmar narrated to us [saying]: Yazīd ibn Ibrāhīm narrated to us from Muḥammad from Abū Hurayrah – may Allāh be pleased with him – who said, ‘The Prophet ﷺ prayed two rakʿahs for one of the two afternoon prayers.’ Muḥammad said, ‘My strongest assumption is that it was ʿaṣr .’[footnoteRef:1458] [1458:  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), 2:68.] 

He quotes via Ibn ʿAwn from Muḥammad ibn Sīrīn:
حدثنا إسحاق، قال: حدثنا ابن شميل، أخبرنا ابن عون، عن ابن سيرين، عن أبي هريرة قال: صلى بنا رسول الله صلى الله عليه وسلم إحدى صلاتي العشي - قال ابن سيرين: ‌سماها ‌أبو ‌هريرة ولكن نسيت أنا.
Ibn Isḥāq narrated to us, saying: Ibn Shumayl narrated to us [saying]: Ibn ʿAwn related to us from Ibn Sīrīn from Abū Hurayrah, who said, ‘The Messenger of Allāh ﷺ led us in one of the two afternoon prayers...’ Ibn Sīrīn said, ‘Abū Hurayrah mentioned it but I, however, forgot it.’[footnoteRef:1459] [1459:  Ibid, 1:103. ] 

Imām Muslim quotes via Ibn ʿUyaynah from Ayyūb:
حدثني عمرو الناقد، وزهير بن حرب ، جميعا عن ابن عيينة . قال عمرو: حدثنا سفيان بن عيينة ، حدثنا أيوب قال: سمعت محمد بن سيرين يقول: سمعت أبا هريرة يقول: صلى بنا رسول الله صلى الله عليه وسلم إحدى صلاتي العشي إما الظهر وإما العصر، فسلم في ركعتين.
ʿAmr an-Nāqid and Zuhayr ibn Ḥarb narrated to me, both from Ibn ʿUyaynah. ʿAmr said: Sufyān ibn ʿUyaynah narrated to us [saying]: Ayyūb narrated to us, saying: I heard Muḥammad ibn Sīrīn say: I heard Abū Hurayrah say, ‘The Messenger of Allāh ﷺ led us in one of the two afternoon prayers: either ẓuhr or ʿaṣr, and he made salām in two rakʿahs.’[footnoteRef:1460] [1460:  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), 1:403. ] 

Imām Abū Dāwūd quotes via Ḥammād ibn Zayd from Ayyūb:
حدثنا محمد بن عبيد، حدثنا حماد بن زيد، عن أيوب، عن محمد عن أبي هريرة، قال: صلى بنا رسول الله- صلى الله عليه وسلم -إحدى صلاتي العشي: الظهر أو العصر. 
Muḥammad ibn ʿUbayd narrated to us [saying]: Ḥammād ibn Zayd narrated to us from Ayyūb from Muḥammad from Abū Hurayrah, who said, ‘The Messenger of Allāh ﷺ led us in one of the two afternoon prayers: ẓuhr or ʿaṣr.’[footnoteRef:1461] [1461:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:248.] 

Preference for ʿaṣr
The next narration confirms that it was during the ʿaṣr prayer, where Imām Mālik narrates:
صلى رسول الله صلى الله عليه وسلم صلاة العصر. 
The Messenger of Allāh ﷺ offered the ʿaṣr prayer.[footnoteRef:1462] [1462:  Imām Mālik - Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 27) 1:249.] 

The following narration of Musnad Aḥmad corroborates this:
‌‌حديث ذي اليدين 
 [قال عبد الله بن أحمد]: حدثني محمد بن المثنى، قال: حدثنا معدي بن سليمان، قال: حدثنا شعيث  بن مطير، عن أبيه مطير، ومطير حاضر يصدقه مقالته، قال: كيف كنت أخبرتك؟ قال: يا أبتاه أخبرتني أنك لقيك ذو اليدين بذي خشب، فأخبرك أن رسول الله صلى الله عليه وسلم صلى بهم إحدى صلاتي العشي - وهي العصر - فصلى ركعتين. 
The Ḥadīth of Dhū ’l-Yadayn
ʿAbdullāh ibn Aḥmad says: Muḥammad ibn al-Muthannā narrated to me, saying: Maʿdī ibn Sulaymān narrated to us, saying: Shuʿayth ibn Muṭayr narrated to us from his father, Muṭayr, whilst Muṭayr was present, confirming his words. Muṭīr said, ‘How did I relate to you?’ Ibn Muṭayr replied:
‘O my father! You related to me that you met Dhū ’l-Yadayn in Dhū Khashab, and he related to you that the Messenger of Allāh ﷺ led them in one of the two afternoon prayers – which was ʿaṣr – and he performed two rakʿahs.’[footnoteRef:1463] [1463:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 27:261. ] 

Preference for ẓuhr
Imām Aḥmad brings another narration where it was ẓuhr:
حدثنا حسن بن موسى، حدثنا شيبان بن عبد الرحمن، حدثنا يحيى بن أبي كثير، عن أبي سلمة بن عبد الرحمن، عن أبي هريرة، قال: بينما أنا أصلي مع رسول الله صلى الله عليه وسلم صلاة  الظهر. 
Ḥasan ibn Mūsā narrated to us [saying]: Shaybān ibn ʿAbd ar-Raḥmān narrated to us [saying]: Yaḥyā ibn Abī Kathīr narrated to us from Abū Salamah ibn ʿAbd ar-Raḥmān from Abū Hurayrah, who said, ‘Whilst we were praying ẓuhr with the Messenger of Allāh ﷺ...’[footnoteRef:1464] [1464:  Ibid, 15:263.] 

Imām Bukhārī quotes this narration via the following chain to Abū Salamah:
حدثنا أبو الوليد، قال: حدثنا شعبة، عن سعد بن إبراهيم، عن أبي سلمة، عن أبي هريرة قال: صلى النبي صلى الله عليه وسلم الظهر ركعتين، فقيل: صليت ركعتين. فصلى ركعتين ثم سلم، ثم سجد سجدتين. 
Abū ’l-Walīd narrated to us, saying: Shuʿbah narrated to us from Saʿd ibn Ibrāhīm from Abū Salamah from Abū Hurayrah, who said, ‘The Prophet ﷺ offered two rakʿahs of ẓuhr. Afterwards, someone told him that he performed [only] two rakʿahs. Thus, he performed two rakʿahs [more], then made salām, then prostrated twice.’[footnoteRef:1465] [1465:  Imām Bukhārī (n 31) 1:144.] 

Imām Muslim also quotes this narration via the following chain:
وحدثني حجاج بن الشاعر، حدثنا هارون بن إسماعيل الخزاز، حدثنا علي - وهو ابن المبارك -، حدثنا يحيى، حدثنا أبو سلمة، حدثنا أبو هريرة أن رسول الله صلى الله عليه وسلم صلى ركعتين من صلاة الظهر ثم سلم. 
Ḥajjāj ibn ash-Shāʿir narrated to us [saying]: Hārūn ibn Ismāʿīl al-Khazzāz narrated to us [saying]: ʿAlī – ibn al-Mubārak – narrated to us [saying]: Yaḥyā narrated to us [saying]: Abū Salamah narrated to us [saying]: Abū Hurayrah narrated to us that the Messenger of Allāh ﷺ performed two rakʿahs of ẓuhr prayer and then he made salām.[footnoteRef:1466] [1466:  Imām Muslim (n 33) 1:404.] 

Imām Bukhārī also quotes:
حدثنا قتيبة بن سعيد، حدثنا ليث، عن ابن شهاب، عن الأعرج، عن عبد الله بن بحينة الأسدي حليف بني عبد المطلب، أن رسول الله صلى الله عليه وسلم قام في صلاة الظهر. 
Qutaybah ibn Saʿīd narrated to us [saying]: Layth narrated to us from Ibn Shihāb from Aʿraj from ʿAbdullāh ibn Buḥaynah al-Asadī – the ally of Banū ʿAbd al-Muṭṭalib – that the Messenger of Allāh ﷺ stood in ẓuhr prayer.[footnoteRef:1467] [1467:  Imām Bukhārī (n 31) 2:68.] 

He also quotes:
حدثني إسحاق بن إبراهيم، سمع عبد العزيز بن عبد الصمد، حدثنا منصور، عن إبراهيم، عن علقمة، عن ابن مسعود رضي الله عنه، أن نبي الله صلى الله عليه وسلم صلى بهم صلاة الظهر، فزاد أو نقص منها. 
Isḥāq ibn Ibrāhīm narrated to me that he heard ʿAbd al-ʿAzīz ibn ʿAbd aṣ-Ṣamad [saying]: Manṣūr narrated to us from Ibrāhīm from ʿAlqamah from Ibn Masʿūd – may Allāh be pleased with him – that the Prophet of Allāh ﷺ led them in ẓuhr prayer, and he increased or decreased from it.[footnoteRef:1468] [1468:  Ibid, 8:136.] 

Outcome
Many scholars felt that this transpired on two different occasions; once at the time of ẓuhr and once at the time of ʿaṣr.
Those who regarded it as different occasions
ʿAllāmah ʿIrāqī quotes the following from Imām Nawawī, and ʿAllāmah ʿIrāqī also initially followed this view:
بل هما ‌قصتان كما حكاه النووي في الخلاصة عن المحققين. 
In fact they are two different incidents, as Nawawī reported in Al-Khulāṣah from the Muḥaqqiqs.[footnoteRef:1469] [1469:  Zayn ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥīm ibn al-Ḥusayn al-ʿIrāqī, Ṭarḥ at-Tathrīb fī Sharḥ at-Taqrīb (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 3:6.] 

ʿAllāmah Badr ad-Dīn ʿAynī also held the view that this transpired more than once. He says: 
(قلت) أن الحمل على التعدد أولى من نسبة الرواة إلى الشك. 
I say: It is better to take it as different occasions than attributing doubt to the narrators.[footnoteRef:1470] [1470:  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), 7:308. ] 

Mawlānā Zakariyyā al-Kāndhlawī favours this opinion:
وهو الأوجه عندي. 
This is the most plausible in my view.[footnoteRef:1471] [1471:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:285.] 

[bookmark: _u694afb5yvu4]Those who regarded it as only one occasion
Later, ʿAllāmah ʿIrāqī states:
وقد تبعته على ذلك في الأحكام ثم تبين أن الصواب أن قصة أبي هريرة واحدة وأن الشك من أبي هريرة ويوضح ذلك ما رواه النسائي من رواية ابن عون عن محمد بن سيرين قال قال أبو هريرة: صلى النبي صلى الله عليه وسلم إحدى صلاتي العشي قال أبو هريرة: ولكني نسيت، قال: فصلى بنا ركعتين. 
فبين أبو هريرة في روايته هذه وإسنادها صحيح أن الشك منه وإذا كان كذلك فلا يقال هما واقعتان كما نقله النووي عن المحققين وإنما الجمع أن أبا هريرة رواه ‌كثيرا ‌على ‌الشك ومرة غلب على ظنه أنها الظهر فجزم بها ومرة أخرى غلب على ظنه أنها العصر فجزم بها وأما قول ابن سيرين وأكبر ظني فهو شك آخر من ابن سيرين وذلك أن أبا هريرة حدثه بها معينة كما عينها لغيره ويدلك على أنه عينها له قول البخاري في بعض طرقه قال ابن سيرين سماها أبو هريرة ولكني نسيت أنا. 
I followed him on that regarding the rulings, but it later became clear that the correct view is that the incident of Abū Hurayrah occurred only once and the doubt stemmed from Abū Hurayrah. This is elucidated in the narration of Nasāʾī via Ibn ʿAwn, who narrated from Muḥammad ibn Sīrīn, who said that Abū Hurayrah stated, 'The Prophet ﷺ prayed one of the two afternoon prayers.' Abū Hurayrah then said, 'But I forgot which one.' He added, 'So he prayed two rakʿahs with us.'
In this narration, whose chain is ṣaḥīḥ, Abū Hurayrah clarified that the doubt originated from him. And if that is the case, it cannot be said that these were two separate incidents, as Nawawī transmitted from the Muḥaqqiqs. 
Rather, the reconciliation (of the reports) is that Abū Hurayrah narrated it frequently with the element of doubt, but on one occasion he leaned toward the view that it was ẓuhr and stated it definitively, and on another occasion he leaned toward the view that it was ʿaṣr and stated it definitively. 
As for the statement of Ibn Sīrīn, 'And my strongest assumption,' this represents another doubt, this time from Ibn Sīrīn. This is because Abū Hurayrah had narrated the event to him specifying the prayer, just as he specified it to others. What further supports that he specified it for him is what Bukhārī mentioned in some of his chains of narration: “Ibn Sīrīn said, 'Abū Hurayrah named the prayer, but I forgot it myself.'”[footnoteRef:1472] [1472:  ʿAllāmah ʿIrāqī (n 42) 3:6.] 

Ḥāfiẓ Ibn Ḥajar also addresses this:
والظاهر أن الاختلاف فيه من الرواة. وأبعد من قال: يحمل على أن القصة وقعت مرتين، بل روى النسائي من طريق ابن عون، عن ابن سيرين أن الشك فيه من أبي هريرة، ولفظه: صلى صلى الله عليه وسلم إحدى صلاتي العشي - قال أبو هريرة - ولكني نسيتها. فالظاهر أن أبا هريرة رواه ‌كثيرا ‌على ‌الشك، وكان ربما غلب على ظنه أنها الظهر فجزم بها، وتارة غلب على ظنه أنها العصر فجزم بها، وطرأ الشك في تعيينها أيضا على ابن سيرين، وكان السبب في ذلك الاهتمام بما في القصة من الأحكام الشرعية، ولم تختلف الرواة في حديث عمران في قصة الخرباق أنها العصر، فإن قلنا إنهما قصة واحدة فيترجح رواية من عين العصر في حديث أبي هريرة. 
It appears that the variation stems from the narrators themselves. The claim that the incident occurred twice is far-fetched. Rather, Nasāʾī narrated via Ibn ʿAwn from Ibn Sīrīn that the doubt originated from Abū Hurayrah. The wording is: ‘The Prophet ﷺ prayed one of the two afternoon prayers – Abū Hurayrah said – But I forgot which one.’
It seems that Abū Hurayrah narrated this event frequently with an element of doubt. At times, he inclined toward it being the ẓuhr prayer and asserted it as such, while at other times he leaned toward it being the ʿaṣr prayer and stated it accordingly. The uncertainty about its specific designation even extended to Ibn Sīrīn, likely because the emphasis was on the legal rulings in the incident.
However, the narrators did not differ in the ḥadīth of ʿImrān regarding the story of Khirbāq that it was ʿaṣr. If we assume that the two accounts (Abū Hurayrah’s and ʿImrān’s) refer to the same event, the narration that specifies ʿaṣr in Abū Hurayrah’s account would take precedence.[footnoteRef:1473] [1473:  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), 4:488.] 

Few pages later, he writes:
وهذا صنيع من يوحد حديث أبي هريرة بحديث عمران، وهو الراجح في نظري. وإن كان ابن خزيمة، ومن تبعه جنحوا إلى التعدد. 
This is the approach taken by those who unify the narration of Abū Hurayrah with that of ʿImrān, and it seems to be the stronger opinion in my view. However, Ibn Khuzaymah and those who followed him inclined toward the idea that the two events were separate.[footnoteRef:1474] [1474:  Ibid, 4:493.] 

   Ḥadīth 249 – Who Were Dhū ’l-Yadayn & Dhū ’sh-Shimālayn? – Forgetfulness from the Prophet ﷺ
We were discussing the 249th narration of the Muwaṭṭaʾ.
We thus far explained the differences in whether the incident of this narration occurred on one occasion or multiple occasions. All these have an impact on the rulings derived from this narration. Another issue is:
[bookmark: _Toc225710371]Was Abū Hurayrah Present?
Whilst Abū Hurayrah reported this narration, scholars differ on whether he was present for this incident or not. Mawlānā Zakariyyā al-Kāndhlawī mentions:
وهل كان أبو هريرة – رضي الله عنه – بنفسه حاضرا في هذه الصلاة؟ فحديث الباب ساكت عنه، والأئمة مختلف فيه.
Was Abū Hurayrah – may Allāh be pleased with him – present himself in this prayer? The ḥadīth in this chapter is silent on this matter, and scholars hold different views on it.[footnoteRef:1475] [1475:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:268. ] 

ʿAllāmah Badr ad-Dīn Aynī explained the different wordings that this narration has been transmitted with, and these are what caused scholars to differ:
(قلت) هذا الحديث رواه مسلم من خمس طرق فلفظه من طريقين "صلى بنا" وفي طريق "صلى لنا" وفي طريق "أن رسول الله صلى الله عليه وسلم صلى ركعتين" وفي طريق "بينما أنا أصلي مع رسول الله صلى الله عليه وسلم". 
Muslim narrated this ḥadīth via five routes. He narrated with the wording: ‘he prayed with us’ in two routes, ‘he led us in prayer’ in one route, ‘that the Messenger of Allāh ﷺ performed two rakʿahs’ in another route and ‘whilst I was praying with the Messenger of Allāh ﷺ’ in another route.[footnoteRef:1476] [1476:  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), 7:308. ] 

ʿAllāmah Badr ad-Dīn ʿAynī then explains:
 قوله "صلى بنا النبي صلى الله عليه وسلم - الظهر" ظاهره أن أبا هريرة حضر القصة وذو اليدين استشهد ببدر قاله الزهري ومقتضاه أن تكون القصة قبل بدر وهي قبل إسلام أبي هريرة بأكثر من خمس سنين ولكن معنى قول أبي هريرة " صلى بنا " أي صلى بالمسلمين وهذا جائز في اللغة كما روي عن النزال بن سبرة قال " قال لنا رسول الله صلى الله عليه وسلم - أنا وإياكم كنا ندعى بني عبد مناف " الحديث والنزال لم ير رسول الله صلى الله عليه وسلم - وإنما أراد بذلك قال لقومنا. وروى عن طاوس قال قدم علينا معاذ بن جبل رضي الله تعالى عنه فلم يأخذ من الخضراوات شيئا. وإنما أراد قدم بلدنا لأن معاذا قدم اليمن في عهد رسول الله صلى الله عليه وسلم - قبل أن يولد طاوس.
The statement: ‘The Prophet ﷺ led us in the ẓuhr prayer’ apparently suggests that Abū Hurayrah was present at the incident.
Dhū ’l-Yadayn was martyred at Badr. Zuhrī mentioned this, implying that the incident occurred before Badr, which was more than five years before the Abū Hurayrah’s acceptance of Islam. The meaning of Abū Hurayrah’s phrase: ‘he led us in prayer’ refers to ‘he led the Muslims,’ which is linguistically permissible.
This usage is similar to the narration of Nazzāl ibn Sabrah, who said, “The Messenger of Allāh ﷺ said to us, ‘You and I used to be called the Banū ʿAbd Manāf.’" Nazzāl did not see the Messenger of Allāh ﷺ; rather, he meant that the statement was addressed to their people.
Likewise, it is narrated from Ṭāwūs, that he said, ‘Muʿādh ibn Jabal – may Allāh be pleased with him – came to us and took nothing from the green vegetation.’ What he intended was that Muʿādh came to their land, for Muʿādh went to Yemen during the lifetime of the Messenger of Allāh ﷺ, which was before Ṭāwūs was born.[footnoteRef:1477] [1477:  Ibid, 7:307.] 

This response will be adequate for the narrations with the words ‘ṣallā bi-nā’ and ‘ṣallā La-nā’. However, the words: ‘baynamā ana uṣallī maʿa Rasūlillāh’ make clear that Abū Hurayrah was present. 
To respond to this, know that those words are not authentically proven from Abū Hurayrah. Mawlānā Khalīl Aḥmad as-Sahāranpūrī writes:
وأجاب عنه الشيخ العلامة النيموي في "آثار السنن" ، قلت: وأما قوله: "بينا أنا أصلي" فليس بمحفوظ، ولعل بعض رواة هذا الحديث فهم من قول أبي هريرة صلى بنا، أنه كان حاضرا فروى هذا الحديث بالمعنى على ما زعمه، وقد أخرجه مسلم من خمس طرق، فلفظه في طريقين: "صلى بنا"، وفي طريق: "‌صلى ‌لنا"، وفي طريق: "أن رسول الله صلى الله عليه وسلم صلى ركعتين"، وفي طريق: "بينما أنا أصلي مع رسول الله صلى الله عليه وسلم"، تفرد به يحيى بن أبي كثير، وخالفه غير واحد من أصحاب أبي سلمة وأبي هريرة، فكيف يقبل أن أبا هريرة قال في هذا الخبر بينما أنا أصلي؟
Shaykh ʿAllāmah Nīmwayh responded to this in Āthār as-Sunan, saying: 
“The words: ‘baynamā ana uṣallī’ are not well-retained. Probably, some narrators of this ḥadīth got this conception from Abū Hurayrah’s words: ‘ṣallā bi-nā’ that he was present. Hence, he narrated this ḥadīth paraphrased on what he claimed. Muslim narrated this ḥadīth via five routes. He narrated with the wording: ‘he prayed with us’ in two routes, ‘he led us in prayer’ in one route, ‘that the Messenger of Allāh ﷺ performed two rakʿahs’ in another route and ‘whilst I was praying with the Messenger of Allāh ﷺ’ in another route. Only Yaḥyā ibn Abī Kathīr narrated this (last) particular wording whereas several students of Abū Salamah and Abū Hurayrah contradicted him. How can it thus be accepted that Abū Hurayrah stated in this report: ‘whilst I was praying’?”[footnoteRef:1478] [1478:  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), 4:598.] 

In Badhl al-Majhūd, Mawlānā Khalīl Aḥmad as-Sahāranpūrī, and in Awjaz al-Masālik, Mawlānā Zakariyyā al-Kāndhlawī both concluded this discussion with the following summary of ʿAllāmah Nīmwayh:
فقال: ثم لا يخفى أن حديث أبي هريرة من مراسيل الصحابة، لأن ذا اليدين قتل ببدر، وكان إسلام أبي هريرة بعده عام خيبر سنة سبع من الهجرة، واستدل على ذلك بثلاثة وجوه:
أحدها: أن ابن عمر -رضي الله تعالى عنه - نص بأن إسلام أبي هريرة كان بعد ما قتل ذو اليدين، أخرجه الطحاوي في "معاني الآثار" بسنده عن ابن عمر أنه ذكر له حديث ذي اليدين فقال: كان إسلام أبي هريرة بعد ما قتل ذو اليدين. 
وثانيها: أن ذا الشمالين هو وذو اليدين كلاهما واحد. 
He (Nīmwayh) said, ‘It is clear that the ḥadīth of Abū Hurayrah forms part of the mursal narrations of the Companions since Dhū ’l-Yadayn was killed at Badr, and Abū Hurayrah’s acceptance of Islam occurred afterwards during the event at Khaybar in the year 7 AH. There are three evidences for this:
1. Ibn ʿUmar – may Allāh be pleased with him – explicitly stated that the Islam of Abū Hurayrah occurred after Dhū ’l-Yadayn was killed. This is narrated by Ṭaḥāwī in Maʿānī ’l-Āthār with his chain of transmission from Ibn ʿUmar, who was told about the narration of Dhū ’l-Yadayn and said: ‘The Islam of Abū Hurayrah occurred after Dhū ’l-Yadayn was killed.’
2. Dhū ’sh-Shimālayn and Dhū ’l-Yadayn are the same individual.[footnoteRef:1479] [1479:  Ibid, 4:599. ] 

We will discuss this ahead if Allāh will. 
The third evidence is:
وثالثها: أن الزهري - وهو أحد أركان الحديث وأعلم الناس بالمغازي- قد نص على أن قصة ذي اليدين كانت قبل بدر. 
Zuhrī – who is one of the pillars of ḥadīth and the most knowledgeable of people regarding the military expeditions – explicitly stated that the incident of Dhū ’l-Yadayn occurred before Badr.[footnoteRef:1480] [1480:  Ibid, 4:600. ] 

The conclusion is that Abū Hurayrah quoted this as mursal.
فَقَالَ لَهُ ذُو الْيَدَيْنِ:  
Dhū ’l-Yadayn asked him
ʿAllāmah Abū ’l-Walīd al-Bājī mentions his name:
واسمه الخرباق. 
His name was Khirbāq.[footnoteRef:1481] [1481:  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.), 1:172. ] 

In contrast, ʿAllāmah Ibn Saʿd mentions that his name was ʿUmayr. He writes:
واسمه عمير بن عبد عمرو بن نضلة بن عمرو بن غبشان بن سليم بن مالك بن أفصى بن حارثة بن عمرو بن عامر بن خزاعة، ويكنى أبا محمد. 
His name was ʿUmayr ibn ʿAbd ʿAmr ibn Naḍlah ibn ʿAmr ibn Ghubshān ibn Salīm ibn Mālik ibn Afṣā ibn Ḥārithah ibn ʿAmr ibn ʿĀmir ibn Khuzaʿah, and he was known by the teknonym Abū Muḥammad.[footnoteRef:1482] [1482:  Imām Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 3:124.] 

Take note of this point: ʿAllāmah Ibn Saʿd is mentioning that the name of Dhū ’l-Yadayn was ʿUmayr ibn ʿAbd ʿAmr. This is important for what comes ahead.
Ḥāfiẓ Ibn Ḥajar mentions that according to the majority of scholars, his name was Khirbāq:
وذهب الأكثر إلى أن اسم ذي اليدين الخرباق. 
The majority maintained that the name of Dhū ’l-Yadayn was Khirbāq.[footnoteRef:1483] [1483:  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), 4:494. ] 

This is established by a narration that Imām Aḥmad and Imām Muslim transmitted:
وحدثنا أبو بكر بن أبي شيبة، وزهير بن حرب، جميعا عن ابن علية. قال زهير، حدثنا إسماعيل بن إبراهيم، عن خالد، عن أبي قلابة، عن أبي المهلب، عن عمران بن حصين أن رسول الله صلى الله عليه وسلم صلى العصر فسلم في ثلاث ركعات، ثم دخل منزله ‌فقام ‌إليه ‌رجل ‌يقال ‌له: ‌الخرباق، ‌وكان ‌في ‌يديه ‌طول. 
Abū Bakr ibn Abī Shaybah and Zuhayr ibn Ḥarb narrated to us, both from Ibn ʿUlayyah. Zuhayr said: Ismāʿīl ibn Ibrāhīm narrated to us from Khālid from Abū Qilābah from Abū ’l-Muhallab from ʿImrān ibn Ḥuṣayn that the Messenger of Allāh ﷺ performed ʿaṣr prayer and made salām in three rakʿahs, then he entered his home, and a man, named Khirbāq – who had long arms – stood up to him.[footnoteRef:1484] [1484:  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), 1:404.] 

Imām Nawawī mentions the name of his father and explains the pronunciation:
اسمه الخرباق بن عمرو بكسر الخاء المعجمة والباء الموحدة. 
His name was Khirbāq ibn ʿAmr – with a kasrah on the khāʾ and a single dotted bāʾ.[footnoteRef:1485] [1485:  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), 5:68.] 

ʿAllāmah Qurṭubī explains that he was from Banū Sulaym. 
وذو اليدين: رجل من بني سليم. 
Dhū ’l-Yadayn was a man from Banū Sulaym.[footnoteRef:1486] [1486:  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), 2:188.] 

Thus, in the narration of Abī Salamah ibn ʿAbd ar-Raḥmān, from Abū Hurayrah, he is referred to as ‘a man from Banū Sulaym’. Imām Aḥmad narrates:
حدثنا حسن بن موسى، حدثنا شيبان بن عبد الرحمن، حدثنا يحيى بن أبي كثير، عن أبي سلمة بن عبد الرحمن، عن أبي هريرة، قال: بينما أنا أصلي مع رسول الله صلى الله عليه وسلم صلاة الظهر، سلم رسول الله صلى الله عليه وسلم من ركعتين، فقام رجل من بني سليم. 
Ḥasan ibn Mūsā narrated to us [saying]: Shaybān ibn ʿAbd ar-Raḥmān narrated to us [saying]: Yaḥyā ibn Abī Kathīr narrated to us from Abū Salamah ibn ʿAbd ar-Raḥmān from Abū Hurayrah, who said: ‘Whilst I was praying ẓuhr with the Messenger of Allāḥ ﷺ, the Messenger of Allāh ﷺ made salām after two rakʿahs. Thus, a man from Banū Sulaym stood up.’[footnoteRef:1487] [1487:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 15:263.] 

Hence, he is referred to as ‘Sulamī’. ʿAllāmah Zurqānī says:
ابن عمرو السلمي. 
Ibn ʿAmr as-Sulamī[footnoteRef:1488] [1488:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:270.] 

[bookmark: _Toc225710372]Reason for Being Called Dhū ’l-Yadayn
Regarding the reason for his appellation and why he was called ‘Dhū ’l-Yadayn’, Imām al-Nawawī states:
ولقبه ذو اليدين لطول كان في يديه. 
He was given the title ‘Dhū ’l-Yadayn’ due to the length of his arms.[footnoteRef:1489] [1489:  Imām Nawawī (n 11) 5:69.] 

 ʿAllāmah Ibn al-Mulaqqin mentions:
واختلف في سبب تسميته بذلك.
فقيل لطول في يديه، وهو ما في الكتاب، وهو قول البخاري وهو الظاهر ووقع في رواية: "بسيط اليدين" بدل ذلك وهو هو. وقيل لأنه كان يعمل بيديه، قاله ابن قتيبة، وقيل: إنه كان قصير اليدين، حكاه [الجيلي] في (شرح التنبيه).
There is a difference of opinion regarding why he was called Dhū ’l-Yadayn. 
It is said that it was because of the length of his hands, which is the position mentioned in the book and is the view of Bukhārī, and it seems to be the most apparent. A narration mentions ‘bāṣiṭ al-yadayn’ (meaning ‘having wide hands’) instead, but this is essentially the same.
It is also said that he was called so because he worked with his hands, as stated by Ibn Qutaybah. Another opinion suggests that he was called Dhū ’l-Yadayn because he had short hands, a view narrated by Jīlī in Sharḥ at-Tanbīh.[footnoteRef:1490] [1490:  Sirāj ad-Dīn Abū Ḥafṣ ʿUmar ibn ʿAlī al-Miṣrī, better known as Ibn al-Mulaqqin, Al-Iʿlām bi-Fawāʾid ʿUmdat al-Aḥkām (Saudi Arabia: Dār al-ʿĀṣimah, 1997), 3:245.] 

ʿAllāmah Qurṭubī says:
وذو اليدين: رجل من بني سليم، كان طويل اليدين. ووقع في رواية: بسيط اليدين، وظاهره: طويل خلق اليدين، ويحتمل أنه كان طويل اليدين بالفضل وبالبذل. وقد سماه في حديث عمران بن حصين: ‌الخرباق، قال: وكان في يديه طول. 
Dhū ’l-Yadayn was a man from Banū Sulaym, and he was described as having long hands. A narration mentions ‘bāṣiṭ al-yadayn’, which seemingly refers to having long hands physically. However, it could also imply that he was generous, with his hands extended in giving and charity. In the narration of ʿImrān ibn Ḥuṣayn, he was referred to as Khirbāq, and it was said that he had long hands.[footnoteRef:1491] [1491:  ʿAllāmah Qurṭubī (n 12) 2:188.] 

[bookmark: _Toc225710373]Dḥu ’l-Yadayn and Dhū ’sh-Shimālayn Are Different Individuals
Two Narrations ahead, Imām Mālik quotes:
فقال له ذو ‌الشمالين: رجل من بني زهرة بن كلاب.
Dhū ’sh-Shimālayn, a man from Banū Zuhrah ibn Kilāb, said to him...[footnoteRef:1492] [1492:  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), 1:250.] 

This led scholars to differ on whether Dhū ’l-Yadayn and Dhū ’sh-Shimālayn are the same or different individuals. Mawlānā Zakariyyā al-Kāndhlawī states:
وهل هو وذو الشمالين واحد أم رجلان؟ مختلف عند العلماء.
Is he and Dhū ’sh-Shimālayn the same or different individuals? Scholars held varying opinions on this matter.[footnoteRef:1493] [1493:  Mawlānā Zakariyyā (n 1) 2:270.] 

Those who considered them to be different
· ʿAllāmah Ibn Ḥibbān
He writes in his Ath-Thiqāt:
الخرباق صلى مع النبي صلى الله عليه وسلم حيث سها ‌وهو ‌غير ‌ذي ‌اليدين. 
Khirbāq prayed with the Prophet ﷺ when he forgot, and he is not Dhū ’l-Yadayn.[footnoteRef:1494] [1494:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 3:114.] 

· Imām Ibn Ḥazm
He says:
وذو الشمالين [بن] عبد عمرو بن نضلة بن غبشان بن سليم ابن ملكان بن أفصى بن حارثة بن عمرو بن عامر بن خزاعة. ‌وهو ‌غير ‌ذي ‌اليدين، ذلك يسمى بالخرباق، وهو من بني سليم بن منصور. قيل إن اسم ذي الشمالين: عمير بن عبد عمرو ، وكان أعسر، وكان ذو اليدين طويل اليدين. 
Dhū ’sh-Shimālayn ibn ʿAbd ʿAmr ibn Naḍlah ibn Ghabshān ibn Sulaym ibn Milkān Afṣā ibn Ḥārithah ibn ʿAmr ibn ʿĀmir ibn Khuzāʿah. 
He is not Dhū ’l-Yadayn; the latter is named Khirbāq, and he is from Banū Sulaym ibn Manṣūr. It is said that the name of Dhū ’sh-Shimālayn is ʿUmayr ibn ʿAbd ʿAmr, and he was left-handed. Dhū ’l-Yadayn had long hands.[footnoteRef:1495] [1495:  ʿAllāmah Abū Muḥammad ʿAlī ibn Aḥmad aẓ-Ẓāhirī, Jawāmiʿ as-Sīrah wa-Khams Rasāʾil Ukhrā (Egypt: Dār al-Maʿārif, 1956), 118. ] 

· ʿAllāmah Ibn ʿAbd Barr
He mentions:
قال ابن وضاح: قد قيل إن ذا اليدين استشهد يوم بدر وإسلام أبي هريرة كان يوم خيبر.
قال أبو عمر: هو كما قال ابن وضاح إلا أن الذي استشهد يوم بدر ذو الشمالين لا ذو اليدين. 
Ibn Waḍḍāḥ said, ‘It has been said that Dhū ’l-Yadayn was martyred on the day of Badr, while the conversion to Islam of Abū Hurayrah occurred on the day of Khaybar.
It is as Ibn Waḍḍāḥ stated, except that the one martyred on the day of Badr was Dhū ‘sh-Shimālayn, not Dhū ’l-Yadayn.[footnoteRef:1496] [1496:  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), 4:311.] 

He mentions in his Ad-Durar:
وذو الشمالين بن عبد عمرو بن نضلة الخزاعي حليف بني زهرة ‌وهو ‌غير ‌ذي ‌اليدين ذاك سلمي اسمه خرباق وهو صاحب حديث السهو. ووهم فيه الزهري على جلالة قدره، لأنه بنى على أنه لقب واحد، واعتمد أبو العباس المبرد ذلك من كلام ابن شهاب فغلط، ويحقق ذلك أن ذا اليدين روى حديثه أبو هريرة وكان إسلام أبي هريرة بعد قتل ذي الشمالين بسنين عدة. 
Dhū ‘sh-Shimālayn was Ibn ʿAbd ʿAmr ibn Naḍlah al-Khuzāʿī, an ally of Banū Zuhrah, and he is different from Dhū ’l-Yadayn, who was from the Banū Sulaym and whose name was Khirbāq, the narrator of the ḥadīth of forgetting in prayer.
Zuhrī – despite his great stature – erred in this matter, as he assumed it to be the same title. Abū ’l-ʿAbbās al-Mubarrad also relied on this statement from Ibn Shihāb and made the same mistake.
The correct understanding is that Dhū ’l-Yadayn narrated his ḥadīth through Abū Hurayrah, whose conversion to Islam occurred several years after the death of Dhū ‘sh-Shimālayn.[footnoteRef:1497] [1497:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Ad-Durar fī ’Khtiṣār al-Maghāzī wa ’s-Siyar (Cairo: Dār al-Maʿārif, 1403 AH), 109.] 

In Al-Istīʿāb, he states:
‌ذو ‌اليدين: رجل من بنى سليم، يقال له الخرباق، حجازي، شهد النبي صلى الله عليه وسلم، وقد رآه وهم في صلاته فخاطبه، وليس هو ذا الشمالين، ذو الشمالين رجل من خزاعة حليف لبني زهرة، قتل يوم بدر، نسبه ابن إسحاق وغيره، وذكروه فيمن استشهد يوم بدر. وذو اليدين عاش حتى روى عنه المتأخرون من التابعين، وشهد أبو هريرة يوم ذي اليدين، وهو الراوي لحديثه. 
Dhū ’l-Yadayn was a man from the Banū Sulaym tribe, known as Khirbāq, who resided in Ḥijāz. He witnessed the Prophet ﷺ and addressed him when he saw the Prophet ﷺ made an error in his prayer. He is not to be confused with Dhū ‘sh-Shimālayn.
Dhū ‘sh-Shimālayn was a man from the Khuzāʿah tribe, an ally of Banū Zuhrah, who was martyred during the Battle of Badr. His lineage was recorded by Ibn Isḥāq and others, who included him among the martyrs of Badr.
Dhū ’l-Yadayn, on the other hand, lived on until the later tābiʿūn narrated from him. Abū Hurayrah witnessed the incident involving Dhū ’l-Yadayn and is the one who narrated the ḥadīth regarding it.[footnoteRef:1498] [1498:  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), 2:475.] 

Those who considered these words to be referring to the same person
ʿAllāmah Ibn Saʿd says:
‌ذو ‌اليدين ويقال ذو الشمالين. 
Dhū ’l-Yadayn and he is called Dhū ’sh-Shimālayn.[footnoteRef:1499] [1499:  ʿAllāmah Ibn Saʿd (n 8) 3:124.] 

ʿAllāmah Ibn Raslān mentions:
فالذي اختاره عياض وابن الأثير  والنووي في غير موضع أنهما واحد. 
What was chosen by Qāḍī ʿIyāḍ, Ibn al-Athīr and Imām Nawawī in multiple instances is that they are the same person.[footnoteRef:1500] [1500:  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), 5:329.] 

He then quotes:
وقال ابن الجوزي في "الألقاب" قولان: أحدهما: عمير بن عبد عمرو بن نضلة السلمي ذكره الأكثرون، والثاني: خرباق. ذكره أبو بكر الخطيب. قال العلائي: وعمير بن عبد عمرو بن نضلة هو ذو الشمالين لا ذو اليدين.
Ibn al-Jawzī mentioned in Al-Alqāb two opinions:
1. The first is that he was ʿUmayr ibn ʿAbd ʿAmr ibn Naḍlah as-Sulamī, as stated by the majority.
2. The second is that his name was Khirbāq, as mentioned by Abū Bakr al-Khaṭīb.
ʿAlāʾī clarified, ‘ʿUmayr ibn ʿAbd ʿAmr ibn Naḍlah is Dhū ’sh-Shimālayn, not Dhū ’l-Yadayn.’[footnoteRef:1501] [1501:  Ibid.] 

Imām Nawawī provides the same conclusion:
هذا كله رجل واحد اسمه الخرباق. 
All of these are the same man, whose name was Khirbāq.[footnoteRef:1502] [1502:  Imām Nawawī (n 11) 5:68.] 

Correct view
The correct view is that Khirbāq is referring to the same individual who was known as Dhū ’l-Yadayn and as Dhū ’sh-Shimālayn. From a narration of Sunan an-Nasāʾī, it is proven that these narrations refer to the same person. ʿAllāmah Badr ad-Dīn ʿAynī says:
قلت: وقع في كتاب النسائي أن ذا اليدين وذا الشمالين واحد كلاهما لقب على الخرباق.
It is mentioned in the book of Nasāʾī that Dhū ’l-Yadayn and Dhū ’sh-Shimālayn are the same, both being titles for Khirbāq.[footnoteRef:1503] [1503:  ʿAllāmah Badr ad-Dīn ʿAynī (n 2) 7:307.] 

This narration combines both names in one narration, and it is authentic. Imām Nasāʾī narrates:
أخبرنا محمد بن رافع، قال: حدثنا عبد الرزاق، قال: أنبأنا معمر ، عن الزهري، عن أبي سلمة بن عبد الرحمن ، وأبي بكر بن سليمان بن أبي حثمة ، عن أبي هريرة قال: صلى رسول الله صلى الله عليه وسلم الظهر أو العصر، فسلم في ركعتين، وانصرف، فقال له ذو الشمالين ابن عمرو: أنقصت الصلاة أم نسيت؟ قال النبي صلى الله عليه وسلم: "ما يقول ذو اليدين؟" فقالوا: صدق يا نبي الله، فأتم بهم الركعتين اللتين نقص. 
Muḥammad ibn Rāfiʿ related to us, saying: ʿAbd ar-Razzāq narrated to us, saying: Maʿmar informed us from Zuhrī from Abū Salamah ibn ʿAbd ar-Raḥmān and Abū Bakr ibn Sulaymān ibn Abī Ḥathmah from Abū Hurayrah, who said:
"The Messenger of Allāh ﷺ prayed ẓuhr or ʿaṣr and concluded the prayer after two rakʿahs and left. Then Dhū ’sh-Shimālayn ibn ʿAmr said to him, 'Has the prayer been shortened, or did you forget?' The Prophet ﷺ said, 'What is Dhū ’l-Yadayn saying?' They replied, 'He is saying the truth, O Prophet of Allāh.' So he completed the two rakʿahs that had been left out."[footnoteRef:1504] [1504:  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), 3:24.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī quotes this and comments:
وهذا سند صحيح متصل صرح فيه بأن ذا الشمالين هو ذو اليدين.
This is an authentic and muttaṣil chain in which it is explicitly stated that Dhū ’sh-Shimālayn was Dhū ’l-Yadayn.[footnoteRef:1505] [1505:  ʿAllāmah Badr ad-Dīn ʿAynī (n 2) 7:308.] 

He also says:
وروى النسائي أيضا بسند صحيح صرح فيه أيضا أن ذا الشمالين هو ذو اليدين.
Nasāʾī also narrated, with an authentic chain, that Dhū ’sh-Shimālayn was indeed Dhū ’l-Yadayn.[footnoteRef:1506] [1506:  Ibid.] 

This is the second narration by Imām Nasāʾī:
أخبرنا هارون بن موسى الفروي، قال: حدثني أبو ضمرة ، عن يونس ، عن ابن شهاب، قال: أخبرني أبو سلمة، عن أبي هريرة قال: نسي رسول الله صلى الله عليه وسلم، فسلم في سجدتين، فقال له ذو الشمالين: ‌أقصرت ‌الصلاة أم نسيت يا رسول الله؟ قال رسول الله صلى الله عليه وسلم: "أصدق ذو اليدين؟" قالوا: نعم، فقام رسول الله صلى الله عليه وسلم، فأتم الصلاة. 
Harūn ibn Mūsā al-Farwī related to us, saying: Abū Ḍamrah narrated to us from Yūnus from Ibn Shihāb, who said: Abū Salamah related to me from Abū Hurayrah, who said: 
"The Messenger of Allah ﷺ forgot and gave the salām after two prostrations. Dhū ’sh-Shimālayn then asked him, 'Did the prayer become shorter or did you forget, O Messenger of Allāh?' The Messenger of Allāh ﷺ replied, 'Is what Dhū ’l-Yadayn is saying true?' They replied, 'Yes.' So the Messenger of Allāh ﷺ stood up and completed the prayer."[footnoteRef:1507] [1507:  Imām Nasāʾī (n 29) 3:24.] 

ʿAllāmah Nīmwayh presented various reasons to prove that Dhū ’sh-Shimālayn and Dhū ’l-Yadayn were the same. Mawlānā Khalīl Aḥmad as-Sahāranpūrī presents the summary:
أن ذا الشمالين هو ذو اليدين كلاهما واحد، واستدل على ذلك بوجوه:
منها ما رواه الزهري في حديث أبي هريرة ذا الشمالين مكان ذي اليدي، أخرجه النسائي في "سننه" بوجهين، وكذلك غير واحد من المخرجين.
ومنها ما رواه البزار والطبراني في "الكبير" عن ابن عباس قال: صلى رسول الله صلى الله عليه وسلم ثلاثا ثم سلم، فقال له ذو الشمالين: أنقصت الصلاة يا رسول الله؟ قال: كذلك يا ذا اليدين؟ قال: نعم، فركع ركعة، وسجد سجدتين.
ومنها ما قال ابن اسعد في "طبقاته": ذو اليدين ويقال: ذو الشمالين، اسمه عمير بن عمرو بن نضلة من خزاعة.. ومنها ما قال ابن حبان في "ثقاته": ذو اليدين، ويقال له: ذو الشمالين أيضا ابن عبد عمرو بن نضلة الخزاعي، وقال أيضا: ذو الشمالين عمير بن عبد عمرو بن نضلة بن عامر بن الحارث بن غبشان الخزاعي حليف بني زهرة.
ومنها ما قال أبو عبد الله محمد بن يحيى العدني في "مسنده": قال: أبو محمد الخزاعي ذو اليدين أحد أجدادنا، وهو ذو الشمالين.
ومنها ما قال المبرد في "الكامل": ذو اليدين هو ذو الشمالين كان يسمى بهما جميعا.
ومنها أن ذا اليدين يقال له: الخرباق، وهو ابن عمرو بن نضلة، وذو الشمالين أيضا ابن عبد عمرو بن نضلة.
قلت: فثبت بهذه الأقوال أن ذا اليدين وذا الشمالين واحد، وقد اتفق أهل الحديث والسير أن ذا الشمالين استشهد ببدر.
قال ابن إسحاق في "مغازيه": هو خزاعي، يكنى أبا محمد، حليف لبني زهرة، قدم أبوه مكة فحالف عبد الحارث بن زهرة، شهد بدرا وقتل بها، قتله أسامة الجشمي، وقيل: إنه قتل يوم أحد، والأول أصح وأكثر.
وقال ابن هشام في "سيرته": واستشهد من المسلمين مع رسول الله صلى الله عليه وسلم من قريش إلى أن قال: وذو الشمالين ابن عبد عمرو بن نضلة حليف له من خزاعة.
وقال البيهقي في "المعرفة": وذو الشمالين هو ابن عبد عمرو بن نضلة حليف لبني زهرة من خزاعة، استشهد يوم بدر، وهكذا ذكره عروة بن الزبير وسائر أهل العلم بالمغازي. 
Dhū ’sh-Shimālayn and Dhū ’l-Yadayn are the same people, and this is supported by several points:
1. Narration of Zuhrī in the hadīth of Abū Hurayrah, where Dhū ’sh-Shimālayn is used in place of Dhū ’l-Yadayn. This narration is found in Nasāʾī’s Sunan in two forms, as well as in the works of other narrators.
2. Narrations from Bazzār and Ṭabarānī in Al-Kabīr from Ibn ʿAbbās, who said, ‘The Messenger of Allāh ﷺ prayed three rakʿahs, then gave the salām. Dhū ’sh-Shimālayn then asked, ‘Did the prayer become shorter, O Messenger of Allāh?’ To which the Prophet responded, ‘Is what Dhū ’l-Yadayn is saying correct?’ and he replied affirmatively. The Prophet ﷺ then performed one rakʿah and two prostrations.
3. Ibn Saʿd’s statement in his Ṭabaqāt: ‘Dhū ’l-Yadayn, also known as Dhū ‘sh-Shimālayn, was named ʿUmayr ibn ʿAbd ʿAmr ibn Naḍlah from Khuzāʿah.’
4. Ibn Ḥibbān’s statement in his Ath-Thiqāt: ‘Dhū ’l-Yadayn, also known as Dhū ‘sh-Shimālayn, was the son of ʿAbd ʿAmr ibn Naḍlah al-Khuzāʿī.’ 
He also mentions that Dhū ‘sh-Shimālayn’s was ʿUmayr ibn ʿAbd ʿAmr ibn Naḍlah ibn ʿĀmir ibn al-Ḥārith ibn Ghabshān al-Khuzāʿī, an ally of Banū Zuhrah.
5. The statement of Abū ʿAbdillāh Muḥammad ibn Yaḥyā al-ʿAdanī in his Musnad: ‘Abū Muḥammad al-Khuzāʿī, Dhū ’l-Yadayn, was one of our ancestors, and he is the same as Dhū ‘sh-Shimālayn.’
6. Mubarrid's statement in his Al-Kāmil: ‘Dhū ’l-Yadayn is the same as Dhū ‘sh-Shimālayn, and he was known by both names.’
7. It is said that Dhū ’l-Yadayn was also called Khirbāq, and he was Ibn ʿAmr ibn Naḍlah. Dhū ‘sh-Shimālayn is also known as Ibn ʿAbd ʿAmr ibn Naḍlah.
8. Thus, from these various sources, it is clear that Dhū ’l-Yadayn and Dhū ‘sh-Shimālayn refer to the same person. The scholars of hadīth and biographical literature agree that Dhū ‘sh-Shimālayn was martyred at the Battle of Badr.
9. Ibn Isḥāq in his Maghāzī says, ‘He was from Khuzāʿah, known by the teknonym Abū Muḥammad, an ally of Banū Zuhrah. His father came to Makkah and allied with ʿAbd al-Ḥārith ibn Zuhrah. He participated in Badr and was killed there by Usāmah al-Jushamī. Some sources say he was killed in Uhud, but the first report is more reliable and widely accepted.
10. Ibn Hishām says in his Sīrah, ‘Amongst the Muslims who were martyred in the presence of the Messenger of Allāh ﷺ from the Quraysh were [...]’ Until he mentioned Dhū ‘sh-Shimālayn ibn ʿAbd ʿAmr ibn Naḍlah, its ally from Banū Zuhrah.
11. Bayhaqī says in his Ma‘rifah: ‘Dhū ‘sh-Shimālayn was the son of ʿAbd ʿAmr ibn Naḍlah, an ally of the Banū Zuhrah from Khuzāʿah and was martyred at Badr. This is how it was mentioned by ʿUrwah ibn az-Zubayr and other scholars of the military expeditions.[footnoteRef:1508] [1508:  Mawlānā Khalīl (n 4) 4:599-600.] 

Regarding the claim of ʿAllāmah Ibn ʿAbd al-Barr that Imām Zuhrī is making a mistake, ʿAllāmah Badr ad-Dīn explains:
وقد تابع الزهري على ذلك عمران بن أبي أنس قال النسائي أخبرنا عيسى بن حماد أخبرنا الليث عن يزيد بن أبي حبيب عن عمران بن أبي أنس عن أبي سلمة " عن أبي هريرة أن رسول الله صلى الله عليه وسلم - صلى يوما فسلم في ركعتين ثم انصرف فأدركه ذو الشمالين فقال: يا رسول الله أنقصت الصلاة أم نسيت فقال لم تنقص الصلاة ولم أنس قال بلى والذي بعثك بالحق قال رسول الله صلى الله عليه وسلم - أصدق ذو اليدين قالوا نعم فصلى بالناس ركعتين " 
وهذا أيضا سند صحيح على شرط مسلم
وأخرج نحوه الطحاوي عن ربيع المؤذن عن شعيب بن الليث عن الليث عن يزيد بن أبي حبيب إلى آخره فثبت أن الزهري لم يهم ولا يلزم من عدم تخريج ذلك في الصحيحين عدم صحته فثبت أن ذا اليدين وذا الشمالين واحد 
والعجب من هذا القائل أنه مع اطلاعه على ما رواه النسائي من هذا كيف اعتمد على قول من نسب الزهري إلى الوهم ولكن أريحية العصبية تحمل الرجل على أكثر من هذا وقال هذا القائل أيضا وقد جوز بعض الأئمة أن تكون القصة لكل من ذي الشمالين وذي اليدين وأن أبا هريرة روى الحديثين فأرسل أحدهما وهو قصة ذي الشمالين وشاهد الآخر وهو قصة ذي اليدين وهذا يحتمل في طريق الجمع 
(قلت) هذا يحتاج إلى دليل صحيح وجعل الواحد اثنين خلاف الأصل وقد يلقب الرجل بلقبين وأكثر وقال أيضا ويدفع المجاز الذي ارتكبه الطحاوي ما رواه مسلم وأحمد وغيرهما من طريق يحيى بن أبي كثير عن أبي سلمة في هذا الحديث عن أبي هريرة بلفظ " بينما أنا أصلي مع رسول الله صلى الله عليه وسلم - صلاة الظهر سلم رسول الله صلى الله عليه وسلم - من ركعتين فقام رجل من بني سليم واقتص " الحديث. 
ʿImrān ibn Abī Anas corroborated with Zuhrī on this. Nasāʾī said: ʿĪsā ibn Ḥammād related to us [saying]: Layth related to us from Yazīd ibn Abī Ḥabīb from ʿImrān ibn Abī Anas from Abū Salamah from Abū Hurayrah that the Messenger of Allāh ﷺ performed prayer one day, and he made salām after two rakʿahs. Then, he departed but Dhū ‘sh-Shimālayn caught up with him and told him, ‘O Messenger of Allāh! Has the prayer been shortened or did you forget?’ He said, ‘Prayer has not been shortened nor did I forget.’ Dhū ‘sh-Shimālayn replied, ‘Nay! You certainly did, by the One Who sent you with the truth.’ The Messenger of Allāh ﷺ said, ‘Is what Dhū ’l-Yadayn saying the truth?’ The Companions responded affirmatively, and he ﷺ thus led the people in two rakʿahs.
This is also an authentic chain according to the condition of Muslim.
Ṭaḥāwī brought a similar narration from Rabīʿ al-Muʾadhdhin from Shuʿayb ibn al-Layth from Layth from Yazīd ibn Abī Ḥabīb, and so on. It has been established that Zuhrī did not err. The absence of this narration in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim does not affect its authenticity. Therefore, it is established that Dhū ’l-Yadayn and Dhū ‘sh-Shimālayn are the same person.
What is surprising is that despite being aware of what Nasā'ī reported, this scholar relied on the claim that Zuhrī was mistaken. However, it seems that the zeal for partisanship led him to utter more things. The same scholar also mentioned that some scholars permitted the possibility of two incidents: one involving Dhū ‘sh-Shimālayn and the other involving Dhū ’l-Yadayn, with Abū Hurayrah narrating both incidents. He narrated one as mursal, which is the incident of Dhū ‘sh-Shimālayn, and he witnessed the other, which is the incident of Dhū ’l-Yadayn. This interpretation could be valid for combining the two accounts.
I say: However, this requires sound evidence, and treating one as two contradicts the original principle. A person can have more than one nickname. He also said, ‘The view of Ṭaḥāwī is countered by the narration reported by Muslim, Aḥmad, and others via the route of Yaḥyā ibn Abī Kathīr from Abū Salamah in this hadīth, who reported from Abū Hurayrah: ‘while I was praying with the Messenger of Allāh ﷺ during the ẓuhr prayer, the Messenger of Allāh ﷺ gave the salām after two rakʿahs. Then a man from Banū Sulaym stood up...’ and he related the entire event.[footnoteRef:1509] [1509:  ʿAllāmah Badr ad-Dīn ʿAynī (n 2) 7:308.] 

أَقُصِّرَتِ الصَّلَاةُ 
‘Did the prayer become shorter,’ 
[bookmark: _Toc225710374]Explanation of the Word: ‘Quṣirat’
Hishām al-Waqshī explains how this word should be pronounced:
الصواب تخفيف الصاد، قال تعالى: ﴿أَن تَقْصُرُوا۟ مِنَ ٱلصَّلَوٰةِ﴾ [النساء: 101]  ولا وجه للتشديد هاهنا؛ لأنه ليس للتكثيبر هاهنا موضع. 
The correct form is the lightening of the ṣād. Allāh Taʿālā said: ‘an taqṣurū min aṣ-ṣalāh’.[footnoteRef:1510] There is no need for a shaddah in this case, as there is no context here for intensification.[footnoteRef:1511] [1510:  Qurʾān: 4:101.]  [1511:  ʿAllāmah Hishām ibn Muḥammad al-Waqshī al-Andalūsī, At-Taʿlīq ʿalā ’l-Muwaṭṭaʾ fī Tafsīr Lughātihi wa-Ghawāmiḍi Iʿrābihī wa-Maʿānī-Hī (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:140.] 

It may be pronounced in the passive voice, or from the verb pattern ‘karuma’. Qāḍī ʿIyāḍ says:
يروى بضم القاف وبفتحها على ما لم يسم فاعله. 
It is narrated with a ḍammah the qāf and also a fatḥah with the subject is unspecified.[footnoteRef:1512] [1512:  Qāḍī Abu ’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), 2:187.] 

Majd ad-Dīn Ibn al-Athīr explains:
وتروى بضم القاف من القصر، وتروى "أقصرت" بفتح القاف وضم الصاد، ويوافق الأول ما في بعض الروايات: "أخففت الصلاة". 
It is narrated with a ḍammah on the qāf from the word ‘qaṣr’, and it is also narrated as ‘a-qaṣarat’ with a fatḥah on the qāf and a ḍammah on the sād. The first version is in line with what is mentioned in some narrations: ‘A-khuffifat as-salāh?’ [footnoteRef:1513] [1513:  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), 3:16.] 

Ḥāfiẓ Ibn Ḥajar says:
وقصرت بضم القاف وكسر المهملة على البناء للمفعول؛ أي أن الله قصرها، وبفتح ثم ضم على البناء للفاعل؛ أي صارت قصيرة. قال النووي: هذا أكثر وأرجح. 
‘Quṣirat’ is with a ḍammah on the qāf and a kasrah on the ṣād in the passive voice, meaning ‘that Allāh shortened it’. It is also narrated with a fatḥah then a ḍammah in the active voice, meaning ‘it became short’. Nawawī said, ‘This is more common and more reliable.’[footnoteRef:1514] [1514:  Ḥāfiẓ Ibn Ḥajar (n 9) 4:493.] 

أَمْ نَسِيتَ 
‘Or did you forget,’
[bookmark: _Toc225710375]Explanation of the Word: ‘Nasīta’
 ʿAllāmah Rāghib al-Iṣfahānī explains the different meanings of this word:
النسيان: ترك الإنسان ‌ضبط ‌ما ‌استودع، إما لضعف قلبه، وإما عن غفلة، وإما عن قصد حتى ينحذف عن القلب ذكره، يقال: نسيته نسيانا. قال تعالى: ﴿وَلَقَدْ عَهِدْنَآ إِلَىٰٓ ءَادَمَ مِن قَبْلُ فَنَسِىَ وَلَمْ نَجِدْ لَهُۥ عَزْمًۭا﴾ [طه/ 115] ، ﴿فَذُوقُوا۟ بِمَا نَسِيتُمْ﴾ [السجدة/ 14] ، ﴿نَسِيتُ ٱلْحُوتَ وَمَآ أَنسَىٰنِيهُ إِلَّا ٱلشَّيْطَـٰنُ﴾ [الكهف/ 63] ، ﴿لَا تُؤَاخِذْنِى بِمَا نَسِيتُ﴾ [الكهف/ 73] ، ﴿فَنَسُوا۟ حَظًّۭا مِّمَّا ذُكِّرُوا۟ بِهِۦ﴾ [المائدة/ 14]، ﴿ثُمَّ إِذَا خَوَّلَهُۥ نِعْمَةًۭ مِّنْهُ نَسِىَ مَا كَانَ يَدْعُوٓا۟ إِلَيْهِ مِن قَبْلُ﴾ [الزمر/ 8]، ﴿سَنُقْرِئُكَ فَلَا تَنسَىٰٓ﴾ [الأعلى/ 6] إخبار وضمان من الله تعالى أنه يجعله بحيث لا ينسى ما يسمعه من الحق. 
وكل نسيان من الإنسان ذمه الله تعالى به فهو ما كان أصله عن تعمد. وما عذر فيه نحو ما روي عن النبي صلى الله عليه وسلم: "رفع عن أمتي الخطأ والنسيان"، فهو ما لم يكن سببه منه. وقوله تعالى: ﴿فَذُوقُوا۟ بِمَا نَسِيتُمْ لِقَآءَ يَوْمِكُمْ هَـٰذَآ إِنَّا نَسِينَـٰكُمْ ۖ ﴾ [السجدة/ 14]، هو ما كان سببه عن تعمد منهم، وتركه على طريق الإهانة، وإذا نسب ذلك إلى الله فهو تركه إياهم استهانة بهم، ومجازاة لما تركوه. قال تعالى: ﴿فَٱلْيَوْمَ نَنسَىٰهُمْ كَمَا نَسُوا۟ لِقَآءَ يَوْمِهِمْ هَـٰذَا﴾ [الأعراف/ 51]، ﴿نَسُوا۟ ٱللَّهَ فَنَسِيَهُمْ ۗ﴾ [التوبة/ 67] وقوله: ﴿وَلَا تَكُونُوا۟ كَٱلَّذِينَ نَسُوا۟ ٱللَّهَ فَأَنسَىٰهُمْ أَنفُسَهُمْ ۚ﴾ [الحشر/ 19] فتنبيه أن الإنسان بمعرفته بنفسه يعرف الله، فنسيانه لله هو من نسيانه نفسه. وقوله تعالى: ﴿وَٱذْكُر رَّبَّكَ إِذَا نَسِيتَ﴾ [الكهف/ 24]. قال ابن عباس: إذا قلت شيئا ولم تقل إن شاء الله فقله إذا تذكرته، وبهذا أجاز الاستثناء بعد مدة، قال عكرمة: معنى «نسيت» : ارتكبت ذنبا، ومعناه، اذكر الله إذا أردت وقصدت ارتكاب ذنب يكن ذلك دافعا لك، فالنسي أصله ما ينسى كالنقض لما ينقض، وصار في التعارف اسما لما يقل الاعتداد به، ومن هذا تقول العرب: احفظوا أ‌‌نساءكم. أي: ما من شأنه أن ينسى، قال الشاعر: كأن لها في الأرض نسيا تقصه. 
‘Nisyān’ (forgetfulness) is the failure of a person to preserve what has been entrusted to them, either due to weakness of the heart, negligence or intentionally, resulting in the loss of its remembrance from the heart. It is said, ‘Nasītu-hū nisyānan’ (I forgot it completely). 
Allāh Taʿālā says: 
· We had given a directive to ’Ādam earlier, fa-nasiya (then he forgot), and We did not find in him a firm resolve.’[footnoteRef:1515] [1515:  Qurʾān: 20:115.] 

· ‘So, have a taste, bi-mā nasītum (because you had forgotten).’[footnoteRef:1516] [1516:  Ibid, 32:14.] 

· ‘Fa-innī nasītu (I forgot) the fish. It was none but Satan who ansānī-hu (made me forget it) to tell you about it.’[footnoteRef:1517] [1517:  Ibid, 18:63.] 

· ‘Do not hold me punishable for what nasītu (I forgot).’[footnoteRef:1518] [1518:  Ibid, 18:73.] 

· ‘Fa-nasū (they have forgotten) a good deal of the Advice they were given.[footnoteRef:1519] [1519:  Ibid, 5:14.] 

· ‘Thereafter, when He blesses him with some favour from Him, nasiya (he forgets) that for which he was calling Him earlier.’[footnoteRef:1520] [1520:  Ibid, 39:8.] 

· ‘We will make you recite, fa-lā tansā (then you will not forget).’[footnoteRef:1521] [1521:  Ibid, 87:6.] 

This is an announcement and guarantee from Allāh that He will make the Prophet ﷺ such that he will not forget what he hears from the truth.
Any forgetfulness from human beings condemned by Allāh is that which originates from intentional neglect. As for excused forgetfulness, such as the narration from the Prophet ﷺ: ‘The error and forgetfulness have been lifted from my nation,’ it refers to forgetfulness that does not stem from intentional neglect. Allāh Taʿālā says: ‘So, have a taste because you had forgotten the meeting of this day of yours. We have forgotten you.’[footnoteRef:1522] This refers to forgetfulness that resulted from their intentional actions and forsaking it in disdain. When (forgetfulness is) attributed to Allāh, it means that He leaves them, humiliated, as compensation for what they abandoned.  [1522:  Ibid, 32:14.] 

Allāh Taʿālā says: 
· ‘So today We will forget them as they forgot the meeting of this Day.’ [footnoteRef:1523] [1523:  Ibid, 7:51.] 

· ‘They forgot Allāh, so He forgot them.’[footnoteRef:1524] [1524:  Ibid, 9:67.] 

· ‘And do not be like those who forgot Allah, so He made them forget themselves.’[footnoteRef:1525] [1525:  Ibid, 59:19.] 

This verse is a reminder that a person, by knowing themselves, knows Allāh. Forgetting Allāh is akin to forgetting oneself. 
Allāh also says: ‘And remember your Lord if nasīta (you forget).’[footnoteRef:1526] Ibn ʿAbbās said, ‘If you say something without saying ‘in shāʾa ’Llāh,’ then say it when you remember.’ Based on this, he permitted saying, ‘‘in shāʾa ’Llāh’ after some time. ʿIkrimah said, ‘The meaning of ‘nasīta’ is: you committed a sin.’ It means that if you intend to commit a sin, then remember Allāh, this will prevent you (from sinning).  [1526:  Ibid, 18:24.] 

Therefore, ‘nasy’ originally refers to something that is forgotten, like ‘niqḍ’ is a term for something that is dissolved (undone/taken to pieces). From this, the Arabs say: ‘Iḥfaẓū ansāʾa-kum’, (preserve your insignificant things) meaning something prone to being forgotten. As the poet says (highlighting the modesty in the gaze of a certain woman): 
‘Kaʾanna la-hā fī ’l-arḍ nasyan taquṣṣu-hū’
(It is as though she is looking for a forgotten belonging of hers on the ground.)[footnoteRef:1527] [1527:  ʿAllāmah Abū ’l-Qāsim Ḥusayn ibn Muḥammad, better known as Rāghib al-Iṣfahānī, Al-Mufradāt fī Gharīb al-Qurʾān (Damascus: Dār al-Qalam / Beirut: Ad-Dār ash-Shāmiyyah, 1412 AH), 803.] 

يَا رَسُولَ اللَّهِ؟
O Messenger of Allāh?
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
إنكارا لفعله مع أنه شرع الشرائع وعنه تؤخذ الصلاة إلا أن ذا اليدين جوز عليه النسيان وجوز أن يكون حدث فيها تقصير فطلب منه بيان ذلك فصادف سؤاله من رسول الله صلى الله عليه وسلم يقينا أن صلاته قد كملت أو شكا في ذلك. 
Dhū ’l-Yadayn questioned the Prophet ﷺ's action, despite him being the one who legislated the laws and from whom prayer is learned. However, Dhū ’l-Yadayn deemed it possible for the Prophet ﷺ to have forgotten and considered it possible that some shortening had occurred in the prayer. Therefore, he sought clarification. His question coincided with the Prophet ﷺ either being certain that the prayer had been completed or having some doubt about it.[footnoteRef:1528] [1528:  ʿAllāmah Bājī (n 7) 1:172.] 

[bookmark: _g0zyetbr1pwk][bookmark: _Toc225710376]Possibility of the Prophet ﷺ Forgetting
Qāḍī ʿIyāḍ explains:
حجة لجواز النسيان على النبى صلى الله عليه وسلم فيما طريقه البلاغ من الأفعال وأحكام الشرع، وهو مذهب عامة العلماء والأئمة والنظار وظاهر القرآن والأحاديث، لكن شرط الأئمة - رضوان الله عليهم - أنه ينبهه الله تعالى ولا يقره عليه. 
This serves as evidence for the permissibility of forgetfulness on the part of the Prophet ﷺ in matters related to actions and legal rulings intended for transmission. This is the view of the majority of scholars, imāms and theologians, and it is supported by the apparent meanings of the Qurʾān and ḥadīth. However, the imāms – may Allāh be pleased with them – have stipulated that Allāh Taʿālā will alert the Prophet ﷺ to such forgetfulness and will not allow him to remain in that state.[footnoteRef:1529] [1529:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:513.] 

He then mentions:
ثم اختلفوا هل من شرط التنبيه الاتصال بالحادثة وبالفور ولا يجوز فيها التأخير؟ وهذا مذهب الأكثرين، وإليه نحى القاضى أبو بكر، أو يجوز فيها التراخى ما لم يتخرم عمره وينقطع تبليغه؟  وإليه نحى أبو المعالى ومنعت طائفة من العلماء والنظار السهو عليه فى الأفعال البلاغية والعبادات الشرعية كما منعوه اتفاقاً فى الأقوال البلاغية، واعتذروا عن الظواهر الواردة فى ذلك باعتذارات، وإليه مال الأستاذ أبو إسحاق، وشذت الباطنية وطائفة من أرباب علم  القلوب، فقالوا: النسيان لا يجوز عليه جملة، وإنما ينسى قصداً ويتعمد صورة النسيان ليَسُنَّ ونحى إلى قولهم عظيم من أئمة التحقيق وهو أبو المظفر الإسفرايينى فى كتاب الأوسط، وهذا منحى، غير سديد، وجمع الضد مع ضده مستحيل بعيد، والقول الأول هو الصحيح؛ فإن السهو فى الأفعال غير مناقضٍ للنبوة، ولا موجبٍ للتشكيك فى الرسالة، ولا قادح فى الشريعة، بل هو سبب لتقرير شرع وإفادة حكم كما قال عليه السلام: " إنى لأنسى أو أُنَسَّى "، وكذلك اختلفوا فيما ليس طريقه البلاغ، ولأن بيان الأحكام من أفعاله الشرعية، وما يختص به من عاداته وأذكار قلبه، والأكثر على تجويز الغفلة هنا والسهو إذ لم يؤمر بتبليغها. 
Then they disagreed on whether it is a condition for the reminder (by Allāh to the Prophet ﷺ) to be immediately connected with the incident and prompt, without the possibility of delay. This is the opinion of the majority and the position of Qāḍī Abū Bakr. 
Alternatively, it may be allowed to delay, as long as his ﷺ life and his ﷺ mission of propagation are not terminated, as maintained by Abū ’l-Maʿālī. 
A group of scholars and theologians rejected the possibility of the Prophet ﷺ experiencing forgetfulness in his ﷺ propagation-oriented actions and legal acts of worship, just as they unanimously rejected it in his ﷺ propagation-oriented statements. They offered justifications for the apparent [contradictions] reported in this matter. Ustādh Abū Isḥāq held this view.
However, the Bāṭiniyyah sect and some of the scholars of spiritual discipline deviated from this, claiming that forgetfulness cannot occur at all to the Prophet ﷺ; rather, he appears to forget intentionally, deliberately adopting the form of forgetfulness to set a precedent. A great scholar of taḥqīq, Abū ’l-Muẓaffar al-Isfirāyīnī, in his book Al-Awsat, leaned towards this view. This stance is deviated and unsound. Combining opposites is impossible and far-fetched. The first opinion is the correct one. 
Forgetfulness in actions does not contradict prophethood, cast doubt on the prophetic message or undermine the sharīʿah. Rather, it serves to establish divine legislation and provide rulings, as the Prophet – peace be upon him – said, ‘Verily, I forget, or I am made to forget.’ 
The scholars also differed on matters that do not involve propagation – especially since explaining rulings is part of his ﷺ legal actions – as well as his personal habits and inner remembrances (dhikr). The majority holds that forgetfulness and distraction are possible here given that he was not commanded of propagation in this case.[footnoteRef:1530] [1530:  Ibid, 2:514.] 

  Ḥadīth 249 – Speaking in Prayer & Points Derived from the Narration
[bookmark: _Toc225710377]Other Points Derived
We are explaining the 249th narration of the Muwaṭṭaʾ. Dhū ’l-Yadayn says:
‌أَقُصِّرَتِ الصَّلَاةُ أَمْ نَسِيتَ يَا رَسُولَ اللَّهِ؟ 
‘Did the prayer become shorter, or did you forget, O Messenger of Allāh?’[footnoteRef:1531] [1531:  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), 1:248.] 

Scholars deduced certain important points from this question:
1) Certainty is not abandoned except by certainty (i.e. certainty is not overruled by doubt.)
Dhū ’l-Yadayn was certain that the obligation was four rakʿahs. so he inquired when only two were performed. His questioning was not rebuked, showing its validity. Hāfiz Ibn Hajar comments:
وفيه أن اليقين لا يترك إلا باليقين، لأن ذا اليدين كان على يقين أن فرضهم الأربع، فلما اقتصر فيها على اثنتين سأل عن ذلك، ولم ينكر عليه سؤاله. 
It indicates that certainty is not abandoned except by certainty. This is because Dhū ’l-Yadayn was certain that their obligation was four rakʿahs, so when only two were performed, he inquired about it, and the Prophet ﷺ did not rebuke his question.[footnoteRef:1532] [1532:  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), 4:499. ] 

2) Dhū ’l-Yadayn’s conduct highlights the carefulness of the Companions, as he refrained from asserting anything without knowledge.
 ʿAllāmah Zurqānī explains:
وفيه دلالة على ورع الصحابي: إذ لم يجزم بشيء بغير علم. 
It indicates the scrupulousness of the Companion, as he did not assert anything without knowledge.[footnoteRef:1533] [1533:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:270. ] 

[bookmark: _Toc225710378]Reason for Doubt
As for why Dhū ’l-Yadayn would doubt, Allāmah Rāfiʿī explains:
وكان ذو اليدين مترددا في بقائه في الصلاة حين قال: "أقصرت" لأنه كان الزمان زمان نزول الوحي، فقال: لعل الصلاة قد خففت.
Dhū ’l-Yadayn was uncertain about remaining in the prayer when he said, ‘Has it been shortened?’ because it was during the era of revelation, and he thought that perhaps the prayer had been lightened.[footnoteRef:1534] [1534:  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), 3:167. ] 

[bookmark: _Toc225710379]Additional Words
Other versions of this narration extends with an additional sentence from Dhū ’l-Yadayn. Mawlānā Zakariyyā al-Kāndhlawī clarifies:
واختصر الراوي هذه الرواية، وفي الروايات بعدها زيادة قال: بل نسيت يا رسول الله صلى الله عليه وسلم إلى القوم، كما زاده في رواية أبي داود، وسيجيء في الرواية الأتية عند الموطأ أيضا بعد ذلك. 
The narrator summarised this report. In subsequent narrations, there is an addition: ‘Rather, you forgot, O Messenger of Allāh saw,’ directed toward the people, as added in Abū Dāwūd’s narration. This will also appear in the upcoming narration in Muwaṭṭaʾ later.[footnoteRef:1535] [1535:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:274. ] 

In the narration of Muṭayr that is in Musnad Aḥmad, the following additional words are mentioned:
وخرج سرعان الناس وهم يقولون: ‌أقصرت ‌الصلاة ‌أقصرت ‌الصلاة؟ فقام رسول الله صلى الله عليه وسلم واتبعه أبو بكر وعمر رضي الله عنهما وهما مبتديه، فلحقه ذو اليدين، فقال: يا رسول الله ‌أقصرت ‌الصلاة ‌أقصرت ‌الصلاة أم نسيت؟ فقال: "ما قصرت الصلاة، ولا نسيت." 
The hasty people exited, exclaiming, ‘Has the prayer been shortened? Has prayer been shortened?’ The Messenger of Allāh ﷺ stood up with Abū Bakr and ʿUmar – may Allāh be pleased with them both – following him. Then, Dhū ’l-Yadayn caught up with the Prophet ﷺ and said, ‘O Messenger of Allāh! Has prayer been shortened? Has prayer been shortened, or did you forget?’ The Prophet ﷺ thus said, ‘Prayer has not been shortened, nor did I forget.’[footnoteRef:1536]  [1536:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 27:261.] 

In the narration of Ṣaḥīḥ al-Bukhārī, the following is mentioned:
حدثنا حفص بن عمر، حدثنا يزيد بن إبراهيم، عن محمد، عن أبي هريرة رضي الله عنه قال: صلى النبي صلى الله عليه وسلم إحدى صلاتي العشي - قال محمد: وأكبر ظني العصر - ركعتين، ثم سلم، ثم قام إلى خشبة في مقدم المسجد فوضع يده عليها، وفيهم أبو بكر وعمر رضي الله عنهما فهابا أن يكلماه، وخرج سرعان الناس فقالوا: أقصرت الصلاة؟! ورجل يدعوه النبي صلى الله عليه وسلم ذو اليدين فقال: أنسيت أم قصرت؟ فقال: "لم أنس ولم تقصر ". قال: بلى، قد نسيت. 
Ḥafṣ ibn ʿUmar narrated to us [saying]: Yazīd ibn Ibrāhīm narrated to us from Muḥammad from Abū Hurayrah – may Allāh be pleased with him –, who said:  
The Prophet ﷺ prayed one of the two afternoon prayers – Muḥammad (the narrator) said, ‘And I am mostly certain it was ʿaṣr’ – as two rakʿahs, then he ended the prayer with salām. Afterwards, he went to a wooden post at the front of the mosque and placed his hand on it.  
Among the people present were Abū Bakr and ʿUmar – may Allāh be pleased with them both – but they were too hesitant to speak to him. Meanwhile, some of the people left hurriedly and started wondering, ‘Has the prayer been shortened?’
Then, a man whom the Prophet ﷺ used to call Dhū ’l-Yadayn spoke up and said, ‘O Messenger of Allāh, did you forget, or has the prayer been shortened?’
He replied, ‘I did not forget, nor has the prayer been shortened.’
The man insisted, ‘Rather, you have forgotten!’[footnoteRef:1537] [1537:  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), 2:68. ] 

In the narration of Ṣaḥīḥ Muslim, the following is mentioned:
حدثني عمرو الناقد، وزهير بن حرب ، جميعا عن ابن عيينة . قال عمرو: حدثنا سفيان بن عيينة ، حدثنا أيوب قال: سمعت محمد بن سيرين يقول: سمعت أبا هريرة يقول: صلى بنا رسول الله صلى الله عليه وسلم إحدى صلاتي العشي إما الظهر وإما العصر، فسلم في ركعتين. ثم أتى جذعا في قبلة المسجد فاستند إليها مغضبا، وفي القوم أبو بكر وعمر فهابا أن يتكلما. وخرج سرعان الناس: قصرت الصلاة. فقام ذو اليدين فقال: يا رسول الله، ‌أقصرت ‌الصلاة أم نسيت؟ فنظر النبي صلى الله عليه وسلم يمينا وشمالا، فقال: ما يقول ذو اليدين؟ 
ʿAmr an-Nāqid and Zuhayr ibn Ḥarb narrated to me, both from Ibn ʿUyaynah. ʿAmr said: Sufyān ibn ʿUyaynah narrated to us [saying]: Ayyūb narrated to us, saying: I heard Muḥammad ibn Sīrīn saying: I heard Abū Hurayrah say:
“The Messenger of Allāh ﷺ led us in one of the two evening prayers: either ẓuhr or ʿaṣr, and he made salām after rakʿahs. Then, he went to a piece of wood in the direction of the mosque’s qiblah and leaned towards it, appearing angry. Amongst the people were Abū Bakr and ʿUmar, and both feared speaking up. The people came out in haste, saying, ‘Prayer has been shortened.’ At this moment, Dhū ’l-Yadayn stood up and asked, ‘O Messenger of Allāh! Has prayer been shortened or did you forget?’ The Prophet ﷺ looked right and left and enquired, ‘What is Dhū ’l-Yadayn saying?’”[footnoteRef:1538] [1538:  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), 1:403. ] 

In another narration of Ṣaḥīḥ Muslim, it is mentioned:
وحدثنا عثمان، وأبو بكر ابنا أبي شيبة، وإسحاق بن إبراهيم ، جميعا عن جرير . قال عثمان: حدثنا جرير ، عن منصور ، عن إبراهيم ، عن علقمة قال: قال عبد الله: صلى رسول الله صلى الله عليه وسلم قال إبراهيم: زاد أو نقص -، فلما سلم قيل له: يا رسول الله، أحدث في الصلاة شيء؟ قال: وما ذاك؟ قالوا: صليت كذا وكذا. قال: فثنى رجليه واستقبل القبلة. 
ʿUthmān and Abū Bakr: the two sons of Abū Shaybah as well as Isḥāq ibn Ibrāhīm narrated to us, all of them from Jarīr. ʿUthmān said: Jarīr narrated to us from Manṣūr from Ibrāhīm from ʿAlqamah, who said: ʿAbdullāh said, “The Messenger of Allāh ﷺ prayed – Ibrāhīm said: he added or removed –. When he made salām, someone told him, ‘O Messenger of Allāh! Has there been any changes in the prayer?’ The Prophet ﷺ asked, ‘Why are you saying that?’ The person responded, ‘You prayed in such and such manner.’ He ﷺ thus folded his legs and faced the qiblah.”[footnoteRef:1539] [1539:  Ibid.] 

فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ "أَصَدَقَ ذُو الْيَدَيْنِ؟" 
The Messenger of Allāh ﷺ said, ‘Is Dhū ’l-Yadayn telling the truth?’ 
In the narration of the Ṣaḥīḥayn via Abū Salamah from Abū Hurayrah, the following is mentioned:
فقال النبي صلى الله عليه وسلم لأصحابه: "‌أحق ‌ما ‌يقول؟" 
The Prophet ﷺ said to his Companions, ‘Is what he is saying true?’[footnoteRef:1540] [1540:  Imām Bukhārī (n 7) 2:68.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains this statement, presenting two meanings:
وقوله يحتمل معنيين:
أحدهما: أن يقول ذلك وهو يتيقن كمال صلاته فيستشهد على رد قول ذي اليدين بقول من شهد معه الصلاة 
وبين هذا قوله في الخبر الآخر 
))كل ذلك لم يكن(( تيقنا لتمام صلاته 
ولو كان شاكا في تمام صلاته وكمالها لأخذ في الإتيان بما شك فيه ولا التزم من الصمت ما يلتزمه المصلي. 
فلما أخبر الصحابة بتصديق قول ذي اليدين طرأ عليه الشك أو الذكر فأخذ في إتمام صلاته والتزام الصمت الذي هو شرط في صحتها ما لم تدع إلى غير ذلك ضرورة لسببها 
ويحتمل أن يقول ذلك وقد دخله الشك في إتمام صلاته بقول ذي اليدين فأراد أن يتيقن أحد الأمرين بخبر من شهد معه الصلاة فلما صدقوا ذا اليدين وتيقن أن صلاتهم لم تتم أخذ في إتمامها والتزم شروطها. 
His statement bears two interpretations:
One possibility: He stated this while being certain of the completeness of his prayer, and he seeks to refute the statement of Dhū ’l-Yadayn by appealing to the testimony of those who prayed with him. This aligns with his statement in the other narration: ‘None of that occurred’ – an expression of certainty that his prayer was complete.
Had he been uncertain about the completeness of his prayer, he would have proceeded to address what he doubted and would not have observed the silence required of someone in prayer. However, when the Companions affirmed the statement of Dhū ’l-Yadayn, he either doubted or recalled it. He then resumed completing his prayer while adhering to the silence required for its validity, except when a necessary reason dictated otherwise.
Another possibility: He stated this while experiencing doubt about the completion of his prayer due to Dhū ’l-Yadayn’s statement. He intended to confirm one of the two possibilities through the testimony of those who prayed with him. When they affirmed Dhū ’l-Yadayn’s statement, and he was certain that his prayer was incomplete, he resumed completing it and observed the conditions of its validity.[footnoteRef:1541] [1541:  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.), 1:172.] 

Another point related to this is that Dhul Yadayn asked a question, yet the Prophet ﷺ asked if he was speaking the truth. However, a person can only be truthful or lying if he presents information. If he is asking a question, how can it be assumed that he could be truthful or not? ʿAllāmah Kirmānī addresses this, saying:
فإن قلت السؤال عن الصدق والكذب إنما يتوجه على الخبر وذو اليدين لم يصدر منه خبر بل استفهام. قلت هذا الاستفهام سؤال عن سبب تغيير وضع الصلاة ونقص ركعاتها فكأنه قال أصدق في النقص الذي هو سبب السؤال وإنما حصر فيهما لأن السبب لا يخلو إما أن يكون من الله تعالى وإما من الرسول. 
Objection: Questioning the truthfulness or falsehood pertains to information whereas Dhū ’l-Yadayn did not present any information; rather, it was a query. 
Answer: This query was a question regarding the cause behind the change placed in the prayer and the shortening of its rakʿahs. It was as if he ﷺ said, ‘Is he telling the truth about the prayer being short, What is the cause behind that question? It was restricted to these two since a cause is only either from Allāh Taʿālā or the Messenger ﷺ.[footnoteRef:1542] [1542:  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), 5:90.] 

In a narration of Muṣannaf ʿAbd ar-Razzāq, the Prophet ﷺ first mentioned before asking the question:
‌لم ‌تقصر ‌ولم ‌أنس. 
It has not been shortened nor did I forget.[footnoteRef:1543] [1543:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:296.] 

[bookmark: _Toc225710380]Incorrectly Derived Ruling
Certain scholars misinterpreted this statement of the Prophet ﷺ, arguing that a claim of forgetfulness cannot be accepted based on the word of just one person and must be confirmed by a specific number of individuals. However, this reasoning is flawed. ʿAllāmah Qurṭubī explains:
وقوله: ما يقول ذو اليدين؟ يحتج به من يقول: لا بد من اشتراط العدد في المخبر عن السهو .
The statement: ‘What is Dhū ’l-Yadayn saying?’ is proof for those who claim that a certain number of individuals is necessary when reporting an instance of forgetfulness.[footnoteRef:1544] [1544:  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), 2:189. .] 

Ḥāfiẓ Ibn Ḥajar explains:
واستنبط منه بعض العلماء القائلين بالرجوع اشتراط العدد في مثل هذا، وألحقوه بالشهادة، وفرعوا عليه أن الحاكم إذا نسي حكمه، وشهد به شاهدان أنه يعتمد عليهما.
Certain scholars who maintained the view of resorting to the people’s claim (about forgetfulness) deduced that a certain number of individuals is necessary in such a matter, and they added it together with testimony. Based on it, they also derived the subsidiary ruling that when the judge forgot his judgement, and two witnesses gave testimony of it, he should rely on their claim.[footnoteRef:1545] [1545:  Ḥāfiẓ Ibn Ḥajar (n 2) 4:500.] 

ʿAllāmah Qurṭubī mentions with regards to this:
ولا حجة فيه؛ لأنه صلى الله عليه وسلم إنما استكشف لما وقع له من التوقف في خبره؛ حيث انفرد بالخبر عن ذلك، مع أن الجمع كثير، ودواعيهم متوفرة، وحاجتهم داعية إلى الاستكشاف عما وقع، فوقعت الريبة في خبر المخبر لهذا، وجوز عليه أن يكون الغلط والسهو منه، لا أنها شهادة، والله أعلم.
وهذا كما وقع في قبول أخبار الآحاد في غير موضع. 
However, there is no conclusive proof of this, as the Prophet ﷺ sought clarification only because he hesitated regarding the report given to him. Since Dhū ’l-Yadayn was the sole informant in the presence of a large congregation – who were fully attentive and had every reason to verify what had occurred – there arose uncertainty regarding the reliability of his report. The possibility of error or forgetfulness on his part was considered, rather than treating his statement as formal testimony. And Allāh knows best.
This is similar to the principle applied in accepting solitary reports (khabar al-wāḥid) in several contexts.[footnoteRef:1546] [1546:  ʿAllāmah Qurṭubī (n 14) 2:189.] 

[bookmark: _Toc225710381]Correctly Derived Rulings
Ḥāfiẓ Ibn Ḥajar discusses the various chains of this narration and highlights the deductions made by Imām Bukhārī from it:
واستدل به البخاري على جواز تشبيك الأصابع في المسجد، وقد تقدم في أبواب المساجد، وعلى أن الإمام يرجع لقول المأمومين إذا شك، وقد تقدم في الإمامة، وعلى جواز التعريف باللقب، وسيأتي في كتاب الأدب، إن شاء الله تعالى، وعلى الترجيح بكثرة الرواة، وتعقبه ابن دقيق العيد بأن المقصود كان تقوية الأمر المسئول عنه، لا ترجيح خبر على خبر. 
Bukhārī used this hadith as evidence for the permissibility of interlocking one’s fingers in the mosque, as previously mentioned in the chapters on mosques. He also cited it to support the ruling that an imām may rely on the statement of his congregation if he experiences doubt, which has been discussed in the chapters on imāmah. Additionally, he referenced it as proof of the permissibility of identifying someone by a nickname, which will be addressed in the Book of Manners, if Allāh wills. Furthermore, he used it to justify preferring a narration reported by a greater number of transmitters.
However, Ibn Daqīq al-ʿĪd criticised this interpretation, arguing that the intended purpose was to strengthen the matter being inquired about, rather than to establish the superiority of one report over another.[footnoteRef:1547] [1547:  Ḥāfiẓ Ibn Ḥajar (n 2) 4:500.] 

فَقَالَ النَّاسُ 
The people replied, 
ʿAllāmah Zurqānī clarifies who is being intended here:
أي: الصحابة الذين صلوا معه. 
I.e. the Companions who prayed with him.[footnoteRef:1548] [1548:  ʿAllāmah Zurqānī (n 3) 1:270.] 

In the narration of Muṭayr that is in Musnad Aḥmad, the following additional words are mentioned:
ثم أقبل على أبي بكر وعمر رضي الله عنهما فقال: "ما يقول ذو اليدين؟" فقالا: صدق يا رسول الله .
Then, he turned towards Abū Bakr and ʿUmar – may Allāh be pleased with them both – and said, ‘What is Dhū ’l-Yadayn saying?’ Both said, ‘He is saying the truth O Messenger of Allāh!’[footnoteRef:1549] [1549:  Imām Aḥmad (n 6) 27:261.] 

نَعَمْ. 
‘Yes.’ 
[bookmark: _Toc225710382]Understanding the Companions’ Speech/Response in Prayer
By having this entire conversation, it would mean that the Prophet ﷺ spoke in their prayer. 
In this narration, only the word ‘naʿam’ is used. This does not necessarily mean they spoke because they could have indicated. However, in the narration of Ṣaḥīḥ Muslim via Sufyān ibn ʿUyaynah, it is mentioned:
صدق، ‌لم ‌تصل ‌إلا ‌ركعتين. 
He is telling the truth. You only performed two rakʿahs.[footnoteRef:1550] [1550:  Imām Muslim (n 1) 1:403.] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
وهذا نص في الكلام، ويقتضيه المقام.  
This is clear speech, and it is implied by the context.[footnoteRef:1551] [1551:  Mawlānā Zakariyyā (n 5) 2:274.] 

In contrast, in the narration of Sunan Abī Dāwūd which is transmitted via Ḥammād ibn Zayd from Ayyūb, it is narrated:
فأومؤوا: أي: نعم. 
They nodded, i.e. ‘yes’.[footnoteRef:1552] [1552:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:248.] 

He then quotes:
فأوله جماعة منهم من الشراح بحمل هذا على الإشارة، فقالوا: يمكن أن يجمع بينها بأنهم أومأوا ، لأن رواية أبي داود مفسرة. ومن قال نعم أو قال: صدق  عبر الإشارة بالقول مجازا، نظرا إلى المقصود، ويحتمل أن يقال: إن بعضهم أومأوا وبعضهم قالوا: نعم، وغير ذلك. 
A group of commentators have interpreted this by considering it as a reference to gesturing. They explained that the narrations can be reconciled by assuming that the people gestured in response, as clarified by the version recorded by Abū Dāwūd. Those who said "Yes" or "He has spoken the truth" may have expressed their agreement through a gesture, with the wording of speech being used figuratively to convey the intended meaning. It is also possible that some of them gestured, while others verbally affirmed by saying 'Yes', or responded in other ways.[footnoteRef:1553] [1553:  Mawlānā Zakariyyā (n 5) 2:274.] 

Afterwards, he quotes the following from Fatḥ al-Bārī (We quote it directly from Fatḥ al-Bārī and an additional portion):
واستدل به على أن تعمد الكلام لمصلحة الصلاة لا يبطلها، وتعقب بأنه صلى الله عليه وسلم لم يتكلم إلا ناسيا، وأما قول ذي اليدين له: بلى قد نسيت.، وقول الصحابة له: صدق ذو اليدين، فإنهم تكلموا معتقدين النسخ في وقت يمكن وقوعه فيه فتكلموا ظنا أنهم ليسوا في صلاة، كذا قيل، وهو فاسد، لأنهم كلموه بعد قوله صلى الله عليه وسلم: لم تقصر، وأجيب بأنهم ‌لم ‌ينطقوا، وإنما أومئوا كما عند أبي داود في رواية ساق مسلم إسنادها، وهذا اعتمده الخطابي وقال: حمل القول على الإشارة مجاز سائغ بخلاف عكسه، فينبغي رد الروايات التي فيها التصريح بالقول إلى هذه، وهو قوي، وهو أقوى من قول غيره: يحمل على أن بعضهم قال بالنطق، وبعضهم بالإشارة، لكن يبقى قول ذي اليدين: بلى قد نسيت، ويجاب عنه وعن البقية على تقدير ترجيح أنهم نطقوا بأن كلامهم كان جوابا للنبي صلى الله عليه وسلم وجوابه: لا يقطع الصلاة، كما سيأتي البحث فيه في تفسير سورة الأنفال، وتعقب بأنه لا يلزم من وجوب الإجابة عدم قطع الصلاة، وأجيب بأنه ثبت مخاطبته في التشهد وهو حي بقولهم: السلام عليك أيها النبي. ولم تفسد الصلاة.
والظاهر أن ذلك من خصائصه، ويحتمل أن يقال: ما دام النبي صلى الله عليه وسلم يراجع المصلي فجائز له جوابه حتى تنقضي المراجعة، فلا يختص الجواز بالجواب لقول ذي اليدين: بلى قد نسيت، ولم تبطل صلاته، والله أعلم. 
This narration has been used as evidence to suggest that deliberately speaking for the benefit of the prayer does not invalidate it. However, this has been countered by the argument that the Prophet ﷺ only spoke out of forgetfulness. As for the statements of Dhū ’l-Yadayn, ‘Indeed, you have forgotten,’ and the Companions’ response, ‘Dhū ’l-Yadayn has spoken the truth,’ it has been said that they spoke while believing that the ruling had been abrogated and that it was a time when such a ruling could be issued. Thus, they spoke under the impression that they were not in prayer.
However, this reasoning is flawed, as they spoke after the Prophet ﷺ had said, ‘The prayer has not been shortened.’ In response, some scholars argued that they did not actually talk, but rather, gestured, as indicated in Abū Dāwūd’s narration – with a chain that Muslim also cited –. This interpretation was favoured by Khaṭṭābī, who stated that referring to gestures as ‘speech’ is a valid figurative usage, whereas assuming the opposite is problematic. Therefore, the narrations that explicitly mention speech should be understood in light of this explanation, which is a strong argument.
This view is stronger than the alternative explanation that some of them spoke verbally while others gestured. However, the statement of Dhū ’l-Yadayn, ‘Indeed, you have forgotten,’ remains an issue. If we accept the position that they actually spoke, then their speech can be justified on the basis that they were responding to the Prophet ﷺ, and responding to him does not invalidate the prayer. This will be discussed further in the exegesis of chapter Al-Anfāl.
However, an objection is raised: Just because responding to the Prophet ﷺ was obligatory, does not necessarily mean that doing so would not invalidate the prayer. The counterargument is that directly addressing the Prophet ﷺ  whilst he was alive was established in the tashahhud when the Companions would say: ‘Peace be upon you, O Prophet.’ Yet, this did not invalidate their prayer.
Nonetheless, it appears that this might have been a unique ruling specific to the Prophet ﷺ. Another possible explanation is that as long as the Prophet ﷺ was directly engaging the person praying, it was permissible for that person to respond until the discussion concluded. Thus, this permissibility of responding would not be exclusive to Dhū ’l-Yadayn’s statement, ‘Indeed, you have forgotten,’ and his prayer was not invalidated. And Allāh knows best.[footnoteRef:1554] [1554:  Ḥāfiẓ Ibn Ḥajar (n 2) 4:498-499.] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
وأنت خبير بأن هذه التأويلات اضطر إليها من يقول: إن هذا النوع كان مفسدا للصلاة ، وأما الذي أباحه للإصلاح أو أباحه مطلقا في هذا الوقت، كالحنفية، إذ قالوا بالنسخ بعده ، لم يحتاجوا إلى التوجيه، والعجب من مشايخ الشافعية أنهم أولوا الروايات الصحيحة الصريحة في التكلم إلى الإيماء لرواية أبي داود، مع أن أبا داود بنفسه تكلم على لفظ (فأومأوا)، وقال: تفرد به حماد، ولو قال مثل ذلك أحد غيرهم لصاحوا به كلهم. 
And you are well aware that these interpretations were only necessitated by those who hold that this type of speech invalidates the prayer. However, those who permitted it for rectifying the prayer – or those who permitted it unconditionally during that time, such as the Ḥanafīs, who considered it abrogated afterwards – did not need such interpretations.
What is truly astonishing is that the Shāfiʿī scholars reinterpreted clear and authentic narrations that explicitly mention speaking as referring to gesturing, solely because of the narration of Abū Dāwūd. Yet, Abū Dāwūd himself commented on the wording ‘fa-awmaʾū’ and stated that Ḥammād alone narrated this version. 
Had anyone other than them (the Shāfiʿīs) made such a claim, they would have all vehemently objected to it![footnoteRef:1555] [1555:  Mawlānā Zakariyyā (n 5) 2:275.] 

ʿAllāmah Rāfiʿī says:
 فلم يكن كلامه مبطلا لصلاته، وأما كلام القوم فله تنزيلان:
أحدهما: أن الراوي توسع في حكايته القول عنهم وأراد أنهم أشاروا، كما يقال: قال فلان برأسه كذا، يدل عليه أن في بعض الروايات "فأومئوا أي نعم" أخرجه أبو داود في "السنن". 
والثاني: أن جواب رسول الله صلى الله عليه وسلم واجب وإن كان المخاطب في الصلاة ولا تبطل الصلاة به، وقد روي أن النبي صلى الله عليه وسلم مر على أبي بن كعب وهو في الصلاة فدعاه فلم يجبه ثم اعتذر إليه بأنه كان في الصلاة، فقال صلى الله عليه وسلم: "ألم تسمع الله تعالى يقول: ﴿ٱسْتَجِيبُوا۟ لِلَّهِ وَلِلرَّسُولِ﴾" ويجوز أن يكون كلامه لترددهم في قصر الصلاة أيضا. 
His speech did not invalidate his prayer. As for the speech of the others, there are two interpretations:
1. The narrator expanded in recounting their words, intending to indicate that they gestured, as it is said, ‘So-and-so spoke with his head.’ This is supported by some narrations, which state: ‘They gestured, saying yes,’ as recorded by Abū Dāwūd in As-Sunan.
2. Responding to the Messenger of Allāh ﷺ is obligatory, even if the addressee is in prayer, and it does not invalidate the prayer. It is reported that the Prophet ﷺ passed by Ubayy ibn Kaʿb while he was praying and called him. Ubayy did not respond but later excused himself, saying he was in prayer. The Prophet ﷺ said, “Did you not hear Allāh Taʿālā’s statement: ‘Respond to Allāh and the Messenger’?”[footnoteRef:1556][footnoteRef:1557] [1556:  Qurʾān: 8:24.]  [1557:  ʿAllāmah Rāfiʿī (n 4) 3:168.] 

It is also possible that their speech stemmed from their uncertainty about whether the prayer had been shortened.
[bookmark: _Toc225710383]The Ruling on Speaking in Prayer
[bookmark: _tm3nyqu02nv8]Speaking intentionally
This leads to the discussion on whether it is permissible to spoke during prayer or not. Scholars are unanimous that it is not permissible to speak intentionally. ʿAllāmah Ibn ʿAbd al-Barr says:
أجمع المسلمون أن الكلام في الصلاة عمدا إذا كان المصلي يعلم أنه في صلاة ولم يكن ذلك في إصلاح صلاته تفسد صلاته إلا الأوزاعي فإنه قال من تكلم في صلاته لإحياء نفس أو مثل ذلك من الأمور الجسام - لم تفسد بذلك صلاته ومضى عليها. 
The Muslims have unanimously agreed that deliberate speech during prayer while being aware of being in prayer and without it being for the rectification of the prayer, invalidates the prayer. The only exception is Awzāʿī, who stated that if a person speaks in their prayer to save a life or for a similarly grave matter, their prayer does not become invalid, and they may continue it.[footnoteRef:1558] [1558:   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), 4:311-312.] 

Hereunder are some proofs for this, reported by the Companions:
1) Imām Muslim narrates:
عن زيد بن أرقم قال: كنا نتكلم في الصلاة، يكلم الرجل صاحبه وهو إلى جنبه في الصلاة حتى نزلت ﴿وَقُومُوا۟ لِلَّهِ قَـٰنِتِينَ﴾ فأمرنا ‌بالسكوت ‌ونهينا ‌عن ‌الكلام. 
Zayd ibn Arqam said: "We used to speak during prayer; one man would talk to his companion while standing beside him in prayer until the verse was revealed: 'And stand before Allāh in total devotion.’[footnoteRef:1559] Thereafter, we were commanded to remain silent and prohibited from speaking."[footnoteRef:1560] [1559:  Qurʾān: 2:238.]  [1560:  Imām Muslim (n 1) 1:383.] 

2) Imām Shāfiʿī narrates:
عن عبد الله، قال: كنا نسلم على النبي صلى الله عليه وسلم وهو في الصلاة قبل أن نأتي أرض الحبشة فيرد علينا وهو في الصلاة فلما رجعنا من أرض الحبشة أتيته لأسلم عليه، فوجدته يصلي، فسلمت عليه، فلم يرد علي، فأخذني ما قرب وما بعد، فجلست حتى إذا قضى صلاته أتيته، فقال: "إن الله عز وجل ثناؤه يحدث ‌من ‌أمره ‌ما ‌شاء، ‌وإن ‌مما أحدث الله عز وجل أن لا تكلموا في الصلاة". 
ʿAbdullāh said: 
"We used to greet the Prophet ﷺ while he was in prayer before travelling to Abyssinia, and he would respond to us while praying. When we returned from Abyssinia, I came to greet him and found him praying. I greeted him, but he did not respond. This deeply unsettled me, and I sat down until he finished his prayer, and I approached him. 
He said, ‘Allāh – ʿazza wa-jalla thanāʾu-Hū – decrees as He wills. Among the things that Allāh – ʿazza wa-jalla –  has newly ordained is that you should not speak during prayer.'"[footnoteRef:1561] [1561:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Al-Musnad (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1400 AH), 1:252.] 

3) Muʿāwiyyah ibn al-Ḥakam narrates from the Prophet ﷺ:
قَالَ: "إن هذه الصلاة ‌لا ‌يصلح ‌فيها ‌شيء ‌من ‌كلام الناس، إنما هو التسبيح والتكبير وقراءة القرآن". أو كما قال رسول الله صلى الله عليه وسلم. 
The Prophet ﷺ said, ‘Indeed, no part of people’s speech befits this prayer. It is solely reciting Allāh’s praises, glorifying Him and reading the Qurʾān.’ Or as the Messenger of Allāh ﷺ said.[footnoteRef:1562] [1562:  Imām Muslim (n 1) 1:381.] 

 In the previous lesson, we discussed speaking intentionally in prayer and mentioned that it is impermissible according to almost all scholars.
[bookmark: _Toc225710384] Ḥadīth 249 – The Four Schools of Thought on Speaking Forgetfully or For a Valid Reason in Prayer
[bookmark: _Toc225710385]Speaking unintentionally or due to a valid reason
Scholars differed regarding speaking unintentionally in prayer or due to a valid reason. Imām Tirmidhī says: 
واختلف أهل العلم في هذا الحديث. 
Scholars differed on this ḥadīth.[footnoteRef:1563] [1563:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:248.] 

Ḥanafī view
ʿAllāmah Sarakhsī says:
فأما الكلام فهو ليس من أذكار الصلاة فكان منافيا للصلاة على كل حال. 
As for speech, it is not part of the remembrances prescribed in prayer, and thus, it is incompatible with prayer in all circumstances.[footnoteRef:1564] [1564:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah), 1:171. ] 

Imām Tirmidhī mentions in his Jāmiʿ:
فقال بعض أهل الكوفة: إذا تكلم في الصلاة، ناسيا أو جاهلا أو ما كان، فإنه يعيد الصلاة. 
Some scholars from Kufa said that if a person speaks during prayer – whether out of forgetfulness, ignorance or for any other reason – he must repeat the prayer.[footnoteRef:1565] [1565:  Imām Tirmidhī (n 1) 2:248.] 

ʿAllāmah Ibn ʿAbd al-Barr also attributes this to Sufyān ath-Thawrī:
وأما الكوفيون أبو حنيفة وأصحابه والثوري فذهبوا إلى أن الكلام في الصلاة على كل حال سهوا كان أو عمدا لصلاح كان أو لغير ذلك يفسد الصلاة. 
As for the Kufans – Abū Ḥanīfah, his students and Thawrī –, they held that speaking during prayer, whether done mistakenly or deliberately, for the sake of rectification or otherwise, invalidates the prayer in all cases.[footnoteRef:1566] [1566:  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), 4:328. ] 

Shāfiʿī view
On the other hand, according to Imām Shāfiʿī, if one speaks in prayer forgetfully or under the assumption that the prayer is complete, his prayer will not be nullified. He mentions in his Ikhtilāf al-ʿŪlamāʾ:
ومن تكلم في الصلاة وهو يرى أنه قد أكملها أو نسي أنه في صلاة فتكلم فيها بنى على صلاته وسجد للسهو لحديث ذي اليدين وأن من تكلم في هذه الحال فإنما تكلم وهو يرى أنه في غير صلاة والكلام في غير الصلاة مباح. 
Whoever speaks during prayer, thinking that they have completed it, or forgets that they are in prayer and speaks, should continue their prayer and perform the prostration of forgetfulness. This is based on the ḥadīth of Dhū ’l-Yadayn. Furthermore, such a person speaks while believing they are not in prayer, and speaking outside of prayer is permissible.[footnoteRef:1567] [1567:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Ikhtilāf al-Ḥadīth (Beirut: Dār al-Fikr, 1983/1990), 651.] 

Imām Tirmidhī discusses how the Shāfiʿīs view the narration for Dhū ’l-Yadayn and how they compare it to the narration that establishes another ruling:
وأما الشافعي فرأى هذا حديثا صحيحا فقال به وقال: هذا أصح من الحديث الذي روي عن النبي صلى الله عليه وسلم في الصائم إذا أكل ناسيا فإنه لا يقضي وإنما هو رزق رزقه الله. قال الشافعي: وفرقوا هؤلاء بين العمد والنسيان في أكل الصائم لحديث أبي هريرة. 
As for Shāfiʿī, he regarded this as an authentic ḥadīth and acted upon it. He stated that this ḥadīth is more sound than the one narrated from the Prophet ﷺ regarding a fasting person who eats forgetfully, wherein it is said that he does not have to make up for it, as it is merely sustenance granted to him by Allāh. Shāfiʿī further noted that those who differentiate between intentional and unintentional actions in the case of a fasting person do so based on the ḥadīth of Abū Hurayrah.[footnoteRef:1568] [1568:  Imām Tirmidhī (n 1) 2:248.] 

Since this narration also speaks about walking, there were many Shāfiʿīs who believed that all these actions do not nullify the prayer. Imām Nawawī states:
وفي هذا الحديث دليل على أن العمل الكثير والخطوات إذا كانت في الصلاة سهوا لا تبطلها كما لا يبطلها الكلام سهوا وفي هذه المسألة وجهان لأصحابنا أصحهما عند المتولي لا يبطلها لهذا الحديث فإنه ثبت في مسلم أن النبي صلى الله عليه وسلم مشى إلى الجذع وخرج السرعان وفي رواية دخل الحجرة ثم خرج ورجع الناس وبنى على صلاته والوجه الثاني وهو المشهور في المذهب أن الصلاة تبطل بذلك وهذا مشكل وتأويل الحديث صعب على من أبطلها والله أعلم. 
This ḥadīth serves as evidence that extensive movement and multiple steps taken during prayer due to forgetfulness do not invalidate it, just as speech uttered forgetfully does not nullify it. Regarding this issue, our scholars have two views. The more correct opinion, according to Mutawallī, is that such actions do not invalidate the prayer, based on this ḥadīth. It is authentically narrated in Ṣaḥīḥ Muslim that the Prophet ﷺ walked to the tree trunk, and some people left hurriedly, and in another narration, that he entered the chamber and then returned, and the people also came back, yet he resumed his prayer.
The second view, which is the well-known position in our school of thought, holds that such a movement does invalidate the prayer. However, this stance is problematic, and it is difficult to interpret the ḥadīth according to those who argue that the prayer is nullified. And Allāh knows best.[footnoteRef:1569] [1569:  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), 5:73.] 

Mālikī view
The Mālikīs believe that if a person speaks mistakenly, his prayer is not nullified. This is similar to the Shāfiʿī view. Hence ʿAllāmah Ibn Baṭṭāl attributes the view to both of them:
يدل أنه من تكلم ساهيا فى الصلاة لم يفسدها، وهو قول مالك والشافعى. والحجة لذلك أنه لما قال ذو اليدين: بل قد نسيت، علمنا أنه لم يكن القصر فى الصلاة، وأن الرسول صلى الله عليه وسلم فعل ذلك ناسيا، فحصل كلامه صلى الله عليه وسلم فى حال نسيان الصلاة غير مفسد لها، ولو كان الكلام يفسدها لابتدأ صلى الله عليه وسلم الصلاة ولم يبن. 
This indicates that if someone speaks forgetfully during prayer, it does not invalidate it. This is the view of Mālik and Shāfiʿī. The evidence for this is that when Dhū ’l-Yadayn said, ‘Rather, you have forgotten,’ it became clear that the prayer had not been intentionally shortened and that the Messenger of Allah ﷺ had done so out of forgetfulness. As a result, his speech while in a state of forgetfulness during prayer did not invalidate it. Had speech nullified the prayer, the Prophet ﷺ would have restarted the prayer instead of continuing from where he had left off.[footnoteRef:1570] [1570:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 3:219. ] 

However, there were Mālikīs who disagreed with this, and they claimed that even if a person spoke by mistake, then too, he would have to repeat his prayer. ʿAllāmah Qanāzaʿī quotes:
قال عيسى: قال ابن كنانة (عثمان بن عيسى بن كنانة، أبو عمرو المدني الفقيه، صحب مالكا، وكان من كبار أصحابه،): لا يجوز لأحد اليوم ما جاز لمن كان يومئذ مع النبي صلى الله عليه وسلم ، لأن ذا اليدين] ظن أن تقصيرها نزل من السماء، فاستفهم النبي صلى الله عليه وسلم عن ذلك، فقال: "‌أقصرت ‌الصلاة أم نسيت يا رسول الله؟ " وقد علم الناس أن تقصيرها اليوم لا ينزل، وعلى من تكلم الإعادة. 
ʿĪsā said: Ibn Kinānah (ʿUthmān ibn ʿĪsā ibn Kinānah, Abū ʿAmr al-Madanī, the jurist, a companion of Mālik and one of his senior students) stated:
What was permissible for those present with the Prophet ﷺ at that time is not permissible for anyone today.
This is because Dhū ’l-Yadayn assumed that the shortening of the prayer had been divinely ordained, so he sought clarification from the Prophet ﷺ, asking, ‘Has the prayer been shortened, or have you forgotten, O Messenger of Allāh?’
However, people today know that the divine ordainment of shortening the prayer cannot descend. Thus, anyone who speaks during prayer must repeat it.[footnoteRef:1571] [1571:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:158.] 

A difference between the Mālikī and Shāfiʿī schools of thought
1. Permissibility of Speech for the Prayer’s Benefit:
· In the narration from Ibn al-Qāsim, Imām Mālik holds that intentional speech during prayer does not invalidate it, provided the speech pertains to the rectification or proper conduct of the prayer.
· This view is also attributed to Rabiʿah and Ibn al-Qāsim, with support from Ismāʿīl ibn Isḥāq.
1. General Invalidity of Intentional Speech:
· Imām Shāfiʿī and his followers, along with the majority of Mālik’s companions, assert that if a person deliberately speaks during prayer, knowing they are still praying and before completing it, the prayer is invalidated. It does not matter if the speech was for any rectification or perfection. 
 ʿAllāmah Ibn ʿAbd al-Barr says:
الخلاف بين مالك والشافعي في هذه المسألة إنما هو أن مالكا يقول في رواية ابن القاسم عنه لا يفسد الصلاة تعمد الكلام فيها إذا كان ذلك في صلاحها وشأنها، وهو قول ربيعة وابن القاسم وإليه ذهب إسماعيل بن إسحاق، وقال الشافعي وأصحابه وسائر أصحاب مالك إن المصلي إذا تعمد الكلام وهو في الصلاة عالما أنه لم يتمها فقد أفسد صلاته فإن تكلم ساهيا أو تكلم وهو يظن أنه قد أكمل صلاته وأنه ليس في صلاة عند نفسه فهذا يبني ولا يفسد عليه كلامه ذلك صلاته. 
The disagreement between Mālik and al-Shāfiʿī on this matter lies in that Mālik, as narrated by Ibn al-Qāsim, holds that the deliberate speech during prayer does not invalidate it if it is for the sake of its correction or affairs related to it. This opinion was also held by Rabīʿah, Ibn al-Qāsim, and was supported by Ismāʿīl ibn Isḥāq.
On the other hand, Shāfiʿī, his followers and the majority of Mālik's students argue that if the person deliberately speaks while knowing they have not completed their prayer, it invalidates the prayer. However, if the person speaks forgetfully, or while thinking that they have already completed the prayer and are not in a prayer state, this speech does not invalidate the prayer, and they may continue.[footnoteRef:1572] [1572:  ʿAllāmah Ibn ʿAbd al-Barr (n 4) 4:325.] 

In short, whilst both Mālik and Shāfiʿī agree that speech resulting from forgetfulness or the assumption of prayer completion does not invalidate the prayer, Mālik allows intentional speech that benefits the prayer itself, while Shāfiʿī strictly forbids any intentional speech during prayer, regardless of its intent.
Ḥanbalī view
The Ḥanbalīs create a distinction between an Imām speaking and a follower. The son of Imām Aḥmad, Ṣāliḥ, says:
قلت فالرجل يكلم الإمام قال الإمام لا يعيد صلاته ومن كلمه أعاد صلاته. 
I asked, ‘What about if a man (follower) speaks to the imām?’ He replied, ‘The imām does not repeat his prayer, but the one who spoke to him must repeat his prayer.’[footnoteRef:1573] [1573:  Imām Faḍl ibn Ṣāliḥ ash-Shaybānī, Masāʾil al-Imām Aḥmad Ibn Ḥanbal – Riwāyat Ibni-Hī Abī ’l-Faḍl Ṣāliḥ (Delhi: Ad-Dār al-ʿIlmiyyah, 1988), 2:476.] 

Imām Tirmidhī quotes:
وقال أحمد في حديث أبي هريرة: إن تكلم الإمام في شيء من صلاته، وهو يرى أنه قد أكملها، ثم علم أنه لم يكملها: يتم صلاته، ومن تكلم خلف الإمام وهو يعلم أن عليه بقية من الصلاة فعليه أن يستقبلها، واحتج بأن الفرائض كانت تزاد، وتنقص على عهد رسول الله صلى الله عليه وسلم، فإنما تكلم ذو اليدين وهو على يقين من صلاته أنها تمت، وليس هكذا اليوم، ليس لأحد أن يتكلم على معنى ما تكلم ذو اليدين؛ لأن الفرائض اليوم لا يزاد فيها ولا ينقص. قال أحمد نحوا من هذا الكلام. وقال إسحاق نحو قول أحمد في هذا الباب. 
Aḥmad said regarding the narration of Abū Hurayrah, ‘If the imām speaks during any part of his prayer, believing that he has completed it, but later realises that he has not, he should complete his prayer. But if someone speaks behind the imām while knowing there is still something left of the prayer, he must start again.’ 
He justified this by mentioning that the obligatory prayers during the time of the Messenger of Allāh ﷺ could be increased or decreased. When Dhū ’l-Yadayn spoke, he was certain that his prayer was completed, but this is not the case today; no one is allowed to speak in the way Dhū ’l-Yadayn did, because the obligatory prayers today neither increase nor decrease. Aḥmad said something similar, and Isḥāq expressed a similar view as Aḥmad on this matter.[footnoteRef:1574] [1574:  Imām Tirmidhī (n 1) 2:248-249.] 

In this manner, it slightly resembles the Shāfiʿī school of thought. Hence, ʿAllāmah Ibn ʿAbd al-Barr states:
وقال في موضع آخر سمعت أحمد بن حنبل يقول في قصة ذي اليدين إنما تكلم ذو اليدين وهو يرى أن الصلاة قد قصرت وتكلم النبي عليه السلام وهو دافع لقول ذي اليدين وكلم القوم فأجابوه لأنه كان عليهم أن يجيبوه
قال أبو عمر وهذا نحو ما قاله الشافعي في ذلك. 
And he said in another place: 
‘I heard Aḥmad ibn Ḥanbal say regarding the incident of Dhū ’l-Yadayn that he spoke while believing that the prayer had been shortened, and the Prophet ﷺ  spoke in response to Dhū ’l-Yadayn's statement, and he ﷺ spoke to the people, and they responded to him, because it was necessary for them to respond.’
Abū ʿUmar said, ‘This is similar to what Shāfiʿī said regarding this matter.’[footnoteRef:1575] [1575:  ʿAllāmah Ibn ʿAbd al-Barr (n 4) 4:325-326.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes that they also make a distinction on what the speaking is about:
وقال أحمد بن حنبل: فيما حكى عنه أبو بكر الأثرم ما تكلم به الإنسان في صلاته لإصلاحها لا يفسد عليه صلاته وإن تكلم لغير ذلك فسدت عليه صلاته.
Aḥmad ibn Ḥanbal said, as narrated by Abū Bakr al-Athram, ‘If a person speaks in their prayer to rectify it, it does not invalidate their prayer; but if they speak for any other reason, their prayer is invalidated.’[footnoteRef:1576] [1576:  Ibid, 4:325.] 

[bookmark: _Toc225710386]Implication of This Narration
Scholars from the other schools of thought presented this narration as evidence against the Ḥanafīs. ʿAllāmah Ibn Baṭṭāl states:
هذا رد على أبى حنيفة وأصحابه والثورى، فإنهم زعموا أن من تكلم فى الصلاة ساهيا، أو عامدا لمصلحتها أنه قد أفسدها. 
This is a rebuttal against Abū Ḥanīfah, his students, and Thawrī, as they claimed that anyone who speaks during prayer, whether forgetfully or intentionally for its benefit, has invalidated it.[footnoteRef:1577] [1577:  ʿAllāmah Ibn Baṭṭāl (n 8) 3:219.] 

Ḥanafi response to this narration
According to the Ḥanafīs, this incident took place in the earlier stages, and the ruling was thereafter abrogated. ʿAllāmah Sarakhsī states:
فأما حديث ذي اليدين فقد كان في وقت كان الكلام فيه مباحا في الصلاة ثم انتسخ ‌الكلام ‌في ‌الصلاة، ألا ترى أن ذا اليدين كان عامدا بالكلام، وكذلك أبو بكر وعمر - رضي الله تعالى عنه - ولم يأمرهم بالاستقبال. 
As for the hadith of Dhū ’l-Yadayn, it was during a time when speaking in prayer was allowed, but then speaking during prayer was abrogated. Do you not see that Dhū ’l-Yadayn spoke intentionally, and so did Abū Bakr and ʿUmar – may Allāh be pleased with them –, yet he ﷺ did not order them to repeat their prayer?[footnoteRef:1578] [1578:  ʿAllāmah Sarakhsī (n 2) 1:171.] 

Imām Tirmidhī mentions the same argument from us:
واعتلوا بأن هذا الحديث كان قبل تحريم الكلام في الصلاة. 
They argued that this ḥadīth was before the prohibition of speaking during prayer.[footnoteRef:1579] [1579:  Imām Tirmidhī (n 1) 2:248.] 

ʿAllāmah Sarakhsī responds to an objection on this argument:
(فإن قيل:) كيف يستقيم هذا وإسلام أبي هريرة - رضي الله تعالى عنه - بعد فتح خيبر وقد قال: صلى بنا، وحرمة ‌الكلام ‌في ‌الصلاة كانت ثابتة حين جاء من الحبشة، وذلك في أول الهجرة (قلنا:) معنى قوله: بنا بأصحابنا ولا وجه للحديث إلا هذا؛ لأن ذا اليدين قتل ببدر واسمه مشهور في شهداء بدر وذلك قبل خيبر بزمان طويل. 
Objection: How can this be correct whereas the Islam of Abū Hurayrah – may Allāh be pleased with him – occurred after the conquest of Khaybar, and he even said, ‘He ﷺ led us in prayer’? The prohibition of speaking during prayer was already established when he returned from Abyssinia, which was in the first migration.
Answer: His statement: ‘[he ﷺ led] us’ means: ‘[he ﷺ led] our Companions’, and there is no other way to understand the ḥadīth except this; for Dhū ’l-Yadayn was killed at the Battle of Badr, and his name is well-known among the martyrs of Badr, which was long before Khaybar.[footnoteRef:1580] [1580:  ʿAllāmah Sarakhsī (n 2) 1:171.] 

فَقَامَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ 
So the Messenger of Allāh ﷺ stood up 
[bookmark: _Toc225710387]Objection
The Prophet ﷺ was already standing, as clearly mentioned via other chains. For instance, in the narration of Ṣaḥīḥ al-Bukhārī via Yazīd ibn Ibrāhīm from Muḥammad ibn Sīrīn from Abū Hurayrah, it is mentioned:
صلى النبي صلى الله عليه وسلم إحدى صلاتي العشي - قال محمد: وأكبر ظني العصر - ركعتين، ثم سلم، ثم قام إلى خشبة في مقدم المسجد فوضع يده عليها. 
The Prophet ﷺ prayed two rakʿahs of one of the afternoon prayers – Muḥammad said: my strongest assumption is that it was ʿaṣr – then he gave the salām, and then he went to a piece of wood at the front of the mosque and placed his hand on it.[footnoteRef:1581] [1581:  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), 2:68.] 

So how can it be said that now the Prophet ﷺ stood? 
Response
1) The word ‘qiyām’ is used figuratively. 
In the narration of Sunan Abī Dāwūd that is transmitted via Ḥammād ibn Zayd from Ayyūb, it is mentioned:
‌فرجع ‌رسول ‌الله- صلى الله عليه وسلم إلى مقامه. 
The Messenger of Allāh ﷺ returned to his place of standing.[footnoteRef:1582] [1582:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:248.] 

Ḥāfiẓ Ibn Ḥajar says:
لم يقع في غير هذه الرواية لفظ القيام، وقد استشكل، لأنه صلى الله عليه وسلم كان قائما. وأجيب بأن المراد بقوله: فقام؛ أي اعتدل، لأنه كان مستندا إلى الخشبة كما سيأتي، أو هو ‌كناية ‌عن ‌الدخول في الصلاة.
The phrase ‘fa-qāma’ has not appeared in any other narration, and this has been questioned since the Prophet ﷺ was already standing. It has been answered that the intended meaning of ‘fa-qāma’ is that he straightened up as he had been leaning on the piece of wood, as will be stated later. Alternatively, it could be a metaphorical expression indicating the commencement of the prayer.[footnoteRef:1583] [1583:  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), 4:490. ] 

2) The Prophet ﷺ sat for a short period.
Being a Mālikī, ʿAllāmah Zurqānī suggested that it is possible the Prophet ﷺ sat momentarily and then stood again. He quotes from Ibn al-Munīr:
وقال ابن المنير: فيه إيماء إلى أنه أحرم ثم جلس ثم قام [...] ولا بعد فيه فضلا عن قوته إذ غاية ما قال فيه إيماء.
Ibn al-Munīr said, ‘Therein lies an indication that he entered into prayer, then sat, and then stood up.’ It is not far-fetched, let alone it being a strong interpretation, since the most that has been said is that there is an indication of it.[footnoteRef:1584] [1584:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:270.] 

Dismissal of this second view
Ḥāfiẓ Ibn Ḥajar quoted this from Ibn al-Munīr and dismisses it:
وقال ابن المنير في الحاشية: فيه إيماء إلى أنه أحرم ثم جلس ثم قام، كذا قال وهو بعيد جدا. 
Ibn al-Munīr said in the footnote, ‘It implies that he entered into prayer, then sat, and then stood up.’ However, this interpretation is very far-fetched.[footnoteRef:1585] [1585:  Ḥāfiẓ Ibn Ḥajar (n 21) 4:490.] 

Mawlānā Zakariyyā al-Kāndhlawī discusses what the difference is all about. He explains that the crux of the discussion lies in a secondary issue: when resuming a prayer that was interrupted or incomplete, is it necessary to sit before standing up to complete it?
· The Mālikīs and others: Sitting first is necessary to maintain proper sequence. They interpret ‘fa-qāma’ in this context literally and support Zurqānī’s view.
· The Shāfiʿīs and others: It is unnecessary to sit before standing. They interpret ‘fa-qāma’ figuratively or as referring to resuming the prayer in some other way.
He says:
وهل فهمت هذه المنازعة أو نوضح لك؟ وحقيقة الكلام أن العلماء اختلفوا ها هنا في مسألة أخرى، وهي أن الباني هل يرجع إلى الجلوس ليأتي بالنهضة إلى القيام في الصلاة، أم لا يحتاج إلى ذلك؟ فمن اختار الأول جعله ظاهرا بل أظهر، ومنهم المالكية، ومن اختار الثاني جعله بعيدا، ومنهم الشافعية، ولا تثريب على أحد منهم. 
Did you understand this dispute, or should I clarify it for you? The actual issue is that the scholars differed here on another matter: whether the one who resumes the prayer (after a break) should return to sitting in order to properly rise to standing in the prayer, or if this step is unnecessary. Those who chose the first view consider it more apparent, and this includes the Mālikī school. Those who chose the second view consider it unlikely, and this includes the Shāfiʿī school. There is no reproach on either side. 
Mawlānā Zakariyyā al-Kāndhlawī concludes by emphasising that such disagreements among scholars are based on their personal judgements and understanding of the texts. He advises against disrespecting scholars or criticising their views, as their positions are grounded in legitimate methodologies. He states:
فإنه من تحقق عنده شيء يرجع إليه المحتمل، ويكون عنده ظاهرا فحاشاك أن تطيل لسانك على أحد من مشايخ الحديث والفقه وتأكل لحومهم، رضي الله عنهم وأرضاهم.
For indeed, anyone who is certain about something, referring the ambiguity to it and sees it as the most apparent, it is inappropriate for you to speak ill of any of the scholars of ḥadīth and fiqh, or to slander them. May Allāh be pleased with them and grant them His mercy.[footnoteRef:1586] [1586:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:276.] 

[bookmark: _h8viiggs3b0y][bookmark: _Toc225710388]One Point Established from This Narration
Since the Prophet ﷺ considered what the Companions mentioned to him, scholars derived from this that the reliability of truthful individuals can convert doubt into certainty. Ḥāfiẓ Ibn Ḥajar states:
وفيه أن الظن قد يصير يقينا بخبر أهل الصدق، وهذا مبني على أنه صلى الله عليه وسلم رجع لخبر الجماعة.
It indicates that assumption can turn into certainty through the reports of trustworthy individuals. This is based on the action of the Prophet ﷺ, who relied on the report of the group.[footnoteRef:1587] [1587:  Ḥāfiẓ Ibn Ḥajar (n 21) 4:499.] 

   Ḥadīth 249 – Rulings on the Prostration of Forgetfulness
Continuing with the explanation of ḥadīth 249 of the Muwaṭṭaʾ, after explaining the discussion that transpired, Abū Hurayrah then says:
فَصَلَّى رَكْعَتَيْنِ أُخْرَيَيْنِ، 
So the Messenger of Allāh ﷺ stood up and performed two more rakʿahs,[footnoteRef:1588] [1588:  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), 1:249. ] 

This means that the Prophet ﷺ performed the third and fourth rakʿah. ʿAllāmah Abū ’l-Walīd al-Bājī comments:
وقوله فصلى ركعتين أخريين يفيد اعتداده بالركعتين الأوليين وإضافة الركعتين الأخريين إليهما، لأن أحدا لا يشك أن الركعتين الأوليين اللتين صلى بعد سهوه غير الركعتين اللتين صلى قبله من جهة الفعل ، ولكنه لما جاز أن يصليهما على سبيل القضاء والبدل من الركعتين الأوليين وأن يصليهما على سبيل البناء عليهما والإضافة إليهما احتاج إلى أن يبين على أي وجه صلاهما. 
His statement, ‘then he prayed two additional rakʿahs,’ indicates that he regarded the first two rakʿahs as valid and added the other two to them. This is because no one doubts that the two rakʿahs he prayed after his lapse are different from the two he prayed before it, in terms of the act itself. However, since it is possible for him to pray the latter two as a replacement and compensation for the first two, or to pray them as a continuation and addition to the first two, clarification was required regarding the manner in which he performed them.[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.), 1:174. ] 

ثُمَّ سَلَّمَ، ثُمَّ كَبَّرَ، 
Then gave the salām. He then said takbīr, 
[bookmark: _Toc225710389]Is there an Opening Takbīr before the Remedial Prostration?
According to the Mālikīs, if the remedial prostration is performed after the salām, one must first re-enter the state of prayer by pronouncing the opening takbīr. The imām will thus say takbīr to reinitiate the prayer, followed by another takbīr to go into prostration. After completing the two prostrations, the prayer is then concluded accordingly. ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
والتكبير للرجوع إلى الصلاة مستحق قاله ابن القاسم عن مالك ، وكل من جاز له أن يبني بعد انصرافه بقرب ذلك فليرجع بإحرام.  وقال ابن نافع إن لم يكبر بطلت صلاته لأنه قد خرج عنها بالسلام فلا يعود إليها إلا بإحرام. 
The takbīr for resuming the prayer is required. Ibn al-Qāsim stated this on the authority of Mālik: ‘Anyone permitted to continue their prayer after ending it (with salām), provided it is within a short time, should return with the opening takbīr.’ Ibn Nāfiʿ added, ‘If one does not say the takbīr, the prayer is invalid, since he has come out of it through the salām, and one cannot return to it except with a new opening takbīr.’[footnoteRef:1590] [1590:  ʿAllāmah Bājī (n 2) 1:174.] 

He then explains:
وذلك أن السلام من الصلاة سهو على ضربين:
أحدهما: أن لا يقصد التحلل فهو بمنزلة من تكلم في الصلاة ساهيا فهذا لا يحتاج إلى تجديد إحرام يعود به إلى صلاته لأنه لم يوجد منه التحلل منها.
والثاني: أن يقصد بسلامه التحلل يظن أنه قد أكمل صلاته فهذا يحتاج إلى إحرام يعود به إلى صلاته لأنه لم يوجد وإلا كان بناؤه عاريا من الإحرام. 
وأما الذي يتكلم ساهيا فلا يقصد التحلل من صلاته ولو قصد ذلك لأبطل صلاته وأما ما اعتبره من الفعل فإن الأفعال لا يقع التحلل بها فلا تأثير لها في وجوب الإحرام. 
The salām made out of forgetfulness in prayer falls into two categories:
1. When the intention of ending the prayer is absent: In this case, it is akin to one who speaks unintentionally during prayer. Such an individual does not require a renewal of the opening takbīr to return to their prayer because they have not actually disengaged from it.
2. When the salām is intended as disengaging from the prayer due to the assumption that the prayer has been completed: Here, the opening takbīr is necessary to resume the prayer. Without it, the continuation would lack the proper entry into prayer. This is because the intention to end the prayer has effectively removed the person from the prayer.
As for someone who speaks unintentionally, they do not intend to disengage from their prayer, and if they were to intend such disengagement, it would invalidate their prayer. Regarding physical actions, ending the prayer does not occur through actions alone, and thus they have no bearing on the requirement of the opening takbīr.[footnoteRef:1591] [1591:  Ibid.] 

ʿAllāmah Zurqānī states:
وقد اختلف هل يشترط لسجود السهو بعد السلام إحرام أو يكتفى بتكبير السجود، فالجمهور على الاكتفاء،  ومذهب مالك وجوب التكبير لكن لا تبطل بتركه، وأما نية إتمام ما بقي فلا بد منها. 
There is a difference of opinion regarding whether the opening takbīr is required for performing the remedial prostration after the salām, or if the takbīr for the prostration itself suffices.
· The majority of scholars hold that it suffices to perform only the takbīr for the prostration.
· According to Mālik, the opening takbīr is obligatory, but leaving it does not invalidate the prayer. However, the intention to complete what remains of the prayer is necessary.[footnoteRef:1592] [1592:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:270. ] 

ʿAllāmah Zurqānī relates this from ʿAllāmah Qurṭubī:
قال القرطبي: فيه دلالة على أن التكبير للإحرام لإتيانه بثم المقتضية للتراخي فلو كان التكبير للسجود لكان معه. 
Qurṭubī stated, ‘This indicates that the takbīr is for commencing (the prayer) because the use of ‘thummah’ (then) implies a delay. Had the takbīr been specifically for the prostration, it would have co-occurred with it.[footnoteRef:1593] [1593:  Ibid.] 

A point in passing
Mawlānā Zakariyyā al-Kāndhlawī expresses his astonishment on this quotation by ʿAllāmah Zurqānī:
والعجب كل العجب من العلامة الزرقاني إذ قال: قال القرطبي: فيه دلالة على أن التكبير للإحرام لإتيانه بثم المقتضية للتراخي  ،فلو كان التكبير للسجود لكان معه انتهى. وهذا وهم منه ، لأن كلام القرطبي هذا الذي نقله العلامة من الفتح لا يتعلق بهذا الحديث، بل هو متعلق بحديث أخر. 
How astonishing of ʿAllāmah Zurqānī to quote: ‘Qurṭubī stated, ‘This indicates that the takbīr is for commencing (the prayer) because the use of ‘thummah’ (then) implies a delay. Had the takbīr been specifically for the prostration, it would have co-occurred with it.’ End quote.
This is a clear error on his part, as the statement of Qurṭubī, which ʿAllāmah Zurqānī quoted from Al-Fatḥ, does not pertain to this ḥadīth but rather to another ḥadīth.[footnoteRef:1594] [1594:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:276. ] 

The misunderstanding is in reality from Mawlānā Zakariyyā al-Kāndhlawī, who took the quotation from Fatḥ al-Bārī. Meanwhile, if we refer back to the original words of ʿAllāmah Qurṭubī, we find that he did actually mention this. He says in Al-Mafham:
واختلف في التكبير للتبيين بعد السلام، هل هو للإحرام أو للسجود؟ روايتان عن مالك. والأولى أنه للإحرام، ولا بد من نيته؛ لأنه قد انفصل عن حكم الصلاة؛ ولأنه لا بد لهما من سلام ينفصل به، كما يحرم به قياسا على سائر الصلوات، وإلى هذا أشار في حديث ذي اليدين، حيث قال: فصلى ركعتين، ثم كبر، ثم سجد، ثم كبر. فإنه عطف السجود على التكبير بثم التي تقتضي التراخي، ولو كان التكبير للسجود لكان معه، ومصاحبا له، ألا تراه كيف قال في بقية الحديث: ثم كبر وركع، ثم كبر وسجد، ثم كبر وسجد، ثم كبر فرفع، فعدل عن ثم في مواضع المقارنة، وهذا ظاهر. 
Scholars differed on the clarification of the takbīr made after salām; whether it is for the opening or the prostration. Two views are reported from Mālik, the first of which is its being for the opening. Having an intention is necessary given that one has detached from the ruling of prayer. Furthermore, both require a salām that separates them, just as the initial takbīr is necessary, drawing analogy on all other prayers. This is indicated in the ḥadīth of Dhū ’l-Yadayn, where it says, ‘He prayed ﷺ two rakʿahs, then made takbīr, then prostrated, and then made takbīr.’ He attached the prostration to the takbīr with ‘thumma’, which implies delay. Had the takbīr been for the prostration, it would have co-occurred simultaneously with it. Do you not see how he mentioned the rest of the ḥadīth, ‘Then, he made takbīr and bowed, then he made takbīr and prostrated, then he made takbīr and prostrated, and then he made takbīr and lifted his head. In the cases of simultaneous actions, the conjunction ‘thumma’ was avoided. This is clear.[footnoteRef:1595] [1595:  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), 2:182.] 

Response to this claim
Nevertheless, Mawlānā Zakariyyā al-Kāndhlawī mentions:
وأما حديث الباب ففيه دلالة على خلاف ما قاله القرطبي لأنه قال: ثم كبر فسجد إذ ذكر التكبير بلفظ ثم، والسجود بالفاء، وأيضا ذكر السجدة الثانية بهذا الصنيع بلفظ: ثم كبر فسجد مثل سجوده ، وهذا التكبير للسجدة الثانية لا للتحريمة عند أحد، فكيف يكون التكبير الأول – وهو أيضا على هذا المنوال – دليلا على تكبير التحريمة؟ ولو استدل به على تكبير التحريمة وجب التكبيرتان. 
The ḥadīth in this chapter indicates the opposite of what Qurṭubī claimed since the narrator said, ‘Then, he made takbīr and then prostrated.’ The takbīr is mentioned with the word ‘thumma’, and the prostration is mentioned with a fāʾ (which also denotes delay). Moreover, the second prostration is described in the same manner with the wording: ‘Then, (thumma) he made takbīr and then (fa) prostrated as he would.’ This (second) takbīr is for the second prostration; no one considers it as the initial takbīr. So, how can the first takbīr – which is described in the same structure – be evidence for the opening takbīr? If it is used to establish the opening takbīr, it would necessitate two takbīrs (which is not the case).[footnoteRef:1596] [1596:  Mawlānā Zakariyyā (n 7) 2:276.] 

[bookmark: _Toc225710390]When Should One Make the Takbīr?
ʿAllāmah Abū ’l-Walīd al-Bājī says:
(فرع) ومتى يكبر حكى أبو محمد في نكته عن ابن القاسم أنه يكبر ثم يجلس قال رواه بعض الأندلسيين ومعنى ذلك أنه لا يجوز له تأخير التكبير عن وقت ذكره وحكى ابن شبلون أنه يجلس أولا ثم يكبر.
ووجه ذلك أنه يكبر على الحالة التي فارق عليها صلاته وهو الجلوس وقال علي بن عيسى الطليطلي فيمن ذكر بعد أن سلم وهو جالس أنه يكبر تكبيرة ينوي بها الرجوع إلى الصلاة ثم يكبر تكبيرة أخرى يقوم بها. 
When should the takbīr be made?
Abū Muḥammad related from Ibn al-Qāsim in his Nukat that he would make takbīr and then sit. He said, ‘Some Andalusian narrated it.’ This signifies the impermissibility of delaying the takbīr beyond the time he recalls. Ibn Shiblūn related that he would first sit and then make the takbīr.
The reasoning is to make takbīr upon the same position in which one departs from his prayer, which is the sitting posture. ʿAlī ibn ʿĪsā aṭ-Ṭulayṭilī regarding one who recalls after making salām whilst he is still sitting, ‘He should make one takbīr, by which he intends to return to the prayer. Then, he should make another takbīr by which he will stand.’[footnoteRef:1597] [1597:  ʿAllāmah Bājī (n 2) 1:174.] 

فَسَجَدَ 
Prostrated 
ʿAllāmah Zurqānī clarifies which prostration this was:
للسهو. 
The remedial[footnoteRef:1598] [1598:  ʿAllāmah Zurqānī (n 5) 1:270.] 

مِثْلَ 
As 
[bookmark: _Toc225710391]Explanation of the Word: ‘Mithl’
The word ‘mithl’ is used, which refers to equivalence, balance, or leveling, often used to illustrate or draw a parallel for clarification.
ʿAllāmah Jawharī explains the meaning:
‌‌[مثل] ‌مثل: ‌كلمة ‌تسوية. 
‘Mithl’: a word to signify equivalence.[footnoteRef:1599]  [1599:  ʿAllāmah Abū Naṣr Ismāʿīl  ibn Ḥammād al-Jawharī, Aṣ-Ṣiḥāḥ Tāj al-Lughah wa-Ṣiḥāḥ al-ʿArabiyyah (Beirut: Dār al-ʿIlm li ’l-Malāyīn, 1979), 5:1816.] 

After quoting this and reporting the same explanation from others, Mawlānā Zakariyyā al-Kāndhlawī remarks:
إلا أن الراغب زاد كلاما حسنا. 
Rāghib mentioned some beautiful additional words.[footnoteRef:1600] [1600:  Mawlānā Zakariyyā (n 7) 2:276.] 

He quotes the following from ʿAllāmah Rāghib al-Iṣfahānī:
(المثل) عبارة ‌عن ‌المشابهة ‌لغيره في معنى من المعاني أي معنى كان، وهو أعم الألفاظ الموضوعة للمشابهة، 
وذلك أن الند يقال فيما يشارك في الجوهر فقط، 
والشبه يقال فيما يشارك في الكيفية فقط، 
والمساوي يقال فيما يشارك في الكمية فقط، 
والشكل يقال فيما يشاركه في القدر والمساحة فقط، 
والمثل عام في جميع ذلك، ولهذا لما أراد الله تعالى نفي التشبيه من كل وجه خصه بالذكر فقال: ليس كمثله شيء [الشورى/ 11]. 
The term mithl refers to similarity to something else in a particular meaning, regardless of what that meaning may be. It is the broadest of the words used to express resemblance.
This is because: 
· Nidd is used for something that shares only in essence or substance.
· Shibh is used for something that shares only in quality or characteristics.
· Musāwī is used for something that shares only in quantity (or measure)
· Shakl is used for something that shares in proportion and dimensions (space) only.
However, mithl is a general term encompassing all these resemblance forms. This is why, when Allāh Taʿālā intended to negate any form of similarity whatsoever (with Him), He specifically mentioned mithl in His statement: ‘Laysa ka-mithli-hī shay’ (There is none like Him)[footnoteRef:1601].[footnoteRef:1602] [1601:  Qurʾān: 42:11.]  [1602:  ʿAllāmah Abū ’l-Qāsim Ḥusayn ibn Mufaḍḍal, better known as Rāghib al-Iṣfahānī, Mufradāt Alfāẓ al-Qurʾān (Damascus: Dār al-Qalam / Beirut: Ad-Dār ash-Shāmiyyah, 2009), 759.] 

سُجُودِهِ 	
He had done before
ʿAllāmah Zurqānī says:
للصلاة. 
For prayer[footnoteRef:1603] [1603:  ʿAllāmah Zurqānī (n 5) 1:270.] 

أَوْ أَطْوَلَ، 
Or longer
[bookmark: _Toc225710392]Position of the Salām: Before or After the Remedial Prostration?
ʿAllāmah Abū ’l-Walīd al-Bājī comments:
بيان واضح في أن السجدتين كانتا بعد السلام من الصلاة.
This is a clear mention that the two prostrations were after salām from the prayer.[footnoteRef:1604] [1604:  ʿAllāmah Bājī (n 2) 1:174.] 

This and other narrations of this incident highlight that salām is made before the remedial prostration. ʿAllāmah Rāfiʿī says:
والروايات الثلاث المذكورة في سهو النبي صلى الله عليه وسلم متوافقة على أن سجدتي السهو كانتا بعد السلام، وبه قال أبو حنيفة وجماعة. 
The three mentioned narrations regarding the Prophet ﷺ’s forgetfulness are consistent in stating that the two prostrations of forgetfulness were performed after the salām. This was also the opinion of Abū Ḥanīfah and a group of scholars.[footnoteRef:1605] [1605:  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), 3:168. ] 

Ḥanafī view
This serves as evidence for the Ḥanafīs. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
فقد رأى الحنفية أن موضع سجود السهو بعد التسليم مطلقا سواء في الزيادة أو النقصان، أي أنه يتشهد ثم يسلم تسليمة واحدة على الأصح ثم يسجد للسهو ثم يتشهد ثم يسلم كذلك، فإن سلم تسليمتين سقط السجود لحديث ثوبان رضي الله عنه أن النبي صلى الله عليه وسلم قال: لكل سهو سجدتان بعدما يسلم. 
The Ḥanafī scholars opined that the place for performing the prostrations of forgetfulness is always after the salām, whether it involves an addition or an omission. This means that one recites the tashahhud, then gives one salām – according to the more correct opinion – then performs the prostrations of forgetfulness, then recites the tashahhud again, and finally gives salām in the same manner. However, if one gives two salāms, the prostrations are omitted, based on the ḥadīth of Thawbān – may Allāh be pleased with him – in which the Prophet ﷺ said, ‘For every instance of forgetfulness, there are two prostrations after one makes salām.’[footnoteRef:1606] [1606:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 24:238. ] 

The researchers then mentioned:
ويروى نحو ذلك عن علي وسعد بن أبي وقاص وابن مسعود وعمار وابن عباس وابن الزبير وأنس. 
A similar report is narrated from ʿAlī, Saʿd ibn Abī Waqqāṣ, Ibn Masʿūd, ʿAmmār, Ibn ʿAbbās, Ibn az-Zubayr and Anas.[footnoteRef:1607] [1607:  Ibid, 24:239.] 

Ḥanbalī view
Although the Ḥanbalīs generally hold the view that the prostration of forgetfulness is before salām, they make two exceptions:
وأما الحنابلة فذهبوا في المعتمد إلى أن السجود كله قبل السلام، إلا في الموضعين اللذين ورد النص بسجودهما بعد السلام. وهما إذا سلم من نقص ركعة فأكثر، كما في حديث ذي اليدين أنه صلى الله عليه وسلم سلم من ركعتين فسجد بعد السلام. وحديث عمران بن حصين أنه سلم من ثلاث فسجد بعد السلام. 
As for the Ḥanbalīs, their relied-upon position is that all prostrations of forgetfulness should be performed before the salām, except in two cases where a specific text indicates that they should be performed after the salām. These are: when one gives salām after missing one or more rakʿahs, as seen in the ḥadīth of Dhū ’l-Yadayn, in which the Prophet ﷺ gave salām after two rakʿahs and then prostrated after the salām; and in the ḥadīth of ʿImrān ibn Ḥuṣayn, in which he ﷺ gave salām after three rakʿahs and then prostrated after the salām.[footnoteRef:1608] [1608:  Ibid.] 

Mālikī view
This narration contradicts the Mālikī view, as Imām Yaḥyā al-Laythī quotes:
قال مالك : كل سهو كان نقصانا من الصلاة فإن سجوده قبل السلام. وكل سهو كان زيادة في الصلاة، فإن سجوده بعد السلام. 
Mālik said, ‘Any forgetfulness that involves a deficiency in the prayer requires prostration before the salām, and any forgetfulness that involves an addition to the prayer requires prostration after the salām.’[footnoteRef:1609] [1609:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 1:250.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
وذهب المالكية وهو مقابل الأظهر عند الشافعية ورواية عن أحمد: إلى التفريق بين الزيادة والنقصان فإن وقع السهو بالنقص في الصلاة فالسجود يكون قبل السلام. ودليلهم حديث عبد الله بن مالك بن بحينة أن رسول الله صلى الله عليه وسلم قام من اثنتين من الظهر، ولم يجلس بينهما، فلما قضى صلاته سجد سجدتين. 
The Mālikīs, as well as a weaker opinion among the Shāfiʿīs and a narration from Aḥmad, distinguished between addition and deficiency in prayer. If the forgetfulness involves a deficiency, the prostration should be performed before the salām. Their evidence is the ḥadīth of ʿAbdullāh ibn Mālik ibn Buḥaynah, in which the Messenger of Allāh ﷺ stood up after two rakʿahs of ẓuhr without sitting between them, and when he completed his prayer, he performed two prostrations.[footnoteRef:1610] [1610:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 19) 24:239.] 

ثُمَّ رَفَعَ، ثُمَّ كَبَّرَ فَسَجَدَ مِثْلَ سُجُودِهِ 
Then raised his head, repeated takbīr, and prostrated as he had done before, 
ʿAllāmah Rāfiʿī explains:
يعني: مثل سجود صلب الصلاة. 
I.e. like the prostration in the core of the prayer[footnoteRef:1611] [1611:  ʿAllāmah Rāfiʿī (n 18) 3:169.] 

أَوْ أَطْوَلَ، 
Or longer.
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وبيان واضح في مقدار سجوده فيهما وأنهما كسجوده في صلاته أو أطول وقد بين مع ذلك الفصل بينهما والرفع من آخرهما.
This is a clear mention of the duration of both his prostrations and that they are like the prostration in his prayer or longer. It has also been clarified that there is a separation between them and the raising from the final one.[footnoteRef:1612] [1612:  ʿAllāmah Bājī (n 2) 1:174.] 

ثُمَّ رَفَعَ. 
And then raised his head.
ʿAllāmah Zurqānī mentions:
أي ثانيا من السجدة الثانية. 
I.e. a second time from the second prostration[footnoteRef:1613] [1613:  ʿAllāmah Zurqānī (n 5) 1:270.] 

Tashahhud After the Remedial Prostration
This narration makes no mention of tashahhud after the remedial prostration. ʿAllāmah Abū ’l-Walīd al-Bājī asserts:
ولم يذكر التشهد بعدهما ولا السلام منهما ويقتضي ذلك التكبير في الخفض والرفع لسجود السهو وكذلك روى ابن القاسم عن مالك وروى علي بن زياد عن مالك أن الإمام يسمع من خلفه التكبير والسلام في سجدتي السهو ويفعلون كفعله. 
And there is no mention of the tashahhud after them (the two prostrations) or the salām from them, which implies that there should be takbīr when lowering and raising for the prostrations of forgetfulness. Similarly, Ibn al-Qāsim narrated from Mālik, and ʿAlī ibn Ziyād narrated from Mālik that the imām should make those behind him hear the takbīr and salām in the prostrations of forgetfulness, and they should act as he does.[footnoteRef:1614] [1614:  ʿAllāmah Bājī (n 2) 1:174.] 

Immediately after quoting the narration of Dhū ’l-Yadayn, Imām Bukhārī quotes:
حدثنا سليمان بن حرب، حدثنا حماد، عن سلمة بن علقمة، قال: قلت لمحمد: في سجدتي السهو تشهد؟ قال: ليس في حديث أبي هريرة. 
Sulaymān ibn Ḥarb narrated to us [saying]: Ḥammād narrated to us from Salamah ibn ʿAlqamah, who said, “I asked Muḥammad regarding the two remedial prostrations, whether one should recite the tashahhud. He replied, ‘It is not mentioned in the ḥadīth of Abū Hurayrah.’”[footnoteRef:1615] [1615:  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), 2:68.] 

Scholars differ on whether there is tashahhud after those two prostrations or not.  ʿAllāmah Ibn Baṭṭāl mentions:
اختلف العلماء فى سجدتى السهو، وهل فيهما تشهد وسلام، فقالت طائفة: لا تشهد فيها، ولا سلام. روى ذلك عن أنس، وطاوس، والحسن، والشعبى. وقالت طائفة: لا تشهد فيهما، وفيهما سلام. روى ذلك عن سعد بن أبى وقاص، وعمار، وابن أبى ليلى، وابن سيرين. وقالت طائفة: فيهما تشهد وسلام. روى ذلك عن ابن مسعود، والنخعى، والحكم، ورواية عن قتادة، واستحسن ذلك الليث، وقاله مالك فى العتبية والمجموعة، وهو قول الأوزاعى، والثورى، والكوفيين، والشافعى، ذكره ابن المنذر. وحكى الطحاوى، عن الأوزاعى، والشافعى: ليس فيهما تشهد. وفيهما قول رابع: إن سجد قبل السلام لم يتشهد، وإن سجد بعد السلام تشهد، رواه أشهب، عن مالك، وهو قول ابن الماجشون، وأحمد بن حنبل.  
The scholars differed regarding the prostrations of forgetfulness and whether there should be a tashahhud and salām in them;
· A group said there is no tashahhud or salām in them, and this was narrated from Anas, Tāwūs, Ḥasan and Shaʿbī. 
· Another group said there is no tashahhud but there is salām in them, and this was narrated from Saʿd ibn Abī Waqqāṣ, ʿAmmār, Ibn Abī Laylā and Ibn Sīrīn. 
· A third group said there is both tashahhud and salām in them, and this was narrated from Ibn Masʿūd, Nakhaʿī, Ḥakam, and a report from Qatādah. Layth also favored this opinion, and it was the view of Mālik in Al-ʿUtbiyyah and Al-Majmūʿah, and of Awzāʿī, Thawrī, the Kufans and Shāfiʿī, as mentioned by Ibn al-Mundhir. Ṭaḥāwī reported from Awzāʿī and Shāfiʿī that there is no tashahhud in them. 
· There is also a fourth opinion: if the prostration is performed before the salām, there is no tashahhud, but if it is performed after the salām, there is tashahhud. This was narrated by Ashhab from Mālik and is the view of Ibn al-Majshūn and Aḥmad ibn Ḥanbal.[footnoteRef:1616] [1616:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 3:223. ] 

[bookmark: _5s07dmszxbio]Proofs of tashahhud
Commenting on that statement of Muḥammad ibn Sīrīn in Ṣaḥīḥ al-Bukhārī, Ḥāfiẓ Ibn Ḥajar states:
وقد يفهم من قوله: ليس في حديث أبي هريرة أنه ورد في حديث غيره، وهو كذلك. فقد رواه أبو داود، والترمذي، وابن حبان، والحاكم من طريق أشعث بن عبد الملك، عن محمد بن سيرين، عن خالد الحذاء، عن أبي قلابة، عن أبي المهلب، عن عمران بن حصين، أن النبي صلى الله عليه وسلم ‌صلى ‌بهم ‌فسها، فسجد سجدتين، ثم تشهد، ثم سلم. قال الترمذي: حسن غريب. وقال الحاكم: صحيح على شرط الشيخين، وقال ابن حبان: ما روى ابن سيرين، عن خالد غير هذا الحديث. انتهى. وهو من رواية الأكابر عن الأصاغر. وضعفه البيهقي، وابن عبد البر وغيرهما. 
It may be understood from his statement: ‘It is not mentioned in the ḥadīth of Abū Hurayrah,’ that it does appear in other narrations, and this is indeed the case. 
It has been narrated by Abū Dāwūd, Tirmidhī, Ibn Ḥibbān and Ḥākim through the chain of Ashʿath ibn ʿAbd al-Malik, from Muḥammad ibn Sīrīn, from Khālid al-Ḥadhdhāʾ, from Abū Qilābah, from Abū ’l-Muhallab, from ʿImrān ibn Ḥuṣayn, that the Prophet ﷺ prayed with them, then forgot, so he performed two prostrations, then recited the tashahhud, and then gave the salām. 
Tirmidhī commented, ‘It is ḥasan gharīb,’ while Ḥākim said it was ṣaḥīḥ according to the conditions of the two Shaykhs (Bukhārī and Muslim). Meanwhile, Ibn Ḥibbān stated that Ibn Sīrīn did not narrate anything from Khālid besides this ḥadīth. It is a narration where the elder narrates from the younger generation. 
However, Bayhaqī, Ibn ʿAbd al-Barr and others have weakened it.[footnoteRef:1617] [1617:  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), 4:491.] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
فعلم بذلك أن ذكر التشهد ليس في حديث ذي اليدين، نعم يوجد في حديث عمران، فإن كان حديثا واحدا يحمل على الاختصار في حديث أبي هريرة، وإلا يحمل على اختلاف الوقائع.
Thus, it is known that the mention of the tashahhud is not found in the ḥadīth of Dhū ’l-Yadayn. However, it does appear in the ḥadīth of ʿImrān. If the two ḥadīths are considered one, it could be understood as an abbreviation in the ḥadīth of Abū Hurayrah; otherwise, it may indicate a difference in the occurrences.[footnoteRef:1618] [1618:  Mawlānā Zakariyyā (n 7) 2:280.] 

Besides that, Imām Tirmidhī quotes:
حدثنا محمد بن يحيى قال: حدثنا محمد بن عبد الله الأنصاري، قال: أخبرني أشعث، عن ابن سيرين، عن خالد الحذاء، عن أبي قلابة، عن أبي المهلب، عن ‌عمران بن حصين، أن النبي صلى الله عليه وسلم صلى بهم فسها، فسجد سجدتين، ثم ‌تشهد، ثم سلم، هذا حديث حسن غريب. 
Muhammad ibn Yaḥyā narrated to us, saying: Muhammad ibn ʿAbdillāh al-Anṣārī narrated to us, saying: Ashʿath related to me from Ibn Sīrīn from Khālid al-Ḥadhdhāʾ from Abū Qilābah from Abū ’l-Muhallab from ʿImrān ibn Ḥuṣayn that the Prophet ﷺ prayed with them, then forgot, performed two prostrations, then recited the tashahhud and then gave the salām.’ 
This ḥadīth is ḥasan gharīb.[footnoteRef:1619] [1619:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:240.] 

Scholars graded this narration as weak. However, there are other narrations that support it. ʿAllāmah Zurqānī says:
لكن قد جاء التشهد في سجود السهو عن ابن مسعود عند أبي داود والنسائي وعن المغيرة عند البيهقي وفي إسنادهما ضعف إلا أنه باجتماع الأحاديث الثلاثة ترتقي إلى درجة الحسن. 
However, the tashahhud in the prostrations of forgetfulness has also been narrated from Ibn Masʿūd by Abū Dāwūd and Nasāʾī, and from Mughīrah by Bayhaqī. Both of these narrations have weaknesses in their chains, but when the three ḥadīths are combined, they reach the level of ḥasan.[footnoteRef:1620] [1620:  ʿAllāmah Zurqānī (n 5) 1:271.] 

Just as salām is not mentioned in this narration, the tashahhud is also not mentioned. ʿAllāmah Ibn Baṭṭāl quotes from Muhallab:
قال المهلب: وليس فى حديث ذى اليدين تشهد، ولا تسليم، ويحتمل ذلك وجهين: أحدهما: أن يكون النبى، صلى الله عليه وسلم ، تشهد فيهما وسلم، ولم ينقل ذلك المحدث. والثانى: أنه لم يتشهد فيهما، ولا سلم، وألحق المسلمون بهاتين السجدتين الصلاة، لما كانت صلاة كبر الرسول لهما، فأضيف إليهما التشهد، والسلام تأكيدا لهما. 
Muhallab said: 
‘In the ḥadīth of Dhū ’l-Yadayn, there is no mention of the tashahhud or salām, and this can be understood in two ways: 
· The first is that the Prophet ﷺ may have recited the tashahhud and given the salām, but this was not transmitted by the narrator. 
· The second is that he did not recite the tashahhud or give the salām, and the Muslims later associated these two prostrations with the prayer since the Prophet ﷺ made takbīr for this prayer (as he would for other prayers). Thus, tashahhud and salām were added to them for emphasis.[footnoteRef:1621] [1621:  ʿAllāmah Ibn Baṭṭāl (n 29) 3:224.] 

Should an Imām Who Forgot Take Help From a Follower Who Prayed Behind Him?
ʿAllāmah Ibn Baṭṭāl discusses the ruling of an imām relying on the statement of his followers after he doubts concerning his prayer:
اختلف العلماء فى الإمام إذا شك فى صلاته، فأخبره من خلفه من المأمومين أنه ترك ركعة هل يرجع إلى قولهم، ويدع يقينه أم لا؟ فقال ابن القصار: اختلفت الرواية عن مالك فى ذلك، فقال مرة: يرجع إلى قولهم، وهو قول أبى حنيفة؛ لأنهم يقولون: إنه يبنى على غالب ظنه، وقال مرة أخرى: يعمل على يقينه، ولا يرحع إلى قولهم، وهو قول الشافعى 
The scholars differed regarding whether the imām, when doubting in his prayer and being informed by the followers behind him that he has missed a rakʿah, should rely on their statement and abandon his certainty or not. 
Ibn al-Qassār said, ‘There are different reports from Mālik on this matter. Sometimes he said that the imām should rely on their statement, and this was the opinion of Abū Ḥanīfah, because they argue that the imām should act according to his most probable assumption. At other times, Mālik said that the imām should act according to his certainty and not rely on their statement, which was the view of Shāfiʿī.’[footnoteRef:1622] [1622:  ʿAllāmah Ibn Baṭṭāl (n 29) 2:342.] 

ʿAllāmah Rāfiʿī presents the stance of some Shāfiʿī scholars on this, which he proceeds to refute:
واحتج بعض أصحابنا بمراجعة النبي صلى الله عليه وسلم الناس وبناء الأمر على قولهم: نعم، لتجويز الاعتماد على قول الجمع إذا كثروا، والأظهر المنع؛ لأن المتردد في فعل نفسه لا يرجع إلى قول غيره كالحاكم إذا تردد في حكمه، وعلى هذا فالنبي صلى الله عليه وسلم ظهر له الحال فعرفها بعد المراجعة فعمل بعمله. 
Some of our scholars argued by citing the example of the Prophet ﷺ consulting the people and relying on their statement, where they said, ‘Yes,’ to allow reliance on the words of the group when they are numerous. However, the more apparent view is the prohibition of this, because someone uncertain about their own action should not rely on the statement of others, similar to a judge who has doubts in his judgment. Based on this, the Prophet ﷺ was made aware of the situation (either divinely) and recognised it after consulting, then acted accordingly.[footnoteRef:1623] [1623:  ʿAllāmah Rāfiʿī (n 18) 3:169.] 

   Ḥadīth 250 – Abū Sufyān the Freed Slave of Ibn Abī Aḥmad – Another Version of Dhū ’l-Yadayn’s Narration – Lessons & Benefits
[bookmark: _Toc225710393]Ḥadīth 250
 - 250مَالِك، عَنْ دَاوُدَ بْنِ الْحُصَيْنِ، عَنْ أبِي سُفْيَانَ مَوْلَى ابْنِ أبِي أَحْمَدَ، أَنَّهُ قَالَ: سَمِعْتُ أَبَا هُرَيْرَةَ يَقُول: صَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ صَلاَةَ الْعَصْرِ، فَسَلَّمَ فِي رَكْعَتَيْنِ، فَقَامَ ذُو الْيَدَيْنِ فَقَال: أَقُصِّرَتِ الصَّلَاةُ يَا رَسُولَ اللَّهِ أَمْ نَسِيتَ؟ فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "كُلُّ ذَلِكَ لَمْ يَكُن". فَقَال: قَدْ كَانَ بَعْضُ ذَلِكَ يَا رَسُولَ اللَّهِ. فَأَقْبَلَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَلَى النَّاسِ فَقَال: "أَصَدَقَ ذُو الْيَدَيْنِ؟". فَقَالُوا نَعَمْ، فَقَامَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَأَتَمَّ مَا بَقِيَ مِنَ الصَّلاَةِ، ثُمَّ سَجَدَ سَجْدَتَيْنِ بَعْدَ التَّسْلِيمِ وَهُوَ جَالِسٌ.
Mālik reported from Dāwūd ibn al-Ḥuṣayn from Abū Sufyān, the freed slave of Ibn Abī Aḥmad, that he said: I heard Abū Hurayrah say, ‘The Messenger of Allāh ﷺ prayed the ʿaṣr prayer and made salām after two rakʿahs. Upon this, Dhū ’l-Yadayn stood up and asked, ‘Has the prayer been shortened, O Messenger of Allāh? Or did you forget?’ The Messenger of Allāh ﷺ replied, ‘None of that happened.’ He said, ‘Indeed, some of that did happen, O Messenger of Allāh!’
Thereupon, the Messenger of Allāh ﷺ turned to the people and asked, ‘Is Dhū ’l-Yadayn telling the truth?’ They responded, ‘Yes’. So the Messenger of Allāh ﷺ stood and completed the remaining portion of the prayer. Then, he performed two prostrations after the salām while sitting.[footnoteRef:1624] [1624:  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), 1:249.] 

Imām Yaḥyā al-Laythī narrates: 
-250مَالِك، عَنْ دَاوُدَ بْنِ الْحُصَيْنِ، 
Mālik reported from Dāwūd ibn al-Ḥuṣayn 
We spoke about him under the 20th narration that is on page 150.
عَنْ أبِي سُفْيَانَ مَوْلَى ابْنِ أبِي أَحْمَدَ، 
From Abū Sufyān, the freed slave of Ibn Abī Aḥmad, 
[bookmark: _Toc225710394]Abū Sufyān: The Freed Slave of Ibn Abī Aḥmad
Name & lineage
According to Imām Mālik, his name was Qurmān, as ʿAllāmah ʿAbd al-Ghanī al-Maqdisī quotes:
وقال مالك: اسمه قرمان. 
Mālik said, ‘His name was Quzmān.’[footnoteRef:1625] [1625:  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), 9:211. ] 

ʿAllāmah Zurqānī mentions the pronunciation of his name:
بضم القاف، وإسكان الزاي. 
With a ḍammah on the qāf and a sukūn on the zāʾ.[footnoteRef:1626] [1626:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:271. ] 

Despite quoting that, ʿAllāmah ʿAbd al-Ghanī al-Maqdisī listed his name as Wahb. He mentions:
وهب.[footnoteRef:1627] [1627:  ʿAllāmah ʿAbd al-Ghanī (n 2) 9:211.] 

ʿAllāmah Dār Quṭnī did the same. He lists him in his book Dhikr Asmāʾ at-Tābiʿīn wa-man Baʿda-Hum as:
وهب أبو سفيان ‌مولى ‌ابْن ‌أبي ‌أَحْمد. 
Wahb Abū Sufyān: the freed slave of Ibn Abī Aḥmad[footnoteRef:1628] [1628:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Dhikr Asmāʾ at-Tābiʿīn wa-man Baʿda-Hum mim-man Ṣaḥḥat Riwāyatu-Hū ʿan ath-Thiqāt ʿinda ’l-Bukhārī (Beirut: Muʾassasat al-Kutub ath-Thaqāfiyyah, 1985), 1:381.] 

Likewise, Imām Ḥākim states:
‌وهب أَبُو سُفْيَان ‌مولى ‌بن ‌أبي ‌أَحْمد. 
Wahb Abū Sufyān: the freed slave of Ibn Abī Aḥmad[footnoteRef:1629] [1629:  Imām Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh al-Ḥākim, Tasmiyyat man Akhraja-Hum al-Bukhārī wa-Muslim (Beirut: Muʾassasat al-Kutub ath-Thaqāfiyyah / Dār al-Jinān, 1407 AH), 248.] 

Allegiance
ʿAllāmah Ibn Saʿd quotes from ʿAllāmah Wāqidī:
أخبرنا محمد بن عمر قال: حدثنا ابن أبى حبيبة قال: هو مولى لبنى عبد الأشهل. قال: وكان له انقطاع إلى ابن أبى أحمد بن جحش فنسب إلى ولائه. 
Muḥammad ibn ʿUmar related to us, saying: Ibn Abī Ḥabībah narrated to us, saying: He was the freed slave of Banū ʿAbd al-Ashhal. He said, ‘He had a close association with Ibn Abī Aḥmad ibn Juḥsh, so he was ascribed to his allegiance.’[footnoteRef:1630] [1630:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:235. ] 

Teachers
He did not narrate from many Companions. ʿAllāmah Ibn Saʿd mentions a teacher of his:
روى عن أبى سعيد الخدرى. 
He reported from Abū Saʿīd al-Khudrī.[footnoteRef:1631] [1631:  Ibid.] 

ʿAllāmah Ibn Abī Ḥātim quotes the same from his father; that Abū Sufyān heard from Abū Saʿīd, also adding the name of Abū Hurayrah:
سمع أبا هريرة وأبا سعيد ،سمعت أبي يقول ذلك. 
He heard from Abū Hurayrah and Abū Saʿīd; I heard my father saying this.[footnoteRef:1632] [1632:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 9:381.] 

Students
Regarding his students, ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
روى عنه: ابنه عبد الله، ويقال: عبد الرحمن، وداود بن الحصين، وخالد بن رباح. 
Those who reported from him were: His son: ʿAbdullāh – in another view, his name was said to be ʿAbd ar-Raḥmān – Dāwūd ibn al-Ḥuṣayn and Khālid ibn Rabāḥ.[footnoteRef:1633] [1633:  ʿAllāmah ʿAbd al-Ghanī (n 2) 9:212.] 

Status
He was a reliable narrator, as ʿAllāmah Ibn Saʿd states:
وكان ثقة قليل الحديث. 
He was reliable but narrated scarcely.[footnoteRef:1634] [1634:  ʿAllāmah Ibn Saʿd (n 7) 5:235.] 

Authors who narrated from him
ʿAllāmah ʿAbd al-Ghanī al-Maqdisī cites the authors who brought his narrations:
روى له: البخاري، ومسلم، وأبو داود، والترمذي. 
Bukhārī, Muslim, Abū Dāwūd and Tirmidhī brought his narrations.[footnoteRef:1635] [1635:  ʿAllāmah ʿAbd al-Ghanī (n 2) 9:212.] 

Approval for his recitation
ʿAllāmah Ibn Saʿd quotes with his chain to him on how he obtained approval on his recitation whilst he was still a slave:
كنت أقوم ببنى عبد الأشهل فى شهر رمضان فاستمع قراءتى محمد بن مسلمة وسلمة بن سلامة بن وقش فوقفا يستمعان، قال: وأنا يومئذ عبد مملوك، فقال: ما بهذا من إمام بأس. 
I used to lead the prayer for Banū ʿAbd al-Ashhal in the month of Ramaḍān. It so happened that Muḥammad ibn Maslamah and Salamah ibn Salāmah ibn Waqsh heard my recitation, so they stopped to listen to it. At that time, I was a slave. Then he said, ‘There is nothing wrong with this person as an imām.’[footnoteRef:1636] [1636:  ʿAllāmah Ibn Saʿd (n 7) 5:235.] 

Honour
He was blessed with the honour to lead the highest ranking Companions in prayer. ʿAllāmah Ibn Saʿd quotes with his chain to Dāwūd ibn al-Ḥuṣayn, who mentioned about Abū Sufyān:
كان يؤم بنى عبد الأشهل فى مسجدهم وهو مكاتب فى رمضان، وفيهم قوم قد شهدوا بدرا والعقبة. 
He would lead Banū ʿAbd al-Ashhal in their mosques during Ramaḍān whilst he was a mukātab slave. Among the (following) people were those who participated in Badr and ʿAqabah.[footnoteRef:1637] [1637:  ʿAllāmah Ibn Saʿd (n 7) 5:235.] 

أَنَّهُ قَالَ: سَمِعْتُ أَبَا هُرَيْرَةَ يَقُول: صَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ  
That he said: I heard Abū Hurayrah say:
“The Messenger of Allāh ﷺ prayed” 
[bookmark: _Toc225710395]Differences between the Transmitters
On this, ʿAllāmah Ibn ʿAbd al-Barr explains:
هكذا في "كتاب يحيى" عن مالك في هذا الحديث: صلى رسول الله صلى الله عليه وسلم. ولم يقل: لنا. وقال ابن القاسم وغيره في هذا الحديث بهذه الإسناد عن أبي هريرة: صلى لنا رسول الله صلى الله عليه وسلم صلاة العصر.
قرأت على عبد الرحمن بن يحيى، أن الحسن بن الخضر حدثهم، قال: حدثنا أحمد بن شعيب، قال: أخبرنا قتيبة بن سعيد، عن مالك، عن داود بن الحصين، عن أبي سفيان مولى ابن أبي أحمد، قال: سمعت أبا هريرة يقول: صلى لنا رسول الله صلى الله عليه وسلم صلاة العصر. وذكر الحديث. 
It appears as such in the book of Yaḥyā from Māik in this ḥadīth: ‘The Messenger of Allāh ﷺ ṣallā (prayed).’ He did not say, ‘La-nā’ (with us, i.e. led us). Meanwhile, Ibn al-Qāsim and others transmitted this ḥadīth with the same chain from Abū Hurayrah, stating, ‘The Messenger of Allāh ﷺ ṣallā la-nā (led us) in ʿaṣr prayer.’
I recited to ʿAbd ar-Raḥmān ibn Yaḥyā that Ḥasan ibn al-Khiḍr narrated to them, saying: Aḥmad ibn Shuʿayb narrated to us, saying: Qutaybah ibn Saʿīd related to us from Mālik from Dāwūd ibn al-Ḥuṣayn from Abū Sufyān – the free slave of Ibn Abī Aḥmad – who said: I heard Abū Hurayrah say, ‘The Messenger of Allāḥ ﷺ ṣallā-lanā (led us) in ʿaṣr prayer.’[footnoteRef:1638] [1638:  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), 2:349.] 

He then comments:
وكذلك رواه أكثر الرواة لـ"الموطأ"، ومنهم من يقول: صلى بنا.  
Most transmitters of the Muwaṭṭaʾ narrated it as such, while some transmitted: ‘ṣallā bi-nā’ (prayed with us).[footnoteRef:1639] [1639:  Ibid, 2:350. ] 

Before this, in At-Tamhid and Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr mentioned:
فهذا مالك بن أنس قد ذكر في "موطئه" عن داود بن الحصين، عن أبي سفيان، ‌مولى ‌ابن ‌أبي ‌أحمد، قال: سمعت أبا هريرة يقول: صلى لنا رسول الله صلى الله عليه وسلم العصر فسلم في ركعتين، وذكر الحديث.
هكذا حدث به ابن القاسم، وابن ‌وهب، وابن بكير، والقعنبي، والشافعي، وقتيبة بن سعيد، عن مالك، عن داود بالإسناد المذكور، ولم يقل يحيى: "صلى لنا" في حديث مالك عن داود هذا، وإنما قال: صلى رسول الله صلى الله عليه وسلم. وسقط أيضا عن بعضهم قوله: "لنا".  
Here, Mālik ibn Anas mentioned in his Muwaṭṭaʾ from Dāwūd ibn al-Ḥuṣayn from Abū Sufyān – the freed slave of Ibn Abī Aḥmad – who said that he heard Abū Hurayrah say, ‘The Messenger of Allāh ﷺ ṣallā la-nā (led us) in ʿaṣr, and he made salām after two rakʿahs...’ till the end of the ḥadīth.
This is how Ibn al-Qāsim narrated it as well as Ibn Wahb, Ibn Bukayr, Qaʿnabī, Shāfiʿī and Qutaybah ibn Saʾīd from Mālik from Dāwūd with the mentioned chain. Yaḥyā did not state, ‘ṣallā la-nā’ in this ḥadīth of Mālik from Dāwūd. Rather, he said, ‘The Messenger of Allāh ﷺ ṣallā.’ Some of them also omitted ‘la-nā’.[footnoteRef:1640] [1640:  ʿAllāmah Ibn ʿAbd al-Barr (n 15) 1:619-620.] 

Although he mentioned this about ʿAllāmah Qaʿnabī, Imām Abū Dāwūd quotes the actual narration of Qaʿnabī:
حدثنا عبد الله بن مسلمة، عن مالك، عن أيوب، عن محمد، بإسناده، وحديث حماد أتم. قال: صلى رسول الله، لم يقل: بنا، ولم يقل: فأومؤوا. 
ʿAbdullāh ibn Maslamah (al-Qaʿnabī) narrated to us from Mālik from Ayyūb from Muḥammad with the same chain. The ḥadīth of Ḥammād is more complete. He transmitted, ‘The Messenger of Allāh ﷺ ṣallā,’ and he did not say, ‘bi-nā’. He also did not say, ‘They gestured.’[footnoteRef:1641] [1641:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:251.] 

Hence, Mawlānā Zakariyyā al-Kāndhlawī states:
بل نفى أبو داود هذه الزيادة في رواية القعنبي ، فتأمل. 
In fact, Abū Dāwūd negated this addition in Qaʿnabī’s narration. Think well over this.[footnoteRef:1642] [1642:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:283. ] 

صَلاَةَ الْعَصْرِ، 
“The ʿaṣr prayer” 
[bookmark: _Toc225710396]Clarification of Which Prayer It Was
In this narration, it is clearly mentioned from Abū Hurayrah that this transpired in the ʿaṣr prayer. ʿAllāmah Abū ’l-Walīd al-Bājī says: 
بين أبو هريرة بهذا الحديث الصلاة التي جرت فيها قصة ذي اليدين أنها صلاة العصر. 
Abū Hurayrah clarified in this ḥadīth that the prayer in which the incident of Dhū ’l-Yadayn occurred was the ʿaṣr prayer.[footnoteRef:1643] [1643:  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.), 1:174. ] 

In Ṣaḥīḥ al-Bukhārī, Muḥammad ibn Sīrīn informs of forgetting which prayer is being intended, though Abū Hurayrah did mention the prayer. This narration clarifies the prayer. Imām Bukhārī narrates:
حدثنا إسحاق، قال: حدثنا ابن شميل، أخبرنا ابن عون، عن ابن سيرين، عن أبي هريرة قال: صلى بنا رسول الله صلى الله عليه وسلم ‌إحدى ‌صلاتي ‌العشي - قال ابن سيرين: سماها أبو هريرة ولكن نسيت أنا -. 
Isḥāq narrated to us, saying: Ibn Shumayl narrated to us [saying]: Ibn ʿAwn related to us from Ibn Sīrīn from Abū Hurayrah, who said, ‘The Messenger of Allāh ﷺ led us in prayer in one of the two afternoon prayers – Ibn Sīrīn said: Abū Hurayrah specified it but I forgot it.’[footnoteRef:1644] [1644:  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), 1:103. ] 

Nonetheless, there were times when Abū Hurayrah quoted this narration, and he could not recall which prayer was being intended. Imām Nasāʾī quotes:
22 - باب ما يفعل من سلم من الركعتين ناسيا وتكلم
1224 - أخبرنا حميد بن مسعدة قال: حدثنا يزيد - وهو ابن زريع - قال: حدثنا ابن عون، عن محمد بن سيرين قال:
قال أبو هريرة: صلى بنا النبي صلى الله عليه وسلم ‌إحدى ‌صلاتي ‌العشي. قال: قال أبو هريرة: ولكني نسيت. 
Chapter: What Should One Do If He Forgetfully Made Salām After Two Rakʿahs & Spoke?
Ḥumayd ibn Masʿadah related to us, saying: Yazīd – ibn Zurayʿ - narrated to us, saying: Ibn ʿAwn narrated to us from Muḥammad ibn Sīrīn, who said: Abū Hurayrah said, ‘The Prophet ﷺ led us in one of the two afternoon prayers.’ Abū Hurayrah said, ‘But I forgot (which one it was).’[footnoteRef:1645] [1645:  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), 3:35.] 

In contrast to this narration, a narration of Ṣaḥīḥ Muslim clearly mentioned that it was the ẓuhr prayer. Imām Muslim narrates:
وحدثني حجاج بن الشاعر، حدثنا هارون بن إسماعيل الخزاز، حدثنا علي - وهو ابن المبارك -، حدثنا يحيى، حدثنا أبو سلمة، حدثنا أبو هريرة أن رسول الله صلى الله عليه وسلم صلى ركعتين من ‌صلاة ‌الظهر ثم سلم. 
Ḥajjāj ibn ash-Shāʿir narrated to me [saying]: Hārūn ibn Ismāʿīl al-Khazzāz narrated to us [saying]: ʿAlī – ibn al-Mubārak – narrated to us [saying]: Yaḥyā narrated to us [saying]: Abū Salamah narrated to us [saying]: Abū Hurayrah narrated to us that the Messenger of Allāh ﷺ prayed two rakʿahs of ẓuhr prayer and then made salām.[footnoteRef:1646] [1646:  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), 1:404. ] 

He also quotes:
وحدثنا قتيبة بن سعيد، حدثنا ليث (ح) قال: وحدثنا ابن رمح، أخبرنا الليث، عن ابن شهاب، عن الأعرج، عن عبد الله ابن بحينة الأسدي حليف بني عبد المطلب أن رسول الله صلى الله عليه وسلم قام في ‌صلاة ‌الظهر وعليه جلوس. 
Qutaybah ibn Saʿīd narrated to us [saying]: Layth narrated to us – change of chain – and Ibn Rumḥ narrated to us [saying]: Layth related to us from Ibn Shihāb from Aʿraj from ʿAbdullāh ibn Buḥaynah al-Asadī – the ally of Banū ʿAbd al-Muṭṭalib – that the Messenger of Allāh ﷺ stood in the ẓuhr prayer whereas he had to sit.[footnoteRef:1647] [1647:  Imām Muslim (n 23) 1:399.] 

Ḥāfiẓ Ibn Ḥajar explains:
فالظاهر أن أبا هريرة رواه كثيرا على الشك، وكان ربما غلب على ظنه أنها الظهر فجزم بها، وتارة غلب على ظنه أنها العصر فجزم بها، وطرأ الشك في تعيينها أيضا على ابن سيرين، وكان السبب في ذلك الاهتمام بما في القصة من الأحكام الشرعية، ولم تختلف الرواة في حديث عمران في قصة الخرباق أنها العصر، فإن قلنا إنهما قصة واحدة فيترجح رواية من عين العصر في حديث أبي هريرة. 
It appears that Abū Hurayrah often narrated this ḥadīth with uncertainty. At times, he was more inclined to believe that it was ẓuhr and asserted it as such, while at other times, he leaned towards it being ʿaṣr and affirmed that instead. Ibn Sīrīn also experienced uncertainty in determining which prayer it was. This arose due to the primary focus being on the legal rulings derived from the incident. However, the narrators of ʿImrān's ḥadīth regarding the story of Khirbāq did not differ in reporting that it was ʿaṣr. If we consider both incidents to be the same, then the narration specifying ʿaṣr in Abū Hurayrah’s ḥadīth would be given preference.[footnoteRef:1648] [1648:  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), 4:488. ] 

فَسَلَّمَ فِي  
“And made salām after” 
In the footnotes, the editors note that another manuscript has the preposition ‘min’:
في (ب): من.
Written in the second main manuscript is ‘min’.[footnoteRef:1649] [1649:  Imām Mālik (n 1) 1:249.] 

Mawlānā Zakariyyā al-Kāndhlawī clarifies certain omitted words:
الجلوس بعد 
[He made salām in] the sitting after [the two rakʿahs].[footnoteRef:1650] [1650:  Mawlānā Zakariyyā (n 19) 2:285.] 

رَكْعَتَيْنِ، فَقَامَ ذُو الْيَدَيْنِ 
“Two rakʿahs. Upon this, Dhū ’l-Yadayn stood up”
ʿAllāmah Zurqānī mentions his name:
الخرباق السلمي بضم السين. 
Khirbāq as-Sulamī with a ḍammah on the sīn.[footnoteRef:1651] [1651:  ʿAllāmah Zurqānī (n 3) 1:272. ] 

فَقَال: أَقُصِّرَتِ 
“And asked, ‘Has (the prayer) been shortened,’” 
In this edition, it is again typed from the verbal group ‘tafʿīl’. In the footnotes, it is written:
ضبطت في الأصل و(ب) بفتح القاف، وضم الصاد، وبضم القاف، وكسر الصاد المشددة على أنهما روايتان صحيحتان، وفي (ج) و (ش) بفتح القاف، وضم الصاد. 
It is pronounced in the main and second manuscripts with a fatḥah on the qāf, a ḍammah on the ṣād as well as a ḍammah on the qāf and a kasrah on the double consonant ṣād. Both are correctly reported. The manuscript of Jurjānī and Ibn al-Mushāṭ has a fatḥah on the qāf and a ḍammah on the ṣād.[footnoteRef:1652] [1652:  Imām Mālik (n 1) 1:249.] 

ʿAllāmah Zurqānī clarifies:
بفتح القاف وضم الصاد، أي صارت قصيرة وفي رواية: بضم القاف وكسر الصاد أي أقصرها الله والأولى أكثر وأرجح كما قال النووي.
With a fatḥah on the qāf and a ḍammah on the ṣād, i.e. it became short. It comes in another report with a ḍammah on the qāf and a kasrah on the ṣād, i.e. Allāh has shortened it. The first report is more popular and preferred, as Nawawī stated.[footnoteRef:1653] [1653:  ʿAllāmah Zurqānī (n 3) 1:272.] 

الصَّلَاةُ يَا رَسُولَ اللَّهِ أَمْ نَسِيتَ؟ 
‘The prayer (been shortened) O Messenger of Allāh? Or did you forget?’ 
ʿAllāmah Zurqānī addresses why the Companion had the audacity to ask, and also he elaborated on the different approaches of various companions:
ولم يهب السؤال لأنه غلب عليه حرصه على تعلم الدين، فاستصحب حكم الإتمام، وأن الوقت قابل للنسخ، وبقية الصحابة ترددوا بين استصحاب وتجويز النسخ فسكتوا، وهاب الشيخان أن يكلماه لأنه غلب عليهما احترامه وتعظيمه مع علمهما أنه يبين بعد ذلك، والسرعان بنوا على النسخ فخرجوا يقولون قصرت الصلاة. 
He did not hesitate to ask because his eagerness to learn the religion prevailed over him. So, he maintained the presumption of completion and that the time was subject to abrogation. The rest of the Companions wavered between maintaining presumption and allowing for abrogation, so they remained silent. The two senior Companions refrained from speaking to him because their respect and reverence for him prevailed, knowing that he would clarify the matter later. Meanwhile, the hastier ones assumed abrogation and left, saying that the prayer had been shortened.[footnoteRef:1654] [1654:  Ibid.] 

فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "كُلُّ ذَلِكَ لَمْ يَكُن". 
“The Messenger of Allāh ﷺ replied, ‘None of that happened.’” 
[bookmark: _Toc225710397]Explaining the Phrase: ‘Kullu Dhālika Lam Yakun’
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
بيان أنه لم ينسخ حكم الصلاة ولم يقصر. 
This is a mention that the ruling of prayer has not been abrogated nor has it been shortened.[footnoteRef:1655] [1655:  ʿAllāmah Bājī (n 20) 1:174.] 

In Ṣaḥīḥ al-Bukhārī, via Muḥammad ibn Sirīn from Abū Hurayrah, the Prophet ﷺ is reported to have replied:
‌لم ‌أنس ‌ولم ‌تقصر. 
I did not forget nor has it been shortened.[footnoteRef:1656] [1656:  Imām Bukhārī (n 21) 1:103.] 

Although there is discussion here, this is not something that may be practised today. We explained previously that there is even doubt on whether the Companions spoke or not. ʿAllāmah Ibn ʿAbd al-Barr says:
قال عيسى: وقال لي بن وهب: إنما ذلك كان في أول الإسلام ولا أرى لأحد أن يفعله اليوم
قال أبو عمر: أما كلام القوم للنبي عليه السلام بعد أن سمعوه يقول ((لم تقصر الصلاة ولم أنس)) فمختلف فيه ولا حجة لمن نزع به لأن حماد بن زيد - هو أثبت الناس في أيوب - روى حديث ذي اليدين عن أيوب عن بن سيرين عن أبي هريرة قال فيه، فقال رسول الله صلى الله عليه وسلم: ((أحق ما يقول ذو اليدين)) فأومؤوا إي نعم فبان بهذا أنهم لم يتكلموا بعد أن سمعوا النبي عليه السلام يقول ((لم تقصر الصلاة ولم أنس)) ولكنهم أومؤوا أي نعم فعبر المحدث عن الإيمان بالقول
والعرب قد تفعل ذلك فيما لا يصح منه القول فالإيماء بذلك أحرى ممن يصح قوله إذا منع من الكلام وتحريم الكلام في الصلاة مجتمع عليه فلا يباح برواية مختلف فيها.
ʿĪsā said, ‘Ibn Wahb stated to me that this ruling applied only in the early days of Islam and should not be practised by anyone today.’
The speech of the Companions to the Prophet ﷺ after hearing him say, ‘The prayer was not shortened, nor did I forget,’ is disputed and does not serve as valid evidence for those who use it as argument. This is because Ḥammād ibn Zayd – who is the most reliable narrator from Ayyūb – narrated the ḥadīth of Dhū ’l-Yadayn from Ayyūb from Ibn Sīrīn from Abū Hurayrah, stating that the Messenger of Allāh ﷺ then asked, ‘Is Dhū ’l-Yadayn telling the truth?’ The Companions gestured in affirmation. This clarifies that they did not speak after hearing the Prophet – peace be upon him – say, ‘The prayer has not been shortened nor did I forget.’ Instead, they indicated their confirmation through gestures, which the narrator described as speech.
The Arabs sometimes express this in cases where speech is not possible, so using gestures in such a situation is even more appropriate for someone who is capable of speaking but is prevented from doing so. The prohibition of speech during prayer is a matter of consensus and cannot be overridden by a narration over which there is disagreement.[footnoteRef:1657] [1657:  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), 4:319.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
يعني أن القصر والسهو لم يجتمعا؛ لأنه عليه السلام قد كان متيقنا أن الصلاة لم تقصر، وإنما الذي شك فيه السهو لا غير، ويدل على ذلك قولهم له: قد كان بعض ذلك يا رسول الله. ويجوز أن يكون قوله: "كل ذلك لم يكن": في علمي؛ أي: لم أنسه في علمي، ولا قصرت الصلاة. ولا يجوز أن يقال: ولا قصرت الصلاة في علمي؛ لأنه كان يعلم أن الصلاة لم تقصر شيء منها فثبت بذلك عند ذي اليدين ومن معه من الصحابة القسم الآخر وهو أنه نسي إلا أنه صلى الله عليه وسلم أخبر عن يقينه وما كان يعتقد أنه فعله من إتمام الصلاة.
This means that shortening the prayer and forgetfulness did not coincide, because the Prophet ﷺ was certain that the prayer had not been shortened. The only matter in which he had uncertainty was forgetfulness. This is indicated by their statement to him: ‘Some of that did occur, O Messenger of Allāh.’
It is also possible that his statement, 'None of that happened,' meant 'to my knowledge', i.e. 'I did not forget in my knowledge, nor was the prayer shortened.' However, it would not be correct to say, 'Nor was the prayer shortened to my knowledge,' because he already knew with certainty that the prayer had not been shortened in any way. This, therefore, confirmed to Dhu ’l-Yadayn and the other Companions the alternative possibility: that he had indeed forgotten. Nevertheless, the Prophet ﷺ was expressing his certainty and what he believed he had done – namely, completing the prayer.[footnoteRef:1658] [1658:  ʿAllāmah Ibn ʿAbd al-Barr (n 15) 2:350.] 

Ḥāfiẓ Ibn Ḥajar explains:
‌وهو ‌صريح ‌في ‌نفي ‌النسيان ونفي القصر، وفيه تفسير للمراد بقوله في رواية أبي سفيان، عن أبي هريرة عند مسلم: كل ذلك لم يكن، وتأييد لما قاله أصحاب المعاني: إن لفظ كل إذا تقدم وعقبها النفي كان نفيا لكل فرد لا للمجموع، بخلاف ما إذا تأخرت؛ كأن يقول: لم يكن كل ذلك، ولهذا أجاب ذو اليدين في رواية أبي سفيان بقوله: قد كان بعض ذلك. وأجابه في هذه الرواية بقوله: بلى قد نسيت. لأنه لما نفى الأمرين، وكان مقررا عند الصحابي أن السهو غير جائز عليه في الأمور البلاغية جزم بوقوع النسيان لا بالقصر. 
This explicitly negates both forgetfulness and the shortening of the prayer. It also interprets the meaning of his statement in the narration of Abū Sufyān from Abū Hurayrah, as recorded by Muslim: ‘Kullu dhālika lam yakun’ (None of that happened). Moreover, it supports the explanation provided by scholars of semantics, who state that when the word ‘kull’ (all) precedes a negation, it negates each individual part rather than the whole collectively. This differs from when negation comes first, as in ‘Lam yakun kullu dhālika’ (Not all of that happened), which implies that some of it may have occurred.
For this reason, Dhū ’l-Yadayn responded in Abū Sufyān’s narration by saying, ‘Some of that did occur.’ In the present narration, however, he replied, ‘Indeed, you did forget.’ Since the Prophet ﷺ had negated both possibilities and since it was already established among the Companions that forgetfulness was impossible for him in matters of divine conveyance, the Companion concluded with certainty that forgetfulness had indeed occurred – but not the shortening of the prayer.[footnoteRef:1659] [1659:  Ḥāfiẓ Ibn Ḥajar (n 25) 4:495.] 

Since we already spoke about this in detail, we mention the same as was mentioned by ʿAllāmah Ibn ʿAbd al-Barr:
وقد تقدم القول في معنى حديث أبي هريرة في قصة ذي اليدين بما فيه كفاية في باب أيوب من كتابنا هذا، فأغنى ذلك عن إعادته هاهنا. 
The discussion on the meaning of Abū Hurayrah’s ḥadīth regarding the story of Dhū  ’l-Yadayn has already been covered in sufficient detail in the chapter on Ayyūb in this book of ours. Therefore, its repetition here is unnecessary.[footnoteRef:1660] [1660:  ʿAllāmah Ibn ʿAbd al-Barr (n 15) 2:350.] 

فَقَال: قَدْ كَانَ بَعْضُ ذَلِكَ يَا رَسُولَ اللَّهِ. 
“He said, ‘Indeed, some of that did happen, O Messenger of Allāh!’”
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد أنه قد كان أحد الأمرين وهو النسيان. 
He means that one of the two matters did occur, namely forgetfulness.[footnoteRef:1661] [1661:  ʿAllāmah Bājī (n 20) 1:175.] 

In Ṣaḥīḥ al-Bukhārī, via Yazīd ibn Ibrāhīm from Muḥammad ibn Sīrīn, it is quoted:
قال: ‌بلى، ‌قد ‌نسيت. 
He said, ‘Indeed, you did forget.’[footnoteRef:1662] [1662:  Imām Bukhārī (n 21) 2:68.] 

فَأَقْبَلَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَلَى النَّاسِ فَقَال: "أَصَدَقَ ذُو الْيَدَيْنِ؟". فَقَالُوا نَعَمْ، فَقَامَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَأَتَمَّ 
“Thereupon, the Messenger of Allāh ﷺ turned to the people and asked, ‘Is Dhū ’l-Yadayn telling the truth?’ They responded, ‘Yes’. So the Messenger of Allāh ﷺ stood and completed” 
[bookmark: _Toc225710398]Explanation of the Word: ‘Atamma’
ʿAllāmah Zurqānī explains the pronunciation of the verb:
بشد الميم: كمل. 
With a shaddah on the mīm, i.e. completed.[footnoteRef:1663] [1663:  ʿAllāmah Zurqānī (n 3) 1:272.] 

مَا بَقِيَ مِنَ الصَّلاَةِ،  
“The remaining portion of the prayer.”
ʿAllāmah Zurqānī clarifies what is meant by this:
وهو الركعتان. 
Which is the two rakʿahs.[footnoteRef:1664] [1664:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī comments:
يقتضي اعتداده بما صلى منها. 
It implies that he considered the portion of the prayer he had already prayed as valid.[footnoteRef:1665] [1665:  ʿAllāmah Bājī (n 20) 1:175.] 

ثُمَّ سَجَدَ سَجْدَتَيْنِ بَعْدَ التَّسْلِيمِ 
“Then, he performed two prostrations after the salām” 
In the footnotes, it is written:
كتب فوقها في الأصل: صح، وفي الهامش (السلام) فوقها (بط) وفيه أيضا: (في كتاب أبي داود، عن أبي هريرة: ولم يسجد رسول الله صلى الله عليه وسلم سجدتي السهو حتى يقنه الله ذلك)  
Written above it in the main manuscript is ‘ṣaḥḥa’, and in the margin is: ‘as-salām’, above which is بط. It also mentions: “In the book of Abū Dāwūd, it comes via Abū Hurayrah: ‘The Messenger of Allāh ﷺ did not perform the two prostrations of forgetfulness until Allāh made him convinced of that (forgetfulness).’[footnoteRef:1666] [1666:  Imām Mālik (n 1) 1:249.] 

وَهُوَ جَالِسٌ.
“While sitting.”
[bookmark: _j73mq9p0jdnw][bookmark: _Toc225710399]Lessons & Benefits 
Ḥāfiẓ Ibn Ḥajar enumerates various points that are derived from this narration, such as:
· Acting upon presumption (Presumption of continuity) – Dhū ’l-Yadayn presumed the ruling of completing the prayer and thus inquired about it. 
Ḥāfiẓ Ibn Ḥajar states:
وفيه العمل بالاستصحاب، لأن ذا اليدين استصحب حكم الإتمام فسأل، مع كون أفعال النبي صلى الله عليه وسلم للتشريع، والأصل عدم السهو، والوقت قابل للنسخ، وبقية الصحابة ترددوا بين الاستصحاب وتجويز النسخ فسكتوا. والسرعان: هم الذين بنوا على النسخ فجزموا بأن الصلاة قصرت فيؤخذ منه جواز الاجتهاد في الأحكام. 
This ḥadīth contains evidence for applying the principle of presumption of continuity, as Dhū ’l-Yadayn assumed that the ruling of completing the prayer remained and thus inquired. This is despite that the actions of the Prophet ﷺ establish legal rulings, and the default is the absence of forgetfulness. Additionally, the time was still open to the possibility of abrogation. The rest of the Companions were uncertain, wavering between applying the presumption of continuity and considering the possibility of abrogation, so they remained silent. As for the hastier ones, they assumed that abrogation had taken place and thus firmly concluded that the prayer had been shortened. This indicates the permissibility of independent reasoning in legal rulings.[footnoteRef:1667] [1667:  Ḥāfiẓ Ibn Ḥajar (n 25) 4:497.] 

· Permissibility of resuming the prayer – A person may resume the prayer.
Ḥāfiẓ Ibn Ḥajar states:
وفيه جواز البناء على الصلاة لمن أتى بالمنافي سهوا. 
Therein lies the permissibility of continuing the prayer for one who committed a negated act forgetfully.[footnoteRef:1668] [1668:  Ibid.] 

· The one resuming the prayer does not need the opening takbīr – Repeating the opening takbīr is not required when continuing.
Ḥāfiẓ Ibn Ḥajar states:
وفيه أن الباني لا يحتاج إلى تكبيرة الإحرام.
It indicates that one who is resuming the prayer does not need to make the opening takbīr.[footnoteRef:1669] [1669:  Ibid.] 

· Salām and intention to exit the prayer due to forgetfulness do not invalidate the prayer – Forgetfully concluding the prayer does not necessitate restarting it.
Ḥāfiẓ Ibn Ḥajar states:
وأن السلام ونية الخروج من الصلاة سهوا لا يقطع الصلاة.  
Forgetfully making salām and the intention to exit from prayer do not break the prayer.[footnoteRef:1670] [1670:  Ibid.] 

· The prostration of forgetfulness is performed after salām – This ruling is derived from the incident.
Ḥāfiẓ Ibn Ḥajar states:
وأن سجود السهو بعد السلام. 
The remedial prostration is after salām.[footnoteRef:1671] [1671:  Ibid.] 

· The ḥadīth ‘My nation is excused from mistakes and forgetfulness’ refers to the removal of sin and ruling – Contrary to the view that it only removes sin.
Ḥāfiẓ Ibn Ḥajar states:
واستدل به على أن المقدر في حديث: رفع عن أمتي الخطأ والنسيان.؛ أي إثمهما، وحكمهما خلافا لمن قصره على الإثم.  
It has been inferred from this ḥadīth that what is waived in the narration, ‘My nation has been relieved of mistakes and forgetfulness,’ refers to both their sin and legal consequences, contrary to the view of those who limit it to only the sin.[footnoteRef:1672] [1672:  Ibid, 4:498.] 

· The remedial prostration is not repeated for multiple mistakes – Even if the errors are of different types, as opposed to the view of Awzāʿī.
Ḥāfiẓ Ibn Ḥajar states:
وفيه أن سجود السهو لا يتكرر بتكرر السهو - ولو اختلف الجنس - خلافا للأوزاعي.   
It also indicates that the prostration of forgetfulness is not repeated for multiple instances of forgetfulness, even if they are of different types – contrary to the view of Awzāʿī.[footnoteRef:1673] [1673:  Ibid, 4:499.] 

· Certainty is not overruled except by certainty – Dhū ’l-Yadayn was certain that the obligatory prayer was four rakʿahs, so he questioned the change.
Ḥāfiẓ Ibn Ḥajar states:
وفيه أن اليقين لا يترك إلا باليقين، لأن ذا اليدين كان على يقين أن فرضهم الأربع، فلما اقتصر فيها على اثنتين سأل عن ذلك، ولم ينكر عليه سؤاله. 
It indicates that certainty is not abandoned except by certainty. This is because Dhū ’l-Yadayn was certain that their obligation was four rakʿahs, so when only two were performed, he inquired about it, and the Prophet ﷺ did not rebuke his question.[footnoteRef:1674] [1674:  Ibid.] 

· Assumption can become certainty based on reports from trustworthy people – The Prophet ﷺ resumed the prayer upon confirmation from a group of Companions.
Ḥāfiẓ Ibn Ḥajar states:
وفيه أن الظن قد يصير يقينا بخبر أهل الصدق، وهذا مبني على أنه صلى الله عليه وسلم رجع لخبر الجماعة. 
Additionally, it shows that assumption can become certainty through the report of truthful individuals. This is based on the view that the Prophet ﷺ acted upon the report of the group.[footnoteRef:1675] [1675:  Ibid.] 

· The imām may rely on the congregation’s testimony regarding the prayer – The Prophet ﷺ resumed the prayer based on the confirmation of multiple Companions, indicating that the imām may act upon the report of the congregation regarding errors in the prayer.
Ḥāfiẓ Ibn Ḥajar states:
واستدل به على أن الإمام يرجع لقول المأمومين في أفعال الصلاة. 
This is used as evidence that the imām can resort to the followers’ claim regarding the actions of prayer.[footnoteRef:1676] [1676:  Ibid.] 

   Ḥadīth 251 – Abū Bakr Ibn Sulaymān Ibn Abī Ḥathmah – Dhū ’l-Yadayn & Dhū ’sh-Shimālayn Are the Same Person
[bookmark: _Toc225710400]Ḥadīth 251
 - 251مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ أبِي بَكْرِ بْنِ سُلَيْمَان بْنِ أبِي حَثْمَةَ، قَالَ: بَلَغَنِي أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ رَكَعَ رَكْعَتَيْنِ مِنْ إِحْدَى صَلاَتَي النَّهَارِ الظُّهْرِ أَوِ الْعَصْرِ، فَسَلَّمَ مِنِ اثْنَتَيْنِ، فَقَالَ لَهُ ذُو الشِّمَالَيْنِ – رَجُلٌ مِنْ بَنِي زُهْرَةَ بْنِ كِلَابٍ -: أَقُصِّرَتِ الصَّلَاةُ يَا رَسُولَ اللَّهِ أَمْ نَسِيتَ؟ فَقَالَ لَهُ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "مَا قَصُرَتِ الصَّلاَةُ وَمَا نَسِيت". فَقَالَ لهُ ذُو الشِّمَالَيْنِ قَدْ كَانَ بَعْضُ ذَلِكَ يَا رَسُولَ اللَّهِ. فَأَقْبَلَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَلَى النَّاسِ فَقَال: "أَصَدَقَ ذُو الْيَدَيْنِ". فَقَالُوا: نَعَم، فَأَتَمَّ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ مَا بَقِيَ مِنَ الصَّلاَةِ، ثُمَّ سَلَّمَ. 
Mālik reported from Ibn Shihāb from Abū Bakr ibn Sulaymān ibn Abī Ḥathmah, who said: 
“It reached me that the Messenger of Allāh ﷺ performed two rakʿahs from one of the two daytime prayers – either ẓuhr or ʿaṣr – and then made salām after two rakʿahs.
Dhū ’sh-Shimālayn, a man from Banū Zuhrah ibn Kilāb, thus told him, ‘Has the prayer been shortened, O Messenger of Allāh? Or did you forget?’ The Messenger of Allāh ﷺ told him, ‘The prayer has not been shortened, nor did I forget.’ To this, Dhū ’sh-Shimālayn exclaimed, ‘Indeed, some of that did happen, O Messenger of Allāh!’ 
The Messenger of Allāh ﷺ thus turned to the people and asked, ‘Is Dhū ’l-Yadayn telling the truth?’ The people responded in affirmation, and consequently, the Messenger of Allāh ﷺ completed the remaining portion of the prayer and then made salām.”[footnoteRef:1677] [1677:  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), 1:249-250.] 

Imām Yaḥyā al-Laythī narrates:
 - 251مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ أبِي بَكْرِ بْنِ سُلَيْمَان بْنِ أبِي حَثْمَةَ، 
Mālik reported from Ibn Shihāb from Abū Bakr ibn Sulaymān ibn Abī Ḥathmah, 
[bookmark: _Toc225710401]Abū Bakr Ibn Sulaymān Ibn Abī Ḥathmah
Name & lineage
It seems as if his name was Abū Bakr. ʿAllāmah Ibn al-Ḥadhdhāʾ says: 
ولم أجد لأبي بكر ابن سليمان اسما.
I could not find any name for Abū Bakr ibn Sulaymān.[footnoteRef:1678] [1678:  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), 3:679.] 

ʿAllāmah Ibn Saʿd introduces him with his lineage as follows:
أبو بكر ‌بن ‌سليمان ابن ‌أبي ‌حثمة بن حذيفة بن غانم بن عامر بن عبد الله بن عبيد بن عويج بن عدي بن كعب. 
Abū Bakr ibn Sulaymān ibn Abī Ḥathmah ibn Ḥudhayfah ibn Ghānim ibn ʿĀmir ibn ʿAbdillāh ibn ʿUbayd ibn ʿUwayj ibn ʿAdī ibn Kaʿb.[footnoteRef:1679] [1679:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:172. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains how he should be attributed: 
وهو قرشي عدوي. 
He was a Qurashī and ʿAdawī.[footnoteRef:1680] [1680:  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), 7:361. ] 

ʿAllāmah Dhahabī attributes him in the same manner:
القرشي العدوي المدني الفقيه.  	
The Qurashī, ʿAdawī, Madanī, jurist[footnoteRef:1681] [1681:  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), 6:512.] 

Background
ʿAllāmah Ibn Saʿd mentions about his mother:
وأمه أمة الله بنت المسيب بن صيفى بن عابد بن عبد الله بن عمر بن مخزوم. 
His mother was Amatullāh bint al-Musayyib ibn Ṣayfī ibn ʿĀbid ibn ʿAbdillāh ibn ʿUmar ibn Makhzūm.[footnoteRef:1682] [1682:  ʿAllāmah Ibn Saʿd (n 3) 5:172.] 

He had five children. ʿAllāmah Ibn Saʿd also mentions about his children:
فولد أبو بكر بن سليمان: محمدا، وعبد الله، ونسوة وأمهم أم ولد. 
والحارث وأمه أم ولد.
وأم كلثوم وأمها ابنة شافع بن أنس بن عبدة من بنى معيص بن عامر بن لؤي. 
The children of Abū Bakr ibn Sulaymān were:
· Muḥammad, ʿAbdullāh, and daughters, whose mother was an umm walad.
· Ḥārith, whose mother was also an umm walad.
· Umm Kulthūm, whose mother was the daughter of Shāfiʿ ibn Anas ibn ʿAbdah from Banū Muʿayṣ ibn ʿĀmir ibn Luʾayy.[footnoteRef:1683] [1683:  Ibid.] 

Teachers
ʿAllāmah Ibn Saʿd mentions about his teachers:
سمع أبو بكر بن سليمان من سعد بن أبي وقاص.
Abū Bakr ibn Sulaymān heard from Saʿd ibn Abī Waqqāṣ.[footnoteRef:1684] [1684:  Ibid.] 

Imām Ḥākim lists the following teachers:
عن: أبي الأعور سعيد بن زيد بن عمرو بن نفيل القرشي، وأبي هريرة عبد الرحمن بن صخر الدوسي، وأبي عبد الرحمن عبد الله بن عمر بن الخطاب العدوي. 
He narrated from Abū ’l-Aʿwar Saʿīd ibn Zayd ibn ʿAmr ibn Nufayl al-Qurashī, Abū Hurayrah ʿAbd ar-Raḥmān ibn Ṣakhr ad-Dawsī and Abū ʿAbd ar-Raḥmān ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb al-ʿAdawī.[footnoteRef:1685] [1685:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmī wa ’l-Kunā (Cairo: al-Fārūq al-Ḥadīthiyyah, 2015), 1:415.] 

ʿAllāmah Mizzī says:
روى عن: حكيم بن حزام، وسعيد بن زيد بن عمرو بن نفيل، وأبيه سليمان بن أبي حثمة، وعبد الله بن عمر بن الخطاب (خ م د ت س) ، وأبي هريرة (س) ، وحفصة أم المؤمنين (س) ، وجدته الشفاء (بخ د س). 
He narrated from: Ḥakīm ibn Ḥizām, Saʿīd ibn Zayd ibn ʿAmr ibn Nufayl, his father: Sulaymān ibn Abī Ḥathmah, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, Abū Hurayrah, Ḥafṣah Umm al-Muʾminīn and his grandmother Shifāʾ.[footnoteRef:1686] [1686:  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), 33:94. ] 

Students
ʿAllāmah Ibn Saʿd mentions his main student:
وروى عنه الزهرى. 
Zuhrī narrated from him.[footnoteRef:1687] [1687:  ʿAllāmah Ibn Saʿd (n 3) 5:172.] 

Imām Ḥākim lists the following students:
روى عنه: أبو بكر محمد بن مسلم بن شهاب الزهري - وقال: كان من علماء قريش -، وإسماعيل بن محمد بن سعد بن أبي وقاص الزهري. 
Those who narrated from him were Abū Bakr Muḥammad ibn Muslim ibn Shihāb az-Zuhrī – who said, ‘He was among the scholars of Quraysh’ – and Ismāʿīl ibn Muḥammad ibn Saʿd ibn Abī Waqqāṣ az-Zuhrī.[footnoteRef:1688] [1688:  Imām Ḥākim (n 9) 1:415.] 

ʿAllāmah Mizzī says:
روى عنه: إسماعيل بن محمد بن سعد بن أبي وقاص، وخالد بن الياس، وصالح بن كيسان (د س) ، ومحمد بن إبراهيم ابن الحارث التيمي، ومحمد بن مسلم بن شهاب الزهري (خ م د ت س)، ومحمد بن المنكدر (س)، ويزيد بن عبد الله بن قسيط، وأبو بكر عبد الله بن أبي الجهم. 
Those who narrated from him were: Ismāʿīl ibn Muḥammad ibn Saʿd ibn Abī Waqqāṣ, Khālid ibn Ilyās, Ṣāliḥ ibn Kaysān, Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī, Muḥammad ibn al-Munkadir, Yazīd ibn ʿAbdillāh ibn Qusayṭ and Abū Bakr ʿAbdillāh ibn Abī ’l-Jahm.[footnoteRef:1689] [1689:  ʿAllāmah Mizzī (n 10) 33:94.] 

Status in ḥadīth
Many scholars accredited him. Imām Bukhārī quotes:
قال أبو اليمان: أرنا شعيب، عن الزهري قال: كان أبو ‌بكر ‌بن ‌سليمان ‌بن ‌أبي ‌حثمة من علماء قريش. 
Abū ’l-Yamān said, “Shuʿayb narrated to us from Zuhrī, who said, ‘Abū Bakr ibn Sulaymān ibn Abī Ḥathmah was one of the scholars of Quraysh.’"[footnoteRef:1690] [1690:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 9:13. ] 

ʿAllāmah Ibn ʿAbd al-Barr mentions:
وهو من ثقات التابعين بالمدينة، ممن له قدر، وعلم بالأنساب، وأيام الناس.  
He was one of the reliable tābiʿūn in Madinah, a person of great stature, with knowledge of genealogy and the history of the people.[footnoteRef:1691] [1691:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 7:361.] 

ʿAllāmah Ibn Ḥibbān lists him in his Ath-Thiqāt:
أبو بكر بن ‌سليمان ‌بن ‌أبي ‌حثمة بن حذيفة بن غانم بن عبد الله بن عبيد بن عويج القرشي يروي عن سعيد بن زيد روى عنه الزهرى. 
Abū Bakr ibn Sulaymān ibn Abī Ḥathmah ibn Ḥudhayfah ibn Ghānim ibn ʿAbdillāh ibn ʿUbayd ibn ʿUwayj al-Qurashī narrated from Saʿīd ibn Zayd, and Zuhrī narrated from him.[footnoteRef:1692] [1692:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:566.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
روى له الجماعة إلا ابن ماجه. 
All authors of the canonical books of ḥadīth narrated from him, except for Ibn Mājah.[footnoteRef:1693] [1693:  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), 10:13.] 

Status in fiqh
ʿAllāmah Dhahabī describes him saying:
القرشي العدوي المدني الفقيه. 
The Qurashī, ʿAdawī, Madanī, jurist[footnoteRef:1694] [1694:  ʿAllāmah Dhahabī (n 5) 6:512.] 

قَالَ: بَلَغَنِي أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ 
Who said: 
“It reached me that the Messenger of Allāh ﷺ” 
[bookmark: _Toc225710402]Status of the Chain
ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا الحديث في "الموطأ" عند جميع الرواة، وبهذا الإسناد عن ابن شهاب خاصة منقطع. وهو في "الموطأ" مسند متصل. 
The narration comes as such in the Muwaṭṭaʾ by all the transmitters, and with this chain, it is specifically disconnected from Ibn Shihāb. However, in the Muwaṭṭaʾ, it is musnad muttaṣil.[footnoteRef:1695] [1695:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 7:362.] 

Owing to the sufficient support, this narration is not weak. ʿAllāmah Ibn ʿAbd al-Barr says: 
وأما حديث ابن شهاب، فقد وصله الأوزاعي، ومعمر، وابن جريج، وغيرهم من أصحاب ابن شهاب. 
As for the ḥadīth of Ibn Shihāb, Awzāʿī, Maʿmar, Ibn Jurayj and other students of Ibn Shihāb narrated it as muttaṣil.[footnoteRef:1696] [1696:  Ibid.] 

 رَكَعَ رَكْعَتَيْنِ مِنْ إِحْدَى صَلاَتَي النَّهَارِ 
“Performed two rakʿahs from one of the two daytime prayers” 
[bookmark: _Toc225710403]Daytime or Afternoon Prayers?
Contrary to the daytime prayers mentioned here, in the narration of Ibn ʿAwn from Muḥammad ibn Sīrīn, it is quoted:
حدثنا إسحاق، قال: حدثنا ابن شميل، أخبرنا ابن عون، عن ابن سيرين، عن أبي هريرة قال: صلى بنا رسول الله صلى الله عليه وسلم ‌إحدى ‌صلاتي ‌العشي. 
Isḥāq narrated to us, saying: Ibn Shumayl narrated to us [saying]: Ibn ʿAwn related to us from Ibn Sīrīn from Abū Hurayrah, who said, ‘The Messenger of Allāh ﷺ led us in one of the two afternoon prayers.’[footnoteRef:1697] [1697:  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), 1:103.] 

ʿAllāmah Zurqānī comments:
لا تخالف رواية من روى إحدى صلاتي العشي؛ لأن العشي بفتح العين وكسر المعجمة وشد الياء من الزوال وقد قال (الظهر أو العصر) بالشك. 
It (the transmission of ‘one of the two daytime prayers’) does not contradict the transmission of those who reported one of the two afternoon prayers because ‘ʿashī’ – with a fatḥah on the ʿayn, a kasrah on the dotted shīn and a shaddah on the yāʾ - is from zenith. Sometimes, he said, ‘ẓuhr or ʿaṣr’ with uncertainty.[footnoteRef:1698] [1698:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:274. ] 

الظُّهْرِ أَوِ الْعَصْرِ، فَسَلَّمَ مِنِ اثْنَتَيْنِ، فَقَالَ لَهُ ذُو الشِّمَالَيْنِ – رَجُلٌ مِنْ بَنِي زُهْرَةَ بْنِ كِلَابٍ -: 
“– Either ẓuhr or ʿaṣr – and then made salām after two rakʿahs.
Dhū ’sh-Shimālayn, a man from Banū Zuhrah ibn Kilāb, thus told him,” 
[bookmark: _Toc225710404]The Mention of Dhū ’l-Yadayn and Dhū ’sh-Shimālayn in the Same Narration: Zuhrī’s Error?
We discussed this in detail in lesson 62, concluding that Dhū ’l-Yadayn and Dhū ’sh-Shimālayn are one and the same person. Many scholars considered them to be the same, whereas others considered them to be different. Here, it mentions that he was Dhū ’sh-Shimālayn, and ahead it is mentioned that he was Dhū ’l-Yadayn. Hence, this narration supports those who claim that both terms are used for the same individual. ʿAllāmah Abū ’l-ʿAbbās ad-Dānī says:
وهكذا قال الراوي في هذا الحديث: "ذو الشمالين"، وذكر أن رسول الله صلى الله عليه وسلم قال فيه: "ذو اليدين"، فكأنه على هذا رجل واحد، كان يعرف بذي اليدين وذي الشمالين. 
And thus, the narrator in this ḥadīth said, 'Dhū ’sh-Shimālayn' and mentioned that the Messenger of Allāh ﷺ referred to him as 'Dhū ’l-Yadayn.' Based on this, it appears to be one person who was known by both names: Dhū ’l-Yadayn and Dhū ’sh-Shimālayn.[footnoteRef:1699]	 [1699:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 5:288.] 

ʿAllāmah Abū ’l-Walīd al-Bājī considered them to be different individuals, and hence he mentions:
في هذا الحديث ذو الشمالين فيه نظر ، وقال ابن خيثمة: ذو الشمالين: عمير بن عمرو بن نضلة من خزاعة حليف لبني زهرة بن كلاب قتل يوم بدر ، وذو اليدين هو الخرباق: وهو غير ذي الشمالين.
This ḥadīth mentions Dhū ’sh-Shimālayn, but there is some uncertainty about it. Ibn Khaythamah said, ‘Dhū ’sh-Shimālayn was ʿUmayr ibn ʿAmr ibn Naḍlah from the Khuzāʿah tribe, an ally of Banū Zuhrah ibn Kilāb, who was killed on the day of Badr. Dhū ’l-Yadayn, however, was Khirbāq, and he is different from Dhū ’sh-Shimālayn.’[footnoteRef:1700] [1700:  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.), 1:175.] 

With regards to this narration, ʿAllāmah Abū ’l-Walīd al-Bājī responds:
والجمع بينهما في حديث الزهري معا خالفه فيه الحفاظ من الرواة عن أبي هريرة محمد بن سيرين وأبو سفيان وغيرهما وكذلك رواه الحفاظ عن أبي سلمة وبين هذا أن أبا هريرة يقول في هذا الحديث: صلى لنا رسول الله صلى الله عليه وسلم وكذلك رواه أبو مصعب وغيره وهذا يقتضي مشاهدة أبي هريرة لهذه الصلاة وذو الشمالين قتل يوم بدر وإسلام أبي هريرة بعد ذلك بأعوام جمة. 
Combining both names in the ḥadīth of Zuhrī together contradicts what the reliable narrators from Abū Hurayrah – such as Muḥammad ibn Sīrīn, Abū Sufyān and others – have reported. The ḥuffāẓ have transmitted it in the same manner from Abū Salamah. This clarifies that Abū Hurayrah said in this ḥadīth, ‘The Messenger of Allāh ﷺ led us in prayer.’ Similarly, Abū Muṣʿab and others narrated it in the same manner. 
This implies that Abū Hurayrah witnessed this prayer, whereas Dhū ’sh-Shimālayn was killed on the Day of Badr, and Abū Hurayrah embraced Islam many years after that.[footnoteRef:1701] [1701:  Ibid.] 

Before him, ʿAllāmah Ibn ʿAbd al-Barr asserted that Zuhrī’s attribution of the incident to Dhū ’sh-Shimālayn was incorrect. He claimed that Zuhrī conflated Dhū ’l-Yadayn with Dhū ’sh-Shimālayn, who was killed at Badr. This confusion led scholars to reject Zuhrī’s narration due to inconsistencies in his reports. ʿAllāmah Ibn ʿAbd al-Barr states:
وأما قول الزهري في هذا الحديث: إنه ذو الشمالين، فلم يتابع عليه، وحمله الزهري على أنه المقتول يوم بدر، وقد اضطرب على الزهري في حديث ذي اليدين اضطرابا أوجب عند أهل العلم بالنقل تركه من روايته خاصة؛ لأنه مرة يرويه عن أبي بكر بن سليمان بن أبي حثمة، قال: بلغني أن رسول الله صلى الله عليه وسلم ركع ركعتين. هكذا حدث به عنه مالك، وحدث به مالك أيضا عنه، عن سعيد بن المسيب وأبي سلمة بمثل حديثه عن أبي بكر بن سليمان بن أبي حثمة.  
As for Zuhrī's statement in this ḥadīth that he is Dhū ’sh-Shimālayn, none corroborated with him on this, and Zuhrī interpreted it as referring to the one killed on the Day of Badr. There was confusion in Zuhrī's narration of the ḥadīth of Dhū ’l-Yadayn, which led the scholars of transmission to disregard it in his narration specifically. This is because, at one point, he narrated it from Abū Bakr ibn Sulaymān ibn Abī Ḥathmah, saying, ‘I was informed that the Messenger of Allāh ﷺ performed two rakʿahs.’ This is how Mālik narrated it from him. 
Mālik also narrated it from him from Saʿīd ibn al-Musayyab and Abū Salamah in the same manner as his narration from Abū Bakr ibn Sulaymān ibn Abī Ḥathmah.[footnoteRef:1702] [1702:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 1:630.] 

Ḥāfiẓ ibn Ḥajar accepted this and claimed a consensus among the muḥaddithūn that Zuhrī erred. He states:
لكن ‌اتفق ‌أئمة ‌الحديث - ‌كما ‌نقله ‌ابن ‌عبد ‌البر وغيره - على أن الزهري. وهم في ذلك، وسببه أنه جعل القصة لذي الشمالين، وذو الشمالين هو الذي قتل ببدر وهو خزاعي، واسمه عمير بن عبد عمرو بن نضلة، وأما ذو اليدين فتأخر بعد النبي صلى الله عليه وسلم بمدة، لأنه حدث بهذا الحديث بعد النبي صلى الله عليه وسلم، كما أخرجه الطبراني وغيره، وهو سلمي واسمه الخرباق على ما سيأتي البحث فيه. وقد وقع عند مسلم من طريق أبي سلمة، عن أبي هريرة: فقام رجل من بني سليم، فلما وقع عند الزهري بلفظ: فقام ذو الشمالين. وهو يعرف أنه قتل ببدر، قال لأجل ذلك: إن القصة وقعت قبل بدر. 
However, the scholars of ḥadīth, as conveyed by Ibn ʿAbd al-Barr and others, agreed that Zuhrī was mistaken in this matter. The reason for this is that he attributed the story to Dhū ’sh-Shimālayn, who was the one killed at Badr, and he was from the Khuzāʿah tribe, named ʿUmayr ibn ʿAbd ʿAmr ibn Naḍlah. As for Dhū ’l-Yadayn, he lived after the Prophet ﷺ and narrated this ḥadīth sometime after the Prophet's passing, as reported by Ṭabrānī and others. Dhū ’l-Yadayn was from the tribe of Sulaym, and his name was Khirbāq, as will be discussed further. It was mentioned in Ṣaḥīḥ Muslim through the narration of Abū Salamah, from Abū Hurayrah: ‘A man from Banū Sulaym stood up,’ but when this reached Zuhrī, he used the wording: ‘Dhū ’sh-Shimālayn stood up.’ Since he knew that Dhū ’sh-Shimālayn was killed at Badr, he then concluded that the event occurred before Badr.[footnoteRef:1703] [1703:  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), 4:486.] 

However, this is incorrect. There are numerous reasons to believe that Imām Zuhrī is not making a mistake. ʿAllāmah Badr ad-Dīn ʿAynī presents support for Imām Zuhrī:
فإن قيل: فقد ذكر أبو عمر في "التمهيد" و "الاستيعاب" أن هذا وهم من الزهري عند أكثر العلماء. قلنا: قد تابع الزهري على ذلك عمران بن أبي أنس. قال النسائي : نا عيسى بن حماد: نا الليث، عن يزيد بن أبي حبيب، عن عمران بن أبي أنس، عن أبي سلمة، عن أبي هريرة: أن رسول الله- عليه السلام صلى يومأ فسلم في ركعتين ثم انصرف فأدركه ذو الشمالين فقال: يا رسول الله، أنقصت الصلاة أم نسيت؟ الحديث. وهذا سند صحيح على شرط مسلم يثبت أن الزهري لم ينفرد بذلك، وأن المخاطب للنبي- عليه السلام ذو الشمالين. 
ويؤيد ذلك ما في كتاب النسائي من قوله: ذو الشمالين بن عمرو، وكأنه ابن عبد عمرو، فأسقط الكاتب لفظة " عبد"، ولا يلزم من عدم تخريج ذلك في "الصحيحين" عدم صحته على ما عرف، وثبت- أيضا أن ذا اليدين وذا الشمالي واحد، وقد ورد اللقبان جميعا في كتاب النسائي من الوجهين المتقدمين. وقال السمعاني في "الأنساب": ذو اليدين، ويقال له: ذو الشمالين؛ لأنه كان يعمل بيديه جميعا. وفي "الفاصل " للرامهرمزي: ذو اليدين وذو الشمالين، قد قيل: إنهما واحد. وقال ابن حبان في "الثقات": ذو اليدين، ويقال له- أيضا-: ذو الشمالين ابن عبد عمرو بن نضلة الخزاعي، وقال- أيضا-: ذو الشمالين عمرو بن عبد عمرو بن نضلة بن عامر بن الحارث بن غبشان الخزاعي حليف بني زهرة. وهذا أولى من جعله رجلين لأنه خلاف الأصل. 
Objection: Abū ʿUmar mentioned in At-Tamhīd and Al-Istiʿāb that this was a mistake on the part of Zuhrī according to most scholars. 
Our answer is: Zuhrī was supported in this by ʿImrān ibn Abī Anas. 
Nasāʾī reported: ʿIsa ibn Ḥammād narrated to us [saying]: Layth narrated to us from Yazīd ibn Abī Ḥabīb from ʿImrān ibn Abī Anas from Abū Salamah from Abū Hurayrah that the Messenger of Allāh ﷺ prayed one day and gave the salām after two rakʿahs, then turned away. Dhū ’sh-Shimālayn reached him and said: 'O Messenger of Allāh, Has the prayer been reduced or did you forget?' till the end of the ḥadīth. 
This is a sound chain of narration according to the conditions of Muslim, which proves that Zuhrī was not alone in narrating this and that the person addressing the Prophet ﷺ was indeed Dhū ’sh-Shimālayn.
Supporting this is what appears in the book of Nasāʾī, where it mentions: ‘Dhū ’sh-Shimālayn ibn ʿAmr,’ and it seems that it was Ibn ʿAbd ʿAmr, but the writer mistakenly omitted the word ʿAbd. The non-inclusion of this narration in the Ṣaḥīḥayn does not necessarily mean it is not authentic, as is known. It is also established that Dhū ’l-Yadayn and Dhū ’sh-Shimālayn are the same person, as both titles appear in the book of Nasāʾī from the previous two sources.
Samʿānī mentioned in Al-Ansāb: ‘Dhū ’l-Yadayn is also called Dhū ’sh-Shimālayn because he worked with both his hands.’ And in Al-Fāṣil by Rāmahurmuzī, it is mentioned: ‘Dhū ’l-Yadayn and Dhū ’sh-Shimālayn, and it is said that they are the same person.’ Ibn Ḥibbān also mentioned in At-Thiqāt that Dhū ’l-Yadayn is also called Dhū ’sh-Shimālayn, and that he was the son of ʿAbd ʿAmr ibn Naḍlah al-Khuzāʿī. He also said, ‘Dhū’sh-Shimālayn ʿAmr ibn ʿAbd ʿAmr ibn Naḍlah ibn ʿĀmir ibn al-Ḥārith ibn Ghabshān al-Khuzāʿī, the ally of Banū Zuhrah.’ This explanation is more accurate than suggesting they were two different individuals, as it contradicts the default  understanding.[footnoteRef:1704] [1704:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abi Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 4:168.] 

 ʿAllāmah Ibn at-Tarkumānī used this very narration to prove that Dhū ’l-Yadayn and Dhū ’sh-Shimālayn is referring to the same individual. He says:
فقد صرح في هذه الرواية انه ذو الشمالين وانه من بنى زهرة ، فان قيل هو مرسل ، قلنا: ذكر أبو عمر في التمهيد أنه يتصل من وجوه صحاح. 
In this narration, it is explicitly stated that he was Dhū ’sh-Shimālayn and that he was from Banū Zuhrah. If it is said that this is a mursal chain, we would reply: Abū ʿUmar mentioned in At-Tamhīd that it is connected via authentic chains of narration.[footnoteRef:1705] [1705:  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), 2:367.] 

He then quoted the narration of Sunan an-Nasāʾī. 
After quoting and commenting on that statement of Ḥāfiẓ Ibn Ḥajar, Mawlānā Zakariyyā al-Kāndhlawī says:
وأنت خبير بأن هذا الكلام لم ينقل في محله، لأن حديث الباب ليس فيه ذكر أبي هريرة، بل هو منقطع، فلا حجة فيه على وهم الزهري، على أن ما نقل من اتفاق المحدثين يرده ما تقدم من نصوص مشايخ الحديث على توحيدهما، مع أن الزهري لم ينفرد في ذلك ، بل تابعه عليه جماعة كما تقدم، وليس عند من أوهم الزهري حجة، ولا نصف حجة، والحق أن الحديث حجة لمن قال: إن ذا الشمالين وذا اليدين واحد، لما في الحديث من إطلاق الإسمين على مسمى واحد. 
You are aware that this statement has not been quoted in its proper context, because the ḥadīth in question does not mention Abū Hurayrah. In fact, it is munqaṭiʿ, so it cannot be used as evidence against the mistake of Zuhrī. Moreover, the claim of agreement among the muḥaddithūn is refuted by the previous statements of the ḥadīth scholars, who have affirmed that both titles refer to the same person. Moreover, Zuhrī was not alone in narrating this, as he was corroborated by a group of scholars, as mentioned earlier. Those who claim Zuhrī made a mistake do not have any valid or even half-valid argument. The truth is that the ḥadīth serves as evidence for those who say that Dhū ’sh-Shimālayn and Dhū ’l-Yadayn are the same person, as both names are used in a general manner to refer to the same individual in the ḥadīth.[footnoteRef:1706] [1706:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:290. ] 

أَقُصِّرَتِ 
‘Has (the prayer) been shortened,” 
It is typed from verbal group tafʿīl. However, in the footnotes, the editors write:
ضبطت في الأصل و(ب) (ج): بفتح القاف وضم الصاد، وبضم القاف وكسر الصاد المشددة، على أنهما روايتان صحيحتان ، وفي طبعة بشار بفتح القاف وضم الصاد 
Its pronunciation in the main manuscript as well as the second main and that of Jurjānī is with a fatḥah on the qāf and a ḍammah on the ṣād as well as a ḍammah on the qāf and a kasrah on the ṣād, having a shaddah.[footnoteRef:1707] [1707:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 1:250.] 

الصَّلَاةُ يَا رَسُولَ اللَّهِ أَمْ نَسِيتَ؟ 
‘The prayer [...] O Messenger of Allāh? Or did you forget?’ 
Mawlānā Zakariyyā al-Kāndhlawī clarifies the verb:
بتاء الخطاب 
With the second-person tāʾ[footnoteRef:1708] [1708:  Mawlānā Zakariyyā (n 30) 2:290.] 

فَقَالَ لَهُ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "مَا قَصُرَتِ الصَّلاَةُ وَمَا نَسِيت". 
“The Messenger of Allāh ﷺ told him, ‘The prayer has not been shortened, nor did I forget.’”
Mawlānā Zakariyyā al-Kāndhlawī clarifies the verb:
بتاء المتكلم 
With the first-person tāʾ[footnoteRef:1709] [1709:  Ibid.] 

فَقَالَ لهُ ذُو الشِّمَالَيْنِ قَدْ كَانَ بَعْضُ ذَلِكَ يَا رَسُولَ اللَّهِ. 
“To this, Dhū ’sh-Shimālayn exclaimed, ‘Indeed, some of that did happen, O Messenger of Allāh!’”
[bookmark: _Toc225710405]The Possibility of Forgetfulness upon Prophets 
Mawlānā Zakariyyā al-Kāndhlawī clarifies what happened:
وهو النسيان 
It is the forgetfulness[footnoteRef:1710] [1710:  Ibid.] 

ʿAllāmah Zurqānī explains why Allāh Taʿālā made the Prophet ﷺ forget at this juncture:
وفائدة جواز السهو في مثل هذا بيان الحكم الشرعي إذا وقع مثله لغيره. 
The benefit of the permissibility of forgetfulness in such cases is to clarify the legal ruling if a similar situation occurs for someone else.[footnoteRef:1711] [1711:  ʿAllāmah Zurqānī (n 22) 1:275.] 

He also explains that this incident serves as evidence for those who permit the possibility of forgetfulness occurring among the Prophets:
وفيه حجة لمن جوز السهو على الأنبياء فيما طريقه التشريع ولكن لا يقر عليه، وأما من منع السهو مطلقا فأجابوا عن هذا الحديث بأنه نفي النسيان ولا يلزم منه نفي السهو، وهذا قول من فرق بينهما وهو مردود ويكفي فيه قوله: بلى قد نسيت، وأقره على ذلك، وبأن قوله: وما نسيت، على ظاهره.
This narration serves as evidence for those who permit the possibility of forgetfulness for the Prophets in matters related to legislation. However, the Prophets do not remain in that state. As for those who deny the possibility of forgetfulness entirely, they respond to this ḥadīth by saying that it negates forgetfulness (nisyān), but it does not necessarily negate minor slips (sahw). This is the view of those who distinguish between the two, but it is refuted, and the sufficient proof lies in the statement: ‘Yes, you did forget,’ and the Prophet ﷺ accepted it. Furthermore, the phrase ‘And I did not forget’ should be taken literally.[footnoteRef:1712] [1712:  Ibid.] 

The argument hinges on the understanding that, in some cases, Prophets may experience forgetfulness or mistakes without affecting their overall infallibility regarding the delivery of divine messages. Those who support this view argue that certain incidents, such as the one described in the ḥadīth, could involve temporary lapses, which do not detract from the Prophets’ overall divine guidance and leadership. This perspective upholds the idea that the Prophets are protected from major errors that could mislead the nation but acknowledges that minor human imperfections may still occur, particularly in mundane actions or situations outside of their prophetic duties. Thus, it provides a basis for allowing forgetfulness or minor lapses while maintaining the Prophets’ ultimate infallibility in matters of revelation and religious guidance.
 فَأَقْبَلَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَلَى النَّاسِ فَقَال: "أَصَدَقَ ذُو الْيَدَيْنِ". 
“The Messenger of Allāh ﷺ thus turned to the people and asked, ‘Is Dhū ’l-Yadayn telling the truth?’”
As we can see, here, Dhū ’l-Yadayn is used. Mawlānā Zakariyyā al-Kāndhlawī mentions:
فيه دليل لما قاله الحنفية من اتحاد ذي اليدين وذي الشمالين كما تقدم، لأن في الحديث لقب بهما الرجل الواحد.
This narration provides evidence for what the Ḥanafīs have stated that Dhū ’l-Yadayn and Dhū ’sh-Shimālayn are the same, as mentioned earlier, because the ḥadīth uses both titles for the same individual.[footnoteRef:1713] [1713:  Mawlānā Zakariyyā (n 30) 2:290.] 

ʿAllāmah Zurqānī explains:
صدق لم تصل إلا ركعتين، وبهذا التقرير يندفع إيراد من استشكل كون ذي اليدين لم يقبل خبره بمفرده، فسبب التوقف فيه كونه أخبر بأمر يتعلق بفعل المسئول مغاير لما في اعتقاده، وبهذا أجيب عمن قال: من أخبر بأمر حسي بحضرة جمع لا يخفى عليهم ولا يجوز عليهم التواطؤ ولا حامل لهم على السكوت عنه، ثم لم يكذبوه أنه يقطع بصدقه فإن سبب عدم القطع كون خبره معارضا باعتقاد المسئول خلاف ما أخبر به، وفيه أن الثقة إذا انفرد بزيادة خبر وكان المحل متحدا ومنعت العادة غفلتهم عن ذلك فإنه لا يقبل خبره. 
He is truthful. You did not pray except two rakʿahs. This confirmation resolves the objection raised by those who found it problematic that Dhū ’l-Yadayn’s report was not accepted on its own. The reason for hesitation in accepting his statement is that he was informing of something related to the act of the one being questioned (i.e. the Prophet ﷺ), which contradicted his (the Prophet’s) own perception.
This also answers the question of why, in general, if someone reports a physical occurrence in the presence of a large group – where the matter is not hidden from them, where collusion (on lying) is impossible, and where there is no reason for silence on that matter –, and they do not contradict him, his report is affirmed as definitely true. The reason for not affirming it absolutely is that his report conflicted with the certainty of the one being questioned. 
This also establishes that if a trustworthy individual alone narrates an additional detail (in a report), where the context is singular, and the matter is such that those present could not have missed it due to its obvious nature, then his report is not accepted.[footnoteRef:1714] [1714:  ʿAllāmah Zurqānī (n 22) 1:276.] 

فَقَالُوا: نَعَم، 
“The people responded in affirmation,”
In the footnotes, the editors note certain differences between the manuscripts:
كتب فوق (نعم) في الأصل: (صح). وفي الهامش: (يا رسول الله)، وفوقها (ح) و(ع). وفي (ب) و (ج) و (ش) و (م): نعم يا رسول الله. 
Written above ‘naʿam’ in the main manuscript is ‘ṣaḥḥa’, and in the margin is: ‘Yā Rasūl Allāh’, with the manuscripts of Muḥammad ibn Waḍḍāḥ and Ibn ʿAbd al-Barr referenced on top. The second main manuscript as well as that of Jurjānī, Aḥmad ibn al-Mushāṭ and م have: ‘Naʿam yā Rasūl Allāh.’[footnoteRef:1715] [1715:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 1:250.] 

Shaykh Muṣṭafā al-Aʿẓamī placed these words in brackets:
[يا رسول الله].[footnoteRef:1716]  [1716:  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), 2:129.] 

فَأَتَمَّ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ مَا بَقِيَ مِنَ الصَّلاَةِ، ثُمَّ سَلَّمَ. 
“And consequently, the Messenger of Allāh ﷺ completed the remaining portion of the prayer and then made salām.”
[bookmark: _Toc225710406]Absence of the Remedial Prostration in this Narration
There is no mention of the remedial prostration in this narration. Imām Abū Dāwūd says:
ورواه الزبيدي، عن الزهري، عن أبي بكر بن سليمان ابن أبي حثمة، عن النبي صلى الله عليه وسلم قال فيه: ‌ولم ‌يسجد ‌سجدتي ‌السهو. 
Zubaydī narrated it from Zuhrī from Abū Bakr ibn Sulaymān ibn Abī Ḥathmah from the Prophet ﷺ, and he stated therein, ‘He did not perform the two remedial prostrations.’[footnoteRef:1717] [1717:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:255. ] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
لكن ما يخطر في البال أن قوله: ((لم يسجد سجدتي السهو)) مختصر من أحد الرواة أو مؤول.
However, it crosses my mind that the statement: ‘He did not perform the two remedial prostrations,’ is an abridgement from one of the narrators or an interpretation.[footnoteRef:1718] [1718:  Mawlānā Zakariyyā (n 30) 2:291.] 

He highlights the context. Imām Abū Dāwūd quotes:
حدثنا محمد بن يحيى بن فارس، حدثنا محمد بن كثير، عن الأوزاعي، عن الزهري، عن سعيد بن المسيب وأبي سلمة وعبيد الله بن عبد الله عن أبي هريرة، بهذه القصة، قال: ولم يسجد سجدتي السهو حتى يقنه الله ذلك.
Muḥammad ibn Yaḥyā ibn Fāris narrated to us [saying]: Muḥammad ibn Kathīr narrated to us from Awzāʿī from Zuhrī from Saʿīd ibn al-Musayyab, Abū Salamah and ʿUbayd Allāh ibn ʿAbdillāh from Abū Hurayrah of the same incident, and he said, ‘He did not perform the two remedial prostations until Allāḥ made him convinced of that.’[footnoteRef:1719] [1719:  Imām Abū Dāwūd (n 41) 2:252.] 

Thereafter, he relates:
حدثنا حجاج بن أبى يعقوب، حدثنا يعقوب- يعنى ابن إبراهيم- حدثنا أبى، عن صالح
عن ابن شهاب، أن أبا بكر بن سليمان بن أبي حثمة أخبره، أنه بلغه أن رسول الله صلى الله عليه وسلم، بهذا الخبر، قال: ولم يسجد السجدتين اللتين تسجدان إذا شك حين لقاه الناس. 
Ḥajjāj ibn Abī Yaʿqūb narrated to us [saying]: Yaʿqūb – ibn Ibrāhīm – narrated to us [saying]: My father narrated to us from Ṣāliḥ from Ibn Shihāb that Abū Bakr ibn Sulaymān ibn Abī Ḥathmah related to him that it reached him that the Messenger of Allāh ﷺ...He related the entire report and said, ‘He did not perform the two prostrations that are made during doubt until the people met him.’[footnoteRef:1720] [1720:  Ibid, 2:254.] 

Mawlānā Zakariyyā al-Kāndhlawī quotes these and comments:
 فعلم بهذا أن رواية الموطأ مختصرة، فلا تكون مخالفة للروايات المثبتة للسجدة.
It is known by this that the narration of the Muwaṭṭaʾ is abridged. Hence, it does not contradict the narrations that affirm the prostration.[footnoteRef:1721] [1721:  Mawlānā Zakariyyā (n 30) 2:291.] 

ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
ولم يذكر ابن شهاب في حديثه هذا في الموطأ سجود السهو وقد ذكره جماعة من الحفاظ عن أبي هريرة والأخذ بالزائد أولى إذا كان راويه ثقة. 
Ibn Shihāb did not mention the remedial prostration in his ḥadīth in the Muwaṭṭaʾ while a group of ḥuffāẓ narrated it from Abū Hurayrah. Giving preference to the additional detail is more appropriate when its narrator is trustworthy.[footnoteRef:1722] [1722:  ʿAllāmah Bājī (n 24) 1:175.] 

[bookmark: _cf5kefgz7jwx][bookmark: _Toc225710407]What Should a Judge Do If He Forgets His Ruling but Some Witnesses Testifies to It?
Imām Mālik and his followers argue that if a judge forgets his ruling but two witnesses testify to it in his presence, he must enforce it, even if he does not recall it. Their reasoning is based on the fact that the Prophet ﷺ accepted the statement of Dhū ’l-Yadayn and those who testified with him regarding a matter he himself did not remember.
In contrast, Imām Shāfiʿī and Imām Abū Ḥanīfah maintain that a judge cannot execute a ruling unless he explicitly remembers issuing it. They argue that a judge can accept witness testimony about others but not about himself, as a witness’ statement cannot override the judge’s own knowledge. If witnesses testify to something contrary to the judge’s own certainty, he cannot rule against his own knowledge. In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr mentions:
وفي هذا الحديث أيضا إثبات حجة مالك وأصحابه في قولهم إذا نسي الحاكم حكمه فشهد عليه عنده شاهدان إنه ينفذه ويمضيه وإن لم يذكره لأن النبي عليه السلام رجع إلى قول ذي اليدين ومن شهد معه إلى شيء لم يذكره.
وقال الشافعي وأبو حنيفة لا ينفذه حتى يذكر حكمه به على وجهه لأنه لا يقبل الشهود إلا على غيره لا على نفسه لأنهم لو شهدوا عنده بخلاف علمه لم يحكم بشهادتهم ولا حجة في حديث ذي اليدين لأنه لم يحكم بشهادتهم ممكن محتمل أن يكون النبي عليه السلام لما قال له أصحابه إن ما ذكر ذو اليدين حق تيقن ذلك فرجع من شكه إلى يقين وهذا مجتمع عليه في أصل الدين لأنه محال ألا يصدقهم ثم يعمل بخبرهم وبالله التوفيق.
This ḥadīth also serves as evidence for Mālik and his followers in their view that if a judge forgets his ruling and two witnesses testify before him regarding it, he should enforce and carry it out even if he does not recall it. This is because the Prophet ﷺ accepted the statement of Dhū ’l-Yadayn and those who testified with him about something he did not remember.
However, Shāfiʿī and Abū Ḥanīfah argued that the judge should not enforce the ruling unless he recalls precisely giving that judgement, as a judge does not accept testimony regarding himself but only concerning others. If witnesses testified before him against his own knowledge, he would not rule based on their testimony.
There is no conclusive proof in the ḥadīth of Dhū ’l-Yadayn because the Prophet ﷺ did not rule based on their testimony alone. Rather, it is possible that when his Companions affirmed what Dhū ’l-Yadayn mentioned, he ﷺ became certain of it and moved from doubt to certainty. This principle is agreed upon in the fundamentals of religion, for it is inconceivable that he ﷺ would not believe them yet still act upon their report. And Allāh is the One who grants success.[footnoteRef:1723] [1723:  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), 4:344.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions another ruling:
وفيه إثبات سجود السهو على من سها في صلاته وفيه أن السجود يكون بعد السلام إذا كان زاد الإنسان في صلاته شيئا سهوا وبه استدل أصحابنا على أن السجود بعد السلام فيما كان زيادة أبدا
وفيه أن سجدتي السهو يكبر في كل خفض ورفع منهما ويسلم على حديث عمران بن حصين. 
This ḥadīth establishes the prostration of forgetfulness for one who errs in their prayer. It also affirms that if the mistake involves adding something to the prayer unintentionally, the prostration should be performed after the salām. Based on this, our scholars deduced that the prostration of forgetfulness should always follow the salām in cases of additional actions in prayer.
Furthermore, it indicates that during the two prostrations of forgetfulness, one should pronounce takbīr upon both descending and rising. And one should make salām, based on the ḥadīth of ʿImrān ibn Ḥuṣayn.[footnoteRef:1724] [1724:  Ibid, 4:344-345.] 

   Ḥadīth 252 & 253 – Imām Zuhrī’s Interruption the Chain – The Different Views on the Placement of the Remedial Prostration
[bookmark: _Toc225710408]Ḥadīth 252
 -  252مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ وَعَنْ أبِي سَلَمَةَ ابْنِ عَبْدِ الرَّحْمَنِ مِثْلَ ذَلِكَ.
Mālik reported something similar from Ibn Shihāb from Saʿīd ibn al-Musayyab and from Abū Salamah ibn ʿAbd ar-Raḥmān.[footnoteRef:1725] [1725:  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), 1:250.] 

Therefore, this is the same as the previous narration. ʿAllāmah Ibn ʿAbd al-Barr explains:
يعني: ‌مثل ‌رواية ‌ابن ‌شهاب، ‌عن ‌أبي ‌بكر ‌بن ‌سليمان بن أبي حثمة، في حديث ذي اليدين.  
I.e. Similar to the narration of Ibn Shihāb from Abū Bakr ibn Sulaymān ibn Abī Ḥathmah in the ḥadīth of Dhū ’l-Yadayn.[footnoteRef:1726] [1726:  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), 5:56. ] 

[bookmark: _Toc225710409]Understanding Imām Zuhrī’s Interruption of the Chain’s Link
Imām Zuhrī is quoting this narration with a fully connected chain. Yet, he quoted the previous narration with a missing link. In the previous lesson, we quoted ʿAllāmah Ibn ʿAbd al-Barr’s comment:
كان ابن شهاب رحمه الله أكثر الناس بحثا على هذا الشأن، فكان ربما ‌اجتمع ‌له ‌في ‌الحديث ‌جماعة، فحدث به مرة عنهم، ومرة عن أحدهم، ومرة عن بعضهم، على قدر نشاطه في حين حديثه، وربما أدخل حديث بعضهم في حديث بعض، كما صنع في حديث الإفك وغيره، وربما لحقه الكسل فلم يسنده، وربما انشرح فوصل وأسند، على حسب ما تأتي به المذاكرة؛ فلهذا اختلف أصحابه عليه اختلافا كبيرا في أحاديثه، ويبين لك ما قلنا روايته لحديث ذي اليدين؛ رواه عنه جماعة، فمرة يذكر فيه واحدا، ومرة اثنين، ومرة جماعة، ومرة جماعة غيرها، ومرة يصل، ومرة يقطع. 
Ibn Shihāb – may Allāh have mercy on him – was among the most diligent in researching for this matter (i.e. ḥadīth). At times, he gathered multiple narrators for a ḥadīth, and he would sometimes narrate it from all of them collectively, at other times from only one, and at times from some of them, depending on his level of engagement at the moment of narration. Occasionally, he would merge the narrations of some into the reports of others, as he did in the ḥadīth on the accusation and elsewhere. At times, he would feel less inclined and not mention the full chain of transmission, while at other times, he would feel more motivated and narrate it with a complete chain. This variation depended on what he would recall. For this reason, his students differed significantly regarding his narrations. A clear example of this is his narration of the ḥadīth of Dhū ’l-Yadayn; A group of his students narrated it from him; at one time, he mentioned one teacher, at another time, he mentioned two, in yet another instance, he mentioned a group, and at another time, he mentioned a different group. Sometimes, he narrated it as a continuous chain, and at other times, he narrated it in a disconnected form.[footnoteRef:1727] [1727:  Ibid, 5:45.] 

Mawlānā Zakariyyā al-Kāndhlawī quoted ʿAllāmah Ibn ʿAbd al-Barr and explained that it is for this reason that the narrations of Imām Zuhrī should be preferred. He argued that Imām Zuhrī’s variations do not necessarily mean his reports are inconsistent. Instead, his numerous transmissions on the matter demonstrate his extensive research. Hence instead of being negative, it is positive. Mawlānā Zakariyyā al-Kāndhlawī says:
فعلم بهذا أن رواية الزهري في هذا الباب أقدم من غيره، لكنه أكثر الناس بحثا في هذا الشأن، ولا يمكن الحكم على روايته بالاضطراب كما توهمه بعضهم، لكثرة ما عنده من الروايات في هذه القصة. 
From this, it is understood that Zuhrī’s narration in this matter is more advanced than others. However, since he was among the most diligent in researching this matter, his narration cannot be deemed inconsistent, as some have mistakenly assumed. This is due to the abundance of reports he possessed regarding this incident.[footnoteRef:1728] [1728:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:292. ] 

Mawlānā Zakariyyā al-Kāndhlawī is actually referring to ʿAllāmah Ibn ʿAbd al-Barr since the latter says:
لا أعلم أحدا من أهل العلم بالحديث المصنفين فيه عول على حديث ابن شهاب في قصة ذي اليدين؛ لاضطرابه فيه، وأنه لم يتم له إسنادا ولا متنا، ‌وإن ‌كان ‌إماما ‌عظيما ‌في هذا الشأن، فالغلط لا يسلم منه أحد، والكمال ليس لمخلوق، وكل أحد يؤخذ من قوله ويترك إلا النبي صلى الله عليه وسلم، فليس قول ابن شهاب أنه المقتول يوم بدر بحجة؛ لأنه قد تبين غلطه في ذلك. 
I do not know of any ḥadīth scholar among the authors on it who relied on Ibn Shihāb’s ḥadīth regarding the story of Dhū ’l-Yadayn, due to its inconsistencies in both chain and text. Although he was a great authority in this field, no one is free from error, for perfection is not granted to any created being. Every scholar’s statement may be accepted or rejected, except that of the Prophet ﷺ. Therefore, Ibn Shihāb’s claim that Dhū ’l-Yadayn was the one killed at Badr is not a valid proof, as his mistake in this regard has been clearly established.[footnoteRef:1729] [1729:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Muwaṭṭaʾ (n 2) 1:632.] 

ʿAllāmah Zurqānī examined Imām Mālikʿs transmission from Zuhrī and explained that the only issue in Imām Mālik’s version was that in the previous transmission, Zuhrī reported it as mursal. However, this was not problematic because: 
· The narration is well established from Abū Salamah via Abū Hurayrah.
· The core meaning of the narration remains unchanged.
· The connection between Dhū ’l-Yadayn and Dhū ’sh-Shimālayn had already been discussed.
· Some reports omitted the prostrations of forgetfulness, but this was not a major issue.
· The chain remains authentic from other routes.
He says:
لكن رواية مالك عنه غاية ما فيها أنه في هذه الثانية أرسله، وهو ثابت من طرق عن أبي سلمة عن أبي هريرة، وأحال لفظها على لفظ الأولى، وقد جمع فيها بين ذي الشمالين وذي اليدين، وتقدم احتمال أن ذا اليدين يلقب بهما أو عكسه وأن القصة وقعت لهما، وأرسل أبو هريرة حديث ذي الشمالين وشاهد حديث ذي اليدين ولم يذكر فيها سجود السهو، وليس بكبير علة، وجعل الإسناد بلاغا حسبما حدثه شيخه أبو بكر بن سليمان وهو متصل من وجوه صحاح. 
However, Mālik’s narration from him merely indicates that in this second instance, he reported it in a mursal form. Yet, it is firmly established through multiple chains from Abū Salamah on the authority of Abū Hurayrah, and its wording refers back to the first version. In this account, both Dhū ’sh-Shimālayn and Dhū ’l-Yadayn are mentioned together. It was previously suggested that the title ‘Dhū ’l-Yadayn’ may have been used for both, or vice versa, and that the incident occurred to both of them.
Abū Hurayrah reported the story of Dhū ’sh-Shimālayn in a mursal form while directly witnessing the incident of Dhū ’l-Yadayn, yet he did not mention the prostration of forgetfulness in it. This, however, is not a significant flaw. He transmitted the chain as a balāgh according to what he heard from his teacher, Abū Bakr ibn Sulaymān, while it remains authentically connected through other reliable chains.[footnoteRef:1730] [1730:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:277. ] 

[bookmark: _Toc225710410]Ḥadīth 253
 -  253قَالَ يَحْيَى: قال مَالِكٌ: كُلُّ سَهْوٍ كَانَ نُقْصَانًا مِنَ الصَّلَاةِ، فَإِنَّ سُجُودَهُ قَبْلَ السَّلاَمِ، وَكُلُّ سَهْوٍ كَانَ زِيَادَةً فِي الصَّلاَةِ، فَإِنَّ سُجُودَهُ بَعْدَ السَّلاَمِ. 
Yaḥyā reported: Mālik said, ‘Every forgetfulness which involves a decrease in the prayer, its prostration is before the salām. And every forgetfulness which involves an increase in the prayer, its prostration is after the salām.’[footnoteRef:1731] [1731:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 1:250.] 

253قَالَ يَحْيَى: 
Yaḥyā reported: 
In the footnotes, the editors note that other manuscripts had ‘Qāla Mālik’ instead of ‘Qāla Yaḥyā’:
كتب فوق (يحيى) في الأصل (صح). وفي (ب) (قال مالك). 
Written above ‘Yaḥyā’ in the main manuscript is ‘ṣaḥḥa’, whereas the second main manuscript has ‘qāla Mālik’.[footnoteRef:1732] [1732:  Ibid.] 

قال مَالِكٌ: كُلُّ سَهْوٍ كَانَ نُقْصَانًا مِنَ الصَّلَاةِ، 
Mālik said, ‘Every forgetfulness which involves a decrease in the prayer,’
ʿAllāmah Zurqānī presents an example:
كترك الجلوس الوسط. 
Like omitting the middle sitting (tashahhud).[footnoteRef:1733] [1733:  ʿAllāmah Zurqānī (n 6) 1:277.] 

فَإِنَّ سُجُودَهُ قَبْلَ السَّلاَمِ، 
‘Its prostration is before the salām.’
Mawlānā Zakariyyā al-Kāndhlawī mentions:
وكذلك عندهم إذا اجتمع النقص مع الزيادة تغليبا للنقص. 
And likewise, according to them, when deficiency and addition occur together, precedence is given to deficiency.[footnoteRef:1734] [1734:  Mawlānā Zakariyyā (n 4) 2:300.] 

وَكُلُّ سَهْوٍ كَانَ زِيَادَةً فِي الصَّلاَةِ، 
‘And every forgetfulness which involves an increase in the prayer,’ 
ʿAllāmah Zurqānī presents an example:
كفعله صلى الله عليه وسلم في قصة ذي اليدين لأنه زاد سلاما وعملا وكلاما وسجد بعد السلام، وبهذا قال المزني وأبو ثور. 
Like the action of the Prophet ﷺ in the story of Dhū ’l-Yadayn, as he added an extra salām, actions and speech, yet he performed the prostration of forgetfulness after salām. This was also the opinion of Muzanī and Abū Thawr.[footnoteRef:1735] [1735:  ʿAllāmah Zurqānī (n 6) 1:277.] 

[bookmark: _Toc225710411]Understanding the Narration according to the Mālikī View
However, many additional actions took place in the narration of Dhū ’l-Yadayn which contradicts the Mālikī school of thought. Hence, the narration of Dhū ’l-Yadayn cannot be used as a proof for the Mālikīs. Mawlānā Zakariyyā al-Kāndhlawī explains:
قلت: أطلق الزرقاني على هذه الأمور الزيادة في الصلاة، وهو محتمل باعتبار البعض، والأوجه أن يقال: إن هذا مبني على رواية ابن القاسم، إذ قال: إنه يجب عليه في مثل هذه الصورة أن يجلس، ثم يقوم ويتم صلاته، لأن قيامه الأول كان في غير صلاة، وقيامه للصلاة أي: الركعة الثالثة مستحق، فيجب أن يعود إلى الهيئة التي تحلل من صلاته فيها، خلافا لابن نافع إذ قال: لا يجلس، كما بسطه الباجي، فحمله على رواية ابن القاسم أوجه، لأن هذا الجلوس الثاني يكون زيادة في الصلاة لا محالة. 
I say: Zurqānī referred to these matters as additions to the prayer, which is plausible in some respects. However, the stronger view is to say that this is based on the narration of Ibn al-Qāsim, who stated that in such a case, one must sit, then stand and complete the prayer. This is because the initial standing was outside the prayer, whereas standing for the prayer – meaning the third rakʿah – is required. Therefore, one must return to the posture in which they exited the prayer. This contrasts with Ibn Nāfiʿ, who held that one does not sit, as elaborated by Bājī. Interpreting it according to the narration of Ibn al-Qāsim is more appropriate, as this second sitting would undoubtedly constitute an addition to the prayer.[footnoteRef:1736] [1736:  Mawlānā Zakariyyā (n 4) 2:300.] 

فَإِنَّ سُجُودَهُ 
‘Its prostration’
Mawlānā Zakariyyā al-Kāndhlawī explains:
أي: المصلي في صورة الزيادة يكون...
I.e. [the prostration of] the one praying in the case of an addition would be...[footnoteRef:1737] [1737:  Ibid.] 

بَعْدَ السَّلاَمِ.   
‘Is after the salām.’
[bookmark: _Toc225710412]The Placement of the Remedial Prostration: Before or After the Salām?
Mālikī view
This was the view of Imām Mālik and his followers, as ʿAllāmah Abū ’l-Walīd al-Bājī says: 
هذا مذهب مالك ومن تبعه رحمهم الله. 
This is the view of Mālik and those who followed him, may Allāh have mercy on them.[footnoteRef:1738] [1738:  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.), 1:175.] 

 Likewise, ʿAllāmah Ibn ʿAbd al-Barr says:
فهذا مذهبه لا خلاف عنه فيه. 
This is his opinion, and there is no disagreement about it.[footnoteRef:1739] [1739:  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), 4:346. ] 

Let us discuss the different views of the jurists regarding the prostration of forgetfulness in detail.
Mawlānā Zakariyyā al-Kāndhlawī notes the various views on this matter, saying:
اختلف الأئمة وفقهاء الأمصار في مسألة سجود السهو على تسعة أقوال، بسطها الشوكاني نقلا عن العراقي في شرح الترمذي. 
The scholars and jurists of the regions differed on the issue of the prostration of forgetfulness, presenting nine different opinions, which Shawkānī elaborated on, quoting ʿIrāqī in his commentary on Tirmidhī.[footnoteRef:1740] [1740:  Mawlānā Zakariyyā (n 4) 2:301.] 

Nevertheless, we will only quote the remaining three schools of thought:
Ḥanafī view
Imām Muḥammad explains that it makes no difference whether the error is due to an addition or a deficiency, in all circumstances, the prostration is after the salām:
وكل سهو وجبت فيه سجدتان من زيادة، أو نقصان فسجدتا السهو فيه بعد التسليم. 
Every forgetfulness that requires two prostrations – whether it is due to an addition or omission – requires the prostrations of forgetfulness to be performed after the salām.[footnoteRef:1741] [1741:  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.), 66.] 

In Al-Ḥujjah ʿalā Ahl al-Madīnah, he emphasises that there is no prostration of forgetfulness before the salām:
قال أبو حنيفة كل سهو وجب في الصلاة عن زيادة او نقصان فإن الامام اذا تشهد سلم ثم سجد سجدتي السهو ثم يتشهد ويسلم وليس شيء من السهو يجب سجوده قبل السلام. 
Abu Ḥanīfah said: ‘Any forgetfulness that occurs in the prayer due to an addition or omission, the imām, after reciting the tashahhud, should perform the salām, then perform the two prostrations of forgetfulness, and afterwards recite the tashahhud and perform the salām again. There is no forgetfulness that requires prostration before the salām."[footnoteRef:1742] [1742:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:223.] 

Shāfiʿī view
As for the ruling in the Shāfiʿī school of thought, Imām Shāfiʿī mentions:
سجود السهو كله عندنا في الزيادة والنقصان قبل السلام وهو الناسخ والآخر من الأمرين ولعل مالكا لم يعلم الناسخ والمنسوخ من هذا وقاله في القديم فمن سجد قبل السلام أجزأه التشهد الأول ولو سجد للسهو بعد السلام تشهد، ثم سلم هذا نقل جمع الجوامع، ثم ذكر رواية البويطي ونحن نذكرها مع غيرها في مختصر البويطي وكل سهو في الصلاة نقصا كان، أو زيادة سهوا واحدا كان أم اثنين أم ثلاثة فسجدتا السهو تجزئ من ذلك كله قبل السلام وفيهما تشهد وسلام. 
All prostrations of forgetfulness in our view, whether for addition or omission, should be performed before the salām. This is the abrogating ruling, and it is the latter of the two opinions. Perhaps Mālik was unaware of the abrogation in this matter, and he stated this in his earlier work. Therefore, if one prostrates before the salām, the first tashahhud is sufficient, and if one performs the remedial prostration after the salām, they should recite the tashahhud after the salām and then perform the salām. This is what is narrated in the Jāmʿ al-Jawāmiʿ. He then mentioned the narration of Buwayṭī, and we will present it alongside others in the Mukhtaṣar al-Buwayṭī. 
Any forgetfulness in the prayer, whether it is an omission or addition, whether it involves one, two, or three instances of forgetfulness, the two prostrations for forgetfulness will suffice for all of them before the salām, and they should include the tashahhud and the salām (after the prostrations).[footnoteRef:1743] [1743:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Beirut: Dār al-Fikr, 1990), 1:154.] 

Ḥanbalī view
ʿAllāmah Ibn ʿAbd al-Barr mentions the Ḥanbalī view:
قال أبو بكر الأثرم: سمعت أحمد بن حنبل يسأل عن السجود للسهو قبل السلام أو بعده؟ فقال: ‌في ‌مواضع ‌قبل ‌السلام، وفي مواضع بعد السلام، كما صنع النبي صلى الله عليه وسلم؛ إذ سلم من اثنتين سجد بعد السلام على حديث ذي اليدين، وإذ سلم من ثلاث سجد بعد السلام، على حديث عمران بن حصين، وفي التحري بعد السلام على حديث منصور؛ حديث عبد الله. وفي القيام من اثنتين يسجد قبل السلام على حديث ابن بحينة، وفي الشك يبني على اليقين ويسجد قبل السلام على حديث أبي سعيد وعبد الرحمن بن عوف. قلت له: فما كان سواها من السهو؟ فقال: يسجد فيه كله قبل السلام؛ لأنه متم ما نقص من صلاته. قال: ولولا ما روي عن النبي صلى الله عليه وسلم لرأيت السجود كله في السهو قبل السلام؛ لأنه من شأن الصلاة، فيقضيه قبل السلام،ولكني أقول: كل ما روي عن النبي صلى الله عليه وسلم أنه سجد فيه بعد السلام فإنه يسجد فيه بعد السلام، وسائر السهو يسجد فيه قبل السلام. 
Abū Bakr al-Athram said: 
"I heard Aḥmad ibn Ḥanbal being asked about the prostration of forgetfulness, whether it should be before or after the salām? 
He replied: 'In some cases, before the salām, and in some cases, after the salām, as the Prophet ﷺ did. For instance, when he concluded the prayer after two rakʿahs, he prostrated after the salām, based on the ḥadīth of Dhū ’l-Yadayn. Similarly, when he concluded the prayer after three rakʿahs, he prostrated after the salām, based on the ḥadīth of ʿImrān ibn Ḥuṣayn. And in cases of estimation (of the number of rakʿahs performed), he prostrated after the salām, according to the ḥadīth of Manṣūr and ʿAbdullāh. As for the case when one stands up after two rakʿahs, the prostration is before the salām, based on the ḥadīth of Ibn Buḥaynah. In cases of uncertainty, one relies on what is certain and prostrates before the salām, according to the ḥadīth of Abū Saʿīd and ʿAbd ar-Raḥmān ibn ʿAwf. 
I asked him: 'What about other types of forgetfulness?' 
He said: 'In all other cases of forgetfulness, he should prostrate before the salām because it completes what is lacking in the prayer. If it were not for the reports from the Prophet ﷺ, I would have considered that all prostrations for forgetfulness should be before the salām, because it is part of the prayer and should be completed before the salām. But I say that whatever is narrated from the Prophet ﷺ in which he prostrated after the salām, it should be done after the salām, and for all other forgetfulness, the prostration is before the salām.'”[footnoteRef:1744] [1744:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Muwaṭṭaʾ (n 2) 3:454.] 

Summary
ʿAllāmah Ibn al-Mundhir explains the various views of scholars on this, saying:
باب اختلاف أهل العلم في سجود السهو قبل السلام أو بعده
افترق أهل العلم في سجود السهو قبل السلام أو بعده أربع فرق، فقالت طائفة: سجود السهو كله قبل السلام، روى هذا القول عن أبي هريرة، وبه قال مكحول، والزهري، ويحيى الأنصاري، وربيعة، والأوزاعى، والليث بن سعد، والشافعي.
وقالت فرقة: سجود السهو كله بعد السلام، روى ذلك عن علي بن أبي طالب، وسعد ابن أبي وقاص، وابن مسعود، وعمار بن ياسر، وأنس بن مالك، وابن الزبير، وابن عباس، وبه قال الحسن  البصري، وإبراهم النخعي، وابن أبي ليلى، وسفيان الثوري، والحسن بن صالح، وأصحاب الرأي، ويجزئ عند أصحاب الرأي أن يسجدهما قبل السلام.
وقالت طائفة ثالثة: كل سهو كان نقصاناً من الصلاة فإن سجوده قبل السلام على حديث ابن بحينة. وكل سهو هو زيادة في الصلاة فإن سجوده بعد السلام على خبر أبي هريرة في قصة ذي اليدين، هذا قول مالك، وأبي ثور.
وقالت فرقة رابعة: سجود السهو على ما جاءت به الأخبار، إذا نهض من سجدتين سجدهما قبل السلام على حديث ابن بحينة، وإذا شك فرجع إلى اليقين، سجدهما قبل السلام على حديث أبي سعيد.
وإذا أسلم من اثنتين سجدهما بعد السلام على حديث أبي هريرة. 
Chapter: The Difference Among Scholars Regarding the Prostration of Forgetfulness Before or After the Salām
Scholars have disagreed regarding whether the prostration of forgetfulness should be performed before or after the salām, and they are divided into four groups:
1. The first group maintained that the prostration of forgetfulness is always before the salām. This opinion was reported from Abū Hurayrah, and it was also held by Makḥūl, Zuhrī, Yahyā al-Anṣārī, Rabīʿah, Awzāʿī, Layth ibn Saʿd and Shāfiʿī.
2. The second group held that the prostration of forgetfulness is always after the salām. This view was reported from ʿAlī ibn Abī Ṭālib, Saʿd ibn Abī Waqqāṣ, ʿAbdullāh ibn Masʿūd, ʿAmr ibn Yāsir, Anas ibn Mālik, ʿAbdullāh ibn az-Zubayr and ʿAbdullāh ibn ʿAbbās. It was also the view of Ḥasan Baṣrī, Ibrāhīm an-Nakhʿī, Ibn Abī Laylā, Sufyān ath-Thawrī, Ḥasan ibn Ṣāliḥ, and the Aṣḥāb ar-Raʾy. The Aṣḥāb ar-Raʾy also consider it sufficient to perform the prostration before the salām.
3. The third group argued that if the forgetfulness involves a reduction in the prayer, the prostration should be performed before the salām, as per the ḥadīth of Ibn Buḥaynah. If the forgetfulness involves an addition to the prayer, the prostration should be performed after the salām, based on the ḥadīth of Abū Hurayrah regarding the story of Dhū ’l-Yadayn. This was the view of Mālik and Abū Thawr.
4. The fourth group argued that the prostration of forgetfulness should follow the reports (of the Prophet ﷺ). If one rises after two prostrations, the prostration should be performed before the salām, based on the ḥadīth of Ibn Buḥaynah. If one is uncertain and returns to what is certain, the prostration should be performed before the salām, based on the ḥadīth of Abū Saʿīd. If one makes salām after two rakʿahs, he should perform the prostrations after the salām, as per the ḥadīth of Abū Hurayrah.[footnoteRef:1745] [1745:  ʿAllāmah Abū Bakr Muḥammad ibn Ibrāhīm ibn al-Mundhir an-Naysāpūrī, Al-Ishrāf ʿalā Madhāhib al-ʿUlamāʾ (Ras al-Khaimah, UAE: Maktabat Makkah ath-Thaqāfiyyah, 2004 AH), 2:72.] 

Ḥanafī Proofs 
The Ḥanafī viewpoint is the strongest since it is strengthened by physical actions and verbal statements of the Prophet ﷺ. Mawlānā Zakariyyā al-Kāndhlawī presents the following:
Practical Narrations (Fiʿlī / Ḥadīth of Actions)
He explains:
فإنه قد اختلفت الروايات في فعله صلى الله عليه وسلم في السهو قبل السلام، أو بعده، كما هو معروف، لكن روايات قوله صلى الله عليه وسلم سالمة عن المعارضة، فتقدم على روايات فعله صلى الله عليه وسلم على أن الروايات الفعلية تدل على أن سجود السهو بعد السلام أكثر مما يدل على القبل.
Indeed, the narrations regarding the Prophet ﷺ’s actions in prostration of forgetfulness before or after the salām differ, as is well known. However, the narrations of his ﷺ sayings are free from contradiction, and therefore, take precedence over the narrations of his actions. It should be noted that the narrations of his actions indicate that the prostration of forgetfulness after the salām are more common than those indicating before the salām.[footnoteRef:1746] [1746:  Mawlānā Zakariyyā (n 4) 2:303.] 

First narration:
Mawlānā Zakariyyā al-Kāndhlawī says:
فمنها: حديث ذي اليدين بجميع طرقه صريح في السجود بعد السلام ، نعرض عن سرد رواياته لكثرتها، روما للاختصار.  
Among them is the ḥadīth of Dhū ’l-Yadayn, via all its chains, which explicitly indicates the prostration after the salām. We refrain from listing all of its narrations due to their abundance, in the interest of brevity.[footnoteRef:1747] [1747:  Ibid.] 

Second narration:
Mawlānā Zakariyyā al-Kāndhlawī says:
ومنها حديث عمران في قصة الخرباق. ومنها: حديث زياد بن علاقة. 
Among them is the ḥadīth of ʿImrān in the story of Khirbāq as well as the ḥadīth of Ziyād ibn ʿIlāqah.[footnoteRef:1748] [1748:  Ibid.] 

Imām Aḥmad narrates it as follows:
حدثنا يزيد، أخبرنا المسعودي، عن زياد بن علاقة قال: ‌صلى ‌بنا ‌المغيرة بن شعبة، فلما صلى ركعتين، قام ولم يجلس، فسبح به من خلفه، فأشار إليهم أن قوموا، فلما فرغ من صلاته، سلم، ثم سجد سجدتين، ثم قال: هكذا صنع بنا رسول الله صلى الله عليه وسلم. 
Yazid narrated to us, and Masʿūdī related to us from Ziyād ibn ʿIlāqah, who said:
“Mughīrah ibn Shuʿbah led us in prayer. When he prayed two rakʿahs, he stood up without sitting. Those behind him gestured to him with tasbīḥ (to indicate a mistake), so he motioned for them to stand. When he finished his prayer, he gave the salām, then prostrated twice and then said: 'This is how the Messenger of Allāh ﷺ did with us.'”[footnoteRef:1749] [1749:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 30:100. ] 

Imām Tirmidhī quotes this narration and comments:
هذا حديث حسن صحيح. 
This is a sound and authentic ḥadīth.[footnoteRef:1750] [1750:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:201.] 

Imām Ṭabrānī quotes:  
أخبرنا عارم بن الفضل، قال: حدثنا حماد بن زيد، قال: حدثنا عسل بن سفيان، عن عطاء بن أبي رباح، قال: ‌صليت ‌مع ‌ابن ‌الزبير ‌المغرب ‌فسلم ‌في ‌ركعتين، ثم قام إلى الركن ليمسحه فسبح القوم، فرجع فصلى بهم الركعة، ثم سلم، ثم سجد سجدتين، فأتيت ابن عباس من فورى فأخبرته، فقال: لله أبوك، فكيف صنع فأخبرته. فقال: ما ماط عن سنة نبيه. 
ʿĀrim ibn al-Faḍl related to us, saying: Ḥammād ibn Zayd narrated to us, saying: ʿAsal ibn Sufyān narrated to us from ʿAṭāʾ ibn Abī Rabāḥ, who said:
"I prayed maghrib with Ibn az-Zubayr, and he ended the prayer after two rakʿahs. Then he went to the corner (of the Kaʿbah) to wipe it. The people said, ‘Subḥān Allāh’ (to alert him), so he returned and completed the remaining rakʿah with them. Then he said salām and performed two prostrations (of forgetfulness). I immediately went to Ibn ʿAbbās and informed him. He said, 'May your father be rewarded! So, what did he do?' I told him, and he said, 'He did not deviate from the Sunnah of his Prophet ﷺ.’"[footnoteRef:1751][footnoteRef:1752] [1751:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kabīr (Cairo: Maktabat al-Khānijī, 2001), 6:483.]  [1752:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Awsaṭ (Cairo: Dār al-Ḥaramayn, 1995), 6:21.] 

Third Narration:
Mawlānā Zakariyyā al-Kāndhlawī says:
ومنها: حديث علقمة: أن ابن مسعود سجد سجدتي السهو بعد السلام، وذكر أن النبي صلى الله عليه وسلم فعل ذلك، رواه ابن ماجة وأخرون، إسناده صحيح. 
Among them is the ḥadīth of ʿAlqamah that Ibn Masʿūd performed two prostrations of forgetfulness after the salām, and stated that the Prophet ﷺ did the same. This was narrated by Ibn Mājah and others, and its chain of transmission is authentic.[footnoteRef:1753] [1753:  Mawlānā Zakariyyā (n 4) 2:304.] 

Imām Ibn Mājah brings the following chapter and quotes:
باب ما جاء فيمن سجدهما بعد السلام
حدثنا أبو بكر بن خلاد، حدثنا سفيان بن عيينة، عن منصور، عن إبراهيم، عن علقمة
أن ابن مسعود ‌سجد ‌سجدتي ‌السهو بعد السلام، وذكر أن النبي صلى الله عليه وسلم فعل ذلك. 
Chapter: What Has Been Narrated About One Who Performs the Prostrations After Salām
Abū Bakr ibn Khallād narrated to us [saying]: Sufyān ibn ʿUyaynah narrated to us from Manṣūr from Ibrāhīm from ʿAlaqmah that Ibn Masʿūd performed the two prostrations of forgetfulness after salām and mentioned that the Prophet ﷺ did the same.[footnoteRef:1754] [1754:  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), 1:384-385.] 

Fourth Narration:
Mawlānā Zakariyyā al-Kāndhlawī mentions:
ومنها: حديث محمد بن صالح.  
And among them is the ḥadīth of Muḥammad ibn Ṣāliḥ.[footnoteRef:1755] [1755:  Mawlānā Zakariyyā (n 4) 2:304.] 

This refers to the following narration:
حدثنا أبو اليمان الحكم بن نافع القلزمي القاضي، بقلزم ، حدثنا أبو اليمان، حدثنا أحمد بن عمرو بن السرح، حدثنا أبو بكر بن عبد الله بن محمد بن صالح بن علي بن عبد الله بن عباس قال: سمعت أبي يحدث، عن أبيه محمد بن صالح بن علي بن عبد الله بن عباس قال: ‌صليت ‌خلف ‌أنس بن مالك رضي الله عنه صلاة سها بنا فيها ، ‌فسجد ‌بعد ‌السلام ، ثم التفت فقال: أما إني لم أصنع إلا كما رأيت رسول الله صلى الله عليه وآله وسلم يصنع". 
Abū ’l-Yamān Ḥakam ibn Nāfiʿ al-Qulzamī, the judge in Qulzam, narrated to us [saying]: Abū ’l-Yamān narrated to us [saying]: Aḥmad ibn ʿAmr ibn as-Ṣarḥ narrated to us [saying]: Abū Bakr ibn ʿAbdillāh ibn Muḥammad ibn Ṣāliḥ ibn ʿAlī ibn ʿAbdillāh ibn ʿAbbās said: I heard my father narrating from his father, Muḥammad ibn Ṣāliḥ ibn ʿAlī ibn ʿAbdillāh ibn ʿAbbās, who said:
"I prayed behind Anas ibn Mālik – may Allāh be pleased with him – and he made an error in the prayer. He performed the prostration of forgetfulness after the salām, then turned to us and said, ‘I only did as I saw the Messenger of Allāh ﷺ do.’”[footnoteRef:1756] [1756:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Ar-Rawḏ ad-Dānī / Al-Muʿjam aṣ-Ṣaghīr (Beirut: Al-Maktab al-Islāmī / Oman: Dār ʿAmmār, 1985), 1:266.] 

Verbal Narrations (Qawlī / Ḥadīth of Statement)
First Narration:
Mawlānā Zakariyyā al-Kāndhlawī mentions:
وأما الروايات القولة، فمنها: حديث عبد الله بن جعفر عن النبي صلى الله عليه وسلم. 
As for the verbal reports, among them is the ḥadīth of ʿAbdullāh ibn Jaʿfar from the Prophet ﷺ.[footnoteRef:1757] [1757:  Mawlānā Zakariyyā (n 4) 2:304.] 

Imām Aḥmād narrates:
حدثنا روح، حدثنا ابن جريج، أخبرني عبد الله بن مسافع، أن مصعب بن شيبة أخبره، عن عقبة بن محمد بن الحارث - وقال حجاج: عتبة بن محمد بن الحارث  - عن عبد الله بن جعفر، عن النبي صلى الله عليه وسلم، قال: "من ‌شك ‌في ‌صلاته، فليسجد سجدتين وهو جالس". 
Rawḥ narrated to us [saying]: Ibn Jurayj narrated to us [saying]: ʿAbdullāh ibn Musāfiʿ related to me that Muṣʿab ibn Shaybah related to him from ʿUqbah ibn Muḥammad ibn al-Ḥārith – and Ḥajjāj said: ʿUtbah ibn Muḥammad ibn al-Ḥārith (narrated to us) – from ʿAbdullāh ibn Jaʿfar from the Prophet ﷺ, who said, 'Whoever doubts in his prayer, let him perform two prostrations while sitting.’[footnoteRef:1758] [1758:  Imām Aḥmad (n 25) 3:276.] 

Second Narration:
Mawlānā Zakariyyā al-Kāndhlawī says:
ومنها: حديث ابن مسعود في سهوه صلى الله عليه وسلم. 
Among them is the ḥadīth of ʿAbdullāh ibn Masʿūd regarding the mistake of the Prophet ﷺ.[footnoteRef:1759] [1759:  Mawlānā Zakariyyā (n 4) 2:304.] 

This refers to the following narration of Ṣaḥīḥ al-Bukhārī:
حدثنا عثمان، قال: حدثنا جرير، عن منصور، عن إبراهيم، عن علقمة، قال: قال عبد الله: صلى النبي صلى الله عليه وسلم قال إبراهيم: لا أدري، زاد أو نقص - فلما سلم قيل له: يا رسول الله، أحدث في الصلاة شيء؟، قال: "وما ذاك؟ "، قالوا: صليت كذا وكذا، فثنى رجليه واستقبل القبلة وسجد سجدتين، ثم سلم، فلما أقبل علينا بوجهه، قال: "إنه لو حدث ‌في ‌الصلاة ‌شيء ‌لنبأتكم به، ولكن إنما أنا بشر مثلكم، أنسى كما تنسون، فإذا نسيت فذكروني، وإذا شك أحدكم في صلاته، فليتحرى الصواب فليتم عليه، ثم ليسلم، ثم يسجد سجدتين". 
ʿUthmān narrated to us, saying: Jārīr narrated to us from Manṣūr from Ibrāhīm from ʿAlqamah, who said: ʿAbdullāh said: 
“The Prophet ﷺ prayed – Ibrāhīm said: 'I do not know whether he added or missed’ – When he finished, someone told him: 'O Messenger of Allāh, has something happened in the prayer?' He asked, ‘What happened?' They said, 'You prayed such and such.' 
He then bent his legs, faced the qiblah, and performed two prostrations, then he made salām. 
When he turned towards us, he said: 'If anything had happened in the prayer, I would have informed you. But I am only a human being like you, I forget as you forget. So if I forget, remind me, and if any of you doubts in his prayer, let him be cautious and complete it, then make salām, and then perform two prostrations.'"[footnoteRef:1760] [1760:  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), 1:89.] 

Third Narration:
Mawlānā Zakariyyā al-Kāndhlawī says:
ومنها: حديث ثوبان مرفوعا. 
And among them is the ḥadīth of Thawbān, narrated as marfūʿ.[footnoteRef:1761] [1761:  Mawlānā Zakariyyā (n 4) 2:304.] 

Imām Aḥmad quotes:
حدثنا الحكم بن نافع، حدثنا إسماعيل بن عياش، عن عبيد الله بن عبيد الكلاعي، عن زهير، عن عبد الرحمن بن جبير، عن أبيه جبير بن نفير، عن ثوبان، عن النبي صلى الله عليه وسلم أنه قال: "لكل ‌سهو ‌سجدتان بعدما يسلم". 
Ḥakam ibn Nāfiʿ narrated to us, saying: Ismāʿīl ibn ʿAyyāsh narrated to us from ʿUbayd Allāh ibn ʿUbayd al-Kilāʿī from Zuhayr from ʿAbd ar-Raḥmān ibn Jubayr from his father, Jubayr ibn Nafīr, from Thawbān, who reported that the Prophet ﷺ said, ‘For every forgetfulness in prayer, two prostrations are to be performed after the salam.’[footnoteRef:1762] [1762:  Imām Aḥmad (n 25) 37:97.] 

Discussion of Imām Muḥammad with the Mālikīs
In his Al-Hujjah ʿalā Ahl al-Madīnah, Imām Muḥammad dissected every possible proof that Mālikīs could present for their view, highlighting their weakness. He writes:
فكيف قلتم ان السجدتين في السهو في النقصان تكونان قبل السلام قالوا لان السجدتين تمام للصلاة فما كان تماما للصلاة فانما هو قبل السلام، قيل لهم: إن سجدتي السهو لم يقل فيهما أنهما تمام للصلاة على الوجه الذي ذهبتم اليه، انما يقال انهما تمام للصلاة لانهما وجبتا للسهو، فاذا فعل ما قد وجب تمت الصلاة وكذلك السجدتان اللتان تجبان في الزيادة بعد السلام هما تمام للصلاة ولو تركهما تارك فقد انتقص الصلاة فاما ان تكونا مكان القيام وترك القعود فلا، فكيف يقضي القعود اذا ترك السجود وهذا مما لا ينبغي ان يتكلم به احد انما يكون السجدتان تمام الصلاة لانهما وجبتا بالسهو فما وجب عليه في صلاته من سجود سهو او سجود تلاوة وتركه فقد انتقص صلاته ومن سجد مما وجب عليه من ذلك فقد اتم صلاته وذلك تمام الصلاة وليس نقصا لما ترك فقد اتم صلاته.
How can you say that the prostrations of forgetfulness, when due to a deficiency, should be performed before the salam? 
They responded that the prostrations complete the prayer, and whatever completes the prayer must be before the salam. 
It was said to them: The two prostrations of forgetfulness are not described as a completion of the prayer in the manner you have suggested. Rather, they are called the completion of the prayer because they become obligatory due to forgetfulness. Once what was obligatory has been fulfilled, the prayer is completed. 
Similarly, the prostrations required due to addition after the salām are also a completion of the prayer, and if someone leaves them out, they have caused a deficiency in the prayer. 
tAs for saying that these prostrations replace standing or make up for omitting the sitting (tashahhud), this is not the case. How can one make up for missing the sitting if they did not perform the prostrations? This is something no one should speak of. Rather, the prostrations are considered the completion of the prayer because they are obligatory due to forgetfulness. 
So, whatever is obligatory on one in the prayer, whether a prostration of forgetfulness or a prostration for recitation and one fails to perform it, they have caused a deficiency in their prayer (i.e. it is incomplete). And whoever performs what is obligatory of these prostrations has perfected their prayer, and that is the true completion of the prayer, not a deficiency due to what was omitted, for they have indeed fulfilled their prayer.[footnoteRef:1763] [1763:  Imām Muḥammad (n 18) 1:223.] 

He further states:
قالوا وقد جاءت في هذا اثار، قيل لهم لم يات فيما قلتم من الاحاديث الا حديث واحد حديث عبد الله ابن بحينة عن النبي صلى الله عليه واله وسلم انه قام من الركعتين ولم يجلس فسجد سجدتين وهو جالس قبل السلام قالوا نعم هذا حديث عبد الله ابن بحينة وبه اخذنا، قيل لهم فهل رويتم عن عبد الله ابن بحينة او روى عنه فقيه قط حديثا غير هذا الحديث 
قالوا لا نعلم انه قد جاء عنه حديث غير هذا، قيل لهم افنقبل هذا بترك السنة والاثار المعروفة بقول رجل لا يروى عنه غير حديث واحد وقد روينا حديث رسول الله صلى الله عليه واله وسلم هذا بعينه عن امام كان من ائمة المسلمين يأمنه عمر بن الخطاب رضي الله عنه على الامصار ويستعمله عليها الذي هو اعرف بالرواية واعلم بها واشهر بصحبة رسول الله صلى الله عليه واله وسلم من عبد الله ابن بحينة وذلك المغيرة بن شعبة رضي الله عنه انه صلى باهل الكوفة فقام من ركعتين ولم يجلس فلما تشهد سلم ثم سجد سجدتين للسهو ثم روى لهم ان رسول الله صلى الله عليه واله وسلم فعل هذا بعينه فلو كان الرجلان كلاهما ثقة وكلاهما مامون على ما رويا لكان الذي قال سمعت رسول الله صلى الله عليه واله وسلم فعله فهو احق ان يؤخذ بقوله من الذي قال لم اسمعه يسلم حتى سجد سجدتين لان من قال لم اسمعه يسلم حتى سجد (سجدتين) ليست تقبل شهادة في الاشياء على مثل هذا  [...]
وانما تقبل الشهادة اذا قال سمعت ورايت فاما من قال لم اسمع ولم ار فليس يؤخذ بقوله وعندنا فيما قلنا بعينه آثار على خلاف ما روى عبد الله ابن بحينة
اخبرنا سلام بن سليم الحنفي عن بيان عن قيس بن ابي حازم قال امنا سعد بن مالك فقام عن الركعتين الاوليين فسبح له القوم من خلفه فسبح بهم ان قوموا قال فلم يجلس فلما قضى صلاته (سلم) وسجد بهم سجدتين .
They argued that there are reports on this matter.
It was said to them: The only ḥadīth that supports what you claim is a single ḥadīth: the hadith of ʿAbdullāh ibn Buḥaynah from the Prophet ﷺ, that he stood up after two rakʿahs without sitting, then performed two prostrations while sitting before the salām.
They replied: Yes, this is the ḥadīth of ʿAbdullāh ibn Buḥaynah, and we follow it.
It was said to them: Have you ever narrated any other ḥadīth from ʿAbdullāh ibn Buḥaynah, or has any jurist narrated from him any ḥadīth other than this one?
They said: We do not know of any other ḥadīth reported from him.
It was said to them: So should we abandon the Sunnah and well-known traditions for the statement of a man from whom no other ḥadīth is narrated? Yet, we have narrated this very same ḥadīth of the Messenger of Allāh ﷺ from an Imām, who was one of the great imāms of the Muslims, whom ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – entrusted with overseeing cities and appointed as a governor. He was more knowledgeable about narrations, better versed in their transmission, and more renowned as a Companion of the Messenger of Allāh ﷺ than ʿAbdullāh ibn Buḥaynah. That man is Mughīrah ibn Shuʿbah – may Allāh be pleased with him. He reported that he prayed with the people of Kufa, and after two rakʿahs, he stood up without sitting. When he completed the tashahhud, he then said salām and then performed two prostrations for forgetfulness. He then narrated to them that the Messenger of Allāh ﷺ had done exactly this.
So, if both men are trustworthy and reliable in their narrations, then the one who said, 'I heard the Messenger of Allāh ﷺ do this,' is more deserving to be followed than the one who said, 'I did not hear him say salām until after he performed the two prostrations.' Because one who reported, 'I did not hear him making salām until he performed two prostrations,' his testimony is not accepted as evidence in such matters.
Testimony is only accepted when a person says, 'I heard and I saw.'
As for someone who says, 'I did not hear, and I did not see,' his statement is not to be taken as proof.
Moreover, we have reports that directly support what we have stated, contradicting the narration of ʿAbdullāh ibn Buḥaynah.
Salām ibn Sulaym al-Ḥanafī related to us from Bayān from Qays ibn Abī Ḥāzim, who said:
Saʿd ibn Mālik led us in prayer, and he stood up after the first two rakʿahs (without sitting). The people behind him said tasbīḥ (to alert him), and he responded to them, saying, 'Stand up.'
He did not sit, but when he completed his prayer, he made salām and then performed two prostrations along with them.[footnoteRef:1764] [1764:  Ibid, 1:225-227.] 

Combining the narrations
Mawlānā Zakariyyā al-Kāndhlawī argues:
فالروايات التي ورد فيها سجوده صلى الله عليه وسلم فبل السلام، فالمراد فيها من السلام سلام الانصراف عن الصلاة، وهو التسليم الثاني في قولنا. وما ورد فيه السجود بعد السلام، فالمراد فيه سلام الفصل بين الصلاة والسجدتين، وأيضا فيه العمل بكل نوع من روايات القول والفعل، وقد قال الزرقاني بحثا: إن مذهب المحدثين والأصوليين والفقهاء أنه متى أمكن الجمع بين الحديث وجب المنع. اه. فهذا الجمع لشموله وعمومه لجميع الروايات أولى من الجمع بالزيادة والنقصان مع ما فيه من الإشكال المشهور، أن من اجتمع عليه السهوان ، أحدهما في الزيادة ، والثاني في النقصان ، فلا مساغ له.  
In the narrations that mention the Prophet ﷺ’s prostration before the salām, the ‘salām’ there refers to the salām of departing from the prayer, which is the second salām, according to our view. As for those narrations that mention the prostration after the salām, the ‘salām’ refers to the separation between the prayer and the two prostrations. Additionally, it involves practice on both types of narrations, those of speech and those of action. 
Zurqānī mentioned in his research that the opinion of the ḥadīth scholars, scholars of principles and jurists is that when it is possible to reconcile two narrations, it should be done. This reconciliation is preferable because it encompasses and applies to all narrations, rather than reconciling the addition and omission.  Moreover the latter also consists of the well-known issue that when two forgetfulness errors occur – one in addition and the other in omission – no reconciliation is possible.[footnoteRef:1765] [1765:  Mawlānā Zakariyyā (n 4) 2:305.] 

He says:
بل يصدق على مسلك الحنفية القول بالترجيح والجمع كليهما.  
Rather, it is applicable according to the Ḥanafī school to act on both preference and reconciliation.[footnoteRef:1766] [1766:  Ibid.] 

He also mentions:
والجملة أن الروايات في هذا الباب مختلفة، وكل من الأئمة الأربعة  - شكر الله سعيهم – اختار ما يرجح عنده من ملاحظة الروايات والأثار. 
وهذا كله في الاختيار والأفضل، وإلا فقد قال الشوكاني: قال القاضي عياض وجماعة من أصحاب الشافعي: لا خلاف بين هؤلاء المختلفين وغيرهم من العلماء أنه لو سجد قبل السلام أو بعده للزيادة أو للنقص أنه يجزئه، ولا تفسد صلاته، وإنما اختلافهم في الأفضل، انتهى
قال العيني: وفي الهداية: هذا الخلاف في الأولية، وكذا قاله الماوردي في الحاوي، وابن عبد البر وغيرهم، انتهى.
وقال النووي: جميع العلماء قائلون بجواز التقديم وجواز التأخير، ونزاعهم في الأفضل، اه.
The matter is that the narrations on this topic are diverse, and each of the four Imāms – may Allāh reward their efforts – chose what seemed most preferable to them based on the consideration of the narrations and reports. 
All of this pertains to the choice and what is better, but Shawkānī said, ‘Qāḍī ʿIyāḍ and a group of the companions of Shafiʿī maintained that there is no disagreement among these scholars and others, that if one prostrates before or after the salām for an addition or omission, it is valid, and it does not invalidate the prayer. Their disagreement is only about what is better.'
ʿAynī said, 'In Al-Hidāyah, this difference is about the precedence. Likewise, Māwardī said in Al-Ḥāwī, Ibn ʿAbd al-Barr and others.'
Nawawī said, 'All scholars agree on the permissibility of performing (the prostration) before or after, and their dispute is only about which is preferable.'[footnoteRef:1767] [1767:  Ibid, 2:305-306.] 

[bookmark: _yd0auqb575y3][bookmark: _Toc225710413]Having Both: Addition and Subtraction Within the Prayer
If both an addition and a deficiency occur simultaneously, then the prostration is to be performed before the salām. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقوله إنه إذا اجتمع سهوان زيادة ونقصان فالسجود لهما قبل السلام لا خلاف عنه في ذلك أيضا ، هذا هو الاختيار عنده لحديث ذي اليدين في الزيادة وحديث بن بحينة في النقصان ولو سجد عنده أحد بخلاف ذلك فجعل السجود كله بعد السلام أو كله قبل السلام لم يكن عليه شيء لأنه عنده من باب قضاء القاضي بالاجتهاد للآثار المرفوعة والسلف من هذه الأمة في ذلك. 
Regarding his statement, ‘Indeed, if two forgetfulness gathers, an addition and a subtraction, the prostration for both is before the salām, and there is no disagreement about this,’ this is also the preferred opinion according to him, based on the ḥadīth of Dhū ’l-Yadayn regarding the addition and the ḥadīth of Ibn Buhaynah regarding the subtraction. However, if someone were to prostrate differently – whether making all prostration after the salām or all before the salām – nothing would be liable on him. This is because he considers it to fall among the judge’s discretionary ruling based on the marfūʿ narrations, and the pious predecessors of this nation practice on this.[footnoteRef:1768] [1768:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 15) 4:346.] 

   Chapter 16 – Ḥadīth 254 – What to Do When in Doubt on the Number of Rakʿahs?
[bookmark: _Toc225710414] 16) إِتْمَامُ الْمُصَلِّي مَا ذَكَرَ إِذَا شَكَّ فِي صَلاَتِهِ.
[bookmark: _Toc225710415]A Person Prayer Completing What He Recalls If He Experiences Doubt in His Prayer[footnoteRef:1769] [1769:  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), 1:251.] 

In the main text, the word ‘ṣalāh’ is typed with the singular feminine attached possessive pronoun, hāʾ, at the end and due to that, there is no alif lām at the beginning. In the footnotes, it is written: 
بهامش الأصل: الصلاة ، وعليها (ع) و (خ).
Written in the main manuscript is ‘aṣ-ṣalāh’, with the manuscripts of خ (most likely Abū ’l-Qāsim Khalaf ibn Yaḥyā) and Ibn ʿAbd al-Barr marked on top.[footnoteRef:1770] [1770:  Ibid.] 

Mawlānā Zakariyyā al-Kāndhlawī explains this meaning:
يعني إذا شك في الصلاة فيتم وبيني على ما يحفظه، ويذكره متيقنا. 
I.e. if he doubts whilst in the prayer, he should complete it and base it on what he is certain of and remembers with conviction.[footnoteRef:1771] [1771:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:306. ] 

[bookmark: _Toc225710416]Ḥadīth 254
254 - مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ، عَنْ عَطَاءِ بْنِ يَسَارٍ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا شَكَّ أَحَدُكُمْ فِي صَلاَتِهِ، فَلَمْ يَدْرِ كَمْ صَلَّى، أَثَلاَثًا أَمْ أَرْبَعًا، فَلْيُصَلِّ رَكْعَةً، وَلْيَسْجُدْ سَجْدَتَيْنِ وَهُوَ جَالِسٌ قَبْلَ التَّسْلِيمِ، فَإِنْ كَانَتِ الرَّكْعَةُ الَّتِي صَلَّى خَامِسَةً، شَفَعَهَا بِهَاتَيْنِ السَّجْدَتَيْنِ، وَإِنْ كَانَتْ رَابِعَةً، فَالسَّجْدَتَانِ تَرْغِيمٌ لِلشَّيْطَان".
Mālik reported from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār that the Messenger of Allāh ﷺ said, ‘If anyone of you experiences doubt in his prayer, whereby he is unaware of whether he prayed three or four rakʿahs, let him pray one rakʿah and perform two prostrations whilst sitting before making salām. If that rakʿah which he prayed is the fifth one, then these two prostrations will make his prayer even. If it is the fourth one, then the two prostrations will be a disgrace to Satan.’[footnoteRef:1772] [1772:  Imām Mālik (n 1) 1:251.] 

Imām Yaḥyā al-Laythī narrates:
254 - مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ، 
Mālik reported from Zayd ibn Aslam 
For his discussion, refer to the third narration. 
عَنْ عَطَاءِ بْنِ يَسَارٍ، 
From ʿAṭāʾ ibn Yasār 
[bookmark: _Toc225710417]Status of the Chain
For his discussion, refer to the third narration. 
In the Muwaṭṭaʾ, this is being quoted as a mursal narration. This is how all of the transmitters of the Muwaṭṭaʾ quoted this from Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا روى هذا الحديث عن مالك جميع رواة "الموطأ" عنه. 
This is how all transmitters of the Muwaṭṭaʾ reported this ḥadīth from Mālik.[footnoteRef:1773] [1773:  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), 3:442. ] 

From amongst all of the students of Imām Mālik, including those who did not formally transmit the Muwaṭṭaʾ from him, only two students quoted it in the muttaṣil form. Everyone else reported it as a mursal narration. ʿAllāmah Ibn ʿAbd al-Barr says: 
ولا أعلم أحدا أسنده عن مالك إلا الوليد بن مسلم، فإنه وصله وأسنده عن مالك، وتابعه على ذلك يحيى بن راشد، إن صح، عن أبي سعيد الخدري، عن النبي صلى الله عليه وسلم. 
I do not know anyone who narrated it as musnad from Mālik besides Walīd ibn Muslim for he narrated it as muttaṣil and musnad from Mālik. Yaḥyā ibn Rāshid corroborated with him on it, if it is authentic, from Abū Saʿīd al-Khudrī from the Prophet ﷺ.[footnoteRef:1774] [1774:  Ibid.] 

Imām Bayhaqī quotes this narration via Walīd as muttaṣil. He mentions:
وقد رويناه من حديث سليمان بن بلال وهشام بن سعد عن زيد بن أسلم عن عطاء بن يسار عن أبى سعيد موصولا.
وقد روى من حديث ‌مالك أيضا موصولا: أخبرناه أبو حازم عمر بن أحمد الحافظ، أنبأ أبو أحمد الحافظ، أنبأ أبو الحسن أحمد بن عمير بن يوسف الدمشقى بدمشق، حدثنا محمد بن وزير يعنى ابن الحكم السلمى، حدثنا ‌الوليد بن مسلم قال: وتأول ‌مالك بن أنس ما أخبرنا هو عن زيد بن أسلم، عن عطاء بن يسار، عن أبى سعيد الخدرى قال: قال رسول الله صلى الله عليه وسلم: "‌إذا ‌شك ‌أحدكم ‌فى ‌صلاته فلا يدرى أثلاثا صلى أم أربعا، فليلق الشك وليبن على اليقين، ثم ليسجد سجدتين قبل أن يسلم، فإن كانت وترا شفعها بهاتين السجدتين، وإن كانت شفعا فالسجدتان ترغيم للشيطان. 
We narrated it via the ḥadīth of Sulaymān ibn Bilāl and Hishām ibn Saʿd from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from Abū Saʿīd in the muttaṣil form.
It has also been narrated from the ḥadīth of Mālik with a connected chain. Ḥāfiẓ Abū Ḥāzim ʿUmar ibn Aḥmad related it to us [saying]: Ḥāfiẓ Abū ’l-Ḥasan Aḥmad ibn ʿUmayr ibn Yūsuf ad-Dimashqī related to us in Damascus [saying]: Muḥammad ibn Wazīr, i.e. ibn al-Ḥakam as-Sulamī narrated to us [saying]: Walīd ibn Muslim narrated to us, saying: Mālik ibn Anas interpreted what he related to us from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from Abū Saʿīd al-Khudrī, who says that the Messenger of Allāh ﷺ says: 
‘If any of you experiences doubt during his prayer, whereby he does not know whether he performed three or four rakʿahs, let him cast away the doubt and adopt the certain. Then, let him perform two prostrations making before salām. If it was uneven, it would become even through these two prostrations. And if it was even, then the two prostrations will be a disgrace for Satan.’[footnoteRef:1775] [1775:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:477 – 478.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions about the narration of Yaḥyā ibn Rāshid from Imām Mālik:
وتابعه على ذلك ‌يحيى ‌بن ‌راشد، إن صح، عن أبي سعيد الخدري، عن النبي صلى الله عليه وسلم. 
Yaḥyā ibn Rāshid corroborated with him on it, if it is authentic, from Abū Saʿīd al-Khudrī from the Prophet ﷺ.[footnoteRef:1776] [1776:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 3:442.] 

He then quotes the entire chain, which also goes via Abū Saʿīd al-Khudrī to the Prophet ﷺ:
وقد تابع الوليد بن مسلم على مثل روايته هذه عن مالك يحيى بن راشد المازني: حدثناه خلف بن القاسم، قال: حدثنا محمد بن عبد الله، قال: حدثنا يحيى بن محمد بن صاعد، قال: حدثنا عمر بن شبة، قال: حدثنا يحيى بن راشد المازني، قال: حدثنا مالك بن أنس، عن زيد بن أسلم، عن عطاء بن يسار، عن أبي سعيد الخدري، عن النبي صلى الله عليه وسلم بهذا الحديث سواء. 
Yaḥyā ibn Rāshid al-Māzinī corroborated with Wālid ibn Muslim on a similar narration to this from Mālik.
Khalaf ibn al-Qāsim narrated it to us, saying: Muḥammad ibn ʿAbdillāh narrated to us, saying: Yaḥyā ibn Muḥammad ibn Ṣāʿid narrated to us, saying: ʿUmar ibn Shubbah narrated to us, saying: Yaḥyā ibn Rāshid al-Māzinī narrated to us, saying: Mālik ibn Anas narrated to us from Zayd ibn Anas from ʿAṭāʾ ibn Yasār from Abū Saʿīd al-Khudrī from the Prophet ﷺ of the same ḥadīth.[footnoteRef:1777] [1777:  Ibid, 3:444.] 

Support for Imām Mālik in narrating it as mursal
There are many colleagues of Imām Mālik who also quotes this as a mursal narration. ʿAllāmah Ibn ʿAbd al-Barr says:
وقد تابع مالكا على إرساله الثوري، وحفص بن ميسرة الصنعاني، ومحمد بن جعفر بن أبي كثير، وداود بن قيس الفراء، فيما روى عنه القطان. 
Others who corroborated with Mālik in narrating it in the mursal form include Thawrī, Ḥafṣ ibn Maysarah aṣ-Ṣanʿānī, Muḥammad ibn Jaʿfar ibn Abī Kathīr and Dāwūd ibn Qays al-Farrāʾ, based on what Qaṭṭān reported from him.[footnoteRef:1778] [1778:  Ibid, 3:442.] 

Those who reported this as muttaṣil
ʿAllāmah Ibn ʿAbd al-Barr says:
ووصل هذا الحديث وأسنده من الثقات، على حسب رواية الوليد بن مسلم له عن مالك: عبد العزيز بن أبي سلمة الماجشون، ومحمد بن عجلان، وسليمان بن بلال، ومحمد بن مطرف أبو غسان، وهشام بن سعد، وداود بن قيس، في غير رواية القطان. 
Those who narrated this ḥadīth in a muttaṣil and musnad form among the reliable narrators, based on the transmission of Walīd ibn Muslim from Mālik, include: ʿAbd al-ʿAzīz ibn Abī Salamah al-Mājishūn, Muḥammad ibn ʿAjlān, Sulaymān ibn Bilāl, Abū Ghassān Muḥammad ibn Muṭarrif, Hishām ibn Saʿd and Dāwūd ibn Qays in a report other than Qaṭṭān’s.[footnoteRef:1779] [1779:  Ibid.] 

In the footnotes, it is written:
كتب في الأصل: عن أبي سعيد هكذا، قال الوليد بن مسلم عن مالك. وكتبت عطاء بدون همز، ورسم فوقها كلمة صح. 
It is written in the main manuscript: ‘From Abū Saʿīd, this is how Walīd ibn Muslim narrated it from Mālik.’ ʿAṭāʾ was written without the hamzah (ʿAṭā), with the word ‘ṣaḥḥa’ on top.[footnoteRef:1780] [1780:  Imām Mālik (n 1) 1:251.] 

Imām Muslim quotes:
وحدثني محمد بن أحمد بن أبي خلف، حدثنا موسى بن داود ، حدثنا سليمان بن بلال ، عن زيد بن أسلم ، عن عطاء بن يسار ، عن أبي سعيد الخدري قال: قال رسول الله صلى الله عليه وسلم: "إذا ‌شك ‌أحدكم ‌في ‌صلاته فلم يدر كم صلى ثلاثا أم أربعا، فليطرح الشك وليبن على ما استيقن. ثم يسجد سجدتين قبل أن يسلم. فإن كان صلى خمسا شفعن له صلاته، وإن كان صلى إتماما لأربع كانتا ترغيما للشيطان". 
Muḥammad ibn Aḥmad ibn Abī Khalaf narrated to me [saying]: Mūsā ibn Dāwūd narrated to us [saying]: Sulaymān ibn Bilāl narrated to us from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from Abū Saʿīd al-Khudrī, who said that the Messenger of Allāh ﷺ said:
‘If one of you experiences doubt in his prayer, whereby he is unaware whether he performed three or four rakʿahs, let him cast away the doubt and base upon his certainty. Then, he should perform two prostrations before making salām. If he performed five rakʿahs, they (the two prostrations) would make his prayer even, and if he prayed to complete four, they would be a disgrace to Satan.’[footnoteRef:1781] [1781:  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), 1:400. ] 

Conclusion 
 ʿAllāmah Ibn ʿAbd al-Barr mentions the conclusion:
والحديث متصل مسند صحيح لا يضره تقصير من قصر به في اتصاله؛ لأن الذين وصلوه حفاظ، مقبولة زيادتهم، وبالله التوفيق. 
The ḥadīth is muttaṣil, musnad and ṣaḥīḥ. Any deficiency in its connection by those who shortened does not affect it as those who narrated it uninterruptedly were ḥāfiẓs, whose additions are accepted. And the ability for success is from Allāh alone.[footnoteRef:1782] [1782:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 3:443.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes:
قال الأثرم: سألت أحمد بن حنبل عن حديث أبي سعيد في السهو أتذهب إليه قال نعم أذهب إليه قلت إنهم يختلفون في إسناده قال إنما قصر به مالك وقد أسنده عدة منهم بن عجلان وعبد العزيز بن أبي سلمة. 
Athram said:
“I asked Aḥmad ibn Ḥanbal whether he follows the ḥadīth of Abū Saʿīd regarding forgetfulness. He replied, ‘Yes, I do follow it.’ 
I told him, ‘But they differ in its chain!’ He responded, ‘It is only Mālik who shortened it whereas many narrated it in the musnad form, including Ibn ʿAjlān and ʿAbd al-ʿAzīz ibn Abī Salamah.’”[footnoteRef:1783] [1783:  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), 4:349-350. ] 

أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا شَكَّ"
[bookmark: _Toc225710418]Explanation of the Word: ‘Shakk’
‘Shakk’ is the opposite of certainty, as ʿAllāmah Farāhīdī defines it:
‌الشك: نقيض اليقين. 
‘Shakk’ is the opposite of certainty.[footnoteRef:1784] [1784:  ʿAllāmah Khalīl ibn Aḥmad al-Farāhīdī, Kitāb al-ʿAyn Murattab ʿalā Ḥurūf al-Muʿjam (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:349.] 

Mawlānā Zakariyyā al-Kāndhlawī explains its meaning with more precision:
أي: تردد من غير رجحان عند الحنفية، وهو رواية للحنابلة كما في المغني، ومطلق التردد عند الشافعية والمالكية.
I.e. hesitation without a preponderant inclination according to the Ḥanafīs, which is also a report from the Ḥanbalīs, as mentioned in Al-Mughnī, and unrestricted hesitation (any type of hesitation) according to the Shāfiʿīs and Mālikīs.[footnoteRef:1785] [1785:  Mawlānā Zakariyyā (n 3) 2:307.] 

ʿAllāmah Badr ad-Dīn al-Aynī explains ‘shakk’ as: 
وهو ما ‌استوى ‌طرفاه. 
Something which is on the same level in both aspects[footnoteRef:1786] [1786:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abi Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 4:317.] 

The lexicographer, Abū Hilāl al-ʿAskarī, explains:
الفرق بين ‌الشك والظن: أن ‌الشك إستواء طرفي التجويز، والظن رجحان أحد طرفي التجويز، والشاك يجوز كون ما ‌شك فيه على إحدى الصفتين لانه لا دليل هناك ولا أمارة. 
The difference between doubt (shakk) and conjecture (ẓann) is that ‘shakk’ is the equality of both possibilities, while conjecture is the preponderance of one possibility over the other. The one who doubts (shāk) considers the matter to have one of two possible outcomes, as there is no evidence or indication to guide him.[footnoteRef:1787] [1787:  Abū Hilāl Ḥasan ibn ʿAbdillāh al-ʿAskarī, Muʿjam al-Furūq al-Lughawiyyah al-Ḥāwī (Qom, Iran: Muʾassasat an-Nashr al-Islāmī, 1433 AH), 303.] 

"أَحَدُكُمْ فِي صَلاَتِهِ،"
Muḥammad ibn Waḍḍāḥ’s manuscript had ‘aṣ-ṣalāh’ instead. In the footnotes, it is written:
كتب فوقها في الأصل: صح، وفي الهامش: الصلاة، وفوقها (ح).
Written above it in the main manuscript is ‘ṣaḥḥa’, and in the margin is written ‘aṣ-ṣalāh’, above which is written the manuscript of Muḥammad ibn Waḍḍāḥ.[footnoteRef:1788] [1788:  Imām Mālik (n 1) 1:251.] 

"فَلَمْ يَدْرِ"
Mawlānā Zakariyyā al-Kāndhlawī explains:
ولم يغلب على ظنه.
He does not have any predominating thoughts.[footnoteRef:1789] [1789:  Mawlānā Zakariyyā (n 3) 2:307.] 

"كَمْ صَلَّى، أَثَلاَثًا أَمْ أَرْبَعًا،"
Mawlānā Zakariyyā al-Kāndhlawī explains:
بهمزة الاستفهام في النسخ الموجودة عندي.
It appears with the interrogative hamzah in the copies I have.[footnoteRef:1790] [1790:  Ibid.] 

Imām Muḥammad quotes this without the hamzah, as follows:
كم صلى ‌ثلاثا ‌أم أربعا. 
Whether he prayed three or four[footnoteRef:1791] [1791:  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.), 66.] 

Imām ʿAbd ar-Razzāq also quotes it in the same way, without the hamzah:
كم صلى ثلاثا أم أربعا، فليقم ‌فليصل ‌ركعة ‌فليكمل ‌بها. 
Whether he prayed three or four. Let him stand, perform one rakʿah and complete it.[footnoteRef:1792] [1792:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:305. ] 

"فَلْيُصَلِّ"
Here it is typed without a ‘yāʾ’. ʿAllāmah Zurqānī however says it is ‘yuṣallī’:
كذا بالياء للإشباع. 
With the letter yāʾ for elongation.[footnoteRef:1793] [1793:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:278.] 

Mawlānā Zakariyyā al-Kāndhlawī explains that in most prints it is typed without a yāʾ:
بدون الياء في أكثر النسخ من المطبوعة الهندية والمصرية.
Without the yāʾ in most Indian and Egyptian printed copies.[footnoteRef:1794] [1794:  Mawlānā Zakariyyā (n 3) 2:307.] 

"رَكْعَةً،"
[bookmark: _Toc225710419]Opting for the Least Rakʿah during Doubt
Mawlānā Zakariyyā al-Kāndhlawī explains:
يعني إذا شك في ثلاث أو أربع فليجعله ثلاثا ويصلي ركعة.
I.e. if one doubts regarding three or four rakʿahs, let him make it three and pray one rakʿah.[footnoteRef:1795] [1795:  Ibid, 2:308.] 

This is how Imām Yaḥyā al-Laythī quoted from Imām Mālik. Imām ʿAbd ar-Razzāq quotes in the same manner:
عن مالك، عن زيد بن أسلم، عن عطاء بن يسار قال: قال رسول الله صلى الله عليه وسلم: "إذا شك أحدكم في صلاته فلم يدر كم صلى ثلاثا أم أربعا، فليقم ‌فليصل ‌ركعة ‌فليكمل ‌بها. 
Mālik reported from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār, who said that the Messenger of Allāh ﷺ said, ‘If anyone of you is uncertain in his prayer, and he is unaware whether he prayed three or four rakʿahs, let him stand, perform one rakʿah and complete it.’[footnoteRef:1796] [1796:  Imām ʿAbd ar-Razzāq (n 24) 2:305.] 

This means that he must go with the lesser number. 
When a person is just considering the lessor rakʿah, he is going by what he is convinced of. If he doubts between three or four, he is convinced of three and has an assumption that it could possibly be four. In the narration of Ṣaḥīḥ Muslim that is quotes via Sulaymān ibn Bilāl from Zayd ibn Aslam, Imām Muslim narrates:
وحدثني محمد بن أحمد بن أبي خلف ، حدثنا موسى بن داود ، حدثنا سليمان بن بلال ، عن زيد بن أسلم ، عن عطاء بن يسار ، عن أبي سعيد الخدري قال: قال رسول الله صلى الله عليه وسلم: "إذا شك أحدكم في صلاته فلم يدر كم صلى ثلاثا أم أربعا، ‌فليطرح ‌الشك ‌وليبن ‌على ‌ما ‌استيقن."
Muḥammad ibn Aḥmad ibn Abī Khalaf narrated to me [saying]: Mūsā ibn Dāwūd narrated to us [saying]: Sulaymān ibn Bilāl narrated to us from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from Abū Saʿīd al-Khudrī, who said that the Messenger of Allāh ﷺ said, ‘If one of you experiences doubt in his prayer, whereby he is unaware whether he performed three or four rakʿahs, let him cast away the doubt and base upon his certainty.’[footnoteRef:1797] [1797:  Imām Muslim (n 13) 1:400.] 

In the narration of Sunan Abī Dāwūd, it is quoted:
حدثنا محمد بن العلاء، حدثنا أبو خالد، عن ابن عجلان، عن زيد بن أسلم، عن عطاء بن يسار عن أبي سعيد الخدري، قال: قال رسول الله- صلى الله عليه وسلم: "إذا ‌شك ‌أحدكم ‌في ‌صلاته فليلق الشك، وليبن على اليقين، فإذا استيقن التمام سجد سجدتين. 
Muḥammad ibn al-ʿAlāʾ narrated to us [saying]: Abū Khālid narrated to us from Ibn ʿAjlān from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from Abū Saʿīd al-Khudrī, who said that the Messenger of Allāh ﷺ said, ‘If one of you experiences doubt in his prayer, whereby he is unaware whether he performed three or four rakʿahs, let him cast away the doubt and base upon his certainty. If one is convinced that he completed (four), let him perform two prostrations.’[footnoteRef:1798] [1798:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:261.] 

Based on these wording, ʿAllāmah Ibn ʿAbd al-Barr comments:
وفي هذا الحديث من الفقه أصل عظيم جسيم يطرد في أكثر الأحكام وهو أن اليقين لا يزيله الشك وأن الشيء مبني على أصله المعروف حتى يزيله يقين لا شك معه وذلك أن الأصل في الظهر أربع ركعات فإذا أحرم بها لزمه إتمامها فإن شك في ذلك فيقينه أنه على أصل فرضه في أربع ركعات لا يخرجه منه إلا يقين مثله.
In this ḥadīth, there lies a great and significant fundamental principle in jurisprudence, which applies to most rulings: certainty is not removed by doubt. A matter remains upon its established origin until it is altered by certainty, free of any doubt. This is because the fundamental ruling regarding ẓuhr is that it consists of four rakʿahs. Once a person commences the prayer with this intention, completing it becomes obligatory upon him. If he then falls into doubt, his certainty remains that he is upon the original obligation of four rakʿahs, and nothing removes him from this state except the certainty of the same level.[footnoteRef:1799] [1799:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 15) 4:351.] 

He also says:
والأصل في هذا وفي البناء على اليقين سواء إلا أن مالكا قال من شك في الحدث بعد يقينه بالوضوء فعليه الوضوء ولم يتابعه على هذا القول أحد غيره إلا من قال بقوله من أصحابه
وقد خالف بن نافع مالكا في هذه المسألة فقال لا وضوء عليه. 
The fundamental principle in this matter is the same as that of adhering to certainty. However, Mālik stated that if a person, after being certain of his ablution, later doubts whether he has nullified it, he must perform ablution again. No one agreed with him on this ruling except those among his followers who upheld his view. Ibn Nāfiʿ, however, opposed Mālik in this issue and held that ablution is not required.[footnoteRef:1800] [1800:  Ibid, 4:352.] 

[bookmark: _Toc225710420]The Ruling of the Jurists When Doubting About the Number of Rak ʿahs
Mawlānā Zakariyyā al-Kāndhlawī then explains:
وغرض المصنف بإيراد هذه الرواية مع كونها مخالفة لمذهبه في مسألة السجود بعد السلام هو الاستدلال على مسألة الشك في الصلاة. 
The author’s purpose in citing this narration – despite it contradicting his own school of thought regarding performing prostration after salām – is to use it as evidence for the issue of doubt in prayer.[footnoteRef:1801] [1801:  Mawlānā Zakariyyā (n 3) 2:310.] 

Those who opined that only the remedial prostration is required
He then explains that some scholars, like Ḥasan Baṣrī and others, felt that if a person gets confused about the number of rakʿahs, he simply just needs to perform the remedial prostration, and the prayer will be rectified. He says:
واختلف الفقهاء في تلك المسألة على أقوال، فذهب قوم إلى أن من دخل عليه الشك فلم يدر زاد، أم نقص ، سجد سجدين ، ليس عليه غير ذلك. 
The jurists differed regarding this issue and held various opinions. Some maintained that if a person falls into doubt and does not know whether he has added to or omitted from his prayer, he should perform two prostrations, and nothing further is required of him.[footnoteRef:1802] [1802:  Ibid.] 

Mālikī, Shāfiʿī & some Ḥanbalī view
The Mālikīs, Shāfiʿīs and some Ḥanbalīs practise on this narration as it is quoted here. Hence, whatever the case is, one should only consider the lesser number. Their view is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
إذا شك المصلي في صلاته فلم يدر كم صلى أثلاثا أم أربعا، أو شك في سجدة فلم يدر أسجدها أم لا، فإن الجمهور (المالكية والشافعية ورواية للحنابلة) ذهبوا إلى أنه يبني على اليقين وهو الأقل، ويأتي بما شك فيه ويسجد للسهو. ودليلهم حديث أبي سعيد الخدري رضي الله عنه قال: قال رسول الله صلى الله عليه وسلم: إذا سها أحدكم في صلاته فلم يدر واحدة صلى أو ثنتين فليبن على واحدة، فإن لم يدر ثنتين صلى أو ثلاثا فليبن على ثنتين، فإن لم يدر ثلاثا صلى أو أربعا فليبن على ثلاث، وليسجد سجدتين قبل أن يسلم. 
If a person experiences doubt in his prayer and does not know how many rakʿahs he has performed – whether three or four – or if he doubts whether he has performed a prostration or not, the majority of scholars (the Mālikīs, Shāfiʿīs, and one narration from the Ḥanbalīs) hold that he should act upon certainty, which is the lesser number. He should complete what he doubts and perform the remedial prostration.
Their evidence is the ḥadīth of Abū Saʿīd al-Khudrī – may Allāh be pleased with him –, in which the Messenger of Allāh ﷺ said:
‘If one of you forgets in his prayer and does not know whether he has prayed one or two rakʿahs, let him count it as one. If he does not know whether he has prayed two or three, let him count it as two. If he does not know whether he has prayed three or four, let him count it as three. Then, let him perform two prostrations before giving salām.’[footnoteRef:1803] [1803:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 24:235.] 

Ḥanafī view
On the other hand, the Ḥanafīs consider other aspects. If it is the first time the doubt is occurring, one should restart his prayer. If one is inclined more towards a specific number, he should consider his predominant opinion. Only in the case of absolute confusion should he opt for the lesser number. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the Ḥanafī view is explained as follows:
وذهب الحنفية إلى أن المصلي إذا شك في صلاته، فلم يدر أثلاثا صلى أم أربعا وذلك أول ما عرض له استأنف، لقوله صلى الله عليه وسلم: إذا شك أحدكم في صلاته أنه كم صلى فليستقبل الصلاة. وإن كان يعرض له كثيرا بنى على أكبر رأيه، لقوله صلى الله عليه وسلم: إذا شك أحدكم في صلاته فليتحر الصواب ، وإن لم يكن له رأي بنى على اليقين، لقوله عليه الصلاة والسلام: إذا سها أحدكم فلم يدر واحدة صلى أو ثنتين فليبن على واحدة، فإن لم يدر ثنتين صلى أو ثلاثا فليبن على ثنتين، فإن لم يدر ثلاثا صلى أو أربعا فليبن على ثلاث، وليسجد سجدتين قبل أن يسلم. 
The Ḥanafīs hold that if a person experiences doubt in his prayer – unsure whether he has performed three or four rakʿahs – and this is the first time such doubt has occurred to him, he must restart the prayer. Their evidence is the statement of the Prophet ﷺ, ‘If one of you doubts about how many rakʿahs he has prayed, let him restart the prayer.’
However, if this doubt occurs frequently, he should act upon what he considers most likely, based on the ḥadīth: ‘If one of you doubts in his prayer, let him try to determine what is correct.’
If he has no predominant opinion, he should act upon certainty, which is the lesser number, as mentioned in the ḥadīth:
‘If one of you forgets in his prayer and does not know whether he has prayed one or two rakʿahs, let him count it as one. If he does not know whether he has prayed two or three, let him count it as two. If he does not know whether he has prayed three or four, let him count it as three. Then, let him perform two prostrations before giving salām.’[footnoteRef:1804] [1804:  Ibid, 24:236.] 

As for the meaning of ‘awwal mā ʿuriḍa’, ʿAllāmah Kāsānī says:
والمراد من قوله أول ما شك أن الشك في مثله ‌لم ‌يصر ‌عادة له؛ لا أنه لم يبتل به قط. 
The meaning of the phrase ‘the first time he doubts’ is that the doubt in such a case has not become a regular occurrence for him; it does not imply that he has never experienced doubt before.[footnoteRef:1805] [1805:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:263.] 

Imām Muḥammad says:
ومن أدخل عليه الشيطان الشك في صلاته فلم يدر أثلاثا صلى أم أربعا، فإن كان ذلك أول ما لقي تكلم واستقبل صلاته، وإن كان يبتلى بذلك كثيرا مضى على أكثر ظنه ورأيه ولم يمض على اليقين، فإنه إن فعل ذلك لم ينج فيما يرى من السهو الذي يدخل عليه الشيطان، وفي ذلك آثار كثيرة. 
If Satan introduces doubt into a person’s prayer, causing him to wonder whether he has prayed three or four rakʿahs, then if this is the first time such doubt occurs, he should speak and restart his prayer. However, if he is frequently troubled by such doubt, he should proceed based on his strongest assumption or opinion, and not on certainty. If he follows this course of action, he will not be successful in avoiding the confusion that Satan introduces. Many reports discuss this issue.[footnoteRef:1806] [1806:  Imām Muḥammad, Al-Muwaṭṭaʾ (n 23) 67.] 

In his Kitāb al-Āthār, Imām Muḥammad quotes:
أخبرنا أبو حنيفة، عن حماد، عن شقيق بن سلمة ، عن عبد الله بن مسعود رضي الله عنه قال: "إذا ‌شك ‌أحدكم ‌في ‌صلاته، فلم يدر أثلاثا صلى أم أربعا، فليتحر فلينظر أفضل ظنه، فإن كان أكبر ظنه أنها ثلاثا قام فأضاف إليها الرابعة، ثم تشهد، فسلم، وسجد سجدتي السهو، وإن كان أفضل ظنه أنه صلى أربعا تشهد ثم سلم ثم سجد سجدتي السهو» قال محمد: وبه نأخذ، إلا أنا نستحب له إذا كان ذلك أول ما أصابه أن يعيد الصلاة." 
Abū Ḥanīfah related to us from Ḥammād from Shaqīq ibn Salamah from ʿAbdullāh ibn Masʿūd – may Allāh be pleased with him – who said: 
‘If one of you doubts in his prayer and does not know whether he has prayed three or four rakʿahs, let him rely on his strongest assumption. If he believes it is three, he should stand and add the fourth rakʿah, then recite the tashahhud, give salām and perform two prostrations of forgetfulness. If he believes it is four, he should recite the tashahhud, give salām and then perform the two prostrations of forgetfulness.’
Muhammad said: ‘This is the opinion we follow, except that we recommend that if this doubt occurs for the first time, he should restart the prayer.’[footnoteRef:1807]  [1807:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1993), 1:454-455.] 

Hence, ʿAllāmah Ibn ʿAbd al-Barr says:
وقال أبو حنيفة: إذا كان ذلك أول ما شك استقبل ولم يتحر؛ وإن لقي ذلك غير مرة تحرى. 
Abū Ḥanīfah said, ‘If this is the first time he experiences doubt, he should restart the prayer without trying to determine what is most likely. However, if this doubt occurs repeatedly, he should try to determine the most likely scenario and proceed based on that.’[footnoteRef:1808] [1808:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 3:457.] 

Ḥanbalī view
The Ḥanbalīs also agree that there are instances when a person will try to determine the most likely assumption. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وقال أحمد بن حنبل الشك على وجهين اليقين والتحري فمن رجع إلى اليقين ألغى الشك وسجد قبل السلام على حديث أبي سعيد الخدري وإذا رجع إلى التحري وهو أكثر الوهم سجد سجدتي السهو بعد السلام على حديث بن مسعود الذي يرويه منصور وبه قال أبو خيثمة زهير بن حرب وقال جماعة من أهل العلم منهم داود التحري هو الرجوع إلى اليقين قال أبو عمر من جعل التحري والرجوع إلى اليقين سواء صح له استعمال الخبرين بمعنى واحد وأي تحر يكون لمن انصرف وهو شاك لم يبن على يقينه ومعلوم أن من تحرى وعمل على أغلب ظنه وأكثره عنده أن شعبة من الشك تصحبه إذا لم يبن على يقينه. 
Aḥmad ibn Ḥanbal said that doubt can occur in two ways: by relying on certainty or by determining the most likely assumption. If a person returns to certainty, he disregards the doubt and performs prostration before salām, based on the ḥadīth of Abū Saʿīd al-Khudrī. However, suppose he relies on his most likely assumption, which is the greater possibility of his doubt. In that case, he performs the two prostrations of forgetfulness after salām, based on the ḥadīth of Ibn Masʿūd, as narrated by Manṣūr. Abū Khaythamah Zuhayr ibn Ḥarb also held this view. A group of scholars, including Dāwūd, stated that the act of determining the most likely assumption is considered the same as returning to certainty.
If one considers determining the most likely assumption and returning to certainty as the same, it would be permissible to use both ḥadīths in the same manner. For someone who doubts and does not act on certainty, any act of relying on assumption is accompanied by a degree of doubt, especially when they do not return to certainty. It is clear that if a person relies on the greater likelihood, a form of doubt remains with him unless he returns to certainty.[footnoteRef:1809] [1809:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 15) 4:364.] 

The reason why we create such distinctions is due to the seemingly contradictory narrations. Mawlānā Zakariyyā al-Kāndhlawī says:
ولا بد من التفصيل للجمع بين الروايات لكثرة اختلافها ، ولهذا اضطر جماعة إلى حمل حديث أبي هريرة الأتي في العمل في السهو على المستنكح (أي: الذي يغلب عليه الوهم ، كأنه من استنكح النوم عيونهم: أي: غلبها)، واضطر أخرون بحمل التحري على البناء على اليقين، ومع هذا فقد اضطروا إلى ترك بعض الروايات ، ولا ينكر أحد له المساس بالأحاديث أن الجمع عند التعارض أولى من طرح بعض الروايات، ولا يستطيع أحد على أن ينكر التعارض في الروايات الصحاح الواردة في الشك في الصلاة، فالجمع بينها أولى وأرجح. 
It is necessary to elaborate in order to reconcile the various narrations due to the abundance of discrepancies among them. For this reason, some scholars were compelled to interpret Abū Hurayrah’s ḥadīth regarding action in the case of forgetfulness as referring to the mustankiḥ (i.e., the one who is persistently overwhelmed by doubt, similar to how sleep overcomes a person’s eyes). Others were compelled to interpret taḥarrī (determining what is most likely) as acting upon certainty. Yet, despite these efforts, they were still forced to set aside some narrations. No one familiar with ḥadīth would deny that reconciliation in cases of apparent contradiction is preferable to discarding certain reports. Moreover, no one can deny the existence of contradictions among the authentic narrations concerning doubt in prayer; thus, reconciling them is the most appropriate and preferable approach.[footnoteRef:1810] [1810:  Mawlānā Zakariyyā (n 3) 2:312.] 

For instance, Imām Bukhārī quotes:
حدثنا عثمان، قال: حدثنا جرير، عن منصور، عن إبراهيم، عن علقمة، قال: قال عبد الله: صلى النبي صلى الله عليه وسلم قال إبراهيم: لا أدري، زاد أو نقص - فلما سلم قيل له: يا رسول الله، أحدث في الصلاة شيء؟، قال: "وما ذاك؟ "، قالوا: صليت كذا وكذا، فثنى رجليه واستقبل القبلة وسجد سجدتين، ثم سلم، فلما أقبل علينا بوجهه، قال: "إنه لو حدث في الصلاة شيء لنبأتكم به، ولكن إنما أنا بشر مثلكم، أنسى كما تنسون، فإذا نسيت فذكروني، ‌وإذا ‌شك ‌أحدكم ‌في ‌صلاته، ‌فليتحرى ‌الصواب فليتم عليه، ثم ليسلم، ثم يسجد سجدتين". 
ʿUthmān narrated to us, saying: Jarīr narrated to us from Manṣūr from Ibrāhīm from ʿAlqamah, who said that ʿAbdullāh said:
“The Prophet ﷺ prayed – Ibrāhīm (one of the narrators) said: I do not know whether he increased or decreased (in his prayer) – When he made salām, he was asked, ‘O Messenger of Allāh, has something new occurred in the prayer?’ He replied, ‘What is that?’ They said, ‘You prayed such and such.’ So he folded his legs, faced the qiblah, performed two prostrations, and then he made salām.’
When he turned toward us, he said:
‘If something new had occurred in the prayer, I would have informed you. However, I am but a human like you; I forget as you forget. So if I forget, remind me. And if any of you doubts in his prayer, let him try to determine what is most correct and complete upon that, then perform the salām, and thereafter, perform two prostrations.’”[footnoteRef:1811] [1811:  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), 1:89.] 

Imām Ṭaḥāwī brings the following chapter:
باب الرجل يشك في صلاته فلا يدري أثلاثا صلى أم أربعا. 
Chapter: A Man Doubts in His Prayer & He Does Not Know Whether He Prayed Three or Four Units[footnoteRef:1812] [1812:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:431.] 

Under this chapter, he mentions: 
حدثني علقمة، عن عبد الله بن مسعود رضي الله عنه، عن النبي صلى الله عليه وسلم قال: "إذا سها أحدكم في صلاته، فليتحر وليسجد سجدتين". 
ʿAlqamah narrated to me from ʿAbdullāh ibn Masʿūd – may Allāh be pleased with him – from the Prophet ﷺ, who said, ‘If one of you forgets in his prayer, let him determine what is most likely and perform two prostrations.’[footnoteRef:1813] [1813:  Ibid, 1:433.] 

[bookmark: _f199iu8l98kh][bookmark: _Toc225710421]The General Scope of this Ruling
This ruling applies to all prayers, however many rakʿahs, they consist of. ʿAllāmah Ibn ʿAbd al-Barr says:
وقد أجمع العلماء على أن من شك في صلاة الصبح هل صلى واحدة أو اثنتين حكمه في ذلك حكم من شك في مثل ذلك من صلاة الظهر أو العصر على أصله من قال بالتحري ومن قال بالبناء على اليقين على أن التحري عندنا يعود إلى البناء على اليقين على ما نبينه إن شاء الله،  وقد صلى رسول الله الظهر خمسا ساهيا فسجد لسهوه وحكم الركعة والركعتين في ذلك سواء في القياس والمعقول والأصول. 
The scholars have unanimously agreed that if a person doubts in the fajr prayer whether they have prayed one or two rakʿahs, their ruling is the same as that of one who doubts similarly in ẓuhr or ʿaṣr, based on their respective principles – whether they follow taḥarrī (reasonable estimation/determining the most likely assumption) or building upon certainty. However, according to our stance, taḥarrī ultimately aligns with building upon certainty, as we shall clarify if Allāh wills.
The Prophet ﷺ once mistakenly prayed five rakʿahs for ẓuhr and performed prostrations for forgetfulness. Based on analogy, sound reasoning and fundamental principles, the ruling for adding one rakʿah or two in this regard is the same.[footnoteRef:1814] [1814:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 15) 4:353.] 

This is supported by a narration of Jāmiʿ at-Tirmidhī:
حدثنا محمد بن بشار، قال: حدثنا محمد بن خالد ابن عثمة، قال: حدثنا إبراهيم بن سعد، قال: حدثني محمد بن إسحاق، عن مكحول ، عن كريب ، عن ابن عباس، عن عبد الرحمن بن عوف، قال: سمعت النبي صلى الله عليه وسلم يقول: «إذا سها» أحدكم في صلاته فلم يدر واحدة صلى أو ثنتين فليبن على واحدة، فإن لم يدر ثنتين صلى أو ثلاثا فليبن على ثنتين، فإن لم يدر ثلاثا صلى أو أربعا فليبن على ثلاث، وليسجد سجدتين قبل أن يسلم.
هذا حديث حسن صحيح.
Muḥammad ibn Bashshār narrated to us, saying: Muḥammad ibn Khālid ibn ʿAthmah narrated to us, saying: Ibrāhīm ibn Saʿd narrated to us, saying: Muḥammad ibn Isḥāq narrated to me from Makḥūl from Kurayb from Ibn ʿAbbās from ʿAbd ar-Raḥmān ibn ʿAwf, who said: I heard the Prophet ﷺ saying:
‘If any of you becomes forgetful in his prayer and does not know whether he has prayed one rakʿah or two, let him build upon one. If he does not know whether he has prayed two or three, let him build upon two. If he does not know whether he has prayed three or four, let him build upon three. Then, he should perform two prostrations before concluding with the salām.’
This is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:1815] [1815:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:244.] 

   - Ḥadīth 254 & 250 – Prostration before Salām: Ḥanafī & Mālikī Contradiction -  Satan’s Disgrace by the Remedial Prostration - ʿUmar Ibn Muḥammad Ibn Zayd
We commenced with the 254th narration of the Muwaṭṭaʾ. In this narration, the Prophet ﷺ is providing a solution to a person who forgets the number of rakʿahs in prayer. He says:
"إِذَا شَكَّ أَحَدُكُمْ فِي صَلاَتِهِ، فَلَمْ يَدْرِ كَمْ صَلَّى، أَثَلاَثًا أَمْ أَرْبَعًا، فَلْيُصَلِّ رَكْعَةً،"
‘If any of you experiences doubt in his prayer, whereby he is unaware of whether he prayed three or four rakʿahs, let him pray one rakʿah’[footnoteRef:1816] [1816:  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), 1:251.] 

We discussed the narration until here. The next words are: 
"وَلْيَسْجُدْ سَجْدَتَيْنِ وَهُوَ جَالِسٌ،" 
‘And perform two prostrations whilst sitting’
Correcting an error in prayer does not exempt a person from performing the remedial prostration. If someone forgets an obligatory act but later completes it as required, they must still perform the remedial prostration. ʿAllāmah Ibn ʿAbd al-Barr explains this point, saying:
وفي هذا الحديث أيضا أن الساهي في صلاته إذا فعل ما يجب عليه فعله يسجد لسهوه. 
This ḥadīth also indicates that if a person who forgot something in his prayer performs what is required of him, he should perform the prostration of forgetfulness.[footnoteRef:1817] [1817:  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), 4:355. ] 

Even when the error has been rectified within the prayer, the remedial prostration remains necessary to complete and perfect the prayer. This should be:
"قَبْلَ التَّسْلِيمِ،"
‘Before making salām’
The word is typed as ‘at-taslīm’. In the footnotes, the editors reference the correct form as being ‘as-salām’.
كتب فوق التسليم (صح) وفي الهامش: السلام.
Written above ‘at-taslīm’ is ‘ṣaḥḥa’, and in the margin: ‘as-salām’.[footnoteRef:1818] [1818:  Imām Mālik (n 1) 1:251.] 

[bookmark: _Toc225710422]Contradiction of the Narration to the Ḥanafī & Mālikī Schools: The Remedial Prostration Before Salām (in Case of Addition)
From this narration, it appears that the remedial prostration is performed before salām. This contradicts the Ḥanafī viewpoint. 
Furthermore, the narration refers to an addition in prayer, because if a person goes with the lesser number, he might be adding an additional rakʿah. Yet, the remedial prostration is being mentioned before salām, contradicting the Mālikī school. Allāmah Ibn ʿAbd al-Barr comments:
وفيه أن سجود السهو في الزيادة قبل السلام، وهذا موضع اختلف فيه العلماء فقال مالك وأصحابه ما قدمنا عنهم ذكره قالوا: كل سهو كان نقصانا من الصلاة فالسجود له قبل السلام. 
It indicates that the prostration of forgetfulness due to an addition should be performed before the salām. This is a matter in which the scholars have differed. Mālik and his companions stated, as we previously mentioned, that every case of forgetfulness involving a deficiency in the prayer requires prostration before the salām.[footnoteRef:1819] [1819:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 4:355.] 

Responses to the narration
Numerous responses have been given:
1) This narration is muʿallal (defective) due to the significant variations that drastically differ.
Qāḍī ʿIyāḍ mentions:
وقد أعتل أصحابنا لهذا الحديث فاحتجوا فيه للمذهب بما أشار إليه الإمام من إرسال مالك له، واختلاف أقرانه فى متابعته فى الإرسال وفى إسناده، واختلاف أصحابه عنه فى إرساله وإسناده، وجعلوا هذا اضطرابا فى هذا الحديث. 
Our scholars have critiqued this ḥadīth. In support of our school, they argued by presenting the point alluded to by the Imām that Mālik narrated it as mursal. They highlighted the divergence of his peers in following him in narrating it as mursal and in its chain of transmission.  Furthermore, his students differed in transmitting it as mursal and in its chain. They considered this as an inconsistency in this ḥadīth.[footnoteRef:1820] [1820:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:507.] 

2) The words ‘qabl as-salām’ are not part of the narration.
ʿAllāmah Qanāzaʿī quotes:
قال أحمد بن خالد: انتهى لفظ النبي صلى الله عليه وسلم في هذا الحديث إلى قوله: "وهو جالس"، وما زاد من قوله: "قبل السلام" إلى آخر ما ذكره عطاء في الحديث زيادة من قول عطاء، ولم يأخذ به مالك في سجدتي السهو، لأنه خلاف ما في حديث ذي اليدين، وذلك أنه جعل السجود في الزيادة قبل السلام. 
Aḥmad ibn Khālid said:
“The wording of the Prophet ﷺ in this ḥadīth ends at his statement: ‘while sitting.’ The additional wording, from ‘before the salām’ to the end of what ʿAṭāʾ mentioned in the ḥadīth, is an addition from ʿAṭāʾ himself. Mālik did not adopt it regarding the two prostrations of forgetfulness because it contradicts what is mentioned in the ḥadīth of Dhū ’l-Yadayn since he made the prostrations in the case of addition before the salām.”[footnoteRef:1821] [1821:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:159.] 

3) Preference will be given to other narrations
ʿAllāmah Bājī explains three reasons why we should give preference to the narration of others over this narration:
فأما الترجيح، قلنا: أخبار كلها صحاح ولا اضطراب في أسانيدها وخبرهم مضطرب الإسناد لأن مالكا وأكثر الحفاظ على إرساله. وقد اضطرب في إسناده فرواه ابن بلال وغيره عن عطاء عن أبي سعيد ورواه الدراوردي وغيره عن عطاء عن ابن عباس فكان ما تعلقنا به أولى لسلامة روايته من الإطلاق. 
والوجه الثاني: أن خبر عطاء رواه واحد والأخبار التي تعلقنا بها رواها جماعة من أئمة الصحابة والتعلق بخبرهم أولى لأن السهو عن الجماعة أبعد.
والوجه الثالث: أن رواة ما تعلقنا به أثبت لأن علقمة ومحمد بن سيرين أثبت من عطاء فكان التعلق بروايتهما أولى. 
As for giving preference to other narrations, we say: 
1. All the reports are authentic and free from any inconsistency in their chains of transmission, whereas the chain of their report is inconsistent. This is because Mālik and the majority of ḥuffāẓ have reported it in a mursal form. Moreover, its chain has inconsistencies since Ibn Bilāl and others narrated it from ʿAṭāʾ on the authority of Abū Saʿīd, while Darāwardī and others narrated it from ʿAṭāʾ on the authority of Ibn ʿAbbās. Thus, the evidence we rely upon is superior, as its narration is free from specifications.
2. The second point: The report of ʿAṭāʾ has been narrated by only one person, whereas the reports we rely upon have been transmitted by a group of leading Companions. Relying on their report is preferable, as the likelihood of error among a group is lower.  
3. The third point: The narrators of the reports we cite are more reliable, as ʿAlqamah and Muḥammad ibn Sīrīn are stronger than ʿAṭāʾ. Therefore, adopting their narration is more justified.[footnoteRef:1822] [1822:  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.), 1:176. ] 

Qāḍī ʿIyāḍ affirms this:
فوجب ترجيح غيره عليه لذلك، ولأنهم أحفظ وأثبت من عطاء، ولكثرة الرواة هنالك وانفراد عطاء بهذا اللفظ. 
Thus, it is necessary to give preference to the other narrations over his for this reason, as well as because those narrators had better retention and were more reliable than ʿAṭāʾ. Moreover, the number of narrators in the other reports is greater, whereas ʿAṭāʾ is alone in transmitting this specific wording.[footnoteRef:1823] [1823:  Qāḍī ʿIyāḍ (n 5) 2:507.] 

4) The contradictory narrations should be reconciled.
ʿAllāmah Abū ’l-Walīd al-Bājī proposes two reconciliatory approaches that will be more applicable to the Mālikīs:
‌وأما ‌الجمع ‌بين ‌الحديثين ‌فإنا ‌نجمع ‌بينهما على أن المراد بالسلام في حديث أبي هريرة وابن مسعود وعمران بن حصين السلام من الصلاة والسلام المذكور في حديث عطاء سلام التشهد وقد أطلق النبي صلى الله عليه وسلم اسم السلام وهو في قوله عليه السلام: "والسلام كما قد علمتم".
ووجه ثان: وهو أن قوله في حديث عطاء فليركع ركعة ويسجد سجدتين وهو جالس قبل التسليم يحتمل أن يريد به مجرد الصلاة لأنه نص ما يفعله من الركوع والسجود والجلوس والسلام فكان حمل الحديثين على ذلك أولى من إطراح أحدهما. 
As for reconciling the two ḥadīths, we do so by interpreting the salām mentioned in the ḥadīths of Abū Hurayrah, Ibn Masʿūd and ʿImrān ibn Ḥuṣayn as referring to the salām of concluding the prayer, whereas the salām mentioned in the narration of ʿAṭāʾ refers to the salām of tashahhud. The Prophet ﷺ  used the term ‘salām’ in a general manner, as is evident from his words: ‘And salām is the same as you already know (i.e. here it refers to sending salām upon the Prophet ﷺ in the tashahhud).’
A second approach is that when the Prophet ﷺ stated in the narration of ʿAṭāʾ, ‘Let him perform a rakʿah and prostrate twice while sitting before the salām’, it can be understood as simply referring to the prayer itself. This is because it explicitly mentions what is to be done: rukūʿ, prostration, sitting and salām. Therefore, interpreting the two ḥadīths according to this is preferable to disregarding either of them.[footnoteRef:1824] [1824:  ʿAllāmah Bājī (n 7) 1:176.] 

Mawlānā Zakariyyā al-Kāndhlawī critiques ʿAllāmah Abū ’l-Walīd al-Bājī’s reconciliation and explained that ʿAllāmah Abū ’l-Walīd al-Bājī contradicts his own earlier refutation of a similar interpretation used by the Shāfiʿī school. Mawlānā states:
لا يذهب عليك أن هذا الكلام متعقب بوجوه يطول الكلام بذكرها، مع ظهورها بأدنى تأمل، والعجب من العلامة الباجي أنه جمع بين الروايتين بتوجيه قد أبطله بنفسه جدا، ردا على الشافعية وغيرهم.
It should not escape your notice that this statement is subject to multiple objections, the mention of which would be lengthy, despite their evident nature upon the slightest reflection. What is truly astonishing is that ʿAllāmah Bājī attempted to reconcile the two narrations with an interpretation that he himself thoroughly refuted when responding to the Shāfiʿīs and others.[footnoteRef:1825] [1825:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:309. ] 

He then quoted the following statement that ʿAllāmah Bājī mentioned before, that in Sharīʿah, when ‘salām’ is linked to prayer, it refers to the concluding salām ending the prayer. Thus, interpreting ‘salām’ as part of tashahhud contradicts this established understanding. ʿAllāmah Abū ’l-Walīd al-Bājī says:
فإن قيل يحتمل أن يراد بذلك السلام الذي في التشهد فالجواب أن ‌السلام ‌إذا ‌أطلق في الشرع وأضيف إلى الصلاة اقتضى السلام من الصلاة لأنه لا خلاف أنه الأظهر فيه فيجب أن يحمل عليه حتى يدل الدليل على خلافه. 
وجواب ثان وهو أنه لو تساوى مع الإطلاق لكان قوله بعد السلام يقتضي استغراق جنس السلام فيجب أن يكون السجود بعد كل ما ينطلق عليه هذا الاسم. 
If it is said that this could refer to the salām in tashahhud, the response is that when salām is mentioned as unqualified in Islamic law and attributed to prayer, it implies the salām that concludes the prayer. This is because there is no disagreement that this is the more apparent meaning, and it must be understood as such unless there is evidence to indicate otherwise.
A second response is that if both meanings were equally possible in the absence of specification, then the phrase 'after the salām' would necessitate encompassing every type of salām (instance to which this term applies). Consequently, the prostration would have to occur after every form of salām that falls under this designation.[footnoteRef:1826] [1826:  ʿAllāmah Bājī (n 7) 1:175.] 

Benefits from the Prophet ﷺ Presenting a Solution
In this narration, the Prophet ﷺ is presenting a solution to one who errs in prayer. ʿAllāmah Abū ’l-Walīd al-Bājī explained that this denotes that experiencing forgetfulness or doubt during prayer is a natural human occurrence, even when performing prayer with due diligence. ʿAllāmah Abū ’l-Walīd al-Bājī says:
يدل على أن السهو والشك يقع منا في الصلاة مع أدائها وأن ذلك لا يمنع صحتها لتعذر الاحتراز منه. 
This indicates that forgetfulness and doubt can occur during prayer, even when performed properly, and that this does not invalidate its validity, as it is impossible to avoid completely.[footnoteRef:1827]. [1827:  Ibid, 1:176.] 

"فَإِنْ كَانَتِ الرَّكْعَةُ الَّتِي صَلَّى" 
‘If that rakʿah which he prayed’ 
This refers the additional rakʿah after the doubt. Mawlānā Zakariyyā al-Kāndhlawī clarifies:
بعد الشك في الثلاثة والأربعة.
After doubt occurred in the third and fourth rakʿah.[footnoteRef:1828] [1828:  Mawlānā Zakariyyā (n 10) 2:309.] 

"خَامِسَةً،"  
‘Is the fifth one,’ 
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
بأن كانت ركعته المشكوك فيها رابعة في الحقيقة، وبزيادة هذه الركعة صارت الركعات خمسا.
If the doubtful rakʿah was actually the fourth, then by adding this extra rakʿah, the total would become five.[footnoteRef:1829] [1829:  Ibid, 2:310.] 

"شَفَعَهَا"  
‘[...] Will make his prayer even.’
[bookmark: _Toc225710423]Explanation of the Word: ‘Shafʿ’
Majd ad-Dīn Ibn al-Athīr explains:
الشفع: الزوج، ويشفعن له: أي يجعلن صلاته شفعا. 
‘Shafʿ’ means a pair, and ‘yushaffiʿna la-hū’ means they make his prayer an even number.[footnoteRef:1830] [1830:  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), 5:536. ] 

ʿAllāmah Zurqānī thus clarifies the meaning:
أي ردها إلى الشفع. 
I.e. it will return the prayer back to being even.[footnoteRef:1831] [1831:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:278.] 

"بِهَاتَيْنِ السَّجْدَتَيْنِ،" 
‘These two prostrations’ 
Mawlānā Zakariyyā al-Kāndhlawī explains:
يعني: لو لم يسجد للسهو لكانت الخامسة لا تناسب أصل المشروعية، فلما سجد سجدتي السهو ارتفعت الوترية وجاءت الشفعية المناسبة للأصل، قاله ابن رسلان.
It means: If he had not performed the two prostrations of forgetfulness, the fifth rakʿah would not have conformed to the original principles of the Sharīʿah. However, by performing the two prostrations of forgetfulness, the oddness (of having five rakʿahs) was removed, and the evenness, which aligns with the foundational principle, was achieved. This explanation was given by Ibn Raslān.[footnoteRef:1832] [1832:  Mawlānā Zakariyyā (n 10) 2:310.] 

"وَإِنْ كَانَتْ رَابِعَةً، فَالسَّجْدَتَانِ تَرْغِيمٌ"
‘If it is the fourth one, then the two prostrations will be a disgrace to Satan.’
[bookmark: _Toc225710424]Explanation of the Word: ‘Targhīm’
It refers to humiliating, disgracing and angering Satan. Majd ad-Dīn Ibn al-Athīr explains:
أرغم الله أنفه: أي أهانه وأذله، من الرغام: وهو التراب، أي ألصق أنفه بالتراب. 
‘Arghama ’Llāhu anfa-Hū’ means: Allāh humiliated and disgraced him. It is derived from ‘raghām’, meaning dust, implying that his nose was pressed into the dust as a sign of humiliation.[footnoteRef:1833] [1833:  Majd ad-Dīn Ibn al-Athīr (n 15) 5:536.] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī explains it as:
أي إغاظة وإذلال. 
I.e. angering and humiliating[footnoteRef:1834] [1834:  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), 4:647.] 

"لِلشَّيْطَان".
[bookmark: _Toc225710425]Satan’s Disgrace through the Remedial Prostration
It makes one wonder what is the relation between the remedial prostration and a disgrace to Satan. ʿAllāmah Ibn al-ʿArabī explains this hereunder:
فإنه معنى ذلك أن الشيطان أراد أن ينقص من صلاته أو يفسدها عليه بإدخال ما ليس منها فيها فيسجد العبد حينئذ إخزاء له لقول النبي، صلى الله عليه وسلم: "إذا سجد ابن آدم اعتزل الشيطان يبكي ويقول يا ويلتاه أمر ابن آدم بالسجود فسجد فله الجنة وأمرت بالسجود فأبيت فلي النار".
This means that Satan intended to diminish the servant’s prayer or corrupt it by inserting something that is not part of it. In response, the servant prostrates to humiliate him, as the Prophet ﷺ said, “When the son of Ādam prostrates, Satan withdraws, weeping and saying: ‘Woe to me! The son of Ādam was commanded to prostrate, and he did so, thus he will have Paradise. Whereas I was commanded to prostrate, but I refused, so I will have the Fire.'"[footnoteRef:1835] [1835:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al–ʿArabī al-Mālikī, Al-Qabas fī Sharḥ Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār al-Gharb al-Islāmī, 1992), 251.] 

Likewise, ʿAllāmah ʿIrāqī clarifies why Satan becomes disgraced and angered: 
فأغيظ الشيطان بالسجود لأن السجود هو الذي استحق إبليس بتركه العذاب في الآخرة والخلود في النار فلا شيء أرغم منه له. 
Satan becomes enraged through this prostration, for it was the act of prostration that Iblīs refused, making him deserving of punishment in the Hereafter and eternal damnation in the Fire. Nothing humiliates him more than this.[footnoteRef:1836] [1836:  Zayn ad-Dīn Abu ’l-Faḍl ʿAbd ar-Raḥīm ibn al-Ḥusayn al-ʿIrāqī, Ṭarḥ at-Tathrīb fī Sharḥ at-Taqrīb (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 2:459.] 

[bookmark: _Toc225710426]Adding An Additional Rakʿah
 ʿAllāmah Khaṭṭābī attempted to use this narration against the Ḥanafīs, because in one of the scenarios we say that if the person is convinced that it is the fifth rakʿah, then he should add a sixth rakʿah. He says:
قلت وفي هذا الحديث بيان فساد قول من ذهب فيمن صلى خمسا إلي لأنه يضيف إليها سادسة إن كان قد قعد في الرابعة. واعتلوا بأن النافلة لا تكون ركعة، وقد نص فيه من طريق ابن عجلان على أن تلك الركعة تكون نافلة ثم لم يأمره بإضافة أخرى إليها. 
I say: This ḥadīth refutes the view of those who argue that if someone prays five rakʿahs, they must add a sixth, provided they had sat in the fourth rakʿah. They reason that a supererogatory prayer cannot consist of a single rakʿah. However, the narration through Ibn ʿAjlān explicitly states that this extra rakʿah is considered a supererogatory, yet the Prophet ﷺ did not command him to add another rakʿah to it.[footnoteRef:1837] [1837:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:241.] 

After quoting this, ʿAllāmah Badr ad-Dīn ʿAynī remarks:
قلنا: بل الفساد في هذا الكلام؛ لأن أصحابنا ما ألزموا بإضافة الركعة السادسة؛ بل قالوا: الأولى: أن يضيف إليها ركعة سادسة- كما قلنا في حديث ابن مسعود- ولا نسلم ابن المنصوص من طريق ابن عجلان هو أن الركعة وحدها تكون نافلة؛ بل قال: كانت الركعة نافلة والسجدتين يعني: مع السجدتين. كما ذكرناه. 
We say: Rather, the flaw lies in this argument. Our scholars did not impose the addition of a sixth rakʿah; rather, they said it is preferable to add a sixth rakʿah, just as we stated regarding the ḥadīth of Ibn Masʿūd.
Moreover, we do not concede that the narration through Ibn ʿAjlān explicitly establishes that the extra rakʿah alone constitutes a supererogatory. Rather, it states: ‘The rakʿah was supererogatory and the two prostrations’, i.e. along with the two prostrations included, as we have mentioned.[footnoteRef:1838] [1838:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abi Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 4:326. ] 

[bookmark: _Toc225710427]Ḥadīth 255
255 – مَالِك، عَنْ عُمَرَ بْنِ مُحَمَّدِ بْنِ زَيْدٍ، عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ، أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ يَقُول: "إِذَا شَكَّ أَحَدُكُمْ فِي صَلَاتِهِ، فَلْيَتَوَخَّ الَّذِي يَظُنُّ أَنَّهُ نَسِيَ مِنْ صَلاَتِهِ فَلْيُصَلِّهِ، ثُمَّ لِيَسْجُدْ سَجْدَتَيِ السَّهْوِ وَهُوَ جَالِسٌ. 
Mālik reported from ʿUmar ibn Muḥammad ibn Zayd from Sālim ibn ʿAbdillāh that ʿAbdullāh ibn ʿUmar would say, ‘If any of you experiences doubt in his prayer, let him adopt that which he believes he forgot from his prayer and perform it. Then, let him perform two remedial prostrations while sitting.’[footnoteRef:1839] [1839:  Imām Mālik (n 1) 1:251.] 

Imām Yaḥyā al-Laythī narrates:
255 – مَالِك، عَنْ عُمَرَ بْنِ مُحَمَّدِ بْنِ زَيْدٍ، 
Mālik reported from ʿUmar ibn Muḥammad ibn Zayd
[bookmark: _Toc225710428]ʿUmar ibn Muḥammad ibn Zayd
Name & lineage
He was the great grandson of ʿAbdullāh ibn ʿUmar. ʿAllāmah Ibn Saʿd mentions his lineage:
‌عمر ‌بن ‌محمد ابن زيد بن عبد الله بن عمر بن الخطاب. 
ʿUmar ibn Muḥammad ibn Zayd ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb.[footnoteRef:1840] [1840:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:436.] 

Being from the progeny of ʿUmar, he was a Qurayshī, but he also settled in ʿAsqalan. ʿAllāmah Khaṭīb mentions: 
وهو أخو واقد وعاصم، وزيد، وأبي بكر، بني محمد بن زيد. من أهل مدينة رسول الله صلى الله عليه وسلم، نزل عسقلان. 
He was the brother of Wāqid, ʿĀṣim, Zayd and Abū Bakr, children of Muḥammad ibn Zayd. He was originally from the city of the Messenger of Allāh ﷺ but settled in ʿAsqalān.[footnoteRef:1841] [1841:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Tārīkh Madīnat as-Salām wa-Akhbār Muḥaddīthī-Hā wa-Dhikr Quṭṭāni-Hā al-ʿUlamāʾ min ghayri Ahli-Hā wa-Wāridī-Hā / Tārīkh Baghdād (Beirut: Dār al-Gharb al-Islāmī, 2001), 13:5. ] 

Hence, Imām Bukhārī lists the places where he was attributed to:
القرشي، العدوي، العسقلاني. 
The Qurashī, ʿAdawī and ʿAsqalānī[footnoteRef:1842] [1842:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 6:190. ] 

His mother’s name was Shaʿthāʾ, as ʿAllāmah Ibn Saʿd states:
وأمه شعثاء. 
His mother was Shaʿthāʾ.[footnoteRef:1843] [1843:  ʿAllāmah Ibn Saʿd (n 25) 5:436.] 

Physical description
Muḥammad was exceptionally tall. ʿAbdullāh ibn Dāwūd expresses his astonishment over this:
ما رأيت رجلا قط أطول من عمر بن محمد، وبلغني أنه كان يلبس درع عمر بن الخطاب فيسحبها. 
I have never seen anyone taller than ʿUmar ibn Muḥammad. It reached me that he would wear the garment of ʿUmar ibn al-Khaṭṭāb, and it would drag on the ground.[footnoteRef:1844] [1844:  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), 21:502. ] 

Teachers
Imām Bukhārī mentions his teacher:
سمع أباه، وسالما. 
He heard from his father and Sālim.[footnoteRef:1845] [1845:  Imām Bukhārī (n 27) 6:190.] 

ʿAllāmah Khaṭīb cites the names of a few other teachers:
وحدث عن أبيه محمد، وجده زيد، وعن سالم بن عبد الله بن عمر، ونافع مولى ابن عمر، وزيد بن أسلم. 
He narrated from his father, Muḥammad, his grandfather, Zayd, and from Sālim ibn ʿAbdillāh ibn ʿUmar, Nāfiʿ: the freed slave of Ibn ʿUmar and Zayd ibn Aslam.[footnoteRef:1846] [1846:  ʿAllāmah Khaṭīb (n 26) 13:5.] 

ʿAllāmah Ibn ʿAsākir adds the names of a few others:
حدث عن أبيه محمد وجده زيد وعم أبيه سالم بن عبد الله ومولى جد أبيه نافع وزيد بن أسلم وأخويه أبي بكر بن محمد وزيد بن محمد وعبد الله بن يسار ومحمد بن مسلم الزهري وأبي عقال هلال بن زيد بن يسار.
He narrated from his father, Muḥammad, his grandfather, Zayd, the uncle of his father, Sālim ibn ʿAbdillāh, the freed slave of his father’s grandfather, Nāfiʿ, Zayd ibn Aslam, his brothers – Abū Bakr ibn Muḥammad and Zayd ibn Muḥammad – ʿAbdullāh ibn Yasār, Muḥmmad ibn Muslim az-Zuhrī and Abū ʿIqāl Hilāl ibn Zayd ibn Yasār.[footnoteRef:1847] [1847:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 45:323. ] 

ʿAllāmah Mizzī lists the names of many more:
روى عن: إسماعيل بن رافع المدني، وحفص بن عاصم ابن عمر بن الخطاب (خ م) ، وزيد بن أسلم مولى عمر بن الخطاب (خ) ، وجده زيد بن عبد الله بن عمر بن الخطاب (خ) ، وأخيه زيد بن محمد بن زيد بن عبد الله بن عمر بن الخطاب، وعم أبيه سالم بن عبد الله بن عمر بن الخطاب (خ م) ، وعبد الله بن دينار مولى جده عبد الله بن عمر بن الخطاب، وابن عم أبيه عبد الله بن واقد بن عبد الله بن عمر بن الخطاب (م) ، وعبد الله بن يسار الأعرج (س) ، وعمر بن عبد الله مولى غفرة (د) ، وابن عم أبيه القاسم بن عبيد الله بن عبد الله بن عمر بن الخطاب (بخ م س) ، ومالك بن أنس ومات قبله بدهر، وأبيه محمد بن زيد ابن عبد الله بن عمر بن الخطاب (خ م مد س ق) ، ومحمد بن مسلم ابن شهاب الزهري، ونافع مولى جده عبد الله بن عمر بن الخطاب (خ م) ، وأبي عقال هلال بن زيد بن يسار بن بولا، وابن عم أبيه أبي بكر بن عبيد الله بن عبد الله بن عمر بن الخطاب، وأخيه أبي بكر بن محمد بن زيد بن عبد الله بن عمر بن الخطاب، وأبي بكر بن المنكدر. 
He reported from Ismāʿīl ibn Rāfiʿ al-Madanī, Ḥafṣ ibn ʿĀṣim ibn ʿUmar ibn al-Khaṭṭāb, Zayd ibn Aslam: the freed slave of ʿUmar ibn al-Khaṭṭāb, his grandfather: Zayd ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb, his brother: Zayd ibn Muḥammad ibn Zayd ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb, the uncle of his father: Sālim ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbdullāh ibn Dīnār: the freed slave of his grandfather, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, the cousin of his father: ʿAbdullāh ibn Wāqid ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbdullāh ibn Yasār al-Aʿraj, ʿUmar ibn ʿAbdullāh: the freed slave of Ghafrah, the cousin of his father: Qāsim ibn ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb, Mālik ibn Anas – and he passed away long before Mālik – his father: Muḥammad ibn Zayd ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī, Nāfiʿ: the freed slave of his grandfather: ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, Abū ʿIqāl ibn Zayd ibn Yasār ibn Būlā, the cousin of his father: Abū Bakr ibn ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb, his brother: Abū Bakr ibn Muḥammad ibn Zayd ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb and Abū Bakr ibn al-Munkadir.[footnoteRef:1848] [1848:  ʿAllāmah Mizzī (n 29) 21:500.] 

Students
Imām Bukhārī mentions his main students:
سمع منه يزيد بن زريع، وأبو عاصم. روى عنه مالك، والثوري. 
Yazīd ibn Zurayʿ and Abū ʿĀṣim heard from him, and Mālik and Thawrī reported from him.[footnoteRef:1849] [1849:  Imām Bukhārī (n 27) 6:190.] 

ʿAllāmah Khaṭīb lists more names: 
روى عنه مالك بن أنس، وسفيان الثوري، وشعبة، ويزيد بن زريع، وعبد الله بن المبارك، وإسماعيل بن عياش، وعبد الله بن وهب، والوليد بن مسلم، ومحمد بن شعيب بن شابور، والوليد بن مزيد، وسفيان بن عيينة، وعمر بن عبد الواحد، وأبو بدر شجاع بن الوليد، وأبو عاصم الشيباني. 
Those who reported from him were Mālik ibn Anas, Sufyān ath-Thawrī, Shuʿbah, Yazīd ibn Zurayʿ, ʿAbdullāh ibn al-Mubārak, Ismāʿīl ibn ʿAyyāsh, ʿAbdullāh ibn Wahb, Walīd ibn Muslim, Muḥammad ibn Shuʿayb ibn Shābūr, Walīd ibn Mazīd, Sufyān bin ʿUyaynah, ʿUmar ibn ʿAbd al-Wāḥid, Abū Badr Shujāʿ ibn al-Walīd and Abū ʿĀṣim ash-Shaybānī.[footnoteRef:1850] [1850:  ʿAllāmah Khaṭīb (n 26) 13:5.] 

Likewise, ʿAllāmah Ibn ʿAsākir mentions:
روى عنه مالك بن أنس وسفيان الثوري وشعبة بن الحجاج وعبد الله بن المبارك ويزيد بن زريع وسفيان بن عيينة وعبد الله بن وهب وأبو بدر شجاع بن الوليد وإسماعيل بن عياش وأبو عاصم النبيل وعمران بن ذكوان القطان وأخوه عاصم بن محمد وقدم دمشق فروى عنه من أهلها الوليد بن مسلم وعمر بن عبد الواحد ومحمد بن شعيب بن شابور والوليد بن يزيد البيروتيان. 
Those who reported from him were Mālik ibn Anas, Sufyān ath-Thawrī, Shuʿbah ibn al-Ḥajjāj, ʿAbdullāh ibn al-Mubārak, Yazīd ibn Zurayʿ, Sufyān ibn ʿUyaynah, ʿAbdullāh ibn Wahb, Abū Badr Shujāʿ ibn al-Walīd, Ismāʿīl ibn ʿAyyāsh, Abū ʿĀṣim an-Nabīl, ʿImrān ibn Dhakwān al-Qaṭṭān, his brother ʿĀṣim ibn Muḥammad.
He travelled to Damascus, where those who reported from him included al-Walīd ibn Muslim, ʿUmar ibn ʿAbd al-Wāḥid, Muḥammad ibn Shuʿayb ibn Shābūr, and al-Walīd ibn Yazīd al-Bayrūtī.[footnoteRef:1851] [1851:  ʿAllāmah Ibn ʿAsākir (n 32) 45:323.] 

ʿAllāmah Mizzī says:
روى عنه: إسماعيل بن علية، وإسماعيل بن عياش، وسفيان الثوري (د س) ، وسفيان بن عيينة، وأبو بدر شجاع بن الوليد السكوني (خ) ، وشعبة بن الحجاج (م) ، وأبو عاصم الضحاك ابن مخلد (خ م) ، وأخوه عاصم بن محمد بن زيد بن عبد الله بن عمر بن الخطاب، وعبد الله بن داود الخريبي، وعبد الله بن المبارك (خ) ، وعبد الله بن وهب (خ م) ، وعبد العزيز بن أبي حازم، وعمر ابن عبد الواحد الدمشقي، وعمران بن داود أبو العوام القطان، ومالك ابن أنس، ومحمد بن ربيعة الكلابي (س) ، ومحمد بن شعيب بن شابور (مد) ، والوليد بن مزيد العذري، والوليد بن مسلم (ق) ، وأبو عقيل يحيى بن المتوكل، ويحيى بن اليمان، ويزيد بن زريع (خ م س) ، ويزيد بن عبد الله القرشي أبو خالد البيسري.
Those who reported from him were Ismāʿīl ibn ʿUlayyah, Ismāʿīl ibn ʿAyyāsh, Sufyān ath-Thawrī, Sufyān ibn ʿUyaynah, Abū Badr Shujāʿ ibn al-Walīd as-Sakūnī, Shuʿbah ibn al-Ḥajjāj, Abū ʿĀṣim aḍ-Ḍaḥḥāk ibn Makhlad, his brother: ʿĀṣim ibn Muḥammad ibn Zayd ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbdullāh ibn Dāwūd al-Khuraybī, ʿAbdullāh ibn al-Mubārak, ʿAbdullāh ibn Wahb, ʿAbd al-ʿAzīz ibn Abī Ḥāzim, ʿUmar ibn ʿAbd al-Wāḥid ad-Dimashqī, ʿImrān ibn Dāwūd Abū al-ʿAwwām al-Qaṭṭān, Mālik ibn Anas, Muḥammad ibn Rabīʿah al-Kilābī, Muḥammad ibn Shuʿayb ibn Shābūr, Walīd ibn Mazīd al-ʿUdhrī, Walīd ibn Muslim, Abū ʿAqīl Yaḥyā ibn al-Mutawakkil, Yaḥyā ibn al-Yamān, Yazīd ibn Zurayʿ and Yazīd ibn ʿAbdillāh al-Qurashī Abū Khālid al-Baysarī.[footnoteRef:1852] [1852:  ʿAllāmah Mizzī (n 29) 21:501.] 

Travels
ʿUmar travelled across the Muslim lands where many people took knowledge from him. ʿAllāmah Khaṭīb quotes with his chain to Abū ʿĀsim that he said:
قدم إلى بغداد، وكان أكثر مقامه بالشام، فانجفل الناس إليه، وقالوا: ابن عمر بن الخطاب، ثم قدم الكوفة، فأخذوا عنه، وكان له قدر وجلالة. 
He travelled to Baghdad, where he spent most of his time in Shām. People rushed to him, saying, ‘The son of ʿUmar ibn al-Khaṭṭāb!’ He later went to Kufa, where people also learned from him. He held a position of great status and dignity.[footnoteRef:1853] [1853:  ʿAllāmah Khaṭīb (n 26) 13:5.] 

Status in ḥadīth
He was a reliable narrator of ḥadīth. ʿAllāmah Ibn Saʿd says:
وكان ثقة قليل الحديث. 
He was reliable and narrated a few ḥadīths.[footnoteRef:1854] [1854:  ʿAllāmah Ibn Saʿd (n 25) 5:437.] 

Abū ʿĀsim says:
كان ‌عمر ‌بن ‌محمد ‌بن ‌زيد بن عبد الله بن عمر من أفضل أهل زمانه. 
ʿUmar ibn Muḥammad ibn Zayd ibn ʿAbdillāh ibn ʿUmar was one of the best people of his time.[footnoteRef:1855] [1855:  ʿAllāmah Khaṭīb (n 26) 13:5.] 

Sufyān ath-Thawrī praises him:
لم يكن في آل عمر أفضل من عمر بن محمد بن زيد العسقلاني. 
There was no one better in the family of ʿUmar than ʿUmar ibn Muḥammad ibn Zayd al-ʿAsqalānī.[footnoteRef:1856] [1856:  Ibid, 13:6.] 

Muḥammad ibn aṣ-Ṣabbāḥ narrates another approval of Sufyān ath-Thawrī:
حدثنا سفيان، وقيل له: من حدثك؟ فقال: حدثني الصدوق البر عمر بن محمد بن زيد بن عبد الله بن عمر، عن أبيه. 
Sufyān narrated to us, and when he was asked, ‘Who narrated to you?’ He replied, ‘The trustworthy and virtuous ʿUmar ibn Muḥammad ibn Zayd ibn ʿAbdillāh ibn ʿUmar narrated to me from his father.’[footnoteRef:1857] [1857:  ʿAllāmah Khaṭīb (n 26) 13:6.] 

The son of Imām Aḥmad, ʿAbdullāh quotes his father’s comments on him:
سمعت أبي يقول: عمر بن محمد بن زيد بن عبد الله بن عمر بن الخطاب، شيخ ثقة، ليس به بأس. روى عنه سفيان الثوري وإسماعيل ابن علية. 
I heard my father say, ‘ʿUmar ibn Muḥammad ibn Zayd ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb is a reliable elder, without any problem. Sufyān ath-Thawrī and Ismāʿīl ibn ʿUlayyah reported from him.’[footnoteRef:1858] [1858:  Ibid.] 

He also states:
سمعت أبي يقول: عمر بن محمد بن زيد بن عبد الله بن عمر بن الخطاب، شيخ ثقة ليس به بأس، يروي عن الزهري.  
I heard my father say, ‘ʿUmar ibn Muḥammad ibn Zayd ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb is a reliable elder, without any problem, and he narrates from Zuhrī.’[footnoteRef:1859] [1859:  Ibid.] 

Yaḥyā ibn Maʿīn also attests to his reliability:
عمر بن محمد بن زيد كان صالح الحديث، وكان ينزل عسقلان، وكان ولده بها، ومات بعسقلان مرابطا. 
ʿUmar ibn Muḥammad ibn Zayd was a righteous narrator of hadith. He resided in ʿAsqalān, where his children also lived. He passed away while stationed at the frontier in ʿAsqalān.[footnoteRef:1860] [1860:  Ibid.] 

ʿAllāmah Ājurrī says:
قال: سألت أبا داود، عن عمر بن محمد بن زيد، فقال: ثقة. حدث عنه شعبة، ومالك، وسفيان، وكان يكون بعسقلان.  
I asked Abū Dāwūd about ʿUmar ibn Muḥammad ibn Zayd, and he said, ‘He is trustworthy. Shuʿbah, Mālik, and Sufyān narrated from him, and he used to reside in ʿAsqalān.’[footnoteRef:1861] [1861:  Ibid, 13:7.] 

Despite all of these, ʿAllāmah Ibn Ḥibbān states:
وكان يهم في الاحايين. 
He would occasionally make mistakes (in his narrations).[footnoteRef:1862] [1862:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 156.] 

ʿAllāmah Ibn ʿAdī states:
حدثنا ابن حماد، حدثنا عباس، عن يحيى، قال ‌عمر ‌بن ‌محمد بن زيد بن عمر بن الخطاب، وهو الذي يروي عنه أبو عاصم كان ينزل عسقلان وعمر بن حمزة بن عبد الله بن عمر يروي عنه أبو أسامة ومروان الفزاري وعمر بن حمزة اضعفهما. 
Ibn Ḥammād narrated to us [saying]: ʿAbbās narrated to us from Yahyā, who said: ‘ʿUmar ibn Muḥammad ibn Zayd ibn ʿUmar ibn al-Khaṭṭāb, the one from whom Abū ʿĀṣim narrates from, used to reside in ʿAsqalān. ʿUmar ibn Ḥamzah ibn ʿAbdillāh ibn ʿUmar is the one from whom Abū Usāmah and Marwān al-Fazzārī narrates from. However, ʿUmar ibn Ḥamzah was considered the weaker of the two.’[footnoteRef:1863] [1863:  ʿAllāmah Abū Aḥmad ʿAbdullāh ibn ʿAdī al-Jurjānī, Al-Kāmil fī Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 6:38.] 

ʿAllāmah Ibn ʿAdī quotes a few narrations and then says:
ولعمر بن محمد أيضا غير ما ذكرت من الحديث، وهو في جملة من يكتب حديثه. 
ʿUmar ibn Muḥammad also has other narrations apart from the ones I mentioned, and he is among those whose ḥadīths are written.[footnoteRef:1864] [1864:  Ibid, 6:41.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī said:
روي له: البخاري، ومسلم، وأبو داود، والنسائي. 
Bukhārī, Muslim, Abū Dāwūd and Nasāʾī reported his narrations.[footnoteRef:1865] [1865:  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), 7:485.] 

[bookmark: _xrhyzeutblko]Date of demise
ʿUmar departed from his world shortly after his brother, Abū Bakr’s demise. ʿAllāmah Ibn Saʿd says:
توفى بعد أخيه أبي بكر بن محمد بقليل. 
He passed away shortly after his father, Abū Bakr.[footnoteRef:1866] [1866:  ʿAllāmah Ibn Saʿd (n 25) 5:437.] 

ʿAllāmah Ibn ʿAsākir mentions the year:
وقيل سنة خمسين ومائة. 
It was said to be the year 150 (AH).[footnoteRef:1867] [1867:  ʿAllāmah Ibn ʿAsākir (n 32) 45:325.] 

ʿAllāmah Ibn ʿAsākir quotes from ʿAllāmah Wāqidī:
قال الواقدي مات بعد أخيه يعني أبا بكر بن محمد بقليل وقال مات أبو بكر بعد خروج محمد بن عبد الله وخرج سنة خمس وأربعين ومائة وقيل سنة خمسين ومئة. 
Wāqidī said that he passed away shortly after his brother, meaning Abū Bakr ibn Muḥammad. Abū Bakr died after the departure of Muḥammad ibn ʿAbdillāh, and he passed away in the year 145 (AH). Some say it was in the year 150 (AH).[footnoteRef:1868] [1868:  Ibid, 45:327.] 

ʿAllāmah Mizzī also quotes the same:
قال الواقدي: مات بعد أخيه أبي بكر بقليل، ومات أبو بكر بعد خروج محمد بن عبد الله بن حسن، وخرج محمد بن عبد الله سنة خمس وأربعين ومئة، وقتل سنة خمسين ومئة. 
Wāqidī said, ‘He passed away shortly after his brother Abū Bakr. Abū Bakr died after the departure of Muḥammad ibn ʿAbdillāh ibn al-Ḥasan, who left in the year 145 (AH) and was killed in the year 150 (AH).’[footnoteRef:1869] [1869:  ʿAllāmah Mizzī (n 29) 21:503.] 

ʿAllāmah Mughalṭāy did not realise that those before ʿAllāmah Mizzī also quoted this, nor did he take note that ʿAllāmah Mizzī is quoting it from ʿAllāmah Wāqidī. Hence, he objects:
وفي ذكر المزي أن خروج محمد بن عبد الله كان سنة خمس وأربعين ومائة وقتل سنة خمسين ومائة نظر، لاجتماع أهل السير والتاريخ قاطبة أن محمدًا قتل قبل إبراهيم أخيه وكلاهما قتل في سنة خمس وأربعين ومائة. 
Mizzī stated that Muḥammad ibn ʿAbdillāh's departure was in the year 145 AH and his death in 150 AH, but this is questionable. Scholars of biography and history unanimously agree that Muḥammad was killed before his brother Ibrāhīm, and both were killed in the year 145 (AH).[footnoteRef:1870] [1870:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 10:116.] 

Ḥāfiẓ Ibn Ḥajar would generally discreetly take much information from ʿAllāmah Mughalṭāy without attributing it to him. This is one such example. He states:
قلت: بل قتل في السنة التي خرج فيها، أجمع على ذلك أهل التاريخ. 
I say: Rather, he was killed in the same year he left, and all historians agree upon this.[footnoteRef:1871] [1871:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 7:495.] 

   Ḥadīth 255 – 258 – Ḥanafī vs Mālikī on doubt of the Rakʿah – ʿAfīf ibn ʿAmr as-Sahmī - ʿAbdullāh Ibn Buḥaynah – Chapter of Standing before Salām 
Continuing with the 255th narration of the Muwaṭṭaʾ, Imām Mālik quoted from ʿUmar ibn Muḥammad ibn Zayd, who quotes: 
عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ، 
From Sālim ibn ʿAbdillāh[footnoteRef:1872] [1872:  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), 1:251.] 

We spoke about him under the commentary of the 33rd narration on page 157. He was the brother of the grandfather of ʿUmar. Hence, Mawlānā Zakariyyā al-Kāndhlawī:
(عن) عم أبيه 
(He is quoting) from the paternal uncle of his father.[footnoteRef:1873] [1873:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:316. ] 

أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ 
That ʿAbdullāh ibn ʿUmar
We spoke about him under the 16th narration, on page 149.
كَانَ يَقُول: 
Said 
[bookmark: _Toc225710429]Status of the Chain
Here in the Muwaṭṭaʾ, this is being quoted as a mawqūf narration; as the words of ʿAbdullāh ibn ʿUmar. ʿAllāmah Ibn ʿAbd al-Barr quoted a chain via a colleague of Imām Mālik; Sulayman ibn Bilāl, who quoted this as the words of the Prophet ﷺ. He narrates:
حدثنا عبد الوارث بن سفيان، وسعيد بن نصر، قالا: أخبرنا قاسم بن أصبغ، قال: أخبرنا إسماعيل بن إسحاق، قال: أخبرنا إسماعيل بن أبي أويس، قال: حدثني أخي، عن سليمان بن بلال، عن عمر بن محمد، عن سالم، عن ابن عمر، أن رسول الله صلى الله عليه وسلم قال: "‌إذا ‌صلى ‌أحدكم ‌فلم ‌يدر ‌كم ‌صلى ‌ثلاثا ‌أم ‌أربعا، فليركع ركعة يحسن ركوعها وسجودها، ثم يسجد سجدتين".
قال أبو عمر: لا يصح رفع هذا الحديث، والله أعلم؛ لأن مالكا رواه عن عمر بن محمد، عن سالم، عن أبيه، فوقفه على ابن عمر؛ جعله من قوله، وخالف أيضا لفظه والمعنى واحد، ولكنه لم يرفعه إلا من لا يوثق به، وإسماعيل بن أبي أويس وأخوه وأبوه ضعاف لا يحتج بهم؛ وإنما ذكرناه ليعرف.
ʿAbd al-Wārith ibn Sufyān and Saʿīd ibn Naṣr narrated to us, saying: Qāsim ibn Aṣbagh related to us, saying: Ismāʿīl ibn Isḥāq related to us, saying: Ismāʿīl ibn Abī Uways related to us, saying: My brother narrated to me, from Sulaymān ibn Bilāl, from ʿUmar ibn Muḥammad, from Sālim, from Ibn ʿUmar, that the Messenger of Allāh ﷺ said, ‘If one of you prays and is uncertain whether he has prayed three or four rakʿahs, let him perform an extra rakʿah, ensuring that he perfects its bowing and prostration, then perform two prostrations (of forgetfulness).’
Abū ʿUmar said: This narration cannot be authentically traced back to the Prophet ﷺ (not marfūʿ), and Allāh knows best. This is because Mālik narrated it from ʿUmar ibn Muḥammad, from Sālim, from his father, and he stopped at Ibn ʿUmar (made it mawqūf), attributing it to him as his own statement. Moreover, its wording differs, though the meaning remains the same. However, none of those who reported it as marfūʿ are reliable. Ismāʿīl ibn Abī Uways, his brother and his father are all weak narrators whose reports are not relied upon. We have only mentioned this narration to raise awareness.[footnoteRef:1874] [1874:  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), 3:459.] 

"إِذَا شَكَّ أَحَدُكُمْ فِي صَلَاتِهِ، فَلْيَتَوَخَّ" 
‘‘If any of you experiences doubt in his prayer, let him estimate’ 
[bookmark: _Toc225710430]Explanation of the Word: ‘Fa ’l-Yatawakhkha’
Majd ad-Dīn Ibn al-Athīr defines this word:
(فليتوخ) : التوخي: التحري والقصد. 
‘Tawakhkhī’ means estimating and seeking/aiming something.[footnoteRef:1875] [1875:  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), 5:548.] 

ʿAllāmah Fayrūz Ābādī explains: 
‌الوخي: ‌القصد، والطريق المعتمد، والقاصد. 
‘Wakhy’ is to seek/aim for something, the reliable path, and the one who seeks something.[footnoteRef:1876] [1876:  Majd ad-Dīn Muḥammad ibn Yaʿqūb al-Fayrūz Ābādī, Al-Qāmūs al-Muḥīṭ (Beirut: Muʾassasat ar-Risālah, 2005), 1342.] 

الَّذِي يَظُنُّ 
‘That which he believes’
He is addressing the person who doubts on whether he forgot. According to Imām Mālik, one should consider the rakʿah he is convinced of having performed, contrary to the Ḥanafī view, which consider the predominant opinion. ʿAllāmah Abū ’l-Walīd al-Bājī comments on that, saying: 
علق الإعادة بالظن ولم يذكر التجويز وإن كان حكمه في ذلك حكم غلبة الظن وإنما يعتد من صلاته بما تيقن أداءه له هذا مذهب مالك وأصحابه. وقال أبو حنيفة يرجع إلى غالب ظنه، فإن غلب على ظنه أنه صلى أربعا لم يصل خامسة وإن غلب على ظنه أنها ثالثة صلى رابعة. 
He based the requirement of repetition on doubt but did not explicitly mention permissibility, even though its ruling in this matter aligns with that of the predominant assumption. However, what is considered from the prayer is only what one is certain of having performed. This is the view of Mālik and his companions.
Abū Ḥanīfah, on the other hand, ruled that one should follow what is most likely in their estimation. If a person predominantly thinks that they have prayed four rakʿahs, they do not perform a fifth; but if they predominantly assume that they have only prayed three, they should complete a fourth.[footnoteRef:1877] [1877:  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.), 1:177. ] 

أَنَّهُ نَسِيَ مِنْ صَلاَتِهِ فَلْيُصَلِّهِ، 
‘He forgot from his prayer and performed it.’
[bookmark: _Toc225710431]Ḥanafī vs Mālikī Interpretation regarding doubt on the rakʿah
ʿAllāmah Ibn ʿAbd al-Barr understood that this means to adopt the lesser number. He explains:
وهذا عندي هو البناء على اليقين لأنه قد أمره أن يصلي ما ظن أنه نسيه من صلاته. 
In my view, this refers to building upon certainty, as he has been instructed to perform what he thinks he missed from his prayer.[footnoteRef:1878] [1878:  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), 4:366. ] 

The rakʿah one is certain of having performed is the lesser number.
He then singles out one ruling of the Ḥanafī and comments about that Ḥanafī’s ruling:
وليس في شيء من الأحاديث المرفوعة. والموقوفة عن الصحابة فرق بين من اعتراه ذلك أول مرة أو مرة بعد مرة. 
None of the marfūʿ ḥadīths or mawqūf narrations from the Companions make any distinction between someone who experiences this for the first time and someone who experiences it repeatedly.[footnoteRef:1879] [1879:  Ibid.] 

To respond to this, we have presented the narration in lesson 69.  Thus, ʿAllāmah Ibn ʿAbd al-Barr did not know of the narration, but the Ḥanafīs knew about it, wa man ʿalima ḥujjatun ʿalā man lam yaʿlam (The one who has knowledge is proof against the one who does not).
ʿAllāmah Ibn ʿAbd al-Barr then explains how the Ḥanafīs view this narration:
وقد تأول الكوفيون ومن قال بالتحري - وهو العمل على أكثر الظن في حديثي ابن عمر هذين قوله يتوخى - أنه أراد العمل على أكثر الظن
وتأويلنا أحوط وأشبه بالأصول لأن رسول الله صلى الله عليه وسلم قال: "من لم يدر أثلاثا صلى أم أربعا فليجعلها ثلاثا". 
The Kufans and those who advocate for following the stronger assumption – acting on predominant thought – interpreted the two ḥadīths of Ibn ʿUmar, wherein the phrase ‘yatawkhā’ (he should estimate) appears, as meaning that one should act based on what they think is most likely.
However, our interpretation is more cautious and aligns more closely with legal principles because the Messenger of Allāh ﷺ said, ‘Whoever is uncertain whether he prayed three or four (rakʿahs), let him consider it three.’[footnoteRef:1880] [1880:  Ibid.] 

This explanation contradicts Ibn ʿUmar’s own views, as will be clarified in ḥadīth number 257 ahead. It also goes against the meanings of terms like ‘tawaqqī’ (estimation) and ‘ẓann’ (assumption). Mawlānā Zakariyyā al-Kāndhlawī comments:
قلت: لكن مخالف لمذهب ابن عمر بنفسه كما سيأتي في أخر الباب ويأباه لفظ التوخي، ولفظ الظن أيضا ، وحمله الطحاوي بعد ما أخرجه بطرق على التحري، وهو المتعين، ليوافق مذهب ابن عمر، ولا يدخل في توجيه القول بما لا يرضى به قائله. والعجب من مثل ابن عبد البر إذ يقول: هو البناء على اليقين، مع أن جل الأثار المنقولة عن ابن عمر على خلاف ذلك.
I say: However, this (interpretation) contradicts the position of Ibn ʿUmar himself, as will be mentioned at the end of this chapter. It also contradicts the word ‘tawaqqī’ (estimation) and the word ‘ẓann’ (assumption). Ṭaḥāwī, after narrating it through various chains, interpreted it as referring to estimating the stronger assumption, which is the necessary interpretation to align with the view of Ibn ʿUmar and to avoid attributing to him a stance he would not accept.
Astonishingly, someone like Ibn ʿAbd al-Barr would assert that it signifies building upon certainty, despite that the majority of the reports transmitted from Ibn ʿUmar contradict this.[footnoteRef:1881] [1881:  Mawlānā Zakariyyā (n 2) 2:317.] 

"ثُمَّ لِيَسْجُدْ سَجْدَتَيِ السَّهْوِ وَهُوَ جَالِسٌ."
‘Then, let him perform two remedial prostrations while sitting.’
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يعني قبل قيامه وزواله عن مصلاه ويحتمل أن يريد بذلك أن الدخول فيها لا يكون إلا من جلوس وكذلك الانفصال عنها ولا ينحط لها من قيام كما يفعل في سجود التلاوة لمن قرأها وهو قائم في الصلاة وغيرها. 
I.e. (he should do so) before rising or moving from his place of prayer. It is also possible that the intent here is that entering into the prostrations should only be from the sitting posture, and similarly, separation from it should not be done from the standing posture, as is the case with the recital prostration for one who recited the verses when standing in prayer or other situations.[footnoteRef:1882] [1882:  ʿAllāmah Bājī (n 6) 1:177.] 

[bookmark: _Toc225710432]Ḥadīth 256
256 - مَالِك، عَنْ عَفِيفِ بْنِ عَمْرٍو السَّهْمِيِّ، عَنْ عطاء بْنِ يَسَارٍ، أَنَّهُ قَال: سَأَلْتُ عَبْدَ اللَّهِ بْنَ عَمْرِو بْنِ الْعَاصِي وَكَعْبَ الأَحْبَارِ عَنِ الَّذِي يَشُكُّ فِي صَلَاتِهِ، فَلَا يَدْرِي كَمْ صَلَّى، أَثَلَاثًا أَمْ أَرْبَعاً؟ فَكِلاَهُمَا قَال: لِيُصَلِّ رَكْعَةً أُخْرَى، ثُمَّ لِيَسْجُدْ سَجْدَتَيْنِ وَهُوَ جَالِسٌ.
Mālik reported from ʿAfīf ibn ʿAmr as-Sahmī from ʿAṭāʾ ibn Yasār that he said, “I asked ʿAbdullāh ibn ʿAmr ibn al-ʿĀṣī and Kaʿb al-Aḥbar about the one who doubts regarding his prayer and is unaware whether he performed three or four rakʿahs. Both of him replied, ‘He should offer another rakʿah and perform two prostrations while sitting.’[footnoteRef:1883] [1883:  Imām Mālik (n 1) 1:251-252.] 

Imām Yaḥyā al-Laythī narrates:
256 - مَالِك، عَنْ عَفِيفِ بْنِ عَمْرٍو السَّهْمِيِّ، 
Mālik reported from ʿAfīf ibn ʿAmr as-Sahmī
[bookmark: _Toc225710433]ʿAfīf Ibn ʿAmr as-Sahmī
Name & lineage
The correct name of his father was ʿAmr. Ḥāfiẓ Ibn Ḥajar mentions:
قلت: الذي في الموطآت: عفيف بن عمرو، بفتح العين. 
I say, what is mentioned in all transmissions of the Muwaṭṭaʾ is ʿAfīf ibn ʿAmr, with a fatḥah on the ʿayn (of ʿAmr).[footnoteRef:1884] [1884:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 7:236.] 

Some people referred to his father as Umar, which is incorrect. ʿAllāmah Mizzī quotes:
قال أبو عبيد الآجري: سمعت أبا داود يقول: قال مالك: عفيف بن عمر ‌السهمي، وهو ‌عفيف ‌بن ‌عمرو. 
Abū ʿUbayd al-Ājurrī said: I heard Abū Dāwūd say: Mālik said, ‘ʿAfīf ibn ʿUmar as-Sahmī is the same as ʿAfīf ibn ʿAmr.’[footnoteRef:1885] [1885:  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), 20:182. ] 

Imām Mālik quoted this by describing him as Sahmī. Others quoted this via Bukayr, that he mentioned the name of the grandfather of ʿAfīf. For that reason, Imām Dār Quṭnī mentions this in his book: Al-Aḥādīth al-ladhī khūlifa fī-hā Mālik Ibn Anas:
‌روى ‌مالك ‌عن ‌عفيف ‌فقال ‌عفيف ‌بن ‌عمرو ‌السهمي ، وخالفه أسامة بن زيد وعمرو بن الحارث وعبد الله بن لهيعة فرووه عن بكير عنه ونسبوه عفيف بن عمرو بن المسيب والله أعلم. 
Mālik narrated from ʿAfīf and referred to him as ʿAfīf ibn ʿAmr as-Sahmī. However, Usāmah ibn Zayd, ʿAmr ibn al-Ḥārith and ʿAbdullāh ibn Lahīʿah differed with him, as they narrated from Bukayr on his authority and identified him as ʿAfīf ibn ʿAmr ibn al-Musayyab. And Allāh knows best.[footnoteRef:1886] [1886:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Al-Aḥādīth allatī Khūlifa fī-hā Mālik Ibn Anas (Riyadh: Maktabat ar-Rushd, 1997), 120. ] 

This is not a major issue, since he is attributed to both. Hence, Ḥāfiẓ Ibn Ḥajar writes:
‌عفيف ‌ابن ‌عمرو ابن المسيب السهمي. 
ʿAfīf ibn ʿAmr ibn al-Musayyab as-Sahmī[footnoteRef:1887] [1887:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 394. ] 

Shaykh Yāsir al-Fatḥi states:
وعلى هذا فلم تختلف الرواية عن مالك رحمه الله تعالى في اسم شيخه: عفيف بن عَمْرو بن المسيب السهمي، ومالك بن أنس: إمام المتقنين، وكبير المتثبتين، فيسلَّم له القول، ولا ينازع في شيخه الذي هو أعلم به من غيره.
Based on this, the transmissions do not differ from Māik – may Allāh Taʿālā have mercy on him – regarding the name of his teacher as ʿAfīf ibn ʿAmr ibn al-Musayyab as-Sahmī. Mālik ibn Anas was the leader of the meticulous and the foremost of the firm adherents; his word is accepted without dispute, and none should challenge him regarding his teacher, for he knows him better than others.[footnoteRef:1888] [1888:  Shaykh Abū ʿAmr Yāsir ibn Muḥammad Fatḥī Āl ʿĪd, Faḍl al-Raḥīm al-Wadūd Takhrīj Sunan Abī Dāwūd (Saudi Arabia, Dār Ibn al-Jawzī, 1434 AH), 6:493.] 

The next point Imām Dār Quṭnī presents is of Imām Mālik transmitted this report as mawqūfʿ, whereas Bukayr ibn al-Ashajj quoted it as marfūʿ:
ومالك وقف الحديث وبكير بن الأشج يرفعه والله أعلم بالصواب.
Imām Mālik narrated this ḥadīth as mawqūf, whereas Bukayr ibn al-Ashajj narrated it as marfūʿ. And Allāh knows best of what’s correct.[footnoteRef:1889] [1889:  Imām Dār Quṭnī (n 15) 121.] 

Status 
Not much is known about this narrator. Hence, ʿAllāmah Dhahabī states about him:
شيخ لبكير بن الاشج. لا يدرى من هو. وقال النسائي: ثقة. 
He was the teacher of Bukayr ibn al-Ashajj. Not much is known of him. Nasāʾī said that he was reliable. 
Ḥāfiẓ Ibn Ḥajar describes him as an acceptable narrator:
‌عفيف ‌ابن ‌عمرو ابن المسيب السهمي مقبول. 
ʿAfīf ibn ʿAmr ibn al-Musayyab as-Sahmī was acceptable.[footnoteRef:1890] [1890:  Ḥāfiẓ Ibn Ḥajar, Taqrīb at-Tahdhīb (n 16) 394.] 

ʿAbdullāh, the son of Imām Aḥmad, says:
‌سألت ‌أبي ‌عن ‌شيخ ‌روى ‌عنه ‌مالك عفيف بن عمرو قال أبي شيخ قديم عفيف. 
I asked my father regarding a teacher from whom Mālik narrated, ʿAfīf ibn ʿAmr, and he replied, ‘ʿAfīf is a senior teacher.’[footnoteRef:1891] [1891:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Kitāb al-ʿIlal wa-Maʿrifat ar-Rijāl (Beirut: Al-Maktab al-Islāmī / Riyadh: Dār al-Khānī, 1988), 3:192. ] 

ʿAllāmah Ibn Ḥibbān lists him in his Ath-Thiqāt:
‌عفيف ‌بن ‌عمرو السهمي من أهل المدينة. 
ʿAfīf ibn ʿAmr as-Sahmī was an inhabitant of Madīnah.[footnoteRef:1892] [1892:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 7:301.] 

Imām Mālik quoted two narrations from him in the Muwaṭṭaʾ, and from the six canonical books of ḥadīth, his report only comes in Sunan Abī Dāwūd quoted from him. ʿAllāmah Mizzī states:
روى له أبو داود. 
Abū Dāwūd brought his narration.[footnoteRef:1893] [1893:  ʿAllāmah Mizzī (n 14) 20:183.] 

عَنْ عطاء 
From ʿAṭāʾ 
In the main manuscript, ʿAṭāʾ was written without the hamzah, as noted in the footnotes:
ضبطت (عطاء) في الأصل بدون همز، ورسم فوقها كلمة (صح).
ʿAṭāʾ was spelt in the main manuscript without any hamzah, with ‘ṣaḥḥa’ marked on top.[footnoteRef:1894] [1894:  Imām Mālik (n 1) 1:251.] 

بْنِ يَسَارٍ، 
Ibn Yasār
We spoke about him under the commentary of the 3rd narration on page 142.
أَنَّهُ قَال: سَأَلْتُ عَبْدَ اللَّهِ بْنَ عَمْرِو بْنِ الْعَاصِي 
That he said, “I asked ʿAbdullāh ibn ʿAmr ibn al-ʿĀṣī”
In this Moroccan edition, this is typed as ‘al-ʿĀṣī’. In the edition of Bashshār ʿAwwād, it is typed as ‘al-ʿĀṣ’, without the yāʾ. Imām Nawawī explained that whilst it is written in many books without the yāʾ, the more eloquent and correct way is with it. He writes:
وأما العاصي فأكثر ما يأتي في كتب الحديث والفقه ونحوها بحذف الياء وهي لغة والفصيح الصحيح العاصي بإثبات الياء وكذلك شداد بن الهادي وابن أبي الموالي فالفصيح الصحيح في كل ذلك وما أشبهه إثبات الياء ولا اغترار بوجوده في كتب الحديث أو أكثرها بحذفها والله أعلم. 
As for the name ‘al-ʿĀṣī’, it is most commonly found in books of ḥadīth and fiqh without the final yāʾ (i.e. as ‘al-ʿĀṣ’), which is a valid linguistic form. However, the most eloquent and correct usage is with the yāʾ (i.e. ‘al-ʿĀṣī’). The same applies to ‘Shaddād ibn al-Hādī’ and ‘Ibn Abī ’l-Mawālī’; the proper and eloquent usage in all such cases is to retain the final yāʾ. One should not be misled by its omission in ḥadīth compilations or most other sources. And Allāh knows best.[footnoteRef:1895] [1895:  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), 1:77.] 

If Allāh wills, we will speak in detail about him when his name features in the chain, under the commentary of the 363rd narration, on page 300.
وَكَعْبَ الأَحْبَارِ 
“And Kaʿb al-Aḥbār”
If Allāh wills, we will speak in detail about him when his name features in the chain, under the commentary of the 424th narration, on page 323.
عَنِ الَّذِي يَشُكُّ فِي صَلَاتِهِ، فَلَا يَدْرِي كَمْ صَلَّى، أَثَلَاثًا أَمْ أَرْبَعاً؟ فَكِلاَهُمَا قَال: لِيُصَلِّ رَكْعَةً أُخْرَى، 
“About the one who doubts regarding his prayer and is unaware whether he performed three or four rakʿahs. Both of him replied, ‘He should offer another rakʿah”
ʿAllāmah Zurqānī reinforces the Mālikī view through this verdict, mentioning:
بانيا على ما تيقن. 
Building upon what he is certain of (i.e. the lesser number)[footnoteRef:1896] [1896:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:279.] 

ثُمَّ لِيَسْجُدْ سَجْدَتَيْنِ وَهُوَ جَالِسٌ.
‘And perform two prostrations while sitting.’
ʿAllāmah Ibn ʿAbd al-Barr comments:
وهذا معنى حديث أبي سعيد الخدري عن النبي عليه السلام فصار سنة معمولا بها.
This is the meaning of the ḥadīth of Abū Saʿīd al-Khudrī from the Prophet ﷺ, and it has become an established and practised Sunnah.[footnoteRef:1897] [1897:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:367.] 

[bookmark: _Toc225710434]Ḥadīth 257
257 - مَالِك عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ إِذَا سُئِلَ عَنِ النِّسْيَانِ فِي الصَّلاَةِ قَالَ: لِيَتَوَخَّ أَحَدُكُمُ الَّذِي يَظُنُّ أَنَّهُ نَسِيَ مِنْ صَلَاتِهِ فَلْيُصَلِّهِ. 
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar was asked about forgetfulness in prayer, he replied, ‘One of you should estimate that which he believes to have forgotten of his prayer and perform it.’[footnoteRef:1898] [1898:  Imām Mālik (n 1) 1:252.] 

Imām Yaḥyā al-Laythī narrates:
257 - مَالِك عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ إِذَا سُئِلَ عَنِ النِّسْيَانِ فِي الصَّلاَةِ قَالَ: لِيَتَوَخَّ 
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar was asked about forgetfulness in prayer, he replied, ‘[One of you] should estimate’
In the footnotes, it is written:
كتب فوق (لتوخ): (صح)، وفي الهامش: التوخي: القصد، وهو البناء على اليقين، وهو التحري، وقيل: هو غالب الظن
Above the word ‘li-yatawakhkha’, it was written ‘ṣaḥḥa’.
In the margin, it was explained: ‘Tawakhkhī’ means to seek/aim. It refers to acting based on certainty, which is careful consideration. Some have also defined it as a predominant assumption.[footnoteRef:1899] [1899:  Ibid.] 

أَحَدُكُمُ الَّذِي يَظُنُّ أَنَّهُ نَسِيَ مِنْ صَلَاتِهِ فَلْيُصَلِّهِ.
‘One of you [should estimate] that which he believes to have forgotten of his prayer and perform it.’
Again, ʿAllāmah Zurqānī proves the Mālikī view:
وهذا ظاهر في أنه يبني على اليقين، وزاد في رواية سالم: ثم يسجد سجدتي السهو وهو جالس. 
This is evident in that he builds upon certainty, and in a narration by Sālim, it is added: ‘Then he performs the two prostrations of forgetfulness while sitting.’[footnoteRef:1900] [1900:  ʿAllāmah Zurqānī (n 25) 1:380.] 

ʿAllāmah Abū ’l-Walīd al-Bājī claims:
وهذا يدل على اتصال عمل الصحابة به. وهذه الرواية مثل رواية سالم إلا أنه لم يذكر سجود السهو وهو والله أعلم بمعنى ما تقدم من حديث عبد الله بن عمرو ‌وكعب. 
This indicates that it was the continuous practice of the Companions. This narration is similar to the narration of Sālim, except that it does not mention the prostration of forgetfulness, and Allāh knows best. It is understood in the same manner as the previous ḥadīths of ʿAbdullāh ibn ʿAmr and Kāʿb.[footnoteRef:1901] [1901:  ʿAllāmah Bājī (n 6) 1:178.] 

ʿAllāmah Ibn ʿAbd al-Barr explains the summary of this chapter according to his opinion:
وهذا الباب كله فيه البناء على اليقين والسجود قبل السلام عن النبي عليه السلام وعن بن عمر وعبد الله بن عمرو بن العاص ‌وكعب الأحبار وهو قول من ذكرنا قوله من الفقهاء وما توفيقنا إلا بالله تعالى. 
This entire chapter is about building upon certainty and performing the prostration before the salām, as narrated from the Prophet ﷺ, and from Ibn ʿUmar, ʿAbdullāh ibn ʿAmr ibn al-ʿĀṣ and Kāʿb al-Aḥbār. It is the opinion of those scholars we have mentioned. And our ability for success is only through Allāh Taʿālā.[footnoteRef:1902] [1902:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:367.] 

However, in At-Taʿlīq al-Mumajjad, ʿAllāmah Laknawī clarifies:
ظاهر في أنه يبني على اليقين، كذا قال ابن عبد البر وغيره، وفيه تأمل، ‌بل ‌هو ‌ظاهر في التحري والبناء عليه، وعليه حمله الطحاوي بعدما أخرجه من طرق. 
It is apparent regarding basing upon certainty. This is also what Ibn ʿAbd al-Barr and others stated. However, there is some consideration to be made. Rather, it is more apparent in referring to careful consideration and building upon it. This is how Ṭaḥāwī understood it after narrating it through various chains of transmission.[footnoteRef:1903] [1903:  ʿAllāmah Abū ’l-Ḥasanāt Muḥammad ʿAbd al-Ḥayy ibn Muḥammad al-Laknawī, Muwaṭṭaʾ al-Imām Mālik Riwāyat Muḥammad Ibn al-Ḥasan ash-Shaybānī maʿa ’t-Taʿlīq al-Mumajjad ʿalā Muwaṭṭāʾ Muḥammad (Damascus: Dār al-Qalam / Mumbai: Dār as-Sunnah wa ’s-Sīrah, 1999), 1:455.] 

After citing the above, Mawlānā Zakariyyā al-Kāndhlawī comments:
بل هو المتعين لكونه موافقا لمذهب ابن عمر. 
Rather, it (that it pertains to adopting taḥarrī) is the most fitting interpretation because it aligns with the view of Ibn ʿUmar.[footnoteRef:1904] [1904:  Mawlānā Zakariyyā (n 2) 2:321.] 

[bookmark: _Toc225710435]‌‌17 - مَنْ قَامَ بَعْدَ الْإِتْمَامِ أَوْ فِي الرَّكْعَتَيْنِ.
Whoever Stands After Completion or After Two Rakʿahs
‌‌17 - مَنْ قَامَ  
Whoever Stands 
Mawlānā Zakariyyā al-Kāndhlawī explains:
إلى الركعة الزائدة.
For the extra rakʿah[footnoteRef:1905] [1905:  Ibid.] 

بَعْدَ الْإِتْمَامِ 
After Completion 
ʿAllāmah Abū ’l-Walīd al-Bājī clarifies what is meant by ‘itmām’:
معنى قوله بعد الإتمام يريد إتمام ركوع صلاته وسجودها وهو أن يقوم من الرابعة إلى الخامسة ساهيا. 
The meaning of ‘after completion’ refers to the completion of the bowing and prostration of the prayer, specifically when one forgetfully rises from the fourth rakʿah to the fifth.[footnoteRef:1906] [1906:  ʿAllāmah Bājī (n 6) 1:178.] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
أي: بعد إتمام الصلاة مثلا، قام إلى الثالثة في الثنائية أي: الصبح، أو إلى الرابعة في الثلاثية أي المغرب أو الخامسة في الرباعية كالعشاء.
I.e. after the completion of the prayer, for instance, one rising for a third rakʿah in a two-rakʿahs prayer, like the morning prayer. Or, one rising for a fourth rakʿah in a three-rakʿahs prayer, like maghrib. Or one rising for a fifth rakʿah in a four-rakʿahs prayer, like ʿishāʾ.[footnoteRef:1907] [1907:  Mawlānā Zakariyyā (n 2) 2:321.] 

أَوْ فِي الرَّكْعَتَيْنِ. 
Or After Two Rakʿahs
In the footnotes, the editors note how the main manuscript had ‘rakʿatayn’ written on top of this, without the ‘fī’:
كتب فوقها (ركعتين) على أنها رواية صحيحة وفي طبعة بشار الركعتين.
Above it, ‘rakʿatayn’ was written, indicating that it is a correct narration. In Bashshār’s print, it is written as ‘rakʿatayn’.[footnoteRef:1908] [1908:  Imām Mālik (n 1) 1:252.] 

The ‘fī’ here would mean ‘after’. Mawlānā Zakariyyā al-Kāndhlawī explains:
أي: بعدهما من غير الثنائية ، ولم يجلس ولم يتشهد.
I.e. after them, in any prayer beside a two-rakʿahs one, and he did not sit nor recite the testimony (tashahhud).[footnoteRef:1909] [1909:  Mawlānā Zakariyyā (n 2) 2:321.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains what is intended by this chapter:
وقوله أو في الركعتين يعني أن يقوم منهما ولا يجلس الجلسة الأولى. 
His statement ‘or in the two rakʿahs’ means that he rises from them without sitting for the first sitting (jalsah).[footnoteRef:1910] [1910:  ʿAllāmah Bājī (n 6) 1:178.] 

ʿAllāmah Zurqānī clarifies:
أي بعد الركعتين قبل أن يتشهد. 
I.e. after the two rakʿahs before making tashahhud.[footnoteRef:1911] [1911:  ʿAllāmah Zurqānī (n 25) 1:280.] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
والحاصل أن الترجمة تتضمن ترك القعدة الأخيرة والأولى، لكن المصنف لم يذكر في الباب إلا الرواية الدالة على ترك القعدة الأولى. وأما ترك القعدة الثانية فذكره بقول الإمام مالك، وكان حق الترجمة أن يذكر فيها حديث ابن مسعود في صلاته صلى الله عليه وسلم خمسا.
The summary is that the heading includes the omission of both the first and last sitting, but the compiler only mentioned the narration indicating the omission of the first sitting. As for the omission of the second sitting, it was mentioned in the statement of Imam Mālik. The correct way to title it would have been to include the ḥadīth of Ibn Masʿūd regarding the Prophet ﷺ’s prayer being five rakʿahs.[footnoteRef:1912] [1912:  Mawlānā Zakariyyā (n 2) 2:321.] 

He is referring to the following narration that Imām Muḥammad quoted in his Kitāb al-Āthār:
أخبرنا أبو حنيفة، عن حماد، عن شقيق بن سلمة ، عن عبد الله بن مسعود رضي الله عنه قال: «إذا ‌شك ‌أحدكم ‌في ‌صلاته، فلم يدر أثلاثا صلى أم أربعا، فليتحر فلينظر أفضل ظنه، فإن كان أكبر ظنه أنها ثلاثا قام فأضاف إليها الرابعة، ثم تشهد، فسلم، وسجد سجدتي السهو، وإن كان أفضل ظنه أنه صلى أربعا تشهد ثم سلم ثم سجد سجدتي السهو» قال محمد: وبه نأخذ، إلا أنا نستحب له إذا كان ذلك أول ما أصابه أن يعيد الصلاة. 
Abu Ḥanīfah related to us, from Ḥammād, from Shaqīq ibn Salamah, from ʿAbdullāh ibn Masʿūd – may Allāh be pleased with him –, who said: 
‘If any of you experiences doubt in his prayer, not knowing whether he prayed three or four rakʿahs, let him follow what he believes to be the best of his judgment. If he predominantly thinks it is three rakʿahs, he should stand and add the fourth rakʿah, then recite the tashahhud, say the salām, and perform two prostrations of forgetfulness. 
If he believes he has prayed four rakʿahs, he should recite the tashahhud, say the salām and then perform two prostrations of forgetfulness.’ 
Muhammad said: ‘We adopt this method, but we prefer that if this occurs for the first time, he should repeat the prayer.’[footnoteRef:1913] [1913:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1993), 1:454.] 

[bookmark: _Toc225710436]Ḥadīth 258
258 - مَالِك، عَنِ ابْنِ شِهَابٍ، عَنِ الأَعْرَجِ، عَنْ عَبْدِ اللَّهِ بْنِ بُحَيْنَةَ أَنَّهُ قَالَ: صَلَّى لَنَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ رَكْعَتَيْنِ، ثُمَّ قَامَ فَلَمْ يَجْلِسْ، فَقَامَ النَّاسُ مَعَهُ، فَلَمَّا قَضَى صَلَاتَهُ وَنَظَرْنَا تَسْلِيمَهُ كَبَّرَ، ثُمَّ سَجَدَ سَجْدَتَيْنِ وَهُوَ جَالِسٌ قَبْلَ التَّسْلِيمِ، ثُمَّ سَلَّمَ.
Mālik reported from Ibn Shihāb from Aʿraj from ʿAbdullāh ibn Buḥaynah that he said:
‘The Messenger of Allāh ﷺ led us in two rakʿahs, then he stood up without sitting. The people also stood up along with him. After completing his prayer, while we were waiting for his salām, he made takbīr and performed two prostrations while sitting before the salām. Thereafter, he made salām.’[footnoteRef:1914] [1914:  Imām Mālik (n 1) 1:252-253.] 

Imām Yaḥyā al-Laythī narrates:
258 - مَالِك، عَنِ ابْنِ شِهَابٍ، عَنِ الأَعْرَجِ، 
Mālik reported from Ibn Shihāb from Aʿraj 
We spoke about him under the commentary of the fifth narration, on page 143.
عَنْ عَبْدِ اللَّهِ بْنِ بُحَيْنَةَ 
From ʿAbdullāh ibn Buḥaynah 
[bookmark: _Toc225710437]ʿAbdullāh Ibn Buḥaynah
[bookmark: _g78rpjvcqqq4]Name & lineage: understanding the correct name of his mother and father
Buḥaynah was his mother. Qāḍī ʿIyāḍ explains the pronunciation of the name:
وحاءه مهملة بعدها ياء باثنتين تحتها ساكنة بعدها نون. 
With an undotted ḥāʾ, followed by a yāʾ with two dots beneath it, and then a nūn.[footnoteRef:1915] [1915:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwar ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 1:111.] 

Imām Tirmidhī mentions:
وعبد الله ابن ‌بحينة هو: عبد الله بن مالك ابن ‌بحينة؛ مالك أبوه وبحينة أمه، هكذا أخبرني إسحاق بن منصور عن علي ابن المديني. 
ʿAbdullāh ibn Buhaynah is: ʿAbdullāh ibn Mālik ibn Buhaynah; Mālik is his father, and Buhaynah is his mother. This is how Isḥāq ibn Manṣūr related to me from ʿAlī ibn al-Madīnī.[footnoteRef:1916] [1916:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:237.] 

His mother, Buḥaynah, was the second cousin of the Prophet ﷺ’s father. ʿAllāmah Ibn Saʿd mentioned her lineage:
وبحينة أمه، وهي ابنة الأرت، وهو الحارث بن المطلب بن عبد مناف بن قصي. 
Buḥaynah was his mother, and she was the daughter of Arṭ, who was Ḥārith ibn al-Muṭṭalib ibn ʿAbd Manāf ibn Quṣayy.[footnoteRef:1917] [1917:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 4:255.] 

Therefore, this Companion and the Prophet ﷺ were third cousins.  As for his father, ʿAllāmah Ibn Saʿd mentions:
وأبوه مالك بن القشب، وهو جندب بن نضلة. 
His father was Mālik ibn al-Qishb, who was Jundub ibn Naḍlah.[footnoteRef:1918] [1918:  Ibid.] 

Some scholars would first attribute him to his father, and thereafter to his mother. There are a few chains in Ṣaḥīḥ al-Bukhārī where he is attributed to both parents. For instance, Imām Bukhārī quotes:
باب التشهد في الأولى  حدثنا قتيبة بن سعيد، قال: حدثنا بكر، عن جعفر بن ربيعة، عن الأعرج، عن عبد الله بن مالك ابن ‌بحينة قال: 
The chapter on the Tashahhud in the first [sitting].
Qutaybah ibn Saʿīd narrated to us, he said: Bakar narrated to us, from Jaʿfar ibn Rabīʿah, from al-Aʿraj, from ʿAbdullāh ibn Mālik ibn Buhaynah, who said:[footnoteRef:1919] [1919:  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), 1:166.] 

Before that, Imām Bukhārī quotes:
‌‌37 - باب إذا أقيمت الصلاة فلا صلاة إلا المكتوبة 
حدثنا عبد العزيز بن عبد الله، قال: حدثنا إبراهيم بن سعد، عن أبيه، عن حفص بن عاصم، عن عبد الله بن مالك ابن ‌بحينة، قال: مر النبي صلى الله عليه وسلم برجل. قال: وحدثني عبد الرحمن، قال: حدثنا بهز بن أسد، قال: حدثنا شعبة، قال: أخبرني سعد بن إبراهيم، قال: سمعت حفص بن عاصم، قال: سمعت رجلا من الأزد يقال له مالك بن ‌بحينة أن رسول الله صلى الله عليه وسلم رأى رجلا - وقد أقيمت الصلاة - يصلي ركعتين، فلما انصرف رسول الله صلى الله عليه وسلم لاث به الناس، وقال له رسول الله صلى الله عليه وسلم: "الصبح أربعا الصبح أربعا". 
Chapter: When the Iqāmah for Prayer Is Given, There Is No Prayer Except the Obligatory One.
ʿAbd al-ʿAzīz ibn ʿAbd Allāh narrated to us, saying: Ibrāhīm ibn Saʿīd narrated to us, from his father, from Ḥafṣ ibn ʿĀṣim, from ʿAbdullāh ibn Mālik ibn Buhaynah, who said: ‘The Prophet ﷺ passed by a man who was praying two rakʿahs.’ 
ʿAbd ar-Raḥmān narrated to me, saying: Bahz ibn Asad narrated to us, saying: Shuʿbah narrated to us, saying: Saʿd ibn Ibrāhīm related to me, saying: I heard Ḥafṣ ibn ʿĀṣim say: I heard a man from Azd, named Mālik ibn Buhaynah, say that the Messenger of Allāh ﷺ saw a man, after the prayer had been established, praying two rakʿahs. 
When the Prophet ﷺ turned away, the people gathered around him. The Prophet ﷺ then said to him: "Are there four rakʿahs in fajr? Are there four rakʿahs in fajr?"[footnoteRef:1920] [1920:  Ibid, 1:133.] 

Imām Muslim quotes this very narration:
وحدثنا أبو الربيع الزهراني ، حدثنا حماد ، حدثنا يحيى بن سعيد ، عن عبد الرحمن الأعرج ، عن عبد الله بن مالك ابن ‌بحينة الأزدي أن رسول الله صلى الله عليه وسلم ‌قام ‌في ‌الشفع ‌الذي ‌يريد ‌أن ‌يجلس في صلاته فمضى في صلاته. فلما كان في آخر الصلاة سجد قبل أن يسلم، ثم سلم. 
Abū ’r-Rabīʿ az-Zahrānī narrated to us, saying: Ḥammād narrated to us, saying: Yahyā ibn Saʿīd narrated to us from ʿAbd ar-Raḥmān al-Aʿraj, from ʿAbdullāh ibn Mālik ibn Buhaynah al-Azdī, who said: 
‘The Messenger of Allāh ﷺ stood up after the two-rakʿahs set where he intended to sit, but he continued with his prayer. When he reached the end of the prayer, he prostrated before saying the salām, then he said the salām.’[footnoteRef:1921] [1921:  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), 1:399.] 

Since he is being attributed to both parents, Imām Nawawī elucidates how these names should be read:
والصواب في هذا أن ينون مالك ويكتب بن بحينة بالالف لأن عبد الله هو بن مالك وبن بحينة فمالك أبوه وبحينة أمه وهي زوجة مالك فمالك أبو عبد الله وبحينة أم عبد الله فإذا قرئ كما ذكرناه انتظم على الصواب ولو قرئ بإضافة مالك إلى بن فسد المعنى واقتضى أن يكون مالك ابنا لبحينة وهذا غلط وإنما هو زوجها. 
The correct way in this regard is to add tanwīn to 'Mālik' and write 'Ibn Buḥaynah' with the alif because ʿAbdullāh was the son of Mālik and the son of Buḥaynah. Mālik was his father, and Buḥaynah was his mother, Mālik’s wife. Therefore, Mālik was the father of ʿAbdullāh, and Buḥaynah was his mother. If it is read as we mentioned, it would be accurate. However, if read with the addition of 'Mālik' to 'ibn' (as 'Mālik ibn Buḥaynah'), it would distort the meaning, implying that Mālik was the son of Buḥaynah, which is incorrect. Mālik was her husband, not her son.[footnoteRef:1922] [1922:  Imām Nawawī (n 24) 5:59.] 

Some scholars would attribute him to his mother and his father and others would not make this distinction; his lineage was mentioned incorrectly. Some people put his mother's name as his father's mother. Imām Bukhārī first quotes correctly:
قال علي: هو ابن مالك بن القشب، من أزد شنوءة، وأمه بحينة بنت الحارث بن المطلب. 
ʿAlī said, ‘He was Ibn Mālik ibn al-Qishb, from the tribe Azd Shanūʿah. His mother was Buḥaynah bint al-Ḥārith ibn al-Muṭṭalib.[footnoteRef:1923] [1923:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 5:10.] 

Thereafter, he mentions:
وقال بعضهم: مالك بن بحينة. والأول أصح. 
Some of them said, ‘Mālik ibn Buḥaynah’, but the first view is most correct.[footnoteRef:1924] [1924:  Ibid, 5:11.] 

ʿAllāmah Ibn ʿAbd al-Barr also noted the mistake of attributing ʿAbdullāh to his mother as his father, reaffirming that Buḥaynah was his mother and the wife of Mālik, not his father. He says:
وقد قيل في أبيه: مالك بن بحينة، وهو وهم وغلط؛ وإنما بحينة امرأته وأم ابنه عبد الله. 
It is said that his father was Mālik ibn Buḥaynah, but this is an error and mistake. Buḥaynah was his wife and the mother of his son, ʿAbdullāh.[footnoteRef:1925] [1925:  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), 4:249.] 

 We commenced discussing about ʿAbdullāh ibn Buḥaynah: 
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Status
ʿAbdullāh ibn Buḥaynah was a Companion. ʿAllāmah Ibn ʿAbd al-Barr explains:
وله صحبة أيضا. 
He was also a Companion.[footnoteRef:1926]  [1926:  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), 4:248,] 

This has also been clarified in one of the chains of Musnad Aḥmad. Imām Aḥmad quotes as follows:
حدثنا يعقوب، حدثنا ابن أخي ابن شهاب، عن عمه، قال: أخبرني عبد الرحمن بن هرمز، عن ‌عبد ‌الله ‌ابن ‌بحينة - وكان من أصحاب رسول الله صلى الله عليه وسلم. 
Yaʿqūb narrated to us [saying]: The nephew of Ibn Shihāb narrated to us from his uncle, who said: ʿAbd ar-Raḥmān ibn Hurmuz related to me, from ʿAbdullāh ibn Buḥaynah – who was among the Companions of the Messenger of Allāh ﷺ.[footnoteRef:1927] [1927:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 38:10.] 

He was from the Sābiqūn awwalūn, i.e. those who accepted Islam early. ʿAllāmah Ibn Saʿd says:
وأسلم وصحب النبي، صلى الله عليه وسلم، قديما. 
He accepted Islam and was an early Companion of the Prophet ﷺ.[footnoteRef:1928] [1928:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 4:255.] 

Both his parents were also Companions. ʿAllāmah Ibn Raslān says: 
له صحبة ولأبيه مالك صحبة ولبحينة صحبة  . 
He was a Companion, His father was a Companion and Buḥaynah was a Companion.[footnoteRef:1929] [1929:  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), 5:401.] 

His teknonym & attribution
He was known as Abū Muḥammad, as ʿAllāmah Ibn Saʿd says: 
ويكنى أبا محمد.
His teknonym was Abū Muhammad.[footnoteRef:1930]  [1930:  ʿAllāmah Ibn Saʿd (n 3) 4:255.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes:
قال الواقدي: يكنى أبا محمد، وأبوه مالك بن القشب الأزدي، من أزد شنوءة، كان حليفا لبني المطلب ابن عبد مناف .
Wāqidī said: He was given the teknonym Abū Muḥammad, and his father was Mālik ibn al-Qishb al-Azdī from Azd Shanūʾah. He was an ally of Banū ’l-Muṭṭalib ibn ʿAbd Manāf.[footnoteRef:1931] [1931:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 4:248.] 

He was attributed to the Azd tribe. ʿAllāmah Rāfiʿī explains:
الأزدي، ويقال: الأسدي -بسكون السين- من أزد شنوءة. 
Al-Azdī, and he was also said to be: Al-Asdī – with a sukūn on the sīn – from the tribe Azd Shanūʾah.[footnoteRef:1932] [1932:  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), 1:373.] 

In Muqaddimat Ibn aṣ-Ṣalāḥ, ʿAllāmah Ibn aṣ-Ṣalāḥ attributes him to both: Azd and Asd:
‌عبد ‌الله ‌ابن ‌بحينة، هي أمه، وأبوه مالك بن القشب الأزدي الأسدي. 
ʿAbdullāh ibn Buḥaynah – ‘Buḥaynah’ was his mother – and his father was Mālik ibn al-Qishb al-Azdī al-Asadī.[footnoteRef:1933] [1933:  ʿAllāmah Abū ʿAmr ʿUthmān ibn ʿAbd ar-Raḥmān, better known as Ibn aṣ-Ṣalāḥ, Maʿrifat Anwāʿ ʿUlūm al-Ḥadīth / Muqaddimat Ibn aṣ-Ṣalāḥ (Syria/Beirut: Dār al-Fikr, 1986), 370.] 

Imām Bukhārī quotes his chain to ʿAbd ar-Raḥmān ibn Hurmuz who explains who he was:
حدثنا أبو اليمان، قال: أخبرنا شعيب، عن الزهري، قال: حدثني عبد الرحمن بن هرمز مولى بني عبد المطلب - وقال مرة: مولى ربيعة بن الحارث - أن عبد الله بن ‌بحينة - وهو من أزد شنوءة وهو حليف لبني عبد مناف، وكان من أصحاب النبي صلى الله عليه وسلم. 
Abū ’l-Yamān narrated to us, saying: Shuʿayb related to us from Zuhrī, who said: ʿAbd ar-Raḥmān ibn Hurmuz, the freed slave of Banū ʿAbd al-Muṭṭalib – and once he said: the freed slave of Rabīʿah ibn al-Ḥārith – related to me that ʿAbdullāh ibn Buḥaynah, who was from Azd Shanūʾah and an ally of Banū ʿAbd Manāf, was a Companions of the Prophet ﷺ.[footnoteRef:1934] [1934:  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), 1:165. ] 

ʿAllāmah Ibn Saʿd relates how his father and his mother met:
غضب على قومه بني محضب في شيء فحلف ألا يجمعه وإياهم منزل، فلحق بمكة فحالف المطلب بن عبد مناف فتزوج بحينة بنت الحارث بن المطلب فولدت له عبد الله. 
He (his father) became angry with his tribe, Banū Miḥḍab, over a matter and swore that he would never reside with them in the same place. He then went to Makkah and allied with Muṭṭalib ibn ʿAbd Manāf. He married Buḥaynah bint al-Ḥārith ibn al-Muṭṭalib, who gave birth to ʿAbdullāh.[footnoteRef:1935] [1935:  ʿAllāmah Ibn Saʿd (n 3) 4:255.] 

Students
ʿAllāmah Rāfiʿī cites those who reported ḥadīths from him:
روى عنه: ابنه علي، وحفص بن عاصم بن عمر بن الخطاب، والأعرج، ومحمد بن عبد الرحمن بن ثوبان. 
His son, ʿAlī, Ḥafṣ ibn ʿĀṣim ibn ʿUmar ibn al-Khaṭṭāb, al-Aʿraj and Muḥammad ibn ʿAbd ar-Raḥmān ibn Thawbān narrated from him.[footnoteRef:1936] [1936:  ʿAllāmah Rāfiʿī (n 9) 1:373.] 

Piety
ʿAllāmah Ibn Saʿd mentions about his piety:
وكان ناسكا فاضلا يصوم الدهر. 
And he was a devout and virtuous man who fasted continuously.[footnoteRef:1937] [1937:  ʿAllāmah Ibn Saʿd (n 3) 4:255.] 

Date of demise
He passed away in an area that is 30 miles from Madīnah. ʿAllāmah Ibn Saʿd says:
وكان ينزل بطن ريم على ثلاثين ميلا من المدينة ومات به في عمل مروان بن الحكم الآخر على المدينة في خلافة معاوية بن أبي سفيان. 
He resided in Baṭn Rīm, located thirty miles from Madīnah. He passed away there during the second tenure of Marwān ibn al-Ḥakamʿs governorship over Madīnah, in the caliphate of Muʿāwiyah ibn Abī Sufyān.[footnoteRef:1938] [1938:  Ibid.] 

ʿAllāmah Zurqānī mentions that this was after the year 50 AH:
مات بعد الخمسين. 
He was away after 50 (AH).[footnoteRef:1939] [1939:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:280.] 

Ḥāfiẓ Ibn Kathīr mentions that is was between the years 54 AH and 58 AH:
ومات بين سنة أربع وخمسين إلى ثمان وخمسين بأرضه: بطن ريم على ثلاثين ميلا من المدينة، قاله محمد بن سعد. 
He passed away between the years 54 and 58 (AH) in his land, Baṭn Rīm, which is thirty miles from Madīnah, as stated by Muḥammad ibn Saʿd.[footnoteRef:1940] [1940:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ad-Dimashqī, Jāmiʿ al-Masānīd wa ’s-Sunan (Beirut: Dār Khiḍr, 1998), 5:375.] 

أَنَّهُ قَالَ: صَلَّى لَنَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ 
That he said, ‘The Messenger of Allāh ﷺ led us’[footnoteRef:1941] [1941:  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), 1:252.] 

ʿAllāmah Ibn Raslān explains:
واللام في قوله: "لنا" لام أجل التي للتعليل، أي: صلى لأجلنا ويجوز أن تكون بمعنى الباء أي: صلى بنا، ويجوز أن يكون [لما أراد أنه] كان إماما أعطى صلى معنى أم أي: كان إماما لنا. 
· The ‘lām’ in ‘lanā’ could be lām ajal, indicating the reason, meaning: ‘He prayed for our sake.’
· It could also be understood to be in the meaning of bāʾ, implying: ‘He prayed with us.’
· Alternatively, it could signify that he was the imām, thus giving the meaning: ‘He was our imām.’[footnoteRef:1942] [1942:  ʿAllāmah Ibn Raslān (n 4) 5:402.] 

ʿAllāmah Rāfiʿī explains:
أي صلى إماما لنا. 
I.e. he prayed, leading us in the prayer.[footnoteRef:1943] [1943:  ʿAllāmah Rāfiʿī (n 9) 1:374.] 

رَكْعَتَيْنِ،
‘In two rakʿahs,’
The next narration that Imām Mālik quotes via Yaḥyā ibn Saʿīd with the same chain reveals which prayer this was:
مالك عن يحيى بن سعيد عن عبد الرحمن بن هرمز عن عبد الله ابن بحينة أنه قال: صلى لنا رسول الله صلى الله عليه وسلم الظهر. 
Mālik reported from Yaḥyā ibn Saʿīd from ʿAbd ar-Raḥmān ibn Hurmuz from ʿAbdullāh ibn Buḥaynah that he said, ‘The Messenger of Allāh ﷺ led us in ẓuhr.’[footnoteRef:1944] [1944:  Imām Mālik (n 16) 1:253.] 

Imām Muslim quotes it via Layth from Imām Zuhrī, and there too, it is mentioned that it was ẓuhr:
وحدثنا قتيبة بن سعيد، حدثنا ليث (ح) قال: وحدثنا ابن رمح، أخبرنا الليث، عن ابن شهاب، عن الأعرج، عن عبد الله ابن ‌بحينة الأسدي حليف بني عبد المطلب أن رسول الله صلى الله عليه وسلم قام في صلاة الظهر وعليه جلوس. فلما أتم صلاته سجد سجدتين يكبر في كل سجدة وهو جالس قبل أن يسلم، وسجدهما الناس معه مكان ما نسي من الجلوس. 
Qutaybah ibn Saʿīd narrated to us [saying]: Layth narrated to us – change of chain – And Ibn Rumḥ narrated to us [saying]: Layth related to us from Ibn Shihāb from Aʿraj from ʿAbdullāh ibn Buḥaynah al-Asadī, the ally of Banū ʿAbd al-Muṭṭalib that the Messenger of Allāh ﷺ stood in ẓuhr prayer whereas he was required to sit. When he completed his prayer, he performed two prostrations, reciting ‘Allāhu Akbar’ in every prostration while sitting before making salām. The people also performed these prostrations along with him in place of the sitting he forgot.[footnoteRef:1945] [1945:  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), 1:399. ] 

ثُمَّ قَامَ فَلَمْ يَجْلِسْ، 
‘Then he stood up without sitting.’
ʿAllāmah Ibn Raslān explains this part:
يعني أنه قام إلى الركعة الثالثة ولم يتشهد عقيب الركعتين، قال ابن رشد: إذا أطلق في الأحاديث الجلوس في الصلاة من غير تقييد فالمراد به التشهد الأول. 
It means that he stood up for the third rakʿah without sitting for the tashahhud after the second rakʿāh. Ibn Rushd explains, ‘When the term ‘julūs’ (sitting) is mentioned in the ḥadīths without any specific detail, it refers to the first tashahhud.’[footnoteRef:1946] [1946:  ʿAllāmah Ibn Raslān (n 4) 5:402.] 

[bookmark: _Toc225710439]Forgetfully Standing After the Last Rakʿah
ʿAllāmah Ibn Baṭṭāl discusses the ruling of forgetfully standing up after the last rakʿah before salām:
واختلف العلماء فيمن قام من اثنتين ساهيا، هل يرجع إلى الجلوس؟ فقالت طائفة بحديث ابن بحينة: إذا استتم قائما، واستقل من الأرض فلا يرجع، وليمض فى صلاته، وإن لم يستو قائما جلس، وروى ذلك عن علقمة، وقتادة، وعبد الرحمن بن أبى ليلى، وهو قول الأوزاعى، وابن القاسم فى المدونة، والشافعى. وقالت طائفة: إذا فارقت أليته الأرض، وإن لم يعتدل، فلا يرجع ويتمادى، ويسجد قبل السلام، رواه ابن القاسم، عن مالك فى المجموعة. وقالت طائفة: يقعد وإن كان استتم قائما روى ذلك عن النعمان بن بشير، والنخعى، والحسن البصرى، إلا أن النخعى، قال: يجلس ما لم يفتتح القراءة، وقال الحسن: ما لم يركع. 
The scholars have differed regarding someone who forgetfully stands up after the second rakʿah – should they return to sitting or not?
One group cited the ḥadīth of Ibn Buḥaynah, stating that if the person has fully stood up and become stable on the ground, they should not return but should continue their prayer. However, if they have not yet fully risen, they should sit back down. This view is reported from ʿAlqamah, Qatādah, ʿAbd ar-Raḥmān ibn Abī Laylā and is also the opinion of Awzāʿī, Ibn al-Qāsim in Al-Mudawwanah and Shāfiʿī.
Another group stated that if the person's buttocks have lifted off the ground – even if they have not fully straightened up – they should not return but continue and prostrate before the salām. Ibn al-Qāsim narrated this from Mālik in Al-Majmūʿah.
Another group held that the person should sit back down even if they have fully stood up. This view is attributed to Nuʿmān ibn Bashīr, Nakhaʿī and Ḥasan Baṣrī. However, Nakhaʿī added that the person should sit as long as they have not begun reciting, whereas Ḥasan maintained [that they may sit back] until they enter the rukūʿ.[footnoteRef:1947] [1947:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 3:212.] 

Mālikī view
ʿAllāmah Ibn ʿAbd al-Barr mentions the Mālikī view:
واختلف العلماء في هذه المسألة، فقال مالك من قام من اثنتين تمادى ولم يجلس وسجد قبل السلام على حديث ابن بحينة هذا، فإن عاد إلى الجلوس بعد قيامه فصلاته تامة وتجزيه سجدتا السهو، قال ابن القاسم وأشهب يسجدهما بعد السلام لأنه زاد في صلاته القيام والانصراف. 
The scholars have differed on this issue.
Mālik held that if someone stands up after a two-rakʿah prayer, they should continue standing and not sit back down, and they should prostrate before the salām. He based this ruling on this ḥadīth of Ibn Buḥaynah.
However, if the person returns to sitting after having stood up, their prayer is complete, and the two prostrations of forgetfulness will suffice.
Ibn al-Qāsim and Ashhab opined that these prostrations should be performed after the salām because the person added extra standing and movement in his prayer.[footnoteRef:1948] [1948:  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), 4:371. ] 

He then says:
قول ابن القاسم وأشهب: أولى بالصواب على أصل مالك إلا أن السجود في الزيادة قبل السلام قد مضى ما جاء فيه في الباب قبل هذا. 
The opinion of Ibn al-Qāsim and Ashhab is closer to being correct based on the principles of Mālik. However, the ruling that the prostration for an addition should be performed before the salām has already been discussed in the previous chapter.[footnoteRef:1949] [1949:  Ibid, 4:372.] 

Shāfiʿī view
He explains the Shāfiʿī view, saying:
وقال الشافعي إذا ذكر ولم يستتم قائما لم يرجع، وهو قول علقمة والأسود وقتادة والضحاك والأوزاعي، وفي قول الشافعي إذا رجع إلى الجلوس سجد سجدتي السهو والسجود عنده قبل السلام. 
Shāfiʿī says, ‘If one remembers (the omission of the tashahhud) and has not yet fully stood up, he should not return (to sit for the tashahhud). This was also the opinion of ʿAlqamah, Aswad, Qatādah, Ḍaḥḥāk and Awzāʿī.
According to one view of Shāfiʿī, if he does return to the sitting position, he must perform the two prostrations of forgetfulness, and this prostration, according to him, is to be done before the salām.[footnoteRef:1950] [1950:  Ibid.] 

Ḥanafī view
Within the Ḥanafī school of thought, some scholars stated that if one rises from the prostration of the second rakʿah but then recalls the obligation of the sitting position (qaʿdah), the ruling depends on his position. If he is closer to the floor, he must return to the sitting posture. However, if he is nearer to the standing position, he should continue standing. Essentially, the individual proceeds to whichever posture he is closer to. ʿAllāmah Abū ’l-Baraqāt an-Nasafī explains:
فإن ‌سها ‌عن ‌القعود الأوّل وهو إليه أقرب عاد وإلّا لا، وسجد للسّهو وإن سها عن الأخير عاد ما لم يسجد وسجد للسّهو، فإن سجد بطل فرضه برفعه وصارت نفلًا فيضمّ سادسةً. 
If one forgets the first sitting and is closer to it, they should return; otherwise, they should not, and they must perform prostration for forgetfulness. However, if one forgets the final sitting, they should return as long as they have not yet prostrated. If they have already prostrated, their obligatory prayer is invalidated due to their rising, and it becomes a voluntary prayer, so they should add a sixth rakʿah.[footnoteRef:1951] [1951:  ʿAllāmah Abū ’l-Barakāt Aḥmad ibn Maḥmūd an-Nasafī, Kanz ad-Daqāʾiq (Madīnah Munawwarah: Dār as-Sirāj / Beirut: Shirkat Dār al-Bashāʾir al-Islāmiyyah, 2011), 182.] 

Another view within our school of thought, considered the more accurate opinion, is that if one forgets the first sitting in an obligatory prayer, he should return to it as long as he has not fully stood upright. If he has fully stood, he should not return. ʿAllāmah Shurunbulālī clarifies this by stating:
ومن ‌سها ‌عن ‌القعود الأول من الفرض عاد إليه ما لم يستو قائما في ظاهر الرواية وهو الأصح. 
If one forgets the first sitting in an obligatory prayer, they should return to it as long as they have not fully stood up, according to ẓāhir ar-riwāyah, which is the most correct opinion.[footnoteRef:1952]  [1952:  ʿAllāmah Abū ’l-Ikhlāṣ Ḥasan ibn ʿAmmār ash-Shurunbulālī, Nūr al-Īḍāḥ wa-Najāt al-Arwāḥ – Mukhtaṣar fī ’l-ʿIbādāt fī ’l Fiqh al-Ḥanafī (Madīnah Munawwarah: Dār as-Sirāj / Beirut: Shirkat Dār al-Bashāʾir al-Islāmiyyah, 2015), 214.] 

فَقَامَ النَّاسُ مَعَهُ، 
‘The people also stood up along with him.’
ʿAllāmah Abū ’l-Walīd al-Bājī explains two possibilities for this statement:
يحتمل أمرين:
أحدهما: أن يكونوا قد علموا حكم هذه الحادثة وأنه إذا استوى قائما لا يرجع إلى الجلسة الأولى لأنها ليست من الفرائض ولا محلا للفرض أو يكونوا لم يعلموا فسبحوا فأشار إليهم أن قوموا وقد روي في حديث المغيرة بن شعبة أنه قام من ركعتين فسبحوا به فأشار إليهم أن قوموا ثم قال هكذا صنع رسول الله صلى الله عليه وسلم. 
This statement allows for two possibilities:
1. They might have already known the ruling of this incident – that if one fully stands up, they should not return to the first sitting because it is neither a farḍ act nor a position for a farḍ.
2. They might not have known, so they said, ‘Subḥān Allāh’ to alert him, but he gestured for them to stand up.
It has also been narrated in the hadith of Mughīrah ibn Shuʿbah that he once stood up after two rakʿahs, and when people said, ‘Subḥān Allāh’ to remind him, he gestured for them to stand up and later said, ‘This is what the Messenger of Allāh ﷺ did.’[footnoteRef:1953] [1953:  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.), 1:178.] 

The proof that the Companions corrected the Prophet ﷺ is mentioned in Ṣaḥīḥ Ibn Khuzaymah:
نا الفضل بن يعقوب الجزري، نا محمد بن أبي عدي، ثنا شعبة، عن يحيى بن سعيد، ح وثنا يحيى بن حكيم، نا يزيد بن هارون، أخبرنا يحيى بن سعيد، عن عبد الرحمن بن هرمز، عن ابن بحينة قال: صلى بنا رسول الله صلى الله عليه وسلم، فذكر الحديث. وقال يحيى بن حكيم في حديثه: فسبحنا به، فلما اعتدل مضى ولم يرجع قال الفضل: ‌فسبحوا ‌به، ‌فمضى ولم يرجع. 
Faḍl ibn Yaʿqūb al-Jazarī narrated to us [saying]: Muḥammad ibn Abī ʿAdī narrated to us [saying]: Shuʿbah narrated from Yaḥyā ibn Saʿīd – change of chain – Yaḥyā ibn Ḥakīm narrated to us [saying]: Yazīd ibn Hārūn narrated to us [saying]: Yaḥyā ibn Saʿīd related to us from ʿAbd ar-Raḥmān ibn Hurmuz, from Ibn Buḥaynah, who said, ‘The Messenger of Allāh ﷺ led us in prayer,’ and he mentioned the full ḥadīth.
Yaḥyā ibn Ḥakīm, in his narration, stated, “We said, ‘Subḥān Allāh’ for him, but when he stood upright, he continued and did not return."
Faḍl said, “So they said ‘Subḥān Allāh’ for him, but he continued and did not return."[footnoteRef:1954] [1954:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 2:115.] 

فَلَمَّا قَضَى صَلَاتَهُ 
‘After completing his prayer,’
This means that the Prophet ﷺ was about to complete his prayer. ʿAllāmah Rāfiʿī explains:
أي أتمها، والمقصود أنها قربت من التمام. 
I.e. he completed it, the meaning is that he was close to completion.[footnoteRef:1955] [1955:  ʿAllāmah Rāfiʿī (n 9) 1:374.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says: 
ويكون معنى قضى صلاته قارب قضاءها وأتى بجميعها غير التسليم. 
‘He completed his prayer’ would mean that he was about to complete it and fulfilled it entirely besides the salām.[footnoteRef:1956] [1956:  ʿAllāmah Bājī (n 28) 1:179.] 

ʿAllāmah Ibn Raslān explains the same:
أي: قارب قضاءها وأتى بجميعها غير السلام، وفي قوله: لما قضى صلاته] حكم بصحة الصلاة. 
I.e. he was about to complete it and fulfilled it entirely besides the salām. The statement: ‘he completed his prayer’ indicates the ruling that the prayer is valid.[footnoteRef:1957] [1957:  ʿAllāmah Ibn Raslān (n 4) 5:403.] 

وَنَظَرْنَا 
‘While we were waiting’
ʿAllāmah Rāfiʿī explains:
أي انتظرنا، وبهذا اللفظ رواه الشافعي في "الأم"  ويجوز أن يراد: وكنا ننظر متى يسلم. 
I.e. we waited. Shāfiʿī narrated it with this wording in Al-Umm. It could also mean, ‘We were looking to see when we would make salām.’[footnoteRef:1958] [1958:  ʿAllāmah Rāfiʿī (n 9) 1:374.] 

تَسْلِيمَهُ 
‘For his salām’
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وقوله فلما قضى صلاته ولم يبق إلا أن يسلم يحتمل أن يريد به أنه قضى الصلاة التي هي الدعاء وصار من وراءه ينتظرون تسليمه كبر ثم سجد ويحتمل أن يريد بالصلاة الأفعال والأقوال. 
The phrase: ‘When he completed his prayer, and only the salām remained,’ can have two possible meanings:
1. It could mean that he completed the ṣalāh, which is supplication, and those praying behind him were waiting for him to say the salām. However, he said ‘Allāhu Akbar’ and performed the remedial prostration.
2. It could mean that ‘ṣalāh’ here refers to the entire set of actions and recitations (of the prayer, meaning he had completed all the required movements and words, and the only thing left was the salām).[footnoteRef:1959] [1959:  ʿAllāmah Bājī (n 28) 1:178.] 

[bookmark: _Toc225710440]Proof that Salām Is Not Farḍ
Since, the Prophet ﷺ was said to have completed his prayer, despite not having yet made salām, it proves that salām is not farḍ. This is the view of the Ḥanafīs. Mawlānā Zakariyyā al-Kāndhlawī explains:
نعم، وهذا الدليل بعينه حجة لمن قال: إن السلام ليس بفرض، إذ لو كان فرضا لما قيل: انقضت.
Yes, and this very proof serves as evidence for those who say that the salām is not farḍ, for if it were farḍ, it would not be said that the prayer had concluded.[footnoteRef:1960] [1960:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:325.] 

Ḥāfiḍ Ibn Ḥajar also states:
وقد استدل به لمن زعم أن السلام ليس من الصلاة حتى لو أحدث بعد أن جلس، وقبل أن يسلم تمت صلاته، وهو قول بعض الصحابة والتابعين، وبه قال أبو حنيفة. 
It has been used as evidence by those who claim that the salām is not part of the prayer, so if someone becomes impure after sitting but before saying the salām, their prayer is still valid. This was the view of some of the Companions and the tābiʿūn, and it was the opinion of Abu Ḥanīfah.[footnoteRef:1961] [1961:  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), 4:478.] 

كَبَّرَ،   
‘He made takbīr’ 
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وقوله كبر يقتضي أن سجود السهو قبل السلام يكبر له. ووجه ذلك أنه انتقال من حال إلى حال في نفس الصلاة وذلك مما شرع فيه التكبير التي ينطلق عليها هذا الاسم في عرف الشرع. 
The statement, ‘He made takbīr’, implies that the prostration of forgetfulness before salām is preceded by the takbīr. The reasoning behind this is that it is a transition from one state to another within the same prayer, and this is an action that is legislated to be preceded by takbīr, for which this term is used in common legal usage.[footnoteRef:1962] [1962:  ʿAllāmah Bājī (n 28) 1:179.] 

ثُمَّ سَجَدَ سَجْدَتَيْنِ  
‘And performed two prostrations’
Ḥāfiḍ Ibn Ḥajar points out the legislation of the prostration of forgetfulness from this:
فيه مشروعية سجود السهو، وأنه سجدتان. 
It indicates the legislation of the remedial prostration, and that it is composed of two prostrations.[footnoteRef:1963] [1963:  Ḥāfiẓ Ibn Ḥajar (n 38) 4:479.] 

He then addresses the scenario of performing only one prostration:
فلو اقتصر على سجدة واحدة ساهيا لم يلزمه شيء أو عامدا بطلت صلاته، لأنه تعمد الإتيان بسجدة زائدة ليست مشروعة، وأنه يكبر لهما كما يكبر في غيرهما من السجود. 
If one were to perform only one prostration out of forgetfulness, nothing would be required of him. However, if he did so intentionally, his prayer would be invalid, because he intentionally performed an additional prostration that is not prescribed. And he should say the takbīr for both, as he does in other instances of prostration.[footnoteRef:1964] [1964:  Ibid.] 

He also says:
واستدل به على مشروعية التكبير فيهما والجهر به كما في الصلاة، وأن بينهما جلسة فاصلة، واستدل به بعض الشافعية على الاكتفاء بالسجدتين للسهو في الصلاة، ولو تكرر من جهة أن الذي فات في هذه القصة الجلوس والتشهد فيه، وكل منهما لو سها المصلي عنه على انفراده سجد لأجله، ولم ينقل أنه صلى الله عليه وسلم سجد في هذه الحالة غير سجدتين، وتعقب بأنه ينبني على ثبوت مشروعية السجود لترك ما ذكر، ولم يستدلوا على مشروعية ذلك بغير هذا الحديث، فيستلزم إثبات الشيء بنفسه وفيه ما فيه. 
This was used as evidence for the permissibility of saying the takbīr for both prostrations and to say it loudly, just as in prayer, and that there is a separating sitting between them. Some of the Shafiʿī scholars used this to argue that the two prostrations of forgetfulness in prayer are sufficient, even if the forgetfulness is repeated. This is based on that what was missed in this incident was the sitting and the tashahhud. 
If either one of these two is missed by the person praying, they should prostrate for it. 
It was not reported that the Prophet ﷺ performed any more prostrations in this state besides two. This is followed by an objection, pointing out that this is based on establishing the permissibility of prostrating for the omission of what was mentioned, and they did not provide other evidence for the permissibility of such prostration except this hadīth, which implies the establishment of the action itself (it shows the legislation of the prostration itself, not specified by any number), and there are some issues in this reasoning.[footnoteRef:1965] [1965:  Ibid.] 

وَهُوَ جَالِسٌ 
‘While sitting’ 
Ḥāfiḍ Ibn Ḥajar says:
جملة حالية متعلقة بقوله: سجد؛ أي أنشأ السجود جالسا. 
It is a conditional sentence which is attached to the statement, ‘he prostrated’, i.e. he went into prostration while he was sitting.[footnoteRef:1966] [1966:  Ibid.] 

قَبْلَ التَّسْلِيمِ، 
‘Before the salām.’ 
[bookmark: _Toc225710441]Prostration before Salām
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
نص في أنه سجد لسهوه قبل التسليم لما كان مقتضى سهوه النقص مما سن في الصلاة وهو الجلسة الأولى وبهذا قال مالك وقال أبو حنيفة يسجد لمثل هذا بعد السلام والدليل على ما نقوله هذا الحديث هو نص في موضع الخلاف. 
It is clear that he prostrated for forgetfulness before the salām, as his forgetfulness resulted in a deficiency in the established practice of prayer, which was the first sitting. Mālik maintained this view, and Abū Ḥanīfah said that such a person should prostrate after the salām. The evidence for our stance is this hadīth, as it is a clear statement in the area of disagreement.[footnoteRef:1967] [1967:  ʿAllāmah Bājī (n 28) 1:179.] 

Ḥence, the Mālikīs derive the following proof from this narration:
وأما حديث ابن بحينة وذي اليدين فإن مالكا اعتبرهما جميعاً وبنى مذهبه عليهما في الوهم إذا وقع في الصلاة فإن كان من زيادة زادها في صلب الصلاة سجد السجدتين بعد السلام لأن في خبر ذي اليدين أن النبي صلى الله عليه وسلم سلم عن ثنتين وهو زيادة في الصلاة وإن كان من نقصان سجدهما قبل السلام لأن في حديث ابن بحينة أن النبي صلى الله عليه وسلم قام عن ثنتين ولم يتشهد وهذا نقصان في الصلاة. 
As for the ḥadīth of Ibn Buḥaynah and Dhū ’l-Yadayn, Mālik considered both of them and based his stance on them regarding doubt when it occurs during prayer. If the doubt is due to an addition made in the course of the prayer, then two prostrations of forgetfulness are performed after the salām, because in the report of Dhū ’l-Yadayn, the Prophet ﷺ gave the salām after two rakʿahs, which was an addition in the prayer. However, if the doubt is due to a deficiency in the prayer, he should perform the prostrations before the salām, because in the hadith of Ibn Buhaynah, the Prophet ﷺ stood up after two rakʿahs and did not recite the tashahhud, which indicates a deficiency in the prayer.[footnoteRef:1968] [1968:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:239.] 

ʿAllāmah Zurqānī mentions:
وزعم بعضهم أنه سجد في هذه القصة قبل السلام سهوا يرده قوله: ونظرنا تسليمه. 
Some claimed that he prostrated in this incident before the salām forgetfully, but this is refuted by the statement: ‘We waited for his salām.’[footnoteRef:1969] [1969:  ʿAllāmah Zurqānī (n 14) 1:280.] 

ثُمَّ سَلَّمَ.
‘Thereafter, he made salām.’ 
[bookmark: _Toc225710442]Additional Points
ʿAllāmah Ibn ʿAbd al-Barr listed certain points derived from this ḥadīth. He first says:
وفي هذا الحديث بيان أن أحدا لا يسلم من الوهم والنسيان لأنه إذا اعترى ذلك الأنبياء فغيرهم بذلك أحرى. 
This ḥadīth clarifies that no one is free from doubt and forgetfulness, for if such things afflict the prophets, then others are even more prone to them.[footnoteRef:1970] [1970:  ʿAllāmah Ibn ʿAbd al-Barr (n 23) 4:370.] 

He also says:
في حديث بن بحينة هذا وحديث المغيرة بن شعبة عن النبي عليه السلام دليل على صحة ما ذهب إليه أصحابنا ومن قال بقولهم في أن الجلسة الوسطى سنة لا فريضة لأنها لو كانت من فرائض الصلاة لرجع الساهي عنها إليها حتى يأتي بها
كما لو ترك سجدة أو ركعة ولروعي فيها ما يراعى في السجود والركوع من الموالاة والرتبة
وقد سبح برسول الله صلى الله عليه وسلم فلم يرجع إليها وسجد لسهوه
وفي حديث بن بحينة أنه علم بها فلم يقضها وسجد لسهوه عنها ولو كانت فرضا لم يسقطها النسيان والسهو لأن الفرائض في الصلاة يستوي في تركها السهو والعمد إلا في المأثم. 
In this ḥadīth of Ibn Buhaynah and the ḥadīth of Mughīrah ibn Shuʿbah from the Prophet ﷺ, there is evidence for the correctness of the view held by our scholars and those who follow their opinion, that the middle sitting is a Sunnah, not an obligatory act. If it were a mandatory part of the prayer, the one who forgets it would return to it to perform it, just as if one had missed a prostration or a rakʿah. Criterias would be observed for it similar to those observed for prostration and bowing, such as maintaining sequence and order. The people said, ‘Subḥān Allāḥ’, to the Prophet ﷺ, but he did not return to the middle sitting position and instead prostrated for forgetfulness. 
The ḥadīth of Ibn Buḥaynah indicates that the Prophet ﷺ became aware of this but did not make it up, instead he prostrated for what he forgot. Had it been farḍ, it would not have been excused by forgetfulness, because the farḍ acts in prayer are the same whether forgotten or intentionally omitted, except in cases involving sin.[footnoteRef:1971] [1971:  Ibid, 4:373-374.] 

[bookmark: _pcy208fh5938][bookmark: _Toc225710443]Others Who Quoted This Narration
1) Imām Shāfiʿī quotes:
أخبرنا مالك، عن ابن شهاب، عن الأعرج، عن عبد الله ابن بحينة رضي الله عنه قال: صلى لنا رسول الله صلى الله عليه وسلم ركعتين، ثم ‌قام ‌فلم ‌يجلس، ‌فقام ‌الناس معه، فلما قضى صلاته ونظرنا تسليمه كبر فسجد سجدتين وهو جالس قبل التسليم، ثم سلم. 
Mālik related to us from Ibn Shihāb from Aʿraj from ʿAbdullāh ibn Buḥaynah – may Allāh be pleased with him – who said: 
‘The Messenger of Allāh ﷺ led us in prayer, praying two rakʿahs, then he stood up and did not sit. The people stood up with him. When he finished his prayer and we were waiting for his salām, he said, 'Allāhu Akbar' and performed two prostrations while seated, before the salām. Then he gave the salām.’[footnoteRef:1972] [1972:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1400 (AH), 42.] 

2) Imām Aḥmad quotes:
قرأت على عبد الرحمن: مالك، عن ابن شهاب، عن عبد الرحمن الأعرج، عن عبد الله ابن بحينة أنه قال: صلى لنا رسول الله صلى الله عليه وسلم ركعتين، ثم ‌قام ‌فلم ‌يجلس، ‌فقام ‌الناس معه، فلما قضى صلاته ونظرنا تسليمه، كبر، فسجد سجدتين وهو جالس قبل التسليم، ثم سلم. 
I recited to ʿAbd ar-Raḥmān: Mālik reported from Ibn Shihāb from ʿAbd ar-Raḥmān al-Aʿraj from ʿAbdullāh ibn Buhaynah, who said: 
‘The Messenger of Allāh ﷺ led us in prayer, praying two rakʿahs, then he stood up and did not sit. The people stood up with him. When he finished his prayer and we were waiting for his salām, he said 'Allāhu Akbar' and performed two prostrations while seated before the salām. Then he gave the salām.’[footnoteRef:1973] [1973:  Imām Aḥmad (n 2) 38:14.] 

3) Imām Bukhārī quotes this narration and the next:
باب ما جاء في السهو إذا قام من ركعتي الفريضة 
حدثنا عبد الله بن يوسف، أخبرنا مالك بن أنس، عن ابن شهاب، عن عبد الرحمن الأعرج، عن عبد الله بن بحينة رضي الله عنه، أنه قال: صلى لنا رسول الله صلى الله عليه وسلم ركعتين من بعض الصلوات، ثم ‌قام ‌فلم ‌يجلس ‌فقام ‌الناس معه، فلما قضى صلاته - ونظرنا تسليمه - كبر قبل التسليم، فسجد سجدتين وهو جالس، ثم سلم. 
حدثنا عبد الله بن يوسف، أخبرنا مالك، عن يحيى بن سعيد، عن عبد الرحمن الأعرج، عن عبد الله بن بحينة رضي الله عنه، أنه قال: إن رسول الله صلى الله عليه وسلم قام من اثنتين من الظهر لم يجلس بينهما، فلما قضى صلاته سجد سجدتين، ثم سلم بعد ذلك. 
Chapter: What Was Narrated about Forgetfulness When One Stands Up After the Two Rakʿahs of the Obligatory Prayer
ʿAbdullāh ibn Yūsuf narrated to us [saying]: Mālik ibn Anas related to us from Ibn Shihāb from ʿAbd ar-Raḥmān al-Aʿraj from ʿAbdullāh ibn Buḥaynah – may Allāh be pleased with him – who said: 
‘The Messenger of Allāh ﷺ led us in prayer, praying two rakʿahs of one of the prayers. Then he stood up and did not sit. The people stood up with him. When he completed his prayer, and we were waiting for his salām, he said 'Allāhu Akbar' before the salām, then he prostrated twice while sitting, and then he gave the salām.’
ʿAbdullāh ibn Yūsuf narrated to us [saying]: Mālik related to us from Yaḥyā ibn Saʿīd from ʿAbd ar-Raḥmān al-Aʿraj from ʿAbdullāh ibn Buḥaynah – may Allāh be pleased with him – who said, ‘The Messenger of Allāh ﷺ stood up after two rakʿahs of the ẓuhr prayer without sitting in between them. When he completed his prayer, he prostrated twice, and then gave the salām.’[footnoteRef:1974] [1974:  Imām Bukhārī (n 9) 2:67.] 

He also quotes it via a different chain:
حدثنا آدم بن أبي إياس، حدثنا ابن أبي ذئب، عن الزهري، عن الأعرج، عن عبد الله ابن ‌بحينة قال: صلى بنا النبي صلى الله عليه وسلم فقام في الركعتين الأوليين قبل أن يجلس، فمضى في صلاته فلما قضى صلاته انتظر الناس تسليمه، فكبر وسجد قبل أن يسلم، ثم رفع رأسه، ثم كبر وسجد، ثم رفع رأسه وسلم. 
Ādam ibn Abī Iyās narrated to us [saying]: Ibn Abī Dhiʾb narrated to us from Zuhrī from Aʿraj, from ʿAbdullāh ibn Buḥaynah, who said: 
‘The Prophet ﷺ led us in prayer and stood up in the first two rakʿahs before sitting. He continued with his prayer, and when he finished his prayer, the people waited for his salām. He said, ‘Allāhu Akbar’ and prostrated before giving the salām. Then he raised his head, said ‘Allāhu Akbar,’ prostrated again, raised his head, and then gave the salām.’[footnoteRef:1975] [1975:  Ibid, 8:136.] 

4) Imām Muslim quotes:
حدثنا يحيى بن يحيى قال: قرأت على مالك، عن ابن شهاب، عن عبد الرحمن الأعرج، عن عبد الله ابن ‌بحينة قال: صلى لنا رسول الله صلى الله عليه وسلم ركعتين من بعض الصلوات، ثم قام فلم يجلس فقام الناس معه. فلما قضى صلاته ونظرنا تسليمه كبر فسجد سجدتين وهو جالس قبل التسليم، ثم سلم.
Yaḥyā narrated to us [saying]: I recited to Mālik from Ibn Shihāb from ʿAbd ar-Raḥmān al-Aʿraj from ʿAbdullāh ibn Buḥaynah, who said:
‘The Messenger of Allāh ﷺ led us in prayer, in two rakʿahs in one of the prayers. Then, he stood up and did not sit, and the people also stood up along with him. When he completed his prayer, and we were waiting for him to make salām, he said, ‘Allāhu Akbar’ and made two prostrations while sitting before making salām. Then, he made salām.[footnoteRef:1976] [1976:  Imām Muslim (n 20) 1:399.] 

He also quotes it via Layth from Ibn Shihāb:
وحدثنا قتيبة بن سعيد، حدثنا ليث (ح) قال: وحدثنا ابن رمح، أخبرنا الليث، عن ابن شهاب، عن الأعرج، عن عبد الله ابن ‌بحينة الأسدي حليف بني عبد المطلب أن رسول الله صلى الله عليه وسلم قام في صلاة الظهر وعليه جلوس. فلما أتم صلاته سجد سجدتين يكبر في كل سجدة وهو جالس قبل أن يسلم، وسجدهما الناس معه مكان ما نسي من الجلوس. 
Qutaybah ibn Saʿīd narrated to us [saying]: Layth narrated to us – change of chain – and Ibn Rumḥ narrated to us [saying]: Layth related to us from Ibn Shihāb from Aʿraj from ʿAbdullāh ibn Buḥaynah al-Asadī, an ally of Banū ʿAbd al-Muṭṭalib, that the Messenger of Allāh ﷺ stood in ẓuhr prayer while he was required to sit. When he completed his prayer, he made two prostrations, making takbīr in every prostration while sitting before making salām. The people also prostrated with him in place of the sitting he forgot.[footnoteRef:1977] [1977:  Ibid.] 

5) Imām Nasāʾī quotes:
أخبرنا قتيبة بن سعيد، عن مالك، عن ابن شهاب ، عن عبد الرحمن الأعرج ، عن عبد الله ابن ‌بحينة قال: صلى لنا رسول الله صلى الله عليه وسلم ركعتين، ثم قام فلم يجلس، فقام الناس معه، فلما قضى صلاته، ونظرنا تسليمه، كبر فسجد سجدتين، وهو جالس قبل التسليم، ثم سلم. 
Qutaybah ibn Saʿīd related to us from Mālik from Ibn Shihāb from ʿAbd ar-Raḥmān al-Aʿraj from ʿAbdullāh ibn Buḥaynah, who said, ‘The Messenger of Allāh ﷺ led us in two rakʿahs. Then, he stood up and did not sit, and the people stood along with him. When he completed his prayer, and we were waiting for him to make salām, he said, ‘Allāhu Akbar’ and made two prostrations while sitting before making salām. Then, he made salām.’[footnoteRef:1978] [1978:  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), 3:19.] 

6) Imām Abū Dāwūd narrates:
حدثنا القعنبي، عن مالك، عن ابن شهابِ، عن عبد الرحمن الأعرج عن عبد الله ابن ‌بُحَينةَ أنه قال: صلّى لنا رسولُ الله صلى الله عليه وسلم ركعتَين، ثم قام فلم يجلِس، فقام الناسُ معه، فلما قضى صلاتَه وانتظرنا التسليمَ كبّر، فَسَجَدَ سجدتَينِ وهو جالس قبلَ التسليمِ، ثم سلَّم- صلى الله عليه وسلم. 
Qaʿnabī narrated to us from Mālik from Ibn Shihāb from ʿAbd ar-Raḥmān al-Aʿraj from ʿAbdullāh ibn Buḥaynah that he said:
‘The Messenger of Allāh ﷺ led us in two rakʿahs. Then, he stood up and did not sit, and the people stood along with him. When he completed his prayer, and we were waiting for him to make salām, he said, ‘Allāhu Akbar’ and made two prostrations while sitting before making salām. Then, he ﷺ made salām.’[footnoteRef:1979] [1979:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:268.] 

7) Imām Tirmidhī quotes:
حدثنا قتيبة، قال: حدثنا الليث، عن ابن شهاب ، عن عبد الرحمن الأعرج ، عن عبد الله ابن ‌بحينة الأسدي حليف بني عبد المطلب، أن النبي صلى الله عليه وسلم قام في صلاة الظهر وعليه جلوس، فلما أتم صلاته سجد سجدتين يكبر في كل سجدة وهو جالس قبل أن يسلم، وسجدهما الناس معه مكان ما نسي من الجلوس. 
Qutaybah narrated to us [saying]: Layth narrated to us from Ibn Shihāb from ʿAbd ar-Raḥmān al-Aʿraj from ʿAbdullāh ibn Buḥaynah al-Asadī, an ally of Banū ʿAbd al-Muṭṭalib, that the Prophet ﷺ stood in ẓuhr prayer while he was required to sit. When he completed his prayer, he made two prostrations, saying, ‘Allāhu Akbar’ in every prostration while sitting before making salām. The people performed the prostrations along with him in place of the sitting he forgot.[footnoteRef:1980] [1980:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:235-236.] 

   Ḥadīth 259 – 260 – Correction of an Omitted Sitting in Prayer - Standing for an Extra Rakʿah Due to Forgetfulness
[bookmark: _Toc225710444]Ḥadīth 259
‌- 259 مَالِك، عَنْ ‌يَحْيَى بْنِ سَعِيدٍ، عَنْ ‌عَبْدِ الرَّحْمنِ بْنِ هُرْمُزٍ، عَنْ ‌عَبْدِ اللهِ بْنِ بُحَيْنَةَ أَنَّهُ قَال: صَلَّى لَنَا رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ الظُّهْرَ، فَقَامَ فِي اثْنَتَيْنِ، وَلَمْ يَجْلِسْ فِيهِمَا، فَلَمَّا قَضَى صَلَاتَهُ سَجَدَ سَجْدَتَيْنِ، ثُمَّ سَلَّمَ بَعْدَ ذلِكَ. 
Mālik reported from Yaḥyā ibn Saʿīd from ʿAbd ar-Raḥmān ibn Hurmuz from ʿAbdullāh ibn Buḥaynah that he says, ‘The Messenger of Allāh ﷺ led us in ẓuhr, and he stood after two rakʿahs, not sitting in them. After completing his prayer, he offered two prostrations and thereafter made salām.’[footnoteRef:1981] [1981:  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), 1:253.] 

Imām Yaḥyā al-Laythī narrates:
‌- 259 مَالِك، عَنْ ‌يَحْيَى بْنِ سَعِيدٍ،
Mālik reported from Yaḥyā ibn Saʿīd 
ʿAllāmah Qasṭallānī states that this is Yaḥyā ibn Saʿīd al-Qaṭṭān: 
(عن يحيى بن سعيد) القطان. 
From Yaḥyā ibn Saʿīd al-Qaṭṭān[footnoteRef:1982] [1982:  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), 2:364.] 

Mawlānā Zakariyyā al-Kāndhlawī comments: 
صرح القسطلاني في شرح البخاري أنه القطان، لكن كتب الرجال تدل على أن القطان من تلامذة الإمام مالك لا من مشايخه. وقال أبو محمد في الفتح الرحماني على موطأ محمد: ليس للقطان رواية في هذا الكتاب. 
Qasṭallānī explicitly declared in the commentary of Bukhārī that he was al-Qaṭṭān. However, biographical works indicate that al-Qaṭṭān was one of the students of Mālik, not his teacher. Abū Muḥammad stated in Al-Fatḥ ar-Raḥmānī ʿalā Muwaṭṭaʾ Muḥammad, ‘Qaṭṭān did not transmit anything in this book.’[footnoteRef:1983] [1983:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:327.] 

ʿAllāmah Ibn ʿAbd al-Barr also lists this narration under the narrations of Yaḥyā ibn Saʿīd al-Anṣarī:
حديث رابع وعشرون ليحيى بن سعيد. 
The 24th ḥadīth for Yaḥyā ibn Saʿīd.[footnoteRef:1984] [1984:  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), 15:162. ] 

Mawlānā Zakariyyā al-Kāndhlawī says:
والظاهر عندي أنه يحيى بن سعيد الأنصاري، وإن جزم القسطلاني بخلافه.
In my view, it is more apparent to be Yaḥyā ibn Saʿīd al-Anṣārī albeit Qasṭallānī affirmed otherwise.[footnoteRef:1985] [1985:  Mawlānā Zakariyyā (n 4) 2:328.] 

عَنْ ‌عَبْدِ الرَّحْمنِ بْنِ هُرْمُزٍ، 
From ʿAbd ar-Raḥmān ibn Hurmuz 
In the footnotes, it is written regarding the pronunciation of ‘Hurmuz’:
ضبطت في الأصل بقتح الزاي، وبجر الراء بالتنوين 
It is pronounced in the main manuscript with a fatḥah on the zāʾ and a kasrah on the rāʾ, having tanwīn.[footnoteRef:1986] [1986:  ] 

ʿAllāmah Zurqānī says:
بضم الهاء والميم وسكون الراء بينهما ثم زاي منقوطة الأعرج. 
With ḍammah on the hāʾ and the mīm, a sukūn on the rāʾ in between, then a dotted zāʾ. He was Aʿraj.[footnoteRef:1987] [1987:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:282. ] 

عَنْ ‌عَبْدِ اللهِ بْنِ بُحَيْنَةَ أَنَّهُ قَال: صَلَّى لَنَا 
From ʿAbdullāh ibn Buḥaynah that he says, ‘[The Messenger of Allāh ﷺ] led us’
Mawlānā Zakariyyā al-Kāndhlawī clarifies this:
لأجلنا 
I.e. for us[footnoteRef:1988] [1988:  Mawlānā Zakariyyā (n 4) 2:328.] 

رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ الظُّهْرَ، 
‘The Messenger of Allāh ﷺ [led us] in ẓuhr,’
[bookmark: _Toc225710445]The Prayer in Which the Prophet ﷺ Stood Up After Two Rakʿahs 
This narration explicitly mentions which prayer the Prophet ﷺ stood up after two rakʿahs from the previous narration. ʿAllāmah Zurqānī says:
فصرح بالصلاة المبهمة في الرواية الأولى، وبه صرح ابن شهاب أيضا في رواية الليث عنه.
He explicitly mentioned the unspecified prayer in the first narration, and Ibn Shihāb also explicitly stated this in the narration of Layth from him.[footnoteRef:1989] [1989:  ʿAllāmah Zurqānī (n 7) 1:282.] 

In this narration there is certainty. Imām ʿAbd ar-Razzāq quotes the same narration directly via Yaḥyā ibn Saʿīd, and he quotes it with doubt:
عن ‌يحيى ‌بن ‌سعيد، عن عبد الرحمن الأعرج، عن عبد الله بن بحينة قال: قام النبي صلى الله عليه وسلم في الركعتين الأوليين من الظهر أو العصر. 
Yaḥyā ibn Saʿīd reported from ʿAbd ar-Raḥmān al-Aʿraj from ʿAbdullāh ibn Buḥaynah, who said, ‘The Prophet ﷺ stood after the first two rakʿahs of either ẓuhr or ʿaṣr.’[footnoteRef:1990] [1990:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:300.] 

In our editions of Muṣannaf ʿAbd ar-Razzāq, the chain of transmission presents Yaḥyā ibn Saʿīd quoting directly from Yaḥyā ibn Saʿīd. However, Imām Aḥmad narrated the same report with Sufyān ath-Thawrī interposed between ʿAbd ar-Razzāq and Yaḥyā ibn Saʿīd. This discrepancy in the chains necessitates a critical examination of the transmission routes and the reliability of the respective narrators. Imām Aḥmad narrates:
حدثنا عبد الرزاق، أخبرنا سفيان، عن يحيى بن سعيد، عن عبد الرحمن الأعرج، عن عبد الله ابن بحينة، قال: قام رسول الله صلى الله عليه وسلم ‌في ‌الركعتين ‌الأوليين ‌من ‌الظهر ‌أو ‌العصر فلم يجلس. 
ʿAbd ar-Razzāq narrated to us [saying]: Sufyān related to us from Yaḥyā ibn Saʿīd from ʿAbd ar-Raḥmān al-Aʿraj from ʿAbdullāh ibn Buḥaynah, who said, ‘The Messenger of Allāh ﷺ stood after the first two rakʿahs of either ẓuhr or ʿaṣr and did not sit.’[footnoteRef:1991] [1991:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 38:16.] 

Probably the doubt is from Sufyān ath-Thawrī since Imām Ḥumaydī quotes via him:
حدثنا سفيان، قال: ثنا الزهري، قال: سمعت الأعرج، يحدث عن ابن بحينة، قال: صلى بنا رسول الله صلى الله عليه وسلم صلاة أظن أنها العصر. 
Sufyān narrated to us, saying: Zuhrī narrated to us, saying: I heard Aʿraj narrating from Ibn Buḥaynah, saying, ‘The Messenger of Allāh ﷺ led us in a prayer which I assume to be ʿaṣr.’[footnoteRef:1992] [1992:  Imām Abū Bakr ʿAbdullāh ibn az-Zubayr al-Qurashī al-Ḥumaydī, Musnad al-Ḥumaydī (Damascus/Darayya: Dār as-Saqā, 1996), 2:150.] 

Nevertheless, Mawlānā Zakariyyā al-Kāndhlawī says:
والجزم قاض على الشك.
Certainty overrides doubt.[footnoteRef:1993] [1993:  Mawlānā Zakariyyā (n 4) 2:328.] 

Therefore, we will adopt the narration where the prayer is mentioned with certainty.
فَقَامَ فِي 
‘And he stood after’
Another manuscript had ‘min’ instead of ‘fī’. In the footnotes, it is written:
في (ش): من
The manuscript of Aḥmad ibn al-Mushāṭ has ‘min’.[footnoteRef:1994] [1994:  ] 

اثْنَتَيْنِ، 
‘Two rakʿahs,’
In the footnotes, it is written:
رسم فوقها في الأصل: (صح) وفي الهامش: (اثنين) وفوقها (ت)
‘Ṣaḥḥa’ is marked on top of it in the main manuscript, and written in the footnotes is ‘ithnayn’, above which is mentioned the manuscript of Qāḍī Abū ʿAbdillāh at-Tamīmī.[footnoteRef:1995] [1995:  ] 

Mawlānā Zakariyyā al-Kāndhlawī explains the meaning:
أي بعدهما.
I.e. after it.[footnoteRef:1996] [1996:  Mawlānā Zakariyyā (n 4) 2:328.] 

 وَلَمْ يَجْلِسْ فِيهِمَا، 
‘Not sitting in them.’
ʿAllāmah Zurqānī clarifies what is meant by ‘fī-himā’:
أي بينهما وهي رواية التنيسي. 
I.e. between them, and it is the transmission of Tunīsī.[footnoteRef:1997] [1997:  ʿAllāmah Zurqānī (n 7) 1:282.] 

Imām Bukhārī quotes via ʿAbdullāh ibn Yūsuf with this exact same chain:
قام من اثنتين من الظهر لم يجلس بينهما. 
He stood after two rakʿahs of ẓuhr without sitting between them.[footnoteRef:1998] [1998:  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), 2:67. ] 

[bookmark: _Toc225710446]Additional Information
When Shuʿbah quotes this via Yaḥyā ibn Saʿīd, he added that the Companions attempted to notify the Prophet ﷺ by saying, ‘Subḥān Allāh’. Imām Nasāʾī quotes:
أخبرنا أبو داود سليمان بن سيف، قال: حدثنا وهب بن جرير، قال: حدثنا شعبة ، عن ‌يحيى ‌بن ‌سعيد ، عن عبد الرحمن الأعرج، عن ابن بحينة «أن النبي صلى الله عليه وسلم صلى، ‌فقام في الركعتين، فسبحوا فمضى. 
Abū Dāwūd Sulaymān ibn Sayf related to us, saying: Wahb ibn Jarīr narrated to us, saying: Shuʿbah narrated to us from Yaḥyā ibn Saʿīd from ʿAbd ar-Raḥmān al-Aʿraj from Ibn Buḥaynah that the Prophet ﷺ prayed and stood after two rakʿahs. They said, ‘Subḥān Allāh’, but he continued.[footnoteRef:1999] [1999:  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), 3:244.] 

فَلَمَّا قَضَى صَلَاتَهُ 
‘After completing his prayer,’ 
We explained in the previous lesson how this refers to completing all actions of prayer beside salām. ʿAllāmah Abū ’l-Walīd al-Bājī says: 
يريد انقضت أفعال صلاته ولم يبق له إلا التحلل منها وقد بين ذلك ابن شهاب بقوله: وانتظرنا تسليمه. 
He means that the actions of his prayer were completed, and nothing remained except to exit from it. Ibn Shihāb clarified this by saying, ‘We waited for his salām.’[footnoteRef:2000] [2000:  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.), 1:179. ] 

سَجَدَ سَجْدَتَيْنِ،
‘He offered two prostrations’
ʿAllāmah Abū ’l-Walīd al-Bājī clarifies for which purpose these two prostrations were offered:
يريد لسهوه. 
It refers to what he forgot.[footnoteRef:2001] [2001:  Ibid.] 

ʿAllāmah Zurqānī also says:
للسهو وسجدهما الناس معه. 
Because of the forgetfulness, and the people also prostrated them along with him.[footnoteRef:2002] [2002:  ʿAllāmah Zurqānī (n 7) 1:282.] 

 ثُمَّ سَلَّمَ بَعْدَ ذلِكَ.   
‘And thereafter made salām.’
Mawlānā Zakariyyā al-Kāndhlawī explains which salām was this:
للانصراف عن الصلاة.
To depart from the prayer[footnoteRef:2003] [2003:  Mawlānā Zakariyyā (n 4) 2:328.] 

ʿAllāmah Zurqānī, being a Mālikī, explains about it:
أي بعد السجدتين من غير تشهد بعدهما كسجود التلاوة. 
I.e. after the two prostrations without tashhahhud after them like the prostration for recitation.[footnoteRef:2004] [2004:  ʿAllāmah Zurqānī (n 7) 1:282.] 

This serves as a proof for the Ḥanafīs. ʿAllāmah Zurqānī mentions:
واستدل به من قال: السلام ليس من فرائض الصلاة حتى لو أحدث بعد أن جلس وقبل أن يسلم تمت صلاته وهو قول بعض الصحابة والتابعين، وبه قال أبو حنيفة. 
Those who argued that the salām is not one of the obligatory components of prayer used this as evidence. They asserted that if a person experiences a state of impurity after sitting (for the final tashahhud) but before saying the salām, their prayer is still considered complete. Some of the Companions and tābiʿūn held this view, and it was also the position of Abū Ḥanīfah.[footnoteRef:2005] [2005:  Ibid.] 

[bookmark: _Toc225710447]Remedial Prostration Before Salām
As stated earlier, the Mālikīs opine that the prostration for omissions should be before salām. ʿAllāmah Abū ’l-Walīd al-Bājī says:
نص في أنه سجد لسهوه قبل التسليم لما كان مقتضى سهوه النقص مما سن في الصلاة وهو الجلسة الأولى وبهذا قال مالك وقال أبو حنيفة يسجد لمثل هذا بعد السلام. 
The text explicitly states that he performed the prostration of forgetfulness before the salām because his forgetfulness resulted in the omission of something recommended (sunnah) in the prayer, namely the first sitting (tashahhud). This was the position of Mālik. However, Abū Ḥanīfah maintained that for such an omission, the prostration should be performed after the salām.[footnoteRef:2006] [2006:  ʿAllāmah Bājī (n 20) 1:179.] 

Responses
ʿAllāmah Badr ad-Dīn ʿAynī presents three responses:
وأما الجواب عن أحاديثهم فنقول أما حديث الباب وهو حديث ‌ابن ‌بحينة ‌فهو ‌يخبر ‌عن فعله صلى الله عليه وسلم –. 
وفي أحاديثنا ما يخبر عن قوله فالعمل بقوله أولى على أنه قد تعارض فعلاه لأن في أحاديثهم أنه صلى الله عليه وسلم - سجد للسهو قبل السلام وفي أحاديثنا سجد بعد السلام ففي مثل هذا المصير إلى قوله أولى وقد يقال أن سجوده بعد السلام إنما كان لبيان الجواز قبل السلام لا لبيان المسنون. 
As for the response to their ḥadīths, we say: Regarding the ḥadīth of the chapter, which is the ḥadīth of Ibn Buḥaynah, it reports his ﷺ action. In contrast, our ḥadīths report his statement, and acting upon his statement takes precedence. Moreover, his actions are conflicting because, in their ḥadīths, it is mentioned that he ﷺ performed the prostration of forgetfulness before the salām, while in our ḥadīths, he did so after the salām. In such a case, referring to his statement is preferable. It may also be said that his prostration after the salām was to indicate the permissibility of doing it before the salām, not to indicate that it is the preferred method.[footnoteRef:2007] [2007:  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), 7:302.] 

Mawlānā Zakariyyā al-Kāndhlawī says:
قلت: قد تقدم منا الكلام مبسوطا  على أن الحنفية لا تخالفهم رواية في هذا الباب ، فإنهم قالوا: بتكرار السلام بأن من عليه سجود السهو يسلم، ثم يسجد، ثم يسلم، وهكذا ورد مفصلا في رواية ابن مسعود، أخرجها الجماعة....وأنت خبير بأن التفصيل قاض على الإجمال، فالمراد في رواية الباب سلام الانصراف.
I say: We have previously discussed in detail that no narration contradicts the Ḥanafī stance on this issue. They maintain that the salām is repeated, meaning that one who has to perform the remedial prostration should first say salām then perform the prostration, and then say salām again. This is explicitly detailed in the narration of Ibn Masʿūd, reported by all the major compilers of ḥadīth.
You are well aware that a detailed explanation takes precedence over a general statement. Therefore, the salām mentioned in the ḥadīth of the chapter refers to the concluding salām of the prayer.[footnoteRef:2008] [2008:  Mawlānā Zakariyyā (n 4) 2:329.] 

[bookmark: _Toc225710448]Others Who Quoted This Via Imām Mālik
Imām Shāfiʿī quotes it in Kitāb al-Umm:
أخبرنا مالك عن ‌يحيى ‌بن ‌سعيد عن الأعرج عن عبد الله بن بحينة أنه قال: إن رسول الله صلى الله عليه وسلم قام من اثنتين من الظهر لم يجلس فيهما فلما قضى صلاته ‌سجد ‌سجدتين ثم سلم بعد. 
Mālik related to us from Yaḥyā ibn Saʿīd from Aʿraj from ʿAbdullāh ibn Buḥaynah that he said, ‘The Messenger of Allāh ﷺ stood after two rakʿahs of ẓuhr without sitting between them. After completing his prayer, he offered two prostrations and thereafter made salām.’[footnoteRef:2009] [2009:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:273.] 

Imām Bukhārī quotes:
حدثنا عبد الله بن يوسف، أخبرنا مالك، عن ‌يحيى ‌بن ‌سعيد، عن عبد الرحمن الأعرج، عن عبد الله بن بحينة رضي الله عنه، أنه قال: إن رسول الله صلى الله عليه وسلم قام من اثنتين من الظهر لم يجلس بينهما، فلما قضى صلاته ‌سجد ‌سجدتين، ثم سلم بعد ذلك. 
ʿAbdullāh ibn Yūsuf narrated to us [saying]: Mālik related to us from Yaḥyā ibn Saʿīd from ʿAbd ar-Raḥmān al-Aʿraj from ʿAbdullāh ibn Buḥaynah – may Allāh be pleased with him – that he said, ‘The Messenger of Allāh ﷺ stood after two rakʿahs of ẓuhr without sitting between them. After completing his prayer, he offered two prostrations and thereafter made salām.’[footnoteRef:2010] [2010:  Imām Bukhārī (n 18) 2:67.] 

[bookmark: _Toc225710449]Ḥadīth 260
 - 260قَالَ ‌يَحْيَى: قال ‌مَالِكٌ فِيمَنْ سَهَا فِي صَلَاتِهِ، فَقَامَ بَعْدَ إِتْمَامِهِ الأَرْبَعَ فَقَرَأ، ثُمَّ رَكَعَ، فَلَمَّا رَفَعَ رَأْسَهُ مِنْ رُكُوعِهِ، ذَكَرَ أَنَّهُ قَدْ كَانَ أَتَم: إِنَّهُ يَرْجِعُ فَيَجْلِسُ، وَلاَ يَسْجُدُ، وَلَوْ سَجَدَ إِحْدَى السَّجْدَتَيْنِ لَمْ أَرَ أَنْ يَسْجُدَ الأُخْرَى، ثُمَّ إِذَا قَضَى صَلاَتَهُ فَلْيَسْجُدْ سَجْدَتَيْنِ وَهُوَ جَالِسٌ بَعْدَ التَّسْلِيمِ. 
Yaḥyā said: Mālik said, regarding one who forgetfully stood in his prayer after completing all four rakʿahs. He then recites and makes rukūʿ. Upon raising his head from his rukūʿ, he recalls that he had actually completed:
‘Such a person should return, sit and not prostrate (for the rakʿah). If he performed one prostration, in my view, he should not perform the other. Then, when he completes his prayer, he should offer two prostrations (of forgetfulness) while sitting after making salām.’[footnoteRef:2011] [2011:  Imām Mālik (n 1) 1:253.] 

This ruling addresses a scenario where someone, after completing four rakʿahs of prayer, accidentally stands up, recites from the Qurʾān and performs rukūʿ, and only then realises he had already completed the four rakʿahs. What will be the ruling in such a case?
According to Imām Mālik, he should immediately return to the sitting position, and he does not need to offer the prostration of the fifth rakʿah. If he performed one of the two prostrations of that additional fifth rakʿah by mistake, he should not complete the second one.
He does not need to make any prostration from the standing posture after rukūʿ, he must simply sit, recite tashahhud and then perform the remedial prostration after salām (since he added a rakʿah). 
 - 260قَالَ ‌يَحْيَى: قال ‌مَالِكٌ فِيمَنْ سَهَا فِي صَلَاتِهِ، فَقَامَ 
Yaḥyā said: Mālik said, regarding one who forgetfully stood in his prayer 
Mawlānā Zakariyyā al-Kāndhlawī says:
إلى الخامسة 
For a fifth rakʿah[footnoteRef:2012] [2012:  Mawlānā Zakariyyā (n 4) 2:329.] 

بَعْدَ إِتْمَامِهِ الأَرْبَعَ 
After completing all four rakʿahs. 
ʿAllāmah Zurqānī says:
في الرباعية وكذا الثلاث في الثلاثية في المغرب والاثنين في الصبح. 
In a four rakʿahs prayer. It also applies to the third rakʿah of a three-rakʿahs prayer in maghrib and the second in fajr.[footnoteRef:2013] [2013:  ʿAllāmah Zurqānī (n 7) 1:282.] 

فَقَرَأ، 
He then recites
Mawlānā Zakariyyā al-Kāndhlawī says:
في قيامه ما شاء 
In the standing position, reciting whatever he wishes.[footnoteRef:2014] [2014:  Mawlānā Zakariyyā (n 4) 2:330.] 

ثُمَّ رَكَعَ، 
And makes rukūʿ. 
Mawlānā Zakariyyā al-Kāndhlawī says:
ولم يتذكر بعد أنه شرع الخامسة 
He did not recall after starting the fifth one.[footnoteRef:2015] [2015:  Ibid.] 

فَلَمَّا رَفَعَ رَأْسَهُ مِنْ رُكُوعِهِ، ذَكَرَ أَنَّهُ قَدْ كَانَ أَتَم: 
Upon raising his head from his rukūʿ, he recalls that he had actually completed:
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
الصلاة قبل ذلك، وهذه زائدة له.
[He recalled that he had already completed] the prayer before, and this (rakʿah) is extra for him.[footnoteRef:2016] [2016:  Ibid.] 

Imām Mālik mentions what should be done in this scenario:
إِنَّهُ يَرْجِعُ فَيَجْلِسُ، وَلاَ يَسْجُدُ، 
‘Such a person should return, sit and not prostrate (for the rakʿah).’
This refers to the prostration of the fifth rakʿah. ʿAllāmah Zurqānī explains the ruling if he makes the prostration intentionally:
فإن سجد بطلت. 
If he prostrates [intentionally], his prayer becomes invalid.[footnoteRef:2017] [2017:  ʿAllāmah Zurqānī (n 7) 1:282.] 

Imām Mālik continues to mention the ruling if he prostates by mistake:
وَلَوْ سَجَدَ    
‘If he performed’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
ذلك الساهي
The one who forgot[footnoteRef:2018] [2018:  Mawlānā Zakariyyā (n 4) 2:330.] 

إِحْدَى السَّجْدَتَيْنِ 
‘One prostration’
It refers to unintentionally offering one of the prostrations, as ʿAllāmah Zurqānī says:
قبل التذكر.
Before recalling[footnoteRef:2019] [2019:  ʿAllāmah Zurqānī (n 7) 1:282.] 

Mawlānā Zakariyyā al-Kāndhlawī also says:
ثم تذكر بعد ذلك 
Thereafter, he recalled[footnoteRef:2020] [2020:  Mawlānā Zakariyyā (n 4) 2:330.] 

لَمْ أَرَ أَنْ يَسْجُدَ الأُخْرَى، 
‘In my view, he should not perform the other.’
ʿAllāmah Zurqānī again emphasises the ruling if he does it intentionally:
بل إن سجدها بطلت.  
If he offers that prostration, his prayer becomes valid.[footnoteRef:2021] [2021:  ʿAllāmah Zurqānī (n 7) 1:282.] 

He quotes the following claim of ʿAllāmah Ibn ʿAbd al-Barr:
وقد أجمعوا أن ‌من ‌زاد ‌في ‌صلاته عامدا شيئا وإن قل من غير الذكر المباح فسدت صلاته. 
They have unanimously agreed that if someone deliberately adds anything to their prayer, no matter how small, other than permissible remembrance (dhikr), their prayer becomes invalid.[footnoteRef:2022] [2022:  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), 4:385. ] 

However, Mawlānā Zakariyyā al-Kāndhlawī objects to this claim:
قلت: دعوى الإجماع بعمومه في جميع الصور باطلة، كما سيجيء في أخر الكلام من الاختلاف في ذلك.
I say: The claim of consensus in its entirety for all scenarios is invalid, as will be clarified later when discussing the differences on this matter.[footnoteRef:2023] [2023:  Mawlānā Zakariyyā (n 4) 2:330.] 

ثُمَّ إِذَا قَضَى صَلاَتَهُ 
‘Then, when he completes his prayer,’
ʿAllāmah Zurqānī clarifies:
فرغ منها بالتشهد والسلام. 
He completes his prayer by reciting the tashahhud and making salām.[footnoteRef:2024] [2024:  ʿAllāmah Zurqānī (n 7) 1:282.] 

فَلْيَسْجُدْ سَجْدَتَيْنِ وَهُوَ جَالِسٌ بَعْدَ التَّسْلِيمِ.
‘He should offer two prostrations (of forgetfulness) while sitting after making salām.’
ʿAllāmah Ibn ʿAbd al-Barr explains:
والسجود عنده في الزيادة بعد السلام على ما قدمنا من أصله. 
According to him, the prostration is after the salām regarding additions, based on what we just stated about his principle.[footnoteRef:2025] [2025:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 42) 4:385.] 

He mentions the principle:
فالأصل في هذا أن رسول الله صلى الله عليه وسلم صلى الظهر خمسا فقال رجل أزيد في الصلاة قال ((وما ذاك)) قالوا صليت خمسا قال فثنى رجله وسجد سجدتين. 
The principle on this is that the Messenger of Allāh ﷺ offered five rakʿahs of ẓuhr, and a man said, ‘Has there been an addition in prayer?’ He ﷺ asked, ‘Why are you saying so?’ They replied, ‘You performed five rakʿahs.’ So he ﷺ folded his leg and performed two prostrations.[footnoteRef:2026] [2026:  Ibid.] 

This is due to the narration that features in Ṣaḥīḥ al-Bukhārī. Imām Bukhārī narrates:
باب إذا صلى خمسا
حدثنا أبو الوليد، حدثنا شعبة، عن الحكم، عن إبراهيم، عن علقمة عن عبد الله رضي الله عنه، أن رسول الله صلى الله عليه وسلم صلى الظهر خمسا، فقيل له: أزيد في الصلاة؟ فقال: "وما ذاك؟ " قال: صليت خمسا! فسجد سجدتين بعدما سلم. 
Chapter: When One Prays Five Rakʿahs
Abū ’l-Walīd narrated to us [saying]: Shuʿbah narrated to us from Ḥakam from Ibrāhīm from ʿAlqamah from ʿAbdullāh – may Allāh be pleased with him – that the Messenger of Allāh ﷺ offered five rakʿahs of ẓuhr. Upon this, someone told him, ‘Has there been an addition in prayer?’ He ﷺ asked, ‘Why are you saying so?’ The man said, ‘You offered five rakʿahs!’ Therefore, he performed two prostrations after he made salām.[footnoteRef:2027] [2027:  Imām Bukhārī (n 18) 2:68.] 

In response to this, Mawlānā Zakariyyā al-Kāndhlawī noted how this incident is context-specific and not universally applicable. It poses no issue for the Ḥanafīs unless it can be conclusively proven that the Prophet ﷺ did not sit for the tashahhud after the fourth rakʿah, which has not been established. He says:
ومستدل من قال: بجواز الصلاة مطلقا حديث ابن مسعود: أنه صلى الله عليه وسلم صلى خمسا، الحديث. وأنت خبير بأنها وقعة حال لا عموم لها، فلا يشكل على الحنفية، إلا بعد إثبات أنه عليه الصلاة والسلام لم يجلس على الرابعة، وهو لم يثبت بعد، بل هو محتمل. 
The evidence of those who permit prayer unconditionally is the ḥadīth of Ibn Masʿūd: that the Prophet ﷺ prayed five rakʿahs till the end of the ḥadīth. However, you are well aware that this was a context-specific incident and does not carry general applicability, so it does not pose an issue for the Ḥanafīs unless it is first established that the Prophet ﷺ did not sit after the fourth rakʿah. This has not yet been proven; rather, it remains a possibility.[footnoteRef:2028] [2028:  Mawlānā Zakariyyā (n 4) 2:333.] 

[bookmark: _Toc225710450]The Ruling on Standing for an Extra Rakʿah Due to Forgetfulness
ʿAllāmah Abū ’l-Walīd al-Bājī clarified the absence of any disagreement regarding this ruling mentioned by Imām Mālik, explaining that its basis is that the obligatory prayer consists of four rakʿahs. He says:
هذا الذي ذكره مالك مما لا اختلاف فيه نعلمه لأن فرض الصلاة أربع ركعات.
As far as we know, there is no disagreement on what Mālik mentioned since the obligatory prayer consists of four rakʿahs.[footnoteRef:2029] [2029:  ʿAllāmah Bājī (n 20) 1:179.] 

Any unintentional addition must be abandoned as soon as one realises the mistake, regardless of whether the realisation occurs after rukūʿ, between the two prostrations, or at any other point during the additional act. He says:
فإذا زاد ساهيا وهو في نفس الزيادة وجب عليه الرجوع عنها متى ما ذكر قبل الركوع وبعده وبين السجدتين.
Therefore, if one forgetfully increases over this (the four rakʿahs), which is an actual addition, it is obligatory for him to return from it when he recalls before the rukūʿ, after it or between the prostrations.[footnoteRef:2030] [2030:  Ibid.] 

The focus should then shift to completing what remains of the prayer, namely the sitting, tashahhud, and making salām. The two prostrations are then performed after making salām to compensate for the forgetfulness. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وعلى أي حال ذكر ذلك كان عليه الترك لما هو فيه من العمل والأخذ فيما بقي عليه من تشهده ولذلك قال قضى صلاته يريد أتم ما بقي عليه منها من جلوس وتشهد وسلام وسجد سجدتين يريد لسهوه بعد السلام. 
In any case, upon recalling this, he is required to abandon what he is engaged in and proceed with the remaining portion of his tashahhud. For this reason, it was said: "He completed his prayer," meaning he fulfilled what was left of it, including sitting, tashahhud and salām. He then performed two prostrations, intending them as expiation for his forgetfulness after the salām.[footnoteRef:2031] [2031:  Ibid.] 

Ḥanbalī & Shāfiʿī view
This is also the view of the Ḥanbalīs and the Shāfiʿīs. ʿAllāmah Ibn Qudāmah al-Maqdisī explains:
فإنه ‌متى ‌قام ‌إلى ‌الخامسة في الرباعية، أو إلى الرابعة في المغرب، أو إلى الثالثة في الصبح، لزمه الرجوع متى ما ذكر، فيجلس؛ فإن كان قد تشهد عقيب الركعة التي تمت بها صلاته، سجد للسهو، ثم سلم. وإن كان قد تشهد، ولم يصل على النبي صلى الله عليه وسلم، صلى عليه، ثم سجد للسهو وسلم. وإن لم يكن تشهد، تشهد وسجد للسهو، ثم سلم. فإن لم يذكر حتى فرغ من الصلاة، سجد سجدتين، عقيب ذكره، وتشهد وسلم ، وصلاته صحيحة. وبهذا قال علقمة، والحسن، وعطاء والزهرى، والنخعى، ومالك، والليث، والشافعى، وإسحاق، وأبو ثور. 
If a person stands for a fifth rakʿah in a four-rakʿahs prayer, a fourth in maghrib or a third in fajr, he must return to the sitting position as soon as he recalls (the mistake). If he had already recited the tashahhud after the rakʿah through which the prayer ended, he should perform the prostration of forgetfulness and then make salām.
If he did recite the tashahhud but did not send blessings upon the Prophet ﷺ, he should do so, then perform the prostration of forgetfulness and make salām. If he did not recite the tashahhud, he should recite it, perform the prostration of forgetfulness and then give salām.
If he does not recall (the mistake) until after completing the prayer, he should perform two prostrations immediately upon remembering, followed by tashahhud and salām, and the prayer remains valid. This opinion is upheld by ʿAlqamah, Ḥasan, ʿAṭāʾ, Zuhrī, Nakhaʿī, Mālik, Layth, Shāfiʿī, Isḥāq and Abū Thawr.[footnoteRef:2032] [2032:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:429.] 

[bookmark: _zd1pgourglno]Ḥanafī view
According to the Ḥanafīs, the prayer may be remedied until before the prostration of the fifth rakʿah if one did not sit. Imām Qudūrī states:
قال أصحابنا: إذا عقد الخامسة من الظهر بسجدة ولم يقعد في الرابعة، بطلت الصلاة. 
Our scholars have stated that if a person attaches the fifth rakʿah to the ẓuhr by performing a prostration without having sat in the fourth, the prayer becomes invalid.[footnoteRef:2033] [2033:  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), 2:698.] 

 ʿAllāmah Ibn Qudāmah al-Maqdisī then quotes the Ḥanafī view, saying:
وقال أبو حنيفة: إن ذكر قبل أن يسجد، جلس للتشهد، وإن ذكر بعد السجود، وكان جلس عقيب الرابعة قدر التشهد، صحت صلاته، ويضيف إلى الزيادة أخرى، لتكون نافلة. فإن لم يكن جلس في الرابعة بطل فرضه، وصارت صلاته نافلة، ولزمه إعادة الصلاة. ونحوه قال حماد بن أبى سليمان. وقال قتادة، والأوزاعى، في من صلى المغرب أربعا: يضيف إليها أخرى، فتكون الركعتان تطوعا؛ لقول النبي صلى الله عليه وسلم، في حديث أبى سعيد في من سجد سجدتين: "فإن كانت صلاته تامة كانت الركعة والسجدتان نافلة. رواه أبو داود، وابن ماجه ، وفي رواية: "فإن كان صلى خمسا شفعن له صلاته". رواه مسلم.
Abū Ḥanīfah stated that if a person realises their mistake before prostrating in the fifth rakʿah, they should sit for the tashahhud. However, if they remember after performing the prostration and had already sat after the fourth rakʿah for the duration of the tashahhud, their prayer remains valid. In this case, they should add another rakʿah to the extra one, making it a voluntary prayer. If they had not sat after the fourth rakʿah, the obligatory prayer becomes invalid, turning into a voluntary prayer, and they must repeat the obligatory prayer. A similar view was held by Ḥammād ibn Abī Sulaymān.
Qatādah and Awzāʿī, regarding someone who performs four rakʿāt for Maghrib, stated that they should add another rakʿah, making the two additional rakʿahs a voluntary prayer. This is based on the statement of the Prophet ﷺ in the ḥadīth of Abū Saʿīd regarding someone who performed two extra prostrations, ‘If his prayer was complete, then the extra rakʿah and the two prostrations will be counted as voluntary.’ This was narrated by Abū Dāwūd and Ibn Mājah. In another narration recorded by Muslim: ‘If he prayed five, they will make his prayer even.’[footnoteRef:2034] [2034:  ʿAllāmah Ibn Qudāmah al-Maqdisī (n 52) 2:428.] 

ʿAllāmah Marghīnānī mentions:
وإن سها عن القعدة الأخيرة حتى ‌قام ‌إلى ‌الخامسة رجع إلى القعدة مالم يسجد " لأن فيه إصلاح صلاته وأمكنه ذلك لأن ما دون الركعة بمحل الرفض ‌وألغى ‌الخامسة " لأنه رجع إلى شيء محله قبلها فترتفض " وسجد للسهو " لأنه أخر واجبا " وإن قيد الخامسة بسجدة بطل فرضه " عندنا  خلافا للشافعي رحمه الله لأنه استحكم شروعه في النافلة قبل إكمال أركان المكتوبة ومن ضرورته خروجه عن الفرض وهذا لأن الركعة بسجدة واحدة صلاة حقيقة حتى يحنث بها في يمينه لا يصلي " وتحولت صلاته نفلا عند أبي حنيفة وأبي يوسف رحمهما الله " خلافا لمحمد رحمه الله على ما مر " فيضم إليها ركعة سادسة ولو لم يضم لا شيء عليه " لأنه مظنون ثم إنما يبطل فرضه بوضع الجبهة عند أبي يوسف رحمه الله لأنه سجود كامل وعند محمد رحمه الله يرفعه لأن تمام الشيء بآخره وهو الرفع ولم يصح مع الحدث وثمرة الخلاف تظهر فيما إذا سبقه الحدث في السجود بنى عند محمد خلافا لأبي يوسف رحمه الله " 
If a person forgets the final sitting and stands for the fifth rakʿah, he should return to the sitting position as long as they have not yet prostrated. This is because it allows them to rectify their prayer, and he can do so since whatever is less than a rakʿah is a place for rejection, and the fifth rakʿah is annulled. He should then perform the prostration of forgetfulness because he delayed an obligatory act.
If the fifth rakʿah is joined with a prostration, the farḍ prayer becomes invalid according to our view, contrary to that of Shāfiʿī – may Allāh have mercy on him. This is because the person firmly established his initiation of the voluntary prayer before completing the obligatory actions, and by doing so, he leaves the obligatory prayer. A single rakʿah with a prostration is a real prayer, so if someone swears an oath and says they will not pray, this would count as violating their oath.
The prayer becomes voluntary according to Abū Ḥanīfah and Abū Yūsuf – may Allāh have mercy on them – contrary to Muḥammad – may Allāh have mercy on him – as explained earlier. In such a case, they would add a sixth rakʿah, although if they did not add it, nothing would be required of him, since it is uncertain. The farḍ prayer only becomes invalid if the forehead touches the ground, according to Abū Yūsuf – may Allāh have mercy on him – as it is a complete prostration. According to Muḥammad – may Allāh have mercy on him –, the prayer is still valid because the completion of an action is with the final act, which is the rising after prostration, and the prayer is not valid with the nullification of purity in between.
The difference of opinion becomes apparent if the person experiences the nullification of his (minor) purity while in prostration. According to Muḥammad, he can continue and base his prayer on this, unlike Abū Yūsuf – may Allāh have mercy on him.[footnoteRef:2035] [2035:  Burhān ad-Dīn Abū ’l-Ḥasan ʿAlī ibn Abī Bakr al-Marghīnānī, Al-Hidāyah Sharḥ Bidāyat al-Mubtadī (Madīnah Munawwarah: Dār as-Sirāj, 2019), 2:47-49. ] 

Mawlānā Zakariyyā al-Kāndhlawī quotes portions of the above and comments:
والحاصل أن من ترك القعدة الأخيرة تبطل صلاته عندهم، لأنه قد ثبت عندهم فرضيتها بالروايات الكثيرة الشهيرة. 
In summary, if a person abandons the final sitting, his prayer becomes invalid according to them, as it is established through numerous well-known narrations that its obligation is confirmed.[footnoteRef:2036] [2036:  Mawlānā Zakariyyā (n 4) 2:332.] 

All of these apply if the person did not sit in the fourth rakʿah. If the person did sit, his farḍ can be remedied, even if he made the prostration. ʿAllāmah Marghīnānī states:
ولو قعد في الرابعة ثم قام ولم يسلم عاد إلى القعدة مالم يسجد للخامسة وسلم " لأن التسليم في حالة القيام غير مشروع وأمكنه الإقامة على وجهه بالقعود لأن ما دون الركعة بمحل الرفض " وإن قيد الخامسة بالسجدة ثم تذكر ضم إليها ركعة أخرى وتم فرضه " لأن الباقي إصابة لفظة السلام وهي واجبة وإنما يضم إليها أخرى لتصير الركعتان نفلا لأن الركعة الواحدة لا تجزئه لنهيه عليه الصلاة والسلام عن البتيراء ثم لا تنوبان عن سنة الظهر وهو الصحيح لأن المواظبة عليها بتحريمة مبتدأة " ويسجد لسهو استحسانا " لتمكن النقصان في الفرض بالخروج لا على الوجه المسنون. 
If a person sits in the fourth rakʿah and then stands up without performing salām, he should return to the sitting position so long as he has not prostrated for the fifth rakʿah and made salām. This is because performing salām while standing is not prescribed, and he can return to the sitting position since what is less than a rakʿah is an area for rejection.
If the fifth rakʿah is joined with a prostration, and then he remembers, he should add another rakʿah to complete the prayer. This makes his farḍ valid, as the remaining action is the salām, which is wājib. The extra rakʿah is added to make both rakʿahs voluntary prayers because a single rakʿah does not suffice due to the Prophet’s ﷺ prohibition of al-butayrāʾ (i.e. performing only one rakʿah). The two rakʿahs do not replace the Sunnah of ẓuhr, and this is the correct view since the regular practice of these Sunnah prayers is initiated by the takbīr (beginning of prayer).
He should perform the prostration of forgetfulness as a commendable action, due to the deficiency in the farḍ prayer caused by leaving the prayer contrary to the prescribed manner.[footnoteRef:2037] [2037:  ʿAllāmah Marghīnānī (n 55) 2:49-50.] 

There are many principles combined and a few fiqhī issues put together to get to this conclusion. ʿAllāmah Badr ad-Dīn ʿAynī responds to the accusation that the Ḥanafīs oppose the Sunnah on this matter:
(قلت) لا نسلم أنهم خالفوه فلو وقف هذا المعترض على مدارك هذه الصورة لما قال ذلك. المدرك الأول أن ‌القعدة ‌الأخيرة ‌فرض عندهم فلو ترك شخص فرضا من فروض الصلاة تبطل صلاته. المدرك الثاني أنه حين قام إلى السادسة بعد القعود صار شارعا في صلاة أخرى بناء على التحريمة الأولى لأنها شرط عندهم وليس بركن. المدرك الثالث أن الصلاة بركعة واحدة منهية عندهم كما ثبت ذلك في موضعه فإذا كان كذلك فبالضرورة من إضافة ركعة أخرى إليها ليخرج عن البتيراء. المدرك الرابع أن التسليم في آخر الصلاة غير فرض عندهم فبتركه لا تبطل صلاته فإذا وقف أحد على هذه المدارك لا يصدر منه هذا الاعتراض ويحرم عليه أن ينسب أحدا إلى مخالفة السنة بعد العلم بها.
I say: We do not accept that they (the Ḥanafīs) opposed the Sunnah. Had the objector considered the reasoning behind this issue, he would not have made such a statement. 
· The first point is that the final sitting is farḍ according to them. If a person neglects any of the farḍ acts of prayer, his prayer becomes invalid. 
· The second point is that when a person stands for the sixth rakʿah after sitting, he is initiating another prayer based on the initial opening takbīr, since it is considered a condition according to them, not a pillar, in their view. 
· The third point is that for them, a prayer with a single rakʿah is invalid, as confirmed in its proper context. Therefore, it is necessary for the addition of a rakʿah to prevent it from being ‘butayrāʾ’. 
· The fourth point is that the salām at the end of the prayer is not farḍ according to them, and omitting it does not invalidate the prayer. If one were to reflect on these points, they would refrain from making such objections and should avoid attributing any deviation from the Sunnah to others once the correct understanding is known.[footnoteRef:2038] [2038:  ʿAllāmah ʿAynī (n 27) 7:306.] 

Mawlānā Zakariyyā al-Kāndhlawī quotes this and comments:
وافق الحنفية في ذلك الثوري مطلقا، كما نقله الشوكاني وغيره من شراح الحديث، والمالكية في بعض الصور، قال الأبي في إكمال الإكمال: لا خلاف عندنا أن زيادة أقل من النصف تنجبر بالسجود ، واختلف في زيادة النصف فأكثر ، فقال ابن القاسم ومطرف: يعيد من النصف الصبح وغيرها، وقال عبد الملك: يعيد كمه غير الصبح، قال: وليست الركعة بطول في الصبح، اه.
The Ḥanafīs share this view with Sufyān ath-Thawrī unconditionally, as reported by Shawkānī and other ḥadīth commentators, and with the Mālikīs in certain scenarios. Al-Abī stated in Ikmāl al-Ikmāl: ‘There is no disagreement among us that an addition of less than half a rakʿah is rectified by performing the prostrations of forgetfulness. However, opinions differ regarding an addition of half a rakʿah or more. Ibn al-Qāsim and Muṭarrif say that one must repeat the prayer, whether it is the morning prayer or another prayer. ʿAbd al-Malik opined that one must repeat all prayers except the morning prayer, as the rakʿah in the morning prayer is not considered lengthy.’[footnoteRef:2039] [2039:  Mawlānā Zakariyyā (n 4) 2:333.] 

He then states:
ومستدل من قال: بجواز الصلاة مطلقا حديث ابن مسعود: أنه صلى الله عليه وسلم صلى خمسا، الحديث. وأنت خبير بأنها وقعة حال لا عموم لها، فلا يشكل على الحنفية، إلا بعد إثبات أنه عليه الصلاة والسلام لم يجلس على الرابعة، وهو لم يثبت بعد، بل هو محتمل 
Those who allow the validity of the prayer in all cases cite the ḥadīth of Ibn Masʿūd, where the Prophet ﷺ prayed five rakʿahs. However, this incident is context-specific and not universally applicable. It poses no issue for the Ḥanafīs unless it can be conclusively proven that the Prophet ﷺ did not sit for tashahhud after the fourth rakʿah, which has not been established. In fact, it remains a possibility.[footnoteRef:2040] [2040:  Ibid.] 

The Ḥanafīs do not need to prove the occurrence of the sitting, as they maintain that the final sitting is obligatory, a position firmly established in their jurisprudence. Thus, it cannot be dismissed except by explicit evidence to the contrary, not by mere possibility. Additionally, interpreting the Prophet ﷺ’s action in line with the agreed-upon principles is preferable to adopting a view under dispute.
Moreover, in some narrations, it is mentioned that the Prophet ﷺ performed the remedial prostration after speaking. These narrations are understood, according to the Ḥanafīs, as referring to speech that occurred before the rules regarding speech in prayer were finalised, as previously explained in detail. Therefore, these narrations do not constitute evidence against the Ḥanafī stance.
 





































