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قَالَ يَحْيَى قَالَ مَالِكٌ: مَنْ أَدْرَكَهُ الْوَقْتُ وَهُوَ فِي سَفَرٍ، فَأَخَّرَ الصَّلاَةَ سَاهِيًا أَوْ نَاسِيًا، حَتَّى قَدِمَ عَلَى أَهْلِهِ، إِنَّهُ إِنْ كَانَ قَدِمَ عَلَى أَهْلِهِ وَهُوَ فِي الْوَقْتِ، فَإِنَّهُ يُصَلِّي صَلاَةَ الْمُقِيمِ، وَإِنْ كَانَ قَدِمَ وَقَدْ ذَهَبَ الْوَقْتُ، فَلْيُصَلّ صَلاَةَ الْمُسَافِر، لَأنَّهُ إِنَّمَا يَقْضِي مِثْلَ الَّذِي كَانَ عَلَيْهِ‏.‏ 
قَالَ مَالِكٌ: وَهَذَا الَأَمْرُ الَّذِي أَدْرَكْتُ عَلَيْهِ النَّاسَ، وَأَهْلَ الْعِلْمِ بِبَلَدِنَا.‏ 
قَالَ مَالِكٌ: الشَّفَقُ الْحُمْرَةُ الَّتِي فِي الْمَغْرِبِ، فَإِذَا ذَهَبَتِ الْحُمْرَةُ، فَقَدْ وَجَبَتْ صَلاَة الْعِشَاءِ، وَخَرَجْتَ مِنْ وَقْتِ الْمَغْرِبِ‏.‏
مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ، أُغْمِيَ عَلَيْهِ، فَذَهَبَ عَقْلُهُ، فَلَمْ يَقْضِ الصَّلاَةَ.‏ 
قَالَ مَالِكٌ: وَذَلِكَ فِيمَا نَرَى وَاللَّهُ أَعْلَمُ أَنَّ الْوَقْتَ ذَهَبَ، فَأَمَّا مَنْ أَفَاقَ فِي وَقْتٍ فَإِنَّهُ يُصَلِّي.‏
Yaḥyā said that Mālik said, ‘Whoever attains the time [of prayer] whilst on a journey and delays the prayer out of neglect or forgetfully until he returns to his family (and then he remembered) should perform the prayer as a resident would if he returns to his family whist the time is still in. And if he returns when the time expired, he should perform the prayer as a traveller would because then he must replace equivalent to the prayer due on him.’
Mālik said, ‘This is the practice upon which I found the people and scholars in our land.’
Mālik said, ‘Shafaq is the redness at sunset. When the redness goes, the ʿIshāʾ prayer becomes compulsory, and you come out of the time of Maghrib.’
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar fainted and lost consciousness, and he did not replace the prayer.
Mālik said, ‘In our view, this, and Allāh knows best, was because the time expired. As for one who regains consciousness within the time, he will pray.’[footnoteRef:0] [0:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 151-152.] 


قَالَ يَحْيَى قَالَ مَالِكٌ: 
Yaḥyā said that Mālik said:
Imām Mālik did not restrict his Muwaṭṭaʾ to reports. He also included some of his statements. In this chapter, he discusses the ruling of the prayer of a traveller and one who fainted. 
[bookmark: _heading=h.tg2qkl68fnnc]Numbering of Narrations
The editors of the Moroccan print counted this statement of Imām Mālik as the 24th narration. However, being simply a statement and not a narration, the editors of the Makniz print did not count this as a new narration and thus did not number it. 
This is the starting point where the counting and numbering between these two best prints is going to differ. Before that, the numberings matched.
Hence, the last ḥadīth in this chapter is numbered as 24 in the Makniz print and 26 in the Moroccan print. 
This provides insight on why the amount of narrations in a book could vary between different prints.  One of the reason is that they would number the reports differently.
Imām Mālik discusses two fiqhī cases here:
1) If a traveller returns from his journey when just a little time is left, should he perform a complete prayer, or should he shorten it (pray qaṣr)?

In this scenario, Imām Mālik explains the case of one who prayed on time but just at the end of the time. He delayed his prayer during his journey until close to the expiry time when he reached back home. With a few moments remaining until the time expires, how many rakʿāt should he pray if it is a four rakʿāt prayer? What factors should he consider to determine that: his condition at the beginning of the prayer time, his condition during the major part of this time, or his condition toward the end of the time?
2) If a person misses prayer on a journey and intends to make up for it after his return back home, should he perform a complete prayer, or should he shorten?
What factors should he consider to determine that:  his condition when the prayer was missed (on the basis that he missed the prayer on a journey), or his condition at the time of replacing (taking into consideration that he is now at home)?
Imām Mālik says:
مَنْ أَدْرَكَهُ الْوَقْتُ وَهُوَ فِي سَفَرٍ  […]
 Whoever attains the time [of prayer] whilst on a journey […]
This refers to a legal journey which is 48 miles. 
[bookmark: _heading=h.deap8vkqs7t8]Explanation of the Wordings: The Difference between ‘Sāhiyan’ & ‘Nāsiyan’
 فَأَخَّرَ الصَّلاَةَ سَاهِيًا أَوْ نَاسِيًا  […]
and delays the prayer due to neglect or forgetfully […] 
It is typed with ‘aw’ between ‘sāhiyan’ and ‘nāsiyan’. Most manuscripts have it like this. Mawlānā Zakariyyā Kāndhlawī writes:
بلفظ “أو” في أكثر النسخ.
With the word ‘aw’ in most manuscripts[footnoteRef:1] [1:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:311.] 

Imām Mālik qualified his statement by saying ‘sāhiyan’ and ‘nāsiyan’. According to some lexicographers, both these words are synonyms. In this case, both words are mentioned either for diversity in speech (using different words when speaking) or emphasis. 
According to other lexicographers, these two words differ. ʿAllāmah Ibn ʿAbd al-Barr says:
أما قوله: ساهيا فهو الذي يسهو فلا يذكر غفلة وشغلا.
As for his statement ‘sāhiyan’, it is one who ‘yashū’ and does not remember out of negligence or occupation.[footnoteRef:2] [2:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa-ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa-Sharḥ dhālika Kulli-hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:283.] 

He used the same word to define the term. This is not the best way of defining. Therefore, we rather take the definition from ʿAllāmah Abu ’l-Walīd al-Bājī. He explains: 
السهو الذهول عن الشيء تقدمه ذكر أو لم يتقدمه. 
‘Sahw’ is to forget a matter whether one remembered it before or not.[footnoteRef:3] [3:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:23.] 

ʿAllāmah Ibn ʿAbd al-Barr explains the meaning of ‘nāsiyan’:
وأما قوله: ناسيا فهو الذي يذكر في أول الوقت صلاته ثم ينسى.   
As for his statement ‘nāsiyan’, it is one who remembered his prayer in the beginning time but then forgot.[footnoteRef:4] [4:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 283.] 

Again here, ʿAllāmah Ibn ʿAbd al-Barr specified it with the beginning of the time. This is not necessary since a person could remember before the time too. Therefore, we will once more refer to the definition of ʿAllāmah Abu ’l-Walīd al-Bājī:
وأما النسيان فلا بد أن يتقدمه الذكر. 
As for ‘nisyān’, one does remember it before (and then forgot).[footnoteRef:5] [5:  ʿAllāmah Bājī (n 4) 1:23.] 

Then, with a ṣīghat at-tamrīḍ (a wording implying that the statement is doubtful), ʿAllāmah Ibn ʿAbd al-Barr mentions:
وقد قيل: إن السهو والنسيان متداخلان, ومعناهما واحد. 
It is also said that ‘sahw’ and ‘nisyān’ are interchangeable and convey the same meaning.[footnoteRef:6] [6:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 283.] 

ʿAllāmah Ibn as-Sīd al-Baṭalyawsī writes that it is more apparent that these two words are distinct from each other. He says:
والقول الأول أظهر. 
The first view is the most apparent.[footnoteRef:7] [7:  ʿAllāmah ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 45.] 

[bookmark: _heading=h.h4wgpj4yqxhn]To Whom this Issue Pertains?
 ʿAllāmah Abu ’l-Walīd al-Bājī writes the summary of who Imām Mālik is referring to:
فمعنى قوله هذا من غفل عن الصلاة فلم يذكرها في الوقت جملة أو غفل عنها بعد أن ذكرها فحكمه ما ذكر. 
This statement means that whoever was unmindful of a prayer and did not remember it at all on time, or he became unmindful of it after having remembered it, then his ruling is as mentioned.[footnoteRef:8] [8:  ʿAllāmah Bājī (n 4) 1:23.] 

Imām Mālik qualified it with these two clauses – one does not pray sāhiyan or nāsiyan –because, according to him, the Ẓuhr, ʿAṣr and ʿIshāʾ prayers ought to be prayed as soon as the time sets it. 
According to the Ḥanafīs, however, this traveller could intentionally delay his ʿAṣr and ʿIshāʾ prayers because it is preferable to do so in their madhhab.
[bookmark: _heading=h.96mf6xpqp94o]Explanation of the Wording
So this traveller does not perform his prayer…
حَتَّى قَدِمَ عَلَى أَهْلِهِ  […]
Until he returns to his family (and then he remembered) […] 
This is a metaphor for the completion of the journey, as Maulānā Zakariyyā explained.[footnoteRef:9] [9:  Mawlānā Zakariyyā (n 2) 1:311.] 

It means until he returns home. Generally, one’s family will be at home. But it could happen that they are at another place. Or probably one may not have any family at all. In all cases, the same ruling applies. ʿAllāmah Zurqānī mentions:
المراد حتى تم سفره، سواء كان له أهل أم لا. 
It means until his journey is completed, irrespective of him having any family or not.[footnoteRef:10] [10:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:49.] 

That person returns to his place of residence within the time. What will be his ruling?
إِنَّهُ إِنْ كَانَ قَدِمَ عَلَى أَهْلِهِ وَهُوَ فِي الْوَقْتِ، فَإِنَّهُ يُصَلِّي صَلاَةَ الْمُقِيمِ.
 [He] should perform the prayer as a resident would if he returns to his family whist the time is still in. 
[bookmark: _heading=h.5b8c2r4q8d6c]Different Wording
In the copy of Bashshār ʿAwwād, these words are typed out as:
فليصل صلاة المقيم[footnoteRef:11]  [11:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (Dār al-Gharb al-Islāmī, 1997), 1:44.] 

[bookmark: _heading=h.uqrz818j9w0]First Case: The Unfulfilled Prayer of a Traveller When He Returns Home and the Time Is Still In
Such a person should perform a complete prayer and not shorten. He should not consider that because at the start, midway through or for the majority of the time of that prayer he was on a journey, he should perform the prayer as a traveller would. Rather, he will consider his current condition, which is being at home, and a little time is left; therefore, he should perform the prayer as a resident would. 
[bookmark: _heading=h.8p20vcyxi0p8]Ḥanafī & Mālikī view
This is the view Imām Mālik mentions, and this is also the view of the Ḥanafīs. Mawlānā Zakariyyā writes:
وبه قال الحنفية، لأن الوجوب وإن كان بأول الوقت، وكان إذ ذاك مسافرا  لكنه لما لم يصل انتقل الوجوب منه إلى الجزء المتصل بالأداء كما بسط في الأصول. 
This is the view of the Ḥanafīs because even though the obligation is in the beginning of the time and he was a traveller at that time, when he did not pray, the obligation shifted from the beginning of the time to the part [of the time] which is joined to the fulfilment [of the prayer] (i.e. the time when the prayer was performed), as discussed at length in the main books [of Fiqh].[footnoteRef:12] [12:  Mawlānā Zakariyyā (n 2) 1:311.] 

In the commentary of the fifth narration, in Lesson 16, we explained how the commandment moves with every moving second. You may refer to the quotations cited there. 
Since the commandment moved until the end of the time, the Ḥanafīs and the Mālikīs claim that we will consider the person’s condition at the end portion of the time. ʿAllāmah Abu ’l-Walīd al-Bājī explains:
وإنما كان عليه أن يصلي صلاة الحضر إذا قدم على أهله في وقت الصلاة مؤديا لها في وقتها في الحضر وقد كان المصلي مخيرا بين أداء الصلاة في أول الوقت وفي وسطه وآخره فلما لم يصل في أول الوقت ولا في وسطه تعينت عليه الصلاة في آخره وكان ذلك وقت وجوبها عليه وهو في ذلك الوقت من أهل الحضر فوجبت عليه حضرية. 
He should perform the prayer of a resident if he returns to his family whilst the time of the prayer is still in, and he fulfils it in its time at residence. This person had the choice to either fulfil the prayer in the beginning of the time, in the middle or at the end. But when he did not perform it in the beginning of the time neither in the middle, it becomes incumbent on him to pray at its end. That is the time when the prayer becomes obligatory on him, and he is a resident at that time. As such, the prayer of a resident becomes obligatory on him.[footnoteRef:13] [13:  ʿAllāmah Bājī (n 4) 1:23.] 

[bookmark: _heading=h.ibzhnejublas]Shāfiʿī view
However, the Shāfiʿīs are of the opinion that we will consider the condition of the person at the beginning of the time. ʿAllāmah Ibn ʿAbd al-Barr explains this from another angle: When travelling, one was a resident at the beginning of the time, and then he departed on the journey.  ʿAllāmah Ibn ʿAbd al-Barr quotes:
وقال الشافعي والليث بن سعد والحسن بن حي وزفر: إذا خرج بعد دخول الوقت بمقدار ما يصلي فيه تلك الصلاة أو ركعة منها أتم. 
Shāfiʿī, Layth ibn Saʿd, Ḥasan ibn Ḥayy and Zufar said that when one departs after the time sets in to the duration of performing that prayer (fully) in it or a rakʿah of it, he must perform a complete prayer.[footnoteRef:14]  [14:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 1:284.] 

Note that ʿAllāmah Ibn al-Hummām quoted the view of Imām Zufar differently, thus making it seem that ʿAllāmah Ibn ʿAbd al-Barr did not accurately quote the view of Imām Zufar. He says:
وقال زفر: إذا سافر وقد بقي من الوقت قدر ما يمكنه أن يصلي فيه صلاة السفر ‌يقضي ‌صلاة ‌السفر، وإن كان الباقي دونه صلى صلاة المقيم لما علم من أن مذهبه أن السببية لا تنتقل من ذلك الجزء. 
Zufar said, ‘When one departs on a journey when such amount of time remains where it is possible for him to perform the prayer of a traveller in it, he will perform the prayer of a traveller. But if the remaining part is less than it, he will perform the prayer of a resident because it is well-known from his view that the cause [which effects in prayer becoming obligatory] does not shift from that part.[footnoteRef:15] [15:  ʿAllāmah Muḥammad ibn ʿAbd al-Wāḥid, better known as Ibn al-Humām al-Ḥanafī, Fatḥ al-Qadīr (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:46.] 

Students should thus consider this statement and see whether they understand the same.
This is the first case. 
[bookmark: _heading=h.qyqlfs7fgmyd]Second Case: The Unfulfilled Prayer of a Traveller When He Returns Home & the Time Expired
The second case is if a traveller does not pray within the time, then how should he replace that prayer?
Should he focus on the prayer that was missed, which was only two rakʿahs, and hence to make up for it, he should only pray two? Or should he consider his current condition, which is the state of a resident, and therefore, he should pray four?
Imām Mālik explains this saying:
 وَإِنْ كَانَ قَدِمَ وَقَدْ ذَهَبَ الْوَقْتُ, فَلْيُصَلِّ ‏ […]  
And if he returns when the time expired, he should perform the prayer […] 
[bookmark: _heading=h.1y7jrllgtk7f]Different Wording
The main manuscript used for the Moroccan print has ‘fa ’l-yuṣallī’ written. They wrote in the footnotes:
رسمت في الأصل: فليصلى. وبالهامش: فليصل. وهو في ما في "ب".
‘Fa ’l-yuṣallī’ is written in the main manuscript. And ‘fa ’l-yuṣalli’ is written in its footnotes, which is what is written in the second main manuscript.[footnoteRef:16] [16:  Imām Mālik (n 1) 151.] 

Shaykh Muṣṭafā al-Aʿẓamī’s print has it in the other way. He typed it as: 
فليصلي[footnoteRef:17]  [17:  Imām Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zayid ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:18.] 

He writes in the footnotes:
في نسخة عند الأصل: "فليصل"، مع علامة التصحيح ومثله في ق وش.  
One manuscript in the main copy has ‘fa ’l-yuṣalli’ with a correction sign. The same is in ق and ش.[footnoteRef:18] [18:  Ibid.] 

صَلاَةَ الْمُسَافِر […] 
As a traveller would […] 
Such a person will consider his condition when the prayer was missed and not when he is making up for it. Thus, if he missed the Ẓuhr, ʿAṣr or ʿIshāʾ prayers on a journey, when they were two rakʿahs, he will make up for it by only praying two rakʿahs despite being at home.
Mālik's Proof
Imām Mālik mentions the reason:
 لَأنَّهُ إِنَّمَا يَقْضِي مِثْلَ الَّذِي كَانَ عَلَيْهِ‏.‏
Because then he must replace equivalent to the prayer due on him.
ʿAllāmah Ibn ʿAbd al-Barr quotes a narration to substantiate this statement of Imām Mālik. He says:
فإن الحجة في ذلك قوله عليه السلام من نام عن صلاة أو نسيها فليصلها. 
The proof for that is the statement of the Prophet – peace be upon him –: ‘Whoever misses prayer due to sleeping or forgetfully, then he should perform it.’[footnoteRef:19] [19:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 1:283.] 

Imām Nasāʾī transmitted this with the words:
من نسي صلاة فليصلها إذا ذكرها. 
Whoever forgets a prayer should perform it when he remembers.[footnoteRef:20] [20:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī (Riyadh: Dār al-Ḥaḍārah, 2015), 89.] 

Thereafter, ʿAllāmah Ibn ʿAbd al-Barr explains how the narration establishes this:
فأشار إلى المنسية وهي التي فاتته ووجبت عليه فيقضيها على حسب ما كان يصليها، لأنها لزمته بالذكر فصارت واجبة عليه بهيئتها. 
He highlighted the ‘forgotten prayer’, which was the one that was missed and became obligatory on the person. He will replace it according to how he would have performed it, because it became obligatory on him by remembering, and thus, the prayer becomes obligatory on him in the state it was.[footnoteRef:21] [21:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 1:284.] 

Remembering something refers one back to an incident of the past. Hence, the initial stage is considered. The incident which is recalled is of missing two rakʿahs. Therefore, one will replace that.
[bookmark: _heading=h.yotkqq21vpp0]Ḥanafī view
This is the same ruling in the Ḥanafī madhhab. ʿAllāmah Nasafī says in Kanz ad-Daqāʾiq: 
وفائتة السفر, والحضر تقضي ركعتين, وأربعا.
Prayers missed on journeys and at residence are to be replaced in two and four rakʿāt.[footnoteRef:22] [22:  ʿAllāmah Abu ’l-Barakāt ʿAbdullāh ibn Aḥmad an-Nasafī, Kanz ad-Daqāʾiq (Beirut: Dār al-Bashāʾir al-Islāmiyyah / Madīnah Munawwarah: Dār as-Sirāj, 2011), 188.] 

Explaining this text, ʿAllāmah Ibn Nujaym wrote:
لف ونشر مرتب أي فائتة السفر تقضى ركعتين وفائتة الحضر تقضى أربعا لأن القضاء بحسب الأداء. 
Mentioned in their respective orders i.e. prayers missed on journeys are to be replaced in two rakʿahs and prayers missed at residence are to be replaced in four rakʿāt because replacing is according to how it should have been fulfilled.[footnoteRef:23] [23:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 2:241] 

ʿAllāmah Shurunbulālī writes the same in Nūr al-Īḍāḥ:
‌وفائته ‌السفر, والحضر: تقضى ركعتين, وأربعا. 
Prayers missed on journeys and at residence are to be replaced in two and four rakʿāt.[footnoteRef:24] [24:  ʿAllāmah Ḥasan ibn ʿAmmār ash-Shurunbulālī, Nūr al-Īḍāḥ wa-Najāt al-Arwāḥ fi ’l-Fiqh al-Ḥanafī (Beirut: Dār al-Bashāʾir al-Islāmiyyah / Madīnah Munawwarah: Dār as-Sirāj, 2015), 199.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions the names of other scholars who held the same view:
فإن مالكا والثوري وأبا حنيفة وأصحابه قالوا: إذا نسي صلاة حضرية فذكرها في السفر صلى أربعا, وإن نسيها سفرية وذكرها في الحضر صلى ركعتين. 
Mālik, Thawrī, Abū Ḥanīfah and his students said that when one forgets a prayer at residence and remembers it on a journey, he will perform four [rakʿāt]. And if he forgets a prayer on a journey and remembers it at residence, he will perform two rakʿahs.[footnoteRef:25] [25:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 1:285.] 

[bookmark: _heading=h.tts8ukl0koxy]Ḥanbalī view
I will simply quote the Ḥanbalī view from Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah because quoting the views of any of the four madhāhib from there equals to quoting from books of that respective madhhab:
وقال الحنابلة: إذا نسي صلاة حضر فذكرها في السفر، أو نسي صلاة سفر فذكرها في الحضر صلى في الحالتين صلاة حضر . نص عليه أحمد في رواية أبي داود والأثرم, لأن القصر رخصة من رخص السفر فيبطل بزواله. 
The Ḥanbalīs state that when one forgets a prayer at residence and remembers it on a journey, or one forgets a prayer on a journey and remembers it at residence, in both cases, he will perform the prayer as a resident would. Aḥmad mentioned that in the transmission of Abū Dāwūd and Athram because shortening prayers is one of the rukhṣahs (dispensations) of a journey. And when the journey ends, the rukhṣah is cancelled.[footnoteRef:26] [26:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 27:282.] 

In both cases, the person will pray in full.
[bookmark: _heading=h.g2bwnkww4tly]Shāfiʿī view
As for the Shāfiʿī madhhab, scholars differ. Some mention the same view as the Ḥanbalīs; in both cases, the person will pray in full. ʿAllāmah Dimyāṭi writes:
أما فائتة الحضر فلا يجوز قصرها في السفر  وكذلك فائتة السفر لا يجوز قصرها في الحضر. 
As for the prayers missed at residence, it is impermissible to shorten it on journeys. Likewise, it is impermissible to shorten prayers missed on journeys once at residence.[footnoteRef:27] [27:  ʿAllāmah Abū Bakr ʿUthmān ibn Muḥammad ad-Dimyāṭī, Iʿānat aṭ-Ṭālibīn ʿalā Ḥall Alfāẓ Fatḥ al-Muʿīn (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah), 2:99.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes this view from the Shāfiʿī madhhab in Al-Istidhkār:
وقال الأوزاعي وعبيد الله بن الحسن والشافعي وأحمد بن حنبل: يصلي صلاة مقيم في المسألتين معا لأن الأصل أربع فإذا زالت علة السفر لم يجزه إلا أربع ويؤخذ له مع الاختلاف – بالثقة ليؤدي فرضه بيقين. 
Awzāʿī, ʿUbayd Allāh ibn al-Ḥasan, Shāfiʿī and Aḥmad ibn Ḥanbal stated that he will perform the prayer as a resident would in both cases. This is because the original ruling is four [rakʿāt]. Therefore, when the cause of being on a journey ends, it is only permissible to perform four. This is adopted, despite the differences on the reliable view, so that he may fulfil his obligation in certainty.[footnoteRef:28] [28:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 1:285.] 

The differences are mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
قال الحنفية والمالكية والشافعية في القديم: من فاتته صلاة في السفر قضاها في الحضر ركعتين، ومن فاتته صلاة في الحضر قضاها في السفر أربعا, لأن القضاء بحسب الأداء. . 
The Ḥanafīs, Mālikīs and the Shāfiʿīs in their qadīm view state that whoever missed a prayer on a journey will replace it at residence in two rakʿahs. And whoever missed a prayer at residence will replace it on a journey in four rakʿāt because replacing is in accordance to how it should have been fulfilled.[footnoteRef:29] [29:  Al-Mawsūʿah (n 27) 27:281.] 

Thereafter, they explained the jadīd view within the Shāfiʿī madhhab:
وذهب الشافعية في الجديد – في الأصح - إلى أنه لا يجوز له القصر؛ لأنه تخفيف تعلق بعذر فزال بزوال العذر. وإن فاتته في السفر فقضاها في السفر ففيه قولان: أحدهما: لا يقصر؛ لأنها صلاة ردت من أربع إلى ركعتين، فكان من شرطها الوقت, والثاني: له أن يقصر - وهو الأصح - لأنه تخفيف تعلق بعذر، والعذر باق، فكان التخفيف باقيا. وإن فاتته في الحضر صلاة، فأراد قضاءها في السفر لم يجز له القصر؛ لأنه ثبت في ذمته صلاة تامة فلم يجز له القصر، وقال المزني: له أن يقصر.
The Shāfiʿīs in their jādid view, which is the most correct view, opine that it is impermissible for that person to shorten because shortening [of the prayers] is contingent on an excuse. Hence, it ceases when the excuse ceases. 
But if one misses it on a journey and replaces it on a journey, then there are two views:
i. One is that he will not shorten because it is a prayer that changed from four to two rakʿahs. Therefore, the time is a condition for it (for the prayer to be two).
ii. The second is that he can shorten – and this is the most correct view – because it is shortening which is contingent on an excuse. And since the excuse is still present, the shortening is still present.[footnoteRef:30] [30:  Ibid, 27:281-282.] 

And if one misses a prayer at residence and intends to replace it on a journey, it is impermissible for him to shorten because a complete prayer is established in his responsibility. As a result, it is impermissible for him to short. However, Muzanī said that he can shorten.
[bookmark: _heading=h.kiz8kslptdcj]Basis of Statement
Since no clear proof on this matter can be found from aḥādīth, Imām Māik mentions his basis for the statement that he made. He says:
قَالَ مَالِكٌ: وَهَذَا الَأَمْرُ الَّذِي أَدْرَكْتُ عَلَيْهِ النَّاسَ […] 
Mālik said: ‘This is the practice upon which I found the people […]
ʿAllāmah Zurqānī explains:
يعني التابعين
I.e. the Tābiʿūn[footnoteRef:31] [31:  ʿAllāmah Zurqānī (n 11) 1:50.] 

وَأَهْلَ الْعِلْمِ 
And scholars 
ʿAllāmah Zurqānī explains:
أتباعهم. 
The Atbāʿ at-Tābiʿīn[footnoteRef:32] [32:  Ibid.] 

However, Imām Mālik is mentioning the quality of these people: that they were scholars. Mawlānā Zakariyyā, who generally uses the commentary of ʿAllāmah Zurqānī as his primary source, explains it in a more specific way, saying:
أي: الفقهاء 
I.e. the jurists[footnoteRef:33] [33:  Maulānā Zakariyyā (n 2) 1:312.] 

Since everyone in the time of Imām Mālik were either from the Tābiʿūn, or Atbaʿ at-Tābiʿīn, Mawlānā Zakariyyā is qualifying it in that it does not refer to any random Tābiʿī. Rather, it refers to the jurists. 
بِبَلَدِنَا 
In our land
This refers to Madīnah Munawwarah. Maulānā Zakariyyā Kandhlawī adds:
المدينة المنورة – زادها الله تعالى شرفا وكرامة – . 
Madīnah Munawwarah – May Allāh Taʿālā increase its honour and rank.[footnoteRef:34] [34:  Ibid.] 

[bookmark: _heading=h.7vwx7hdd6zlz]Definition of Shafaq	
The next quotation is regarding the shafaq:
قَالَ مَالِكٌ: الشَّفَقُ الْحُمْرَةُ الَّتِي فِي الْمَغْرِبِ، فَإِذَا ذَهَبَتِ الْحُمْرَةُ، فَقَدْ وَجَبَتْ صَلاَة الْعِشَاءِ، وَخَرَجْتَ  […] 
Mālik said, ‘Shafaq is the redness at sunset. When the redness goes, the ʿIshāʾ prayer becomes compulsory, and you come out […]’
Maulānā Zakariyyā says:
بصيغة الخطاب
In the second-person form[footnoteRef:35] [35:  Maulānā Zakariyyā (n 2) 1:313.] 

مِنْ وَقْتِ الْمَغْرِبِ‏‏
Of the time of Maghrib
We discussed this at length in previous lessons.
This is the opinion of Imām Mālik. Otherwise, the word ‘shafaq’ has the potential of covering both, as previously explained. ʿAllāmah Ibn ʿAbd al-Barr mentioned in Al-Istidhkār:
 واللغة تقضي أن الشفق اسم للبياض والحمرة جميعا.
The literal meaning implies that ‘shafaq’ is a noun for both the whiteness and redness.[footnoteRef:36] [36:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 1:286.] 

[bookmark: _heading=h.sxyevo60vo1]The Missed Prayer of One Who Fell Unconscious
Imām Mālik now quotes the ruling of a person who fell unconscious: Must he repeat his missed prayers or not? As stated in the preludes, Imām Mālk would give great consideration to the views of Ibn ʿUmar. Since there is no marfūʿ narration in this regard, he quotes the practice of ʿAbdullāh ibn ʿUmar:
مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ، أُغْمِيَ عَلَيْهِ، فَذَهَبَ عَقْلُهُ, فَلَمْ يَقْضِ الصَّلاَةَ.‏ 
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar fainted and lost consciousness, and he did not replace the prayer.
Imām Muḥammad place this under a dedicated chapter later in the book after 277 narrations:
‌‌باب: صلاة المغمى عليه.
Chapter: The Prayer of One Who Fainted[footnoteRef:37] [37:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Mālik bi-Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah), 100.] 

After quoting this practice from ʿAbdullāh ibn ʿUmar, Imām Mālik comments on it:
قَالَ مَالِكٌ: وَذَلِكَ فِيمَا نَرَى […]
Mālik said, ‘In our view, this […]’ 
This can be read as ‘narā’ with a fatḥah or ‘nurā’ with a ḍammah. In this print, they wrote it as ‘narā’. However, ʿAllāmah Zurqānī wrote:
بضم النون: نظن. 
With a ḍammah on the nūn: ‘naẓunnu’[footnoteRef:38] [38:  ʿAllāmah Zurqānī (n 11) 1:50.] 

In the Makniz print, they placed a ḍammah on the nūn and listed the manuscripts that have both iʿrābs in the footnotes. They then wrote:
وكتب في حاشية ت: قرئ على أحمد بن مطرف وكذا في كتابه بفتح النون.
It is written in the footnotes of ت : ‘The recitation to Aḥmad ibn Muṭarrif as well as in his book is with a fatḥah on the nūn.’[footnoteRef:39] [39:  1:9.] 

Shaykh Muṣṭafā al-Aʿẓamī writes in his footnotes:
"نرى" ضبطت في الأصل على الوجهين، بضم النون وفتحها، وكتب عليها: "معا"، مع علامة التصحيح.
‘Narā’: The pronunciation in the main manuscript is in both ways: with a ḍammah on the nūn and a fatḥah, and ‘maʿan’ (together) is written on it with a correction sign.[footnoteRef:40] [40:  Imām Mālik (n ] 

وَاللَّهُ أَعْلَمُ […]
And Allāh knows best […]
By adding these words in the middle, it is clear that Imām Mālik did not know the real intent of ʿAbdullāh ibn ʿUmar. ʿAllāmah Zurqānī says:
لم يجزم بذلك لأنه لم يعلم حقيقة مذهب ابن عمر. 
He did not state that with certainty since he is unaware of the real view of Ibn ʿUmar.[footnoteRef:41] [41:  ʿAllāmah Zurqānī (n 11) 1:50.] 

Whatever he is mentioning is merely an assumption. 
أَنَّ الْوَقْتَ ذَهَبَ، فَأَمَّا مَنْ أَفَاقَ فِي وَقْتٍ فَإِنَّهُ يُصَلِّي.‏
Was because the time expired. As for one who regains consciousness within the time, he will pray.’
[bookmark: _heading=h.ycndi043xt1l]Question
One might wonder as to how Imām Mālik reached this conclusion and understood this from the practice of Ibn ʿUmar. The details given do not hint to any mention of the time. So what led Imām Mālik to interpret it in this manner? 
[bookmark: _heading=h.m998h14mbl18]Answer
He deduced this on account of another narration transmitted from Ibn ʿUmar. Again here, the details are in the mutābaʿāt. Imām Ibn Abī Shaybah narrates:
حدثنا هشيم، عن ابن أبي ليلى، وأشعث، عن نافع، عن ابن عمر، أنه أغمي عليه أياما فأعاد صلاة يومه الذي أفاق فيه، ولم يعد شيئا مما مضى. 
Hushaym narrated to us from Ibn Abī Laylā and Ashʿath from Nāfiʿ that once Ibn ʿUmar fainted for several days. Upon regaining consciousness, he repeated the prayers of that day and did not repeat any past prayers.’[footnoteRef:42] [42:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fi ’l-Aḥādīth wa ’l-Āthār (Beirut: Dār at-Tāj, 1989), 2:71.] 

Just after this, he brings the narration:
حدثنا وكيع، قال: حدثنا ابن أبي ليلى، عن نافع، عن ابن عمر، أنه أغمي عليه، قال وكيع: أراه قال شهرا، فصلى صلاة يومه. 
Mālik narrated to us, saying: Ibn Abī Laylā narrated to us from Nāfiʿ from Ibn ʿUmar that he fainted – Wakīʿ said, ‘I think he said for a month’ – and he performed the prayer of that day (when he regained consciousness).[footnoteRef:43] [43:  Ibid.] 

Imām Mālik used these as proof to establish his point, but these could also be used to support the Ḥanafī view.
[bookmark: _heading=h.dqm0jhnwlgct]Mālikī & Shāfiʿī view
On this issue, Imām Shāfiʿī agrees with Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr mentions:
ذهب مالك والشافعي، وأصحابهما مذهب ابن عمر في الإغماء: أنه لا يقضي ما فاته في إغمائه من الصلوات التي أغمي عليه فيها إن خرج وقتها.
Mālik, Shāfiʿī and their followers adopted the view of Ibn ʿUmar regarding fainting; One will not replace the prayers missed during the state of unconsciousness if their time expired.[footnoteRef:44] [44:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 1:287.] 

Hence, according to them, when a person passes the end time of a prayer in the state of unconsciousness, then he will not have to make up for that prayer. ʿAllāmah Abu ’l-Walīd al-Bājī attributed this to majority of the scholars:
وهو قول أكثر العلماء وهو الظاهر من مذهب الشافعي. 
It is the view of the majority of scholars and the apparent view in the madhhab of Shāfiʿī.[footnoteRef:45] [45:  ʿAllāmah Bājī (n 4) 1:25.] 

As stated, nothing is quoted from the Prophet ﷺ on this issue. ʿAllāmah Ibn ʿAbd al-Barr thus substantiates the view by saying:
لأنها مسألة ليس فيها حديث مسند.
There are no musnad ḥadīth on this issue.[footnoteRef:46] [46:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 1:288.] 

The question arises that if there is no marfuʿ narration, then how did Ibn ʿUmar reach this conclusion and decide to not replace the missed prayers?
 ʿAllāmah Ibn ʿAbd al-Barr mentions that he applied qiyās on an insane person.  He explains that one who fainted resembles two types of persons:
لأنه لا يشبه المغمى عليه إلا أصلان: أحدهما المجنون الذاهب العقل والآخر النائم.
A person who fainted only resembles two primary cases. One is an insane person who lost consciousness, and the other is one who fell asleep.[footnoteRef:47] [47:  Ibid.] 

Thereafter, he elaborates:
 ومعلوم أن النوم لذة والإغماء مرض فهي بحال المجنون أشبه والأخرى أن المغمى عليه لا ينتبه بالإنباه بخلاف النائم.
It is well-known that sleep is a pleasure whilst fainting is a disease. Hence, it is more similar to the condition of an insane person. Moreover, a person who fainted does not become awake by simply awakening him, contrary to one who fell asleep.[footnoteRef:48] [48:  Ibid.] 

But then, why create the distinction between being unconscious for the entire time, compared to being unconscious for just a portion of the time. ʿAllāmah Abu ’l-Walīd explains how this narration should be understood in light of the fifth narration of the Muwaṭṭaʾ. He writes:
وقوله فأما من أفاق وقد بقي عليه بعض الوقت فإنما عليه قضاء الصلاة التي أفاق في وقتها للحديث الذي روي عن النبي - صلى الله عليه وسلم - أنه قال «من أدرك ركعة من العصر قبل أن تغرب الشمس فقد أدرك العصر» وهذا قد أدرك ركعة منها قبل أن تغيب الشمس فوجب أن يكون مدركا لجميعها على ما قدمناه. 
And the statement: As for one who regains consciousness while part of the time remains, he should replace the prayer in the time of which he regained consciousness; this is due to the ḥadīth which is narrated from the Prophet ﷺ that he said, ‘Whoever attains one rakʿah of ʿAṣr before sunset has certainly attained ʿAṣr.’ And this person attained one rakʿah of it before sunset. Consequently, he must attain all of it (within the time), as previously mentioned.[footnoteRef:49] [49:  ʿAllāmah Bājī (n 4) 1:25.] 

He then says:
والدليل على ما نقوله أن هذا معنى يسقط فرض الصلاة كثيره فوجب أن يسقط فرضها قليله كالحيض وسواء اقترن بذلك مرض أو عرا عنه. 
The proof of our statement is that this (fainting) is such a reason, a long duration of which, waves off the obligation of prayer. Hence, a little duration of it should [also] wave off the obligation of prayer, like menstruation, and regardless of there being any illness or not.[footnoteRef:50] [50:  Ibid.] 

He further explains:
إذا ثبت ذلك فالوقت الذي يدرك الصلاة به المغمى عليه يفيق والحائض تطهر والصبي يحتلم والكافر يسلم هو وقت ضرورة وقد مضى الكلام في وقت الاختيار والكلام هاهنا في وقت الضرورة. 
When that is established, then the time in which prayer is attained by one who regains consciousness after having fainted, a menstruating female who becomes pure, a child who reaches puberty and a disbeliever who accepts Islam is a time of necessity. The discussion on the waqt ikhtiyār came previously, and here, the discussion is on the time of necessity.[footnoteRef:51] [51:  Ibid.] 

[bookmark: _heading=h.b1gjc8vwtlph]Ḥanafī view
Imām Abū Ḥanīfah holds a different view. We will quote it from Imām Muḥammad, where he says after quoting this statement of Imām Mālik in his Muwaṭṭāʾ: 
وبهذا نأخذ إذا ‌أغمي عليه أكثر من يوم وليلة.
This is our adopted view when one fainted for more than one day and one night.[footnoteRef:52] [52:  Imām Muḥammad, Al-Muwaṭṭaʾ (n 38) 100.] 

We issue the same ruling as Imām Mālik but by stipulating a minimum of a duration longer than one day and one night. This means that if a person remains unconscious for longer than 24 hours, then he does not have to replace prayer. Imām Muḥammad says:
فأما إذا ‌أغمي عليه يوما وليلة، أو أقل, قضى صلاته. 
As for when he fainted for one day and one night or less, he will replace his prayer.[footnoteRef:53] [53:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes this in Al-Istidhkār:
قال أبو حنيفة وأصحابه: إن أغمي عليه يوما وليلة قضى، وإن أغمي عليه أكثر لم يقض، وجعلوا من أغمي عليه يوما وليلة في حكم النائم، ومن أغمي عليه أكثر في حكم المجنون الذي رفع عنه القلم. 
Abū Ḥanīfah and his students said that when person fainted for one day and one night, he will replace. And if he fainted for longer than that, he will not replace. He regarded one who fainted for one day and one night to be in the ruling of one who fell asleep and [regarded] one who fainted for longer than that to be in the ruling of an insane person for whom actions are not recorded.[footnoteRef:54] [54:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 1:289. ] 

As for our reasoning, we also review everything that is reported from Ibn ʿUmar. 
Besides what we quoted earlier, Imām Muḥammad narrates with his chains from Ibn ʿUmar that he clearly mentioned that it must be a full day and full night. He quotes:
أخبرنا أبو حنيفة، عن حماد، عن إبراهيم، عن ابن عمر رضي الله عنهما في المغمى عليه يوما وليلة، قال: ‌يقضي. قال محمد: وبه نأخذ، حتى يغمى عليه أكثر من ذلك  وهو قول أبي حنيفة رضي الله عنه. 
Abū Ḥanīfah related to us from Ḥammad from Ibrāhīm that Ibn ʿUmar – may Allāh be pleased with them – stated regarding one who fainted for one day and one day, ‘He will replace.’ Muḥammad said, ‘And we adopt this unless he faints for longer than that (then the ruling differs). And it is the view of Abū Ḥanīfah – may Allāh be pleased with him.’[footnoteRef:55] [55:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1993), 1:445-446.] 

Based on this, this narration of the Muwaṭṭaʾ supports us. Can you see the broad knowledge of the Ḥanafīs, who consider all the different chains and present a view that harmonizes and combines all views? 
Besides this incident from Ibn ʿUmar, the views of other Companions on this issue are also transmitted, and the Ḥanafīs considered those. Imām Muḥammad writes in his Muwaṭṭaʾ:
بلغنا، عن عمار بن ياسر، أنه أغمي عليه أربع صلوات، ثم أفاق فقضاها. أخبرنا بذلك أبو معشر المديني، عن بعض أصحابه.
It reached us from ʿAmmār ibn Yāsir that he fainted for the duration of four prayers, then he regained consciousness and replaced them. Abū Maʿshar al-Madīnī related that to us from some of his teachers.[footnoteRef:56] [56:  Imām Muḥammad, Al-Muwaṭṭaʾ (n 38) 100.] 

Imām Ibn Abī Shaybah also narrates with his chain that reaches to a person called Yazīd who said regarding ʿAmmār:
‌أغمي ‌عليه الظهر والعصر والمغرب والعشاء، فأفاق في بعض الليل فقضاهن. 
He lost consciousness for the duration of Ẓuhr, ʿAṣr, Maghrib and ʿIshāʾ. He regained consciousness in a portion of the night and thus replaced them.[footnoteRef:57] [57:  Imām Ibn Abī Shaybah (n 43) 2:70.] 

[bookmark: _heading=h.cak5a5kyci05]










[bookmark: _heading=h.f5x32gviu7wp]النَّوْمُ عَنِ الصَّلَاةِ
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ حِينَ قَفَلَ مِنْ خَيْبَرَ أَسْرَى، حَتَّى إِذَا كَانَ مِنْ آخِرِ اللَّيْلِ عَرَّسَ، وَقَالَ لِبِلاَل:‏ "اكْلأْ لَنَا الصُّبْحَ‏"‏‏.‏ وَنَامَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَأَصْحَابُهُ، وَكَلأ بِلاَلٌ مَا قُدِّر لَهُ، ثُمَّ اسْتَنَدَ إِلَى رَاحِلَتِهِ وَهُوَ مُقَابِلُ الْفَجْرِ، فَغَلَبَتْهُ عَيْنَاهُ، فَلَمْ يَسْتَيْقِظْ رَسُولُ اللَّهِ وَلاَ بِلاَلٌ وَلاَ أَحَدٌ مِنَ الرَّكْبِ، حَتَّى ضَرَبَتْهُمُ الشَّمْسُ، فَفَزِعَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فَقَالَ بِلَال: يَا رَسُول اللَّهِ، أَخَذَ بِنَفْسِي الَّذِي أَخَذَ بِنَفْسِكَ،‏ فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: ‏"‏اقْتَادُوا"‏، فَبَعَثُوا رَوَاحِلَهُمْ وَاقْتَادُوا شَيْئًا، ثُمَّ أَمَرَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِلاَلاً فَأَقَامَ الصَّلاَةَ، فَصَلَّى بِهِمْ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ الصُّبْحَ، ثُمَّ قَالَ حِينَ قَضَى الصَّلاَة:‏ "مَنْ نَسِيَ الصَّلاَةَ فَلْيُصَلِّهَا إِذَا ذَكَرَهَا، فَإِنَّ اللَّهَ تَبَارَك وَتَعَالَى يَقُولُ فِي كِتَابِهِ: ‏﴿‏أَقِمِ الصَّلاَةَ لِذِكْرِي﴾"‏، [طه : ١٤].
[bookmark: _heading=h.gg9qb8qgjn6m]MISSING PRAYER DUE TO SLEEP
Mālik reported from Ibn Shihāb from Saʿīd ibn al-Musayyab that on the return of the Messenger of Allāh ﷺ from Khaybar, he travelled throughout the night until he stopped at the end portion for some rest. He told Bilāl, ‘Guard us for the morning prayer.’ 
The Messenger of Allāh ﷺ and his Companions slept, and Bilāl guarded to the extent that was decreed for him, and then he leaned on his camel facing the eastern direction, and sleep overcame him. Neither the Messenger of Allāh ﷺ woke up nor Bilāl or anyone in the camp until the sunrays struck them. The Messenger of Allāh ﷺ was startled. Bilāl said, ‘Oh Messenger of Allāh, the One Who took your soul is the One Who took my soul.’ 
The Messenger of Allāh ﷺ instructed to depart from there. So they stirred their animals to depart, and they marched a while. Then, the Messenger of Allāh ﷺ commanded Bilāl to give the iqāmah for prayer, and the Messenger of Allāh ﷺ led them in the morning prayer. After the completion of the prayer, he said, ‘Whoever forgets a prayer should perform it when he remembers it because Allāh Taʿālā says in His Book, ‘Establish prayer for my remembrance.’[footnoteRef:58] [58:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 152-153.] 

[bookmark: _heading=h.cnikj4w2fjhq]النوم عن الصلاة
[bookmark: _heading=h.nw3bon7vzmyf]MISSING PRAYER DUE TO SLEEP
ʿAllāmah Zurqānī comments on the heading: 
أي ما حكمه؟ هل كالإغماء أو لا فتجب إذا انتبه؟ 
I.e. what is its ruling? Is it like fainting, or is it different whereby the prayer becomes compulsory upon awaking?[footnoteRef:59] [59:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 4:270.] 

مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ [...]
Mālik reported from Ibn Shihāb from Saʿīd ibn al-Musayyab that [...]
[bookmark: _heading=h.tafvjuowui9v]Saʿīd ibn al-Musayyab
The qualities of this illustrious scholar, Saʿīd ibn al-Musayyab, who was regarded as the leader of the Tābiʿūn, and the events surrounding his life call for a lengthy discussion. ʿAllāmah Ibn ʿAbd al-Barr says:
وأخبار سعيد بن المسيب وفضائله في علمه ودينه وزهده وفهمه وورعه كثيرة جدا. 
The reports on Saʿīd ibn al-Musayyab and his virtues in knowledge, religion, asceticism, understanding and piety are exceedingly numerous.[footnoteRef:60] [60:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 15:489.] 

[bookmark: _heading=h.y54060apgr2w]Name, lineage & background
He was Saʿīd ibn al-Musayyab ibn Ḥazn ibn Abī Wahb, as mentioned by ʿAllāmah Ibn Saʿd in Aṭ-Ṭabaqāt.[footnoteRef:61]  [61:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:89.] 

The name of his father, Musayyab, can be pronounced with either a fatḥah on the yāʾ or a kasrah, although the most popular pronunciation is with a fatḥah. Mawlānā Zakariyyā Kāndhlawī writes: 
بكسر الياء وفتحها  
With a kasrah on the yāʾ and a fatḥah[footnoteRef:62] [62:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:314.] 

Besides him, any other narrator named Musayyab will be strictly pronounced with a fatḥah. Mawlānā Zakariyyā says:
وغير والد سعيد فبالفتح بلا خلاف.
[The name of] others besides the father of Saʿīd is with a fatḥah without any difference of opinion.[footnoteRef:63] [63:  Ibid, 1:315.] 

Saʿīd is the sole transmitter from his father. ʿAllāmah Ibn aṣ-Ṣalāḥ writes:
ومنهم: المسيب بن حزن القرشي لم يرو عنه غير ابنه سعيد بن المسيب. 
Amongst them is Musayyab ibn Ḥazn al-Qurashī. Only his son, Saʿīd ibn al-Musayyab, narrated from him.[footnoteRef:64] [64:  ʿAllāmah Abū ʿAmr ʿUthmān ibn ʿAbd ar-Raḥmān, better known as Ibn aṣ-Ṣalāḥ, Maʿrifat Anwāʿ ʿUlūm al-Ḥadīth, better known as Muqaddimat Ibn aṣ-Ṣalāḥ (Damascus: Dār al-Fikr, 1986), 319-320.] 

Both his father and grandfather were Companions. ʿAllāmah Zurqānī says:
وأبوه وجده صحابيان. 
His father and grandfather were Companions.[footnoteRef:65] [65:  ʿAllāmah Zurqānī (n 2) 1:51.] 

With regards to his grandfather, Ḥazn, Imām Bukhārī narrates with his chain to Saʿīd:
عن ‌ابن المسيب، عن ‌أبيه أن أباه جاء إلى النبي صلى الله عليه وسلم، فقال: "ما اسمك؟" قال حزن قال: "أنت سهل" قال: لا أغير اسما سمانيه أبي. قال ابن المسيب: فما زالت الحزونة فينا بعد.
Ibn al-Musayyab reported from his father (Musayyab) that his father (Ḥazn) went to the Prophet ﷺ who asked him his name. He replied, ‘Ḥazn’. He (ﷺ) said, ‘You are Sahl’. Ḥazn said, ‘I will not change the name which my father gave me.’ Ibn al-Musayyab states, ‘Ever since, grief remained amongst us.’[footnoteRef:66]  [66:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 8:43.] 

[bookmark: _heading=h.xdqclpwc1czo]Date of Birth
The reports differ regarding the year Saʿīd ibn al-Musayyab was born. Knowing his exact date of birth is necessary in order to determine which Companion he heard from.
The correct view on his year of birth is 15 AH, which is two years since ʿUmar became the caliph. Besides this, certain other scholars held a different view. For instance, ʿAlī ibn Zayd said:
ولد سعيد بن المسيب بعد أن استخلف عمر بأربع سنين ومات وهو ابن أربع وثمانين سنة. 
Saʿīd ibn al-Musayyab was born four years after ʿUmar took over the caliphate, and he passed away at 84 years old.[footnoteRef:67] [67:  ʿAllāmah Ibn Saʿd (n 4) 5:90.] 

ʿUmar's caliphate began in 13 AH. Therefore, if he was born four years later, he was most likely born in or around the year 17 AH.
According to other scholars, he was born two years before the demise of ʿUmar. They consider a statement quoted from the son of Saʿīd. ʿAllāmah Ibn Saʿd narrates from him:
ولد سعيد قبل موت عمر بسنتين ومات ابن اثنتين وسبعين سنة. 
Saʿīd was born two years before the demise of ʿUmar, and he passed away at 72 years old.[footnoteRef:68] [68:  Ibid.] 

ʿUmar passed away in Dhu ’l-Ḥijjah 23 AH, implying that Saʿīd was born in 21 AH.
However, the preferred view is that he was born two years into the caliphate of ʿUmar. ʿAllāmah Ibn Saʿd says:
والذي رأيت عليه الناس في مولد سعيد بن المسيب أنه ولد لسنتين خلتا من خلافة عمر.  
The view that I saw people adopting regarding the birthdate of Saʿīd ibn al-Musayyab is that he was born after two years into the caliphate of ʿUmar.[footnoteRef:69] [69:  Ibid.] 

This is also quoted from Saʿīd ibn al-Musayyab himself. ʿAllāmah Ibn Saʿd quotes from him:
ولدت لسنتين مضتا من خلافة عمر بن الخطاب, وكانت خلافته عشر سنين وأربعة أشهر. 
I was born after two years passed from the caliphate of ʿUmar ibn al-Khaṭṭāb. His caliphate lasted for ten years and four months.[footnoteRef:70] [70:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr also gives preference to this view. He writes:
ولد لسنتين مضتا من خلافة عمر بن الخطاب، وذلك سنة أربع عشرة. 
He was born after two years passed from the caliphate of ʿUmar ibn al-Khaṭṭāb. And that was in the year 14 AH.[footnoteRef:71] [71:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:265.] 

Considering the year 14 AH, his birth would be right at the end of the caliphate of Abū Bakr since the latter passed away in Jumāda ’l-Ākhir 13 AH. However, the year 15 AH is more accurate since ʿAllāmah Ibn ʿAbd al-Barr noted in the initial part of his statement that he was born two years after the caliphate of ʿUmar. Additionally, Yaḥyā ibn Maʿīn indicated that he was born 8 years before the demise of ʿUmar, as we will quote shortly. This again clarifies his birth year to be 15 AH.
Thereafter, ʿAllāmah Ibn ʿAbd al-Barr authenticates this and says:
 هذا أشهر شيء في مولده وأصحه، وقد قيل: ولد لسنتين بقيتا من خلافة عمر، وعلى الأول أهل الأثر. 
This is the most famous and correct view regarding his date of birth. It is also said that he was born two years before the end of ʿUmar’s caliphate, but the scholars consider the first view.[footnoteRef:72] [72:  Ibid.] 

Later on, he says:
أصح ما قيل في مولد سعيد أنه لسنتين مضتا من خلافة عمر، وقد قيل: لسنتين بقيتا، وليس بشيء. 
The most correct statement regarding Saʿīd’s date of birth is after two years passed from the caliphate of ʿUmar. It is also said [that it was] two years before its end, but this is not considered.[footnoteRef:73] [73:  Ibid, 15:11.] 

[bookmark: _heading=h.wbq1nbs4mu9d]Main teachers
Born just around five years after the demise of the Prophet ﷺ, Saʿīd received the opportunity of hearing aḥādīth from many senior Companions. His hearing from certain Companions is subjected to discussion. Hence, we shall discuss this and determine whom he indeed heard from.
Narrating from ʿUmar
The first great person who we want to determine whether he heard from is ʿUmar. ʿAllāmah Dhahabī writes:
رأى عمر. 
He saw ʿUmar.[footnoteRef:74] [74:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 4:218.] 

Then, with a ṣīghat at-tamrīḍ, he mentions:
وقيل: إنه سمع من عمر. 
It is said that he heard from ʿUmar.[footnoteRef:75] [75:  Ibid.] 

This clearly reveals that, according to ʿAllāmah Dhahabī, he did not hear from ʿUmar.  This was also the view of ʿAllāmah Ibn Saʿd. He says:
ويروى أنه سمع من عمر, ولم أر أهل العلم يصححون ذلك وإن كانوا قد رووه. 
It is narrated that he heard from ʿUmar, but I have not seen the scholars confirming this even though they narrated it.[footnoteRef:76] [76:  ʿAllāmah Ibn Saʿd (n 4) 5:90.] 

Likewise, ʿAllāmah Ibn Abī Ḥātim relates:
ذكره أبي عن إسحق بن منصور قال قلت ليحيى بن معين يصح لسعيد بن المسيب سماع من عمر قال: لا. 
My father mentioned it from Isḥāq ibn Manṣūr, who said, ‘I asked Yaḥyā ibn Maʿīn whether Saʿīd ibn al-Musayyab’s hearing from ʿUmar is confirmed. He replied in the negative.’[footnoteRef:77] [77:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Kitāb al-Marāsil (Beirut: Muʾassasat ar-Risālah, 1998), 71.] 

Yet, Saʿīd transmitted certain narrations directly from ʿUmar. Hence, ʿAllāmah Ibn Abī Ḥātim relates from his father that these are figuratively considered as musnad. He mentions: 
سمعت أبي يقول: ‌سعيد ‌بن ‌المسيب ‌عن ‌عمر ‌مرسل يدخل في المسند على المجاز. 
I heard my father saying, ‘Saʿīd ibn al-Musayyab’s narration from ʿUmar is mursal.  It is figuratively considered as musnad.’[footnoteRef:78] [78:  Ibid.] 

This is because the mursal narrations of Saʿīd have been graded as ‘aṣaḥ al-marāsīl’ (the most authentic mursal narrations), and even Imām Shāfiʿī accepted his mursal narrations!
We will analyse shortly whether this claim is accurate: that his mursal narrations are figuratively considered as musnad. 
ʿAllāmah Ibn Abī Ḥātim then quotes from Yaḥyā ibn Maʿīn where he takes note of his age, yet he still opines that Saʿīd could not have heard from ʿUmar:
قرىء على العباس بن محمد الدوري قال: سمعت يحيى بن معين يقول: سعيد بن المسيب قد رأى عمر, وكان صغيرا. 
قلت ليحيى: هو يقول: ولدت لسنتين مضتا من خلافة عمر. 
قال يحيى: ابن ثمان سنين يحفظ شيئا, قال: - ان هؤلاء قوم يقولون: أنه أصلح بين علي وعثمان, وهذا باطل, ولم يثبت له السماع من عمر. 
It was recited to ʿAbbās ibn Muḥammad that he said:
‘I heard Yaḥyā ibn Maʿīn saying, ‘Saʿīd ibn al-Musayyab saw ʿUmar when he was small.’ 
I asked Yaḥyā, ‘But he says that he was born two years into the caliphate of ʿUmar?’ 
Yaḥyā said, ‘Can an eight-year-old retain anything?! These people claim that he reconciled ʿAlī and ʿUthmān, but this is baseless. And his hearing from ʿUmar is not proven.’
We explained previously that the taḥammul (hearing of narrations) of a child is valid if he has a proper understanding. There is no set age for this. Each child is evaluated independently.
ʿAllāmah Ibn Saʿd also transmits one quotation attributed to Saʿīd where he admits to not hearing from ʿUmar, and even not meeting him. Bukayr ibn al-Ashajj narrates:
سئل سعيد بن المسيب هل أدركت عمر بن الخطاب؟ فقال: لا. 
Saʿīd was asked, ‘Did you meet ʿUmar ibn al-Khaṭṭāb?’ And he replied in the negative.[footnoteRef:79] [79:  ʿAllāmah Ibn Saʿd (n 4) 5:90.] 

Many other scholars, however, opined that he did indeed hear from ʿUmar. In contrast to this quotation from Saʿīd, their basis is another report where Saʿīd agrees to having seen ʿUmar. ʿAllāmah Ibn ʿAbd al-Barr quotes with his chain until Qatādah, who says:
قلت لسعيد بن المسيب: رأيت عمر بن الخطاب؟ قال: نعم. 
I asked Saʿīd ibn al-Musayyab, ‘Did you see ʿUmar ibn al-Khaṭṭāb?’ He replied, ‘yes’.[footnoteRef:80] [80:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 15:11.] 

Furthermore, authentic chains link to him quoting from ʿUmar. ʿAllāmah Ibn ʿAbd al-Barr quotes: 
مالك، عن يحيى بن سعيد، عن سعيد بن المسيب، أنه سمعه يقول: لما صدر عمر بن الخطاب من منى أناخ بالأبطح، ثم كوم كومة بطحاء، ثم طرح عليها رداءه واستلقى […]
Mālik reported from Yaḥyā ibn Saʿīd from Saʿīd ibn al-Musayyab that he heard him saying, ‘When ʿUmar ibn al-Khaṭṭāb returned from Minā, he made his camel lie down in Abṭaḥ.  Afterwards, he piled up a heap of sand, and then he placed his sheet on it and lay down […][footnoteRef:81] [81:  Ibid, 15:9.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on this narration:
هذا حديث مسند صحيح. 
This is a musnad ṣaḥīḥ ḥadīth.[footnoteRef:82] [82:  Ibid.] 

Likewise, in other narrations, he quotes statements from ʿUmar. ʿAllāmah Ibn ʿAbd al-Barr says:
ومنها قوله حين رأى البيت.
Amongst them is his statement when he saw the Kaʿbah.[footnoteRef:83] [83:  Ibid.] 

ʿAllāmah Ibn Saʿd quotes this narration with his chain where Saʿīd clearly claims that he heard directly from ʿUmar:
قال: أخبرنا سفيان بن عيينة عن إبراهيم بن طريف عن حميد بن يعقوب سمع سعيد بن المسيب قال: سمعت من عمر كلمة ما بقي أحد حي سمعها غيري. كان عمر حين رأى الكعبة قال: اللهم أنت السلام ومنك السلام. 
Sufyān ibn ʿUyaynah related to us from Ibrāhīm ibn Ṭurayf from Ḥumayd ibn Yaʿqūb, who heard Saʿīd ibn al-Musayyab saying, ‘I am the only surviving person to have heard some particular words from ʿUmar; when ʿUmar would see the Kaʿbah, he would say, ‘Oh Allāh, You are the Giver of Peace, and from You comes peace.’[footnoteRef:84] [84:  ʿAllāmah Ibn Saʿd (n 4) 5:90.] 

ʿAllāmah Ibn ʿAbd al-Barr comments:
 وزعموا أن ‌سعيد ‌بن ‌المسيب شهد هذه الحجة مع عمر، وحفظ عنه فيها أشياء وأداها عنه، وهي آخر حجة حجها عمر، وكانت خلافته عشر سنين وستة أشهر وأربعة أيام، وقتل بعد انصرافه من حجته تلك، لأربع بقين من ذي الحجة سنة أربع وعشرين. 
They claimed that Saʿīd ibn al-Musayyab attended this ḥajj with ʿUmar and retained certain things from him during it and fulfilled them on his behalf. It was the last ḥajj that ʿUmar performed. His caliphate lasted for ten years, six months and four days. He was killed after his return from that ḥajj, four days before the end of Dhu ’l-Ḥijjah in the year 24 AH.[footnoteRef:85] [85:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 15:10.] 

ʿAllāmah Ibn Saʿd quotes another narration that Saʿīd quotes directly from ʿUmar:
قال: أخبرنا اسباط بن محمد عن أبي إسحاق الشيباني عن بكير بن أخنس عن سعيد بن المسيب قال: سمعت عمر على المنبر وهو يقول: لا أجد أحدا جامع فلم يغتسل أنزل أو لم ينزل إلا عاقبته. 
Asbāṭ ibn Muḥammad related to us from Abū Isḥāq ash-Shaybānī from Bukayr ibn Akhnas from Saʿīd ibn al-Musayyab, who said, ‘I heard ʿUmar saying whilst he was on the pulpit, ‘I should not find anyone who had intercourse but did not perform ghusl, regardless of whether he discharged or not, otherwise I shall punish him.’[footnoteRef:86] [86:  ʿAllāmah Ibn Saʿd (n 4) 5:90.] 

These narrations with authentic chains prove the claim of ʿAllāmah Abū Ḥātim to be inaccurate – of the mursal narrations of Saʿīd being just metaphorically termed as musnad. Thus, many scholars were of the view that Saʿīd did hear from ʿUmar. ʿAllāmah Ibn ʿAbd al-Barr states:
وكان علي بن المديني يصحح سماعه من عمر. 
ʿAlī ibn al-Madīnī confirmed his hearing from ʿUmar.[footnoteRef:87] [87:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 15:13.] 

Even though the narrations that he received directly from ʿUmar are few, he is the inheritor of the knowledge of ʿUmar. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وروى الليث بن سعد عن يحيى بن سعيد، أن سعيد بن المسيب كان يسمى راوية عمر بن الخطاب؛ لأنه كان أحفظ الناس لأحكامه وأقضيته. 
Layth ibn Saʿd narrated from Yaḥyā ibn Saʿīd that Saʿīd ibn al-Musayyab was called ‘The Transmitter of the Reports of ʿUmar ibn al-Khaṭṭāb’ since he is the one who memorised the most of his rulings and judgements.’[footnoteRef:88] [88:  Ibid, 4:266.] 

Other Teachers
Besides ʿUmar, Saʿīd heard from many other Companions as well. ʿAllāmah Ibn Saʿd quotes that Imām Zuḥrī was asked regarding those from whom Saʿīd took his knowledge. He replied:
عن زيد بن ثابت, وجالس سعد بن أبي وقاص وابن عباس وابن عمر ودخل على أزواج النبي - صلى الله عليه وسلم - عائشة وأم سلمة, وكان قد سمع من عثمان بن عفان وعلي وصهيب ومحمد بن مسلمة, وجل روايته المسندة عن أبي هريرة وكان زوج ابنته. 
[He took knowledge] from Zayd ibn Thābit and sat in the gathering of Saʿd ibn Abī Waqqāṣ, Ibn ʿAbbās and Ibn ʿUmar, and he went to the wives of the Prophet ﷺ, ʿĀʾishah and Umm Salamah. He heard from ʿUthmān ibn ʿAffān, ʿAlī, Ṣuhayb, and Muḥammad ibn Maslamah. Most of his musnad narrations are from Abū Hurayrah, and he was his son-in-law.[footnoteRef:89] [89:  ʿAllāmah Ibn Saʿd (n 4) 2:290.] 

This is the reason why he was fortunate to narrate considerably from Abū Hurayrah: since he was the son-in-law of Abū Hurayrah. Sulaymān ibn Yasār says:
فأما أبو هريرة فكان سعيد أعلمنا بمسنداته لصهره منه. 
As for Abū Hurayrah, Saʿīd is the most knowledgeable of us regarding his musnad narrations as he was his son-in-law.[footnoteRef:90] [90:  Ibid.] 
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Allāh Taʿālā blessed him with a photographic memory. ʿImrān would say:
والله ما أراه مر على أذنه شيء قط إلا وعاه قلبه, يعني سعيد بن المسيب. 
By Allāh, I have not seen anything passing by his ears except that his heart would retain it – i.e. Saʿīd ibn al-Musayyab.’[footnoteRef:91] [91:  Ibid, 5:92.] 

[bookmark: _heading=h.vusnl21dv9nh]Knowledge
When one is endowed with an excellent memory and blessed with the company of some of the best teachers, then it naturally follows that such a person will become extremely knowledgeable. This was the great fortune of Saʿīd ibn al-Musayyab; he became one of the greatest scholars of his era, which is the glorious era of the Companions and Tābiʿūn. Saʿīd ibn ʿAbd al-ʿAzīz at-Tanūkhī says:
سألت مكحولا من أعلم من لقيت؟ قال: ابن المسيب. 
I asked Makḥūl regarding the most knowledgeable person he met, and he replied, ‘Ibn al-Musayyab’.[footnoteRef:92] [92:  Ibid, 2:290.] 

Makḥūl would refer to him as ‘ʿĀlim al-ʿUlamāʾ’ i.e. the leader of all scholars (remember that this was a time of senior Companions and leading Tābiʿūn). ʿAllāmah Ibn Saʿd quotes from him:
سعيد بن المسيب عالم العلماء. 
Saʿīd ibn al-Musayyab was the leader of all scholars.[footnoteRef:93] [93:  Ibid, 2:289.] 

He was renowned as being the most learned. Shihāb ibn ʿAbbād al-ʿAṣarī says:
حججت فأتينا المدينة فسألنا عن أعلم أهلها فقالوا: سعيد بن المسيب. 
I went for ḥajj, and thus we came to Madīnah. We asked regarding the most knowledgeable person there, and they replied, ‘Saʿīd ibn al-Musayyab’.[footnoteRef:94] [94:  Ibid, 2:291.] 

A similar thing happened with Maymūn ibn Mahrān. He says:
أتيت المدينة فسألت عن أفقه أهلها فدفعت إلى سعيد بن المسيب فسألته. 
I came to Madīnah and thus asked regarding the most learned jurist there. I was sent to Saʿīd ibn al-Musayyab. Therefore, I asked him.[footnoteRef:95] [95:  Ibid, 5:92.] 

ʿAllāmah Dhāhabī also quoted this in Siyar Aʿlām an-Nubalāʾ, and then he commented:
هذا يقوله ميمون مع لقيه لأبي هريرة، وابن عباس.
Maymūn is saying this despite meeting Abū Hurayrah and Ibn ʿAbbās![footnoteRef:96] [96:  ʿAllāmah Dhahabī (n 13) 4:224.] 

We mentioned previously how ʿUmar ibn ʿAbd al-ʿAzīz was a mujtahid. Yet, when he needed to understand any complex matter, he would ask Sāʿīd. Mālik ibn Anas relates:
كان عمر بن عبد العزيز لا يقضي بقضاه حتى يسأل سعيد بن المسيب, فأرسل إليه إنسانا يسأله فدعاه فجاءه حتى دخل فقال عمر: أخطأ الرسول, إنما أرسلناه يسألك في مجلسك. 
ʿUmar ibn ʿAbd al-ʿAzīz would not pass his judgement until he asked Saʿīd ibn al-Musayyab. Once, he sent someone to him to ask him. The person called him, and he came and entered. ʿUmar then said, ‘The messenger was mistaken. I sent him to ask you at your place.’[footnoteRef:97] [97:  ʿAllāmah Ibn Saʿd (n 4) 5:92.] 

In fact, the great Companion whom we spoke of, ʿAbdullāh ibn ʿUmar, would also refer to him for intricate matters. Yaḥyā ibn Saʿīd says:
وكان عبد الله بن عمر إذا سئل عن شيء يشكل عليه قال: سلوا سعيد بن المسيب. 
When ʿAbdullāh ibn ʿUmar would be asked of any matter he would find intricate, he would say, ‘Ask Saʿīd ibn al-Musayyab.’[footnoteRef:98] [98:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:266.] 

Imām Zuhrī would say:
أدركت من قريش أربعة بحور: سعيد بن المسيب وعروة بن الزبير وأبا سلمة بن عبد الرحمن وعبيد الله بن عبد الله بن عتبة. 
I met four oceans [of knowledge] from the Quraysh: Saʿīd ibn al-Musayyab, ʿUrwah ibn az-Zubayr, Abū Salamah ibn ʿAbd ar-Raḥmān and ʿUbayd Allāh ibn ʿAbdullāh ibn ʿUtbah.[footnoteRef:99] [99:  ʿAllāmah Ibn Saʿd (n 4) 2:291.] 

Knowledge in ḥadīth
Saʿīd was an expert in ḥadīth. Abū ʿAlī ibn Ḥusayn says:
سعيد بن المسيب أعلم الناس بما تقدمه من الآثار. 
Saʿīd ibn al-Musayyab was the most knowledgeable person of the reports before him.[footnoteRef:100] [100:  Ibid, 2:290.] 

We mentioned that he was the son-in-law of Abū Hurayrah, who was the greatest muḥaddith of this nation. Then, we quoted from Sulaymān ibn Yasār that he took the most knowledge from Abū Hurayrah.
ʿAllāmah Dhahabī writes:
وكان زوج بنت أبي هريرة، وأعلم الناس بحديثه. 
He was the son-in-law of Abū Hurayrah and the most knowledgeable of his ḥadīth.[footnoteRef:101] [101:  ʿAllāmah Dhahabī (n 13) 4:218.] 

As a result, Saʿīd became the greatest muḥaddith.	
Knowledge in fiqh
As for his knowledge in Fiqh, he was so knowledgeable that he would issue verdicts in the presence of the Companions. Qudāmah ibn Mūsā al-Jumaḥī says:
كان ‌سعيد ‌بن ‌المسيب يفتي وأصحاب رسول الله - صلى الله عليه وسلم - أحياء.
Saʿīd ibn al-Musayyab would issue verdicts whilst the Companions of the Messenger of Allāh ﷺ were alive.[footnoteRef:102] [102:  ʿAllāmah Ibn Saʿd (n 4) 2:289.] 

The Companions acknowledged his competence to issue fatwās. Even the great jurist, ʿAbdullāh ibn ʿUmar, would ask him when he experienced any difficulty, as we just quoted. Furthermore, Usāmah ibn Zayd quotes:
عن نافع: أن ابن عمر ذكر سعيد بن المسيب فقال: هو والله أحد المفتين. 
Nāfiʿ reported that Ibn ʿUmar mentioned Saʿīd ibn al-Musayyab and said, ‘He, by Allāh, is a muftī.’[footnoteRef:103] [103:  ʿAllāmah Dhahabī (n 13) 4:222.] 

We discussed previously on the Seven Jurists of Madīnah and their great expertise. Saʿīd formed part of these seven jurists. ʿAllāmah Ibn Saʿd narrates with his chain to Abu ’z-Zinād:
كان السبعة الذين يسألون بالمدينة وينتهى إلى قولهم: سعيد بن المسيب و‌‌أبو بكر بن عبد الرحمن بن الحارث بن هشام وعروة بن الزبير وعبيد الله بن عبد الله بن عتبة والقاسم ابن محمد وخارجة بن زيد و‌‌سليمان بن يسار. 
The seven people who would be asked in Madīnah and whose statements were the ultimate were: Saʿīd ibn al-Musayyab, Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām, ʿUrwah ibn az-Zubayr, ʿUbayd Allāh ibn ʿAbdullāh ibn ʿUtbah, Qāsim ibn Muḥammad, Khārijah ibn Zayd and Sulaymān ibn Yasār.[footnoteRef:104] [104:  ʿAllāmah Ibn Saʿd (n 4) 2:293.] 

Since other muftīs and jurists would refer to him, Muḥammad ibn Yaḥyā ibn Ḥibbān says:
ويقال فقيه الفقهاء. 
He was called ‘The Leader of all Jurists’.[footnoteRef:105] [105:  Ibid, 5:91.] 

In our context, he was the grand muftī. Muḥammad ibn Yaḥyā ibn Ḥibbān also says:
 كان رأس من بالمدينة في دهره والمقدم عليهم في الفتوى ‌سعيد ‌بن ‌المسيب. 
The leader of those in Madīnah in his time and the one at the forefront in issuing fatwās was Saʿīd ibn al-Musayyab.[footnoteRef:106] [106:  Ibid, 2:289.] 

Other scholars testified that he was the greatest jurist. Imām Awzāʿī says:
سئل الزهري ومكحول: من أفقه من أدركتما؟ فقالا: سعيد بن المسيب. 
Zuhrī and Makḥūl were asked regarding the most learned jurist they met. They replied, ‘Saʿīd ibn al-Musayyab’.[footnoteRef:107] [107:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:266.] 

Besides the high regards the scholars of Madīnah held for him, scholars from other areas also acknowledged his lofty status. Qatādah says:
ما جمعت علم الحسن إلى علم أحد من العلماء إلا وجدت له فضلا عليه غير أنه كان إذا أشكل عليه شيء كتب إلى سعيد بن المسيب يسأله. 
Whenever I compared Ḥasan’s knowledge to that of any scholar, I found him superior, except that when he would find anything complex, he would write to Saʿīd ibn al-Musayyab, asking him [of it].[footnoteRef:108] [108:  Ibid, 4:268.] 

In fact, Ḥasan would actually even retract his verdict if Saʿīd ruled to the contrary. ʿAlī ibn Zayd says:
كان الحسن لا يرجع عن فتيا يفتي بها إلا أن يبلغه أن سعيد بن المسيب أفتى بخلافها، فإنه يترك قوله ويرجع إلى قول سعيد، ويقول: إن ذلك رجل طلب العلم في مظانه.
Ḥasan would not retract after issuing any fatwā, unless he received the news that Saʿīd ibn al-Musayyab issued a fatwā contrary to it. Then only would he discard his statement and revert to that of Saʿīd. And he would say, ‘That is a man who sought knowledge from its true source.’[footnoteRef:109] [109:  Ibid, 4:267.] 

ʿAbdullāh ibn ʿUmar mentions a noteworthy reason why he would ask Saʿīd specifically. Yaḥyā ibn Saʿīd says:
كان عبد الله بن عمر إذا سئل عن الشيء يشكل عليه قال: سلوا سعيد بن المسيب فإنه قد جالس الصالحين. 
When ʿAbdullāh ibn ʿUmar would be asked of any matter he would find intricate, he would say, ‘Ask Saʿīd ibn al-Musayyab for he would sit in the company of the pious.’[footnoteRef:110] [110:  ʿAllāmah Ibn Saʿd (n 4) 5:107.] 

The very reason that he mentioned is that Saʿīd sat with the pious. It also proves that the pious were the learned ones.
To be the greatest jurist in his time, he learnt all the verdicts and judgements of his predecessors. Yazīd ibn Hārūn narrates with his chain to Saʿīd ibn al-Musayyab, who says:
ما بقي أحد أعلم بكل قضاء قضاه رسول الله, ﷺ, وأبو بكر وعمر مني.
قال يزيد بن هارون قال مسعر: وأحسب قد قال وعثمان ومعاوية. 
No one alive knows all the judgements issued by the Messenger of Allāh ﷺ and Abū Bakr better than I. 
Yazīd said that Misʿar (the narrator) said, ‘I think that he said: and ʿUthmān and Muʿāwiyah.’[footnoteRef:111] [111:  Ibid, 2:289.] 

Knowledge in Tafsīr
Despite his expertise in Ḥadīth and Fiqh, Saʿīd ibn al-Musayyab knew his limits and understood that he was not competent in Tafsīr. Therefore, he would not interpret the Qurʾān. Yaḥyā ibn Saʿīd states:
سئل سعيد بن المسيب عن آية من كتاب الله فقال سعيد: لا أقول في القرآن شيئا.  
Saʿīd ibn al-Musayyab was asked regarding a verse from the Book of Allāh, to which he replied, ‘I do not state anything regarding the Qurʾān.’[footnoteRef:112] [112:  Ibid, 2:291.] 

ʿAllāmah Dhahabī comments:
ولهذا قل ما نقل عنه في التفسير. 
That is why the reports from him on Tafsīr are few.[footnoteRef:113] [113:  ʿAllāmah Dhahabī (n 13) 4:242.] 

Therein lies a great lesson for us. If the most leading jurist, the greatest muḥaddith of his time and the most notable scholar from the golden era would not attempt to give his own explanations of the Qurʾān, then how much more cautious should we be?!
ʿAllāmah Dhahabī mentioned that the interpretations reported from him are few, not that there are none. So he did comment on some verses. Yaḥyā ibn Saʿīd quotes his comments on the end of verse 25 of Chapter Al-Isrāʾ: 
﴿إِنَّهُۥ كَانَ لِلْأَوَّٰبِينَ غَفُورًۭا﴾ قال: الذي يذنب ثم يتوب ثم يذنب ثم يتوب ولا يعود في شيء قصدا. 
‘He is Most-Forgiving for those who turn to Him in repentance’ i.e. those who sin, and then repent, and then sin, and then repent, without repeating anything intentionally.[footnoteRef:114] [114:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Aṣfahānī, Ḥilyat al-Awliyāʾ wa-Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 2:165.] 
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ʿAllāh Taʿālā blessed Saʿīd with the expertise of interpreting dreams. ʿAllāmah Ibn Saʿd says:
وكان سعيد بن المسيب من أعبر الناس للرؤيا وكان أخذ ذلك عن أسماء بنت أبي بكر وأخذته أسماء عن أبيها أبي بكر. 
Saʿīd ibn al-Musayyab was the best interpreter of dreams. He learnt that from Asmāʾ bint Abī Bakr, and Asmāʾ in turn learnt it from her father, Abū Bakr.[footnoteRef:115] [115:  ʿAllāmah Ibn Saʿd (n 4) 5:93.] 

Consider the following examples:
عن عمر بن حبيب بن قليع قال: كنت جالسا عند سعيد بن المسيب يوما وقد ضاقت علي الأشياء ورهقني دين, فجلست إلى ابن المسيب ما أدري أين أذهب, فجاءه رجل فقال: يا أبا محمد إني رأيت رؤيا, قال: ما هي؟ قال:
رأيت كأني أخذت عبد الملك بن مروان فأضجعته إلى الأرض ثم بطحته فأوتدت في ظهره أربعة أوتاد. قال: ما أنت رأيتها, قال: بلى أنا رأيتها, قال: لا أخبرك أو تخبرني, قال: ابن الزبير رآها وهو بعثني إليك. قال: لئن صدقت رؤياه قتله عبد الملك بن مروان وخرج من صلب عبد الملك أربعة كلهم يكون خليفة. قال فدخلت إلى عبد الملك بن مروان بالشام فأخبرته بذلك عن سعيد بن المسيب فسره وسألني عن سعيد وعن حاله فأخبرته, وأمر لي بقضاء ديني وأصبت منه خيرا. 
ʿUmar ibn Ḥabīb ibn Qulayʿ said: 
‘Once, I was sitting with Saʿīd ibn al-Musayyab. I was in a difficult time and was drowning in debt. I thus sat with Ibn al-Musayyab, not knowing where to go. Then, a man came and said, ‘Oh Abū Muḥammad. I saw a dream.’ He asked, ‘What is it?’ The man said, ‘I saw as if I took ʿAbd al-Malik ibn Marwān and made him lie down on the ground. Then, I stretched him and rammed four pegs in his back.’ 
He said, ‘You are not the one who saw this.’ The man replied, ‘Yes, I did see it.’ He said, ‘I will not tell you until you inform me.’ The man said, ‘Ibn az-Zubayr saw it, and he is the one who sent me to you.’ He said, ‘If his dream is true, ʿAbd al-Malik ibn Marwān will kill him, and four offspring will be born to him, who will all be caliphs.’ 
I went to ʿAbd al-Malik ibn Marwān in Shām and informed him of that from Saʿīd ibn al-Musayyab. He was pleased with it and inquired from me regarding Saʿīd and his condition. I thus informed him. And he commanded to give me the amount to repay my debt, and treated me well.’[footnoteRef:116] [116:  Ibid.] 

Likewise, on another occasion: Muslim al-Khayyāṭ narrates:
قال رجل لابن المسيب إني أراني أبول في يدي, فقال: اتق الله فإن تحتك ذات محرم. فنظر فإذا امرأة بينها وبينه رضاع.
A man said to Ibn al-Musayyab, ‘I saw myself urinating in my hand.’ He said, ‘Fear Allāh, for you have a maḥram in your marriage.’ He looked into that and found that he shared a suckling relationship with his wife.[footnoteRef:117] [117:  Ibid.] 

One interesting statement of his which you may always keep in mind:
التمر في النوم رزق على كل حال والرطب في زمانه رزق. 
Dried dates in dreams signify sustenance at all times, while fresh dates signify sustenance in their season.[footnoteRef:118] [118:  Ibid, 5:94.] 
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In short, he was the greatest scholar in Ḥadīth, Fiqh and the interpretation of dreams. That explains why many scholars regarded him as the leader of all the Tābiʿūn. Ḥasan says:
وسمعت يزيد بن هارون وعبد الرزاق يقولان: كان سعيد بن المسيب سيد التابعين. 
I heard both Yazīd ibn Hārūn and ʿAbd ar-Razzāq saying, ‘Saʿīd ibn al-Musayyab is the leader of the Tābiʿūn.’[footnoteRef:119] [119:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:267.] 

ʿAlī ibn al-Madīnī mentions:
لا أعلم في التابعين أحدا أوسع علما من ابن المسيب. هو عندي أجل التابعين. 
I do not know anyone amongst the Tābiʿūn with vaster knowledge than Ibn al-Musayyab. In my view, he is the greatest Tābiʿī.[footnoteRef:120] [120:  ʿAllāmah Dhahabī (n 13) 4:222.] 

Therefore, ʿAllāmah Dhahabī described him as:
وسيد التابعين في زمانه
The leader of the Tābiʿūn in his time[footnoteRef:121] [121:  Ibid, 4:218.] 

ʿAllāmah Ibn aṣ-Ṣalāḥ mentions:
الرابعة: ورد عن أحمد بن حنبل أنه قال: "أفضل التابعين سعيد بن ‌المسيب". فقيل له: "فعلقمة والأسود؟" فقال: "سعيد بن ‌المسيب، وعلقمة، والأسود". 
The fourth: It is narrated from Aḥmad ibn Ḥanbal that he said, ‘The best Tābiʿī is Saʿīd ibn al-Musayyab.’ He was then asked, ‘What about ʿAlqamah and Aswad?’ He replied, ‘Saʿīd ibn al-Musayyab, ʿAlqamah and Aswad’.[footnoteRef:122] [122:  ʿAllāmah Ibn aṣ-Ṣalāḥ (n 7) 305.] 

ʿAllāmah Ibn Saʿd sums up everything concerning him, saying:
قالوا: وكان سعيد بن المسيب جامعا ثقة كثير الحديث ثبتا فقيها مفتيا مأمونا ورعا عاليا رفيعا. 
They said that Saʿīd ibn al-Musayyab combined all good: [He was] reliable, narrated many aḥādīth, strong, a jurist, a muftī, trustworthy, pious, great and high-ranking.[footnoteRef:123] [123:  ʿAllāmah Ibn Saʿd (n 4) 5:109.] 
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Nonetheless, all these did not come easy. He endured many sacrifices for it. ʿAllāmah Ibn Saʿd quotes with his chain to Saʿīd, who says:
إن كنت لأسير الليالي والأيام في طلب الحديث الواحد. 
I would travel nights and days in search for a single ḥadīth.[footnoteRef:124] [124:  Ibid, 2:291.] 

[bookmark: _heading=h.x4g7zrgeftsn]Piety
Being a leading scholar whose fatwās were in great demand did not deter him from his worship and practising on his knowledge. ʿAllāmah Dhahabī states:
وكان ممن برز في العلم والعمل. 
He was amongst those who excelled in knowledge and practice.[footnoteRef:125] [125:  ʿAllāmah Dhahabī (n 13) 4:219.] 

Furthermore, ʿAllāmah Ibn Nuʿaym mentions:
صاحب عبادة وجماعة وعفة وقناعة. 
He was a worshipper, punctual on the congregational prayers, possessed chastity and was content.[footnoteRef:126] [126:  ʿAllāmah Abū Nuʿaym (n 57) 2:161.] 

Look at the words of ʿAllāmah Ibn Saʿd:
وكان لسعيد بن المسيب عند الناس قدر كبير عظيم لخصال ورع يابس ونزاهة وكلام بحق عند السلطان وغيرهم ومجانبة السلطان وعلم لا يشاكله علم أحد. 
Saʿīd ibn al-Musayyab possessed a highly great rank in the sight of people due to his qualities of piety, integrity, speaking the truth in front of the ruler and others, keeping away from the ruler and [possessing]  matchless knowledge.[footnoteRef:127] [127:  ʿAllāmah Ibn Saʿd (n 4) 2:292.] 

To quote some examples of how he practised on his knowledge, Aslam Abū Umayyah says:
وكان يصوم الدهر. 
He would fast continuously.[footnoteRef:128] [128:  Ibid, 5:96.] 

Likewise, ʿAbdullāh ibn Yazīd al-Hudhalī states regarding him:
أنه كان يصوم الدهر ويفطر أيام التشريق بالمدينة. 
He would fast continuously and would look out for the days of tashrīq in Madīnah.[footnoteRef:129] [129:  Ibid, 5:103.] 

Yazīd ibn Ḥāzim explains how he would break his fast:
كان سعيد بن المسيب يسرد الصوم فكان إذا غابت الشمس أتي بشراب له من منزله المسجد فشربه. 
Saʿīd ibn al-Musayyab would fast continuously. When the sun would set, a drink would be brought to him from home to the mosque, and he would drink it.[footnoteRef:130] [130:  Ibid, 5:100.] 

ʿImrān ibn ʿAbdullāh says:
ما فاتته صلاة الجماعة منذ أربعين سنة. 
He did not miss any congregational prayer for forty years.[footnoteRef:131] [131:  Ibid, 5:99.] 

Saʿīd was so strict on the importance of praying in congregation that when he was advised to live in the outlining areas for the benefit of his eyes, he refused. ʿAllāmah Ibn Nuʿaym quotes:
أنه اشتكى عينيه فقيل له: يا أبا محمد لو خرجت إلى العقيق فنظرت إلى الخضرة فوجدت ريح البرية لنفع ذلك بصرك فقال سعيد: فكيف أصنع بشهود العتمة والصبح؟
His eyes were paining. Thus, someone told him, ‘Oh Abū Muḥammad, why do you not go to the outskirts so that you may look at the greenery and feel the wind of the desert since it will be beneficial for your eyes.’ Saʿīd replied, ‘How will I then attend the Night and Morning Prayers?’[footnoteRef:132] [132:  ʿAllāmah Abū Nuʿaym (n 57) 2:162.] 

This is also transmitted via Imām Mālik. ʿAllāmah Ibn Saʿd narrates:
قال: أخبرنا معن بن عيسى القزاز قال: أخبرنا مالك عن ابن شهاب عن سعيد بن المسيب قال: قلت له لو تبديتَ, وذكرتُ له البادية وعيشها والعتم, فقال سعيد: كيف بشهود العتمة؟. 
Maʿn ibn ʿĪsā al-Qazzāz related to us, saying: Mālik related to us from Ibn Shihāb that he said to Saʿīd ibn al-Musayyab, ‘Why do you not go reside on the outskirts?’ I mentioned the outskirts to him, the life there and the olive trees that grow on mountains. Saʿīd then replied, ‘How will I attend the Night Prayer?’[footnoteRef:133] [133:  ʿAllāmah Ibn Saʿd (n 4) 5:99.] 

Not only was he punctual on the congregational prayer, but he was also the first one to reach the mosque. ʿAllāmah Ibn Saʿd quotes with his chain to ʿUthmān ibn Ḥakīm, who says:
سمعت سعيد بن المسيب يقول: ما سمعت تأذينا في أهلي منذ ثلاثين سنة. 
I heard Saʿīd ibn al-Musayyab saying, ‘I did not hear the adhān whilst amongst my family for thirty years.’[footnoteRef:134] [134:  Ibid.] 

ʿAbu Nuʿaym transmits it with the following words from the same person (ʿUthmān ibn Ḥakīm):
سمعت سعيد بن المسيب، يقول: ما أذن المؤذن منذ ثلاثين سنة إلا وأنا في المسجد. 
I heard Saʿīd ibn al-Musayyab saying, ‘For thirty years, the muʾadhdhin gave the adhān whilst I was already in the mosque.’[footnoteRef:135] [135:  ʿAllāmah Abū Nuʿaym (n 57) 2:162.] 

ʿAllāmah Dhahabī comments:
إسناده ثابت. 
Its chain is strong.[footnoteRef:136] [136:  ʿAllāmah Dhahabī (n 13) 4:221.] 

Moreover, Qatādah quotes:
قال سعيد بن المسيب ذات يوم: ما نظرت في أقفاء قوم سبقوني بالصلاة منذ عشرين سنة. 
One day, Saʿīd ibn al-Musayyab said, ‘For twenty years, I did not look at the back of anyone who came before me for the prayer.’[footnoteRef:137] (I.e. he was always the first.) [137:  ʿAllāmah Abū Nuʿaym (n 57) 2:163.] 

Taking it a step further, he was not just in the mosque before the adhān. The moment the time set in, he would already prepare for the prayer. He said:
ما دخل علي وقت صلاة إلا وقد أخذت أهبتها ولا دخل علي قضاء فرض إلا وأنا إليه مشتاق. 
The time for prayer did not set in except that I had already begun preparing for it, and I did not have to fulfil an obligation except that I was already longing for it.[footnoteRef:138] [138:  Ibid.] 

To add to this, Saʿīd would also spend the entire night in worship. It is related regarding him:
صلى سعيد بن المسيب الغداة بوضوء العتمة خمسين سنة. 
Saʿīd ibn al-Musayyab performed the morning prayer with the ablution of the night prayer for fifty years.[footnoteRef:139] [139:  Ibid.] 

Talking of his prayer at night, Ibn Ḥarmalah narrates an interesting incident:
حفظت صلاة ابن المسيب وعمله بالنهار فسألت مولاه عن عمله بالليل فأخبرني فقال: وكان لا يدع أن يقرأ بـ ص والقرآن كل ليلة فسألته عن ذلك، فأخبرني فقال: إن رجلا من الأنصار صلى إلى شجرة فقرأ بـ ص فلما مر بالسجدة سجد وسجدت الشجرة معه فسمعها تقول: اللهم أعطني بهذه السجدة أجرا وضع عني بها وزرا وارزقني بها شكرا وتقبلها مني كما تقبلتها من عبدك داود. 
I retained the prayer of Ibn al-Musayyab and his deeds during the day. Therefore, I asked his freed slave regarding his deeds at night, so he informed me and told me that he would always recite Chapter Ṣād every night. I inquired him regarding this, and he said, ‘A man from the Anṣar prayed while facing a tree and recited Chapter Ṣād. When he came by the verse of prostration, he prostrated, and the tree prostrated together with him. He heard it saying, ‘Oh Allāh, through this prostration, reward me, remove a burden from me, enable me to express gratitude and accept it from me as you have accepted it from your bondsman, Dāwūd.’[footnoteRef:140] [140:  Ibid, 2:164.] 

Saʿīd remained to be meticulous with his prayer even after being whipped. Ibn Abi ’z-Zinād narrates:
رمقت سعيد بن المسيب بعد جلد هشام بن إسماعيل إياه، فما رأيته يفوته معه سجود ولا ركوع.
I observed Saʿīd ibn al-Musayyab after Hishām ibn Ismāʿīl whipped him, but I did not see him missing any prostration or rukūʿ.[footnoteRef:141] [141:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:266.] 
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After much insight into his vast knowledge and piety, needless to say, he attracted thousands of students. Instead of listing off hundreds of names, we suffice on the statement of ʿAllāmah Dhahabī:
روى عنه خلق. 
Numerous people narrated from him.[footnoteRef:142] [142:  ʿAllāmah Dhahabī (n 13) 4:218.] 

The relationship of Imām Mālik with Imām Zuhrī is well-known. To outline the significance of Saʿīd, consider how Imām Zuhrī went to learn from him:
عن مالك بن أنس عن الزهري قال: كنت أجالس ثعلبة بن أبي مالك قال: فقال لي يوما تريد هذا؟ قال: قلت نعم. قال: عليك بسعيد بن المسيب. قال: فجالسته عشر سنين كيوم واحد. 
Mālik ibn Anas reported from Zuhrī, who said, ‘I used to sit in the company of Thaʿlabah ibn Abī Mālik. One day, he told me, ‘Are you seeking this?’ I replied, ‘yes’. He replied, ‘Hold on to Saʿīd ibn al-Musayyab.’ I thus stayed in his company for ten years like one day.”[footnoteRef:143] [143:  ʿAllāmah Ibn Saʿd (n 4) 2:292.] 
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ʿAllāmah Ibn ʿAbd al-Barr quotes the different views regarding his date of demise.
قال أبو بكر أحمد بن زهير: سمعت يحيى بن معين يقول: مات سعيد بن المسيب سنة خمس ومئة، وكذلك قال علي بن محمد المدائني أبو الحسن. 
Abū Bakr Aḥmad ibn Zuhayr says: I heard Yaḥyā ibn Maʿīn, saying, ‘Saʿīd ibn al-Musayyab passed away in the year 105 AH.’ ʿAlī ibn Muḥammad al-Madāʾinī Abu ’l-Ḥasan stated the same.[footnoteRef:144] [144:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:269.] 

This view is far out, and ʿAllāmah Dhahabī outright rejected it. He says:
وأما ما قال المدائني وغيره من أنه توفي سنة خمس ومائة فغلط. وتبعه عليه بعضهم، وهي رواية عن ابن معين. ومال إليه: أبو عبد الله الحاكم, والله أعلم. 
As for the statement of Madāʾinī and others that he passed away in the year 105 AH, it is incorrect. It is one narration from Ibn Maʿīn, and Abū ʿAbdullāh al-Ḥākim inclined to this. And Allāh knows best.[footnoteRef:145] [145:  ʿAllāmah Dhahabī (n 13) 4:246.] 

ʿAllāmah Ibn ʿAbd al-Barr then quotes another view:
وحدثنا أحمد بن حنبل، قال: سمعت يحيى بن سعيد، قال: وسعيد بن المسيب سنة إحدى أو اثنتين وتسعين. يعني مات. قال أبو نعيم: مات سعيد بن المسيب سنة ثلاث وتسعين. وكذلك ذكر البخاري عن علي بن المديني، وزاد: وهو ابن بضع وثمانين. 
Aḥmad ibn Ḥanbal narrated to us, saying: I heard Yaḥyā ibn Saʿīd saying, ‘And Saʿīd ibn al-Musayyab in the year 91 or 92 AH i.e. he passed away.’ Abū Nuʿaym said, ‘Saʿīd ibn al-Musayyab passed away in the year 93 AH.’ Bukhārī stated the same from ʿAlī ibn al-Madīnī and added, ‘And he was around 80 years old.’[footnoteRef:146] [146:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 4:269.] 

The preferred view is that he passed away in 94 AH, ʿAllāmah Ibn Saʿd quotes from ʿAbd al-Ḥakīm ibn ʿAbdullāh ibn Abī Farwah:
مات سعيد بن المسيب بالمدينة سنة أربع وتسعين في خلافة الوليد بن عبد الملك وهو ابن خمس وسبعين سنة. وكان يقال لهذه السنة التي مات فيها سعيد سنة الفقهاء لكثرة من مات منهم فيها. 
Saʿīd ibn al-Musayyab passed away in Madīnah in the year 94 AH during the caliphate of Walīd ibn ʿAbd al-Malik at 75 years old. The year in which Saʿīd passed away was called: ‘The Year of the Jurists’ since many of them passed away in it.[footnoteRef:147] [147:  ʿAllāmah Ibn Saʿd (n 4) 5:109.] 

 مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ حِينَ قَفَلَ مِنْ خَيْبَرَ أَسْرَى، حَتَّى إِذَا كَانَ مِنْ آخِرِ اللَّيْلِ عَرَّسَ، وَقَالَ لِبِلاَل:‏ "اكْلأْ لَنَا الصُّبْحَ‏"‏‏.‏ وَنَامَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَأَصْحَابُهُ، وَكَلأ بِلاَلٌ مَا قُدِّر لَهُ، ثُمَّ اسْتَنَدَ إِلَى رَاحِلَتِهِ وَهُوَ مُقَابِلُ الْفَجْرِ، فَغَلَبَتْهُ عَيْنَاهُ، فَلَمْ يَسْتَيْقِظْ رَسُولُ اللَّهِ وَلاَ بِلاَلٌ وَلاَ أَحَدٌ مِنَ الرَّكْبِ، حَتَّى ضَرَبَتْهُمُ الشَّمْسُ، فَفَزِعَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فَقَالَ بِلَال: يَا رَسُول اللَّهِ، أَخَذَ بِنَفْسِي الَّذِي أَخَذَ بِنَفْسِكَ،‏ فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: ‏"‏اقْتَادُوا"‏، فَبَعَثُوا رَوَاحِلَهُمْ وَاقْتَادُوا شَيْئًا، ثُمَّ أَمَرَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِلاَلاً فَأَقَامَ الصَّلاَةَ، فَصَلَّى بِهِمْ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ الصُّبْحَ، ثُمَّ قَالَ حِينَ قَضَى الصَّلاَة:‏ "مَنْ نَسِيَ الصَّلاَةَ فَلْيُصَلِّهَا إِذَا ذَكَرَهَا، فَإِنَّ اللَّهَ تَبَارَك وَتَعَالَى يَقُولُ فِي كِتَابِهِ: ‏﴿وَ‏أَقِمِ الصَّلاَةَ لِذِكْرِي﴾"‏، [طه : ١٤].
Mālik reported from Ibn Shihāb from Saʿīd ibn al-Musayyab that on the return of the Messenger of Allāh ﷺ from Khaybar, he travelled throughout the night until he stopped at the end portion for some rest. He told Bilāl, ‘Guard the Morning Prayer for us.’ 
The Messenger of Allāh ﷺ and his Companions slept, and Bilāl guarded to the extent that was decreed for him, and then he leaned on his camel facing the eastern direction, and sleep overcame him. Neither the Messenger of Allāh ﷺ woke up nor Bilāl or anyone in the camp until the sunrays struck on them. The Messenger of Allāh ﷺ was startled. Bilāl said, ‘Oh Messenger of Allāh, the One Who took your soul is the One Who took my soul.’ 
The Messenger of Allāh ﷺ instructed to depart from there. So they stirred their animals to depart, and they marched a while. Then, the Messenger of Allāh ﷺ commanded Bilāl to give the iqāmah for prayer, and the Messenger of Allāh ﷺ led them in the Morning Prayer. After the completion of the prayer, he said, “Whoever forgets a prayer should perform it when he remembers it because Allāh Taʿālā says in His Book, ‘And establish prayer for My remembrance.’” [Ṭāhā: 14][footnoteRef:148] [148:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 152-153.] 

This narration pertains to the occasion when the Prophet ﷺ and his Companions overslept and missed the Fajr prayer. 
[bookmark: _heading=h.bzff00hy4ish]Different Transmissions
As an introductory point, know that several Companions and narrators transmitted this incident, leading to numerous different narrations. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وقد روي عن النبي - صلى الله عليه وسلم - في نومه عن الصلاة في السفر آثار كثيرة من وجوه شتى، رواها عنه جماعة من أصحابه، منهم: ابن مسعود، وأبو مسعود، وأبو قتادة، وذو مخبر الحبشي، وعمران بن حصين، وأبو هريرة. وقد ذكرناها. 
Many reports via several different chains have been narrated from the Prophet ﷺ regarding the occasion when he slept and missed prayer on a journey. A group of his Companions narrated it from him, such as Ibn Masʿūd, Abū Masʿūd, Abū Qatādah, Dhū Mikhbar al-Ḥabashī, ʿImrān ibn Ḥuṣayn and Abū Hurayrah, as we previously mentioned.[footnoteRef:149] [149:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 4:351.] 

In turn, several narrators transmitted from each of these Companions. As such, the chains are many, and the wording differs.
Some narrators quoted more details, whereas the versions transmitted by others are clearly contradictory. For this reason, the commentators differed on whether they are all related to the same incident, or whether the occasion when the Prophet ﷺ overslept extends to two or more. 
[bookmark: _heading=h.pedlgp4bt9c]The Same Incident
The Mālikī scholar, ʿAbdullāh ibn Ibrāhīm al-Aṣīlī (b. 324 – d. 392 AH(, confidently asserted it to be the same incident. Ḥāfiẓ Ibn Ḥajar says:
فجزم الأصيلي بأن القصة واحدة. 
Aṣīlī confidently asserted that the incident is the same.[footnoteRef:150] [150:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:182. ] 

ʿAllāmah Ibn ʿAbd al-Barr also held this view. He says:
وأظنها قصة لم تعرض له إلا مرة واحدة فيما تدل عليه الآثار، والله أعلم.
I think that this incident occurred to him only once, according to what the narrations indicate. And Allāh knows best.[footnoteRef:151] [151:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 3:610-611.] 

[bookmark: _heading=h.heb05a6uezej]Different Incidents
On the other hand, Imām Nawawī felt that this happened on multiple occasions. At first, he says that this happened on two occasions:
وظاهر الأحاديث مرتان. 	
The apparent sense of the aḥādīth denotes twice.[footnoteRef:152] [152:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi Sharḥ an-Nawawī (Cairo: Al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 5:182. ] 

Thereafter, he mentions certain words, possibly denoting that this occurred more than twice. He says:
واعلم أن هذه الأحاديث جرت في سفرين أو أسفار لا في سفرة واحدة وظاهر ألفاظها يقتضي ذلك والله أعلم. 
Know that these aḥādīth occurred in two journeys or many journeys, not in one journey. The apparent sense of the wordings necessarily imply that, and Allāh knows best.[footnoteRef:153] [153:  Ibid, 5:193.] 

ʿAllāmah Ibn al-ʿArabī opined that this took place on three different occasions.  He writes:
وقد ثبت في الصحيح أنّ النبي، - صلى الله عليه وسلم -، "نام عن الصلاة ثلاث مرات".
الأولى: كان رسول الله، - صلى الله عليه وسلم -، أولهم استيقاظاً.
الثانية: استيقظ قبله أبو بكر وعمر وكبَّر عمر حتى استيقظ رسول الله، - صلى الله عليه وسلم -.   
والثالثة: لم يحضرها أبو بكر ولا عمر وإنما كان في ركب ثمانية أو نحوها. وكل ذلك ثابت بنقل العدل عن العدل. 
It is proven in the Ṣaḥīḥ that the Prophet ﷺ slept and missed prayer on three occasions.
The first: The Messenger of Allāh ﷺ woke up first.
The second: Abū Bakr and ʿUmar woke up before him, and ʿUmar recited the takbīr until the Messenger of Allāh ﷺ woke up.
The third: Neither Abū Bakr nor ʿUmar were present. He (ﷺ) was in a caravan of eight people or similar. 
All of that is established via the transmission of upright narrators from upright narrators.[footnoteRef:154] [154:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al-ʿArabī al-Maʿāfirī, Al-Qabas fī Sharḥ Muwaṭṭaʾ Mālik ibn Anas (Dār al-Gharb al-Islāmī), 99. ] 

Ḥāfiẓ Ibn Ḥajar explains that these narrations severely contradict each other. Initially, he admits: 
فالجمع بينهما ممكن. 
Reconciling them is possible.[footnoteRef:155] [155:  Ḥāfiẓ Ibn Ḥajar (n 3) 2:182.] 

But then, Ḥāfiẓ Ibn Ḥajar was still not convinced that all of these contradictory narrations could really refer to one incident.
As we go through the narration, I will highlight some of the significant discrepancies. You will see whether they all refer to (different versions of) the same incident, or whether the Companions related different incidents.
[bookmark: _heading=h.ldr2qpff7vt6]Status of Narration
In this narration of the Muwaṭṭaʾ, Saʿīd ibn al-Musayyab quotes from the Prophet ﷺ:
عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ […]
From Saʿīd ibn al-Musayyab that the Messenger of Allāh ﷺ […]
All the transmitters of the Muwaṭṭaʾ narrated it like this as mursal. ʿAllāmah Ibn ʿAbd al-Barr says:
هذا الحديث مرسل في الموطأ عند جميع رواته فيما علمت. 
As far as I know, this ḥadīth is mursal in the Muwaṭṭaʾ by all its transmitters.[footnoteRef:156] [156:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa-ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:292. ] 

Support for Imām Mālik in quoting this as mursal
Imām ʿAbd ar-Razzāq transmitted this narration in his Muṣannaf via Maʿmar as mursal. ʿAllāmah Ibn ʿAbd al-Barr says:
وكذلك رواه سفيان بن عيينة، ومعمر في رواية عبد الرزاق عنه، عن الزهري مرسلا، كما رواه مالك. 
Likewise, Sufyān ibn ʿUyaynah and Maʿmar – in ʿAbd ar-Razzāq’s transmission from him – narrated it from Zuhrī as mursal just as Mālik narrated.[footnoteRef:157] [157:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 4:349.] 

This confirms that other students of Zuhrī quoted him narrating it from Saʿīd ibn al-Musayyab as mursal. Hence, Imām Mālik is corroborated in not quoting this as muttaṣil.
With regards to Maʿmar, the preferred view is that he transmitted it in a mursal way, as it comes in Muṣannaf ʿAbd ar-Razzāq. Otherwise, Imām Abū Dāwūd transmitted it via another student of Maʿmar, Abān al-ʿAṭṭār, who quoted it from him in a muttaṣil way. He narrates:
حدثنا موسى بن إسماعيل، حدثنا أبان، حدثنا معمر، عن الزهري، عن سعيد بن المسيب عن أبي هريرة في هذا الخبر قال: فقال رسول الله - صلى الله عليه وسلم –  .[…] 
Mūsā ibn Ismāʿīl narrated to us, saying: Abān narrated to us, saying: Maʿmar narrated to us from Zuhrī from Saʿīd ibn al-Musayyab from Abū Hurayrah regarding this report that he said, ‘The Messenger of Allāh ﷺ said […]’.[footnoteRef:158] [158:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah), 1:326-327. ] 

It is necessary to determine whether Maʿmar corroborates Imām Mālik – and narrates it as mursal – or whether he differs with Imām Mālik.  There are two points here:
1) Imām ʿAbd ar-Razzāq narrates it from Maʿmar with the same chain as that of the Muwaṭṭaʾ in a mursal way.
2) In Sunan Abī Dāwūd, Abān narrates it from Maʿmar with the same chain as that of the Muwaṭṭaʾ, but in a muttaṣil way.
To determine who is accurately quoting from Maʿmar, ʿAllāmah Ibn ʿAbd al-Barr considers who is stronger:
وعبد الرزاق أثبت في معمر من أبان العطار. 
ʿAbd ar-Razzāq is stronger regarding Maʿmar than Abān al-ʿAṭṭār.[footnoteRef:159] [159:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 4:350.] 

[bookmark: _heading=h.usdkzo81dku7]Other students of Zuhrī who quoted this as muttaṣil
1) Ṣāliḥ ibn Abi ’l-Akhḍar narrated this from Imām Zuhrī with the same chain, but muttaṣil. However, due to his weakness, Imām Tirmidhī did not consider his narration. He writes:
هذا حديث غير محفوظ، رواه غير واحد من الحفاظ عن الزهري عن سعيد بن المسيب أن النبي صلى الله عليه وسلم، ولم يذكروا فيه عن أبي هريرة, وصالح بن أبي الأخضر يضعف في الحديث، ضعفه يحيى بن سعيد القطان وغيره من قبل حفظه. 
This is a ḥadīth ghayr maḥfūẓ (contrary to how the majority narrated). Several ḥuffāẓ narrated it from Zuhrī from Saʿīd ibn al-Musayyab that the Prophet ﷺ […]. They did not mention ‘from Abū Hurayrah’. Furthermore, Ṣāliḥ ibn Abi ’l-Akhḍar is graded as weak in ḥadīth. Yaḥyā ibn Saʿīd al-Qaṭṭān and others weakened him in regards to his memory.[footnoteRef:160] [160:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa-Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:319-320.] 

2) Muḥammad Ibn Isḥāq. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وقد وصله محمد بن إسحاق، عن الزهري، فيما حدثنا به أحمد بن محمد. 
Muḥammad ibn Isḥāq narrated it as muttaṣil from Zuhrī, according to what Aḥmad ibn Muḥammad narrated to us.[footnoteRef:161] [161:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 4:350.] 

3) [bookmark: _heading=h.4yj8u7b6q5ah]The main student of Zuhrī who quoted this as muttaṣil is Yūnus. His narration is in Ṣaḥīḥ Muslim. Imām Muslim narrates:
حدثني حرملة بن يحيى التجيبي. أخبرنا ابن وهب. أخبرني يونس عن ابن شهاب، عن سعيد بن المسيب، عن أبي هريرة؛ أن رسول الله صلى الله عليه وسلم […]. 
Ḥarmalah ibn Yaḥyā at-Tujībī narrated to me, saying: Ibn Wahb related to us, saying: Yūnus related to me from Ibn Shihāb from Saʿīd ibn al-Musayyab from Abū Hurayrah that the Messenger of Allāh ﷺ […].[footnoteRef:162] [162:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:471. ] 

We established that:
A) Some students of Imām Zuhrī quoted this as mursal. Therefore, Imām Mālik is not incorrect in the way he quoted it.
B) Others quoted this as muttaṣil. Therefore, this is an authentic narration according to all.
Even by ignoring the muttaṣil narration of Yūnus (which Imām Muslim narrated in his Ṣaḥīḥ), then too, this report receives strength from the various shawāhid.
Saʿīd ibn al-Musayyab relates regarding the Prophet ﷺ:
حِينَ قَفَلَ […]
On his return […]
[bookmark: _heading=h.lx059s4f57c2]Explanation of the Wording: ‘Qafala’
‘Qafala’ means: to return from a journey. It is strictly used for the return journey. In other words, the word ‘qafala’ cannot be used when embarking on a journey. ʿAllāmah Ibn ʿAbd al-Barr says:
والقفول: الرجوع من السفر، ولا يقال: ‌قفل إذا سار مبتدئا. 
قال صاحب العين: ‌قفل الجيش قُفولا وقفلا: إذا رجعوا. 
‘Qufūl’ is returning from a journey. ‘Qafala’ is not said when one initiates a journey. The author of Al-ʿAyn (Khalīl ibn Aḥmad al-Farāhīdī) says: ‘Qafala ’l-jaysh qufūlan wa-qaflan’ i.e. when the army return.[footnoteRef:163] [163:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 1:293.] 

The only time when ‘qafala’ can be used for a person embarking on a journey and leaving from home is when it is said as a good omen. Mawlānā Zakariyyā Kāndhlawī writes:
إلا للقافلة تفاؤلا في البدأة أيضا. 
Except for ‘qāfilah’ as a good omen for embarking [on a journey] as well.[footnoteRef:164] [164:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:315.] 

They were returning from Khaybar:
[bookmark: _heading=h.dpticzlw6pgd]مِنْ خَيْبَرَ […] 
From Khaybar
[bookmark: _heading=h.m91c1lhm3kkl]The Correct View on the Place from Where They Were Returning
Ḥunayn
Some of those who quoted this narration mentioned that the Prophet ﷺ was returning from Ḥunayn.  
ʿAllāmah Aṣīlī regarded the view of Khaybar as being outright wrong. He blamed Imām Zuhrī for making an error. ʿAllāmah Abu ’l-Walīd al-Bājī quotes:
قال أبو محمد الأصيلي: قول الزهري في هذا الحديث "حين قفل من خيبر" غلط وإنما هو حين قفل من حنين.  
Abū Muḥammad al-Aṣīlī said, ‘The statement of Zuhrī in this ḥadīth: ‘on his return from Khaybar’ is wrong. Rather, it was on his return from Ḥunayn.’[footnoteRef:165] [165:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:27. ] 

Qāḍī ʿIyāḍ also quoted this from ʿAllāmah Aṣīlī with slightly different wording with the same implication. [footnoteRef:166] [166:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Egypt: Dār al-Wafāʾ, 1998), 2:664. ] 

ʿAllāmah Ibn Ḥibbān was very much inclined to believe that this was upon their return from Ḥunayn. He writes:
والنفس إلى أنه حنين أميل. 
I am more inclined towards that it was Ḥunayn.[footnoteRef:167] [167:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Ṣaḥīḥ Ibn Ḥibbān / Al-Musnad aṣ-Ṣaḥīḥ ʿala ’t-Taqāsīm wa ’l-Anwāʿ min Ghayr Wujūd Qaṭʿ fī Sanadi-hā wa-lā Thubūt Jarḥ fī Nāqilī-hā (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2012), 2:26. ] 

If it was on his return from Ḥunayn, it implies that Abū Hurayrah was together with them on this journey, and he personally witnessed this event. ʿAllāmah Ibn Ḥibbān states:
وإن كان ذلك حنين لا خيبر، وأبو هريرة شهدها وشهوده القصة التي حكاها شهود صحيح.
But if that was Ḥunayn, not Khaybar, and Abū Hurayrah witnessed it, then his witnessing of this incident which he narrated is certain.[footnoteRef:168] [168:  Ibid.] 

However, in that case, the narration in the Muwaṭṭaʾ and Ṣaḥīḥ Muslim will turn out to be incorrect. Thus, ʿAllāmah Ibn ʿAbd al-Barr argues that the narrations with the mention of Khaybar are more authentic. He says:
وقول ابن شهاب عن سعيد بن المسيب في هذا الحديث: أن رسول الله صلى الله عليه وسلم حين ‌قفل من خيبر أسرى - أصح من قول من قال: إن ذلك كان مرجعه من غزاة حنين. 
The statement of Ibn Shihāb from Saʿīd ibn al-Musayyab in this ḥadīth that on the return of the Messenger of Allāh ﷺ from Khaybar, he travelled at night, is more authentic than those who said this was upon his return from the Battle of Ḥunayn.[footnoteRef:169] [169:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 1:293.] 

Ḥudaybiyyah
In the narration of Sunan Abī Dāwūd, this is transmitted via ʿAbdullāh ibn Masʿūd. There, he mentions:
أقبلنا مع رسول الله - صلى الله عليه وسلم - زمن الحديبية.
We came with the Messenger of Allāh ﷺ in the time of Ḥudaybiyyah.[footnoteRef:170] [170:  Imām Abū  Dāwūd (n 11) 1:335.] 

For this, ʿAllāmah Ibn ʿAbd al-Barr justifies his claim by saying that the Expedition of Ḥudaybiyyah occurred close to the time of the Expedition of Khaybar. Therefore, this narration also refers to the same incident. Ḥudaybiyyah was in Dhu ’l-Qaʿdah 6 AH, and Khaybar was in Muḥarram 7 AH. Moreover, both are on the route when coming from Makkah. Ḥāfiẓ Ibn Ḥajar says:
وحاول بن عبد البر الجمع بينهما بأن زمان رجوعهم من خيبر قريب من زمان رجوعهم من الحديبية, وأن اسم طريق مكة يصدق عليهما. ولا يخفى ما فيه من التكلف,  ورواية عبد الرزاق بتعيين غزوة تبوك ترد عليه.  
Ibn ʿAbd al-Barr tried to reconcile them by saying that the time of their return from Khaybar was close to the time of their return from Ḥudaybiyyah. Moreover, the name for the route of Makkah applies to both. However, these are clearly forced efforts [to bring reconciliation], and the narration of ʿAbd ar-Razzāq where the Battle of Tabūk is specified refutes this.[footnoteRef:171] [171:  Ḥāfiẓ Ibn Ḥajar (n 3) 2:183.] 

Khaybar
Still, ʿAllāmah Ibn ʿAbd al-Barr remains adamant that this was only one incident, and it was definitely on their return from Khaybar. Besides just looking at it from the aḥādīth, he also takes into account the greater historical knowledge of the transmitters. He says:
لأن ابن شهاب أعلم الناس بالسير والمغازي، وكذلك سعيد بن المسيب، ولا يقاس بهما المخالف لهما في ذلك. 
Because Ibn Shihāb was more knowledgeable of history and battles, and so was Saʿīd ibn al-Musayyab. Those differing with them cannot be compared to them in that regard.[footnoteRef:172] [172:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 4:352.] 

(This is an ‘unofficial’ principle to remember: The historical report of an expert in history obtains preference.)
On top of that, other historians also mention that it was upon the return from Khaybar. ʿAllāmah Ibn ʿAbd al-Barr states:
وكذلك قال ابن إسحاق وأهل السير: إن نومه عن الصلاة كان حين قُفوله من خيبر.
Likewise, Ibn Isḥāq and the historians stated that he slept and missed the prayer when he was returning from Khaybar.[footnoteRef:173] [173:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 1:293.] 

ʿAllāmah Abu ’l-Walīd al-Bājī adopted the same view:
والصحيح ما قاله ابن شهاب.
The correct view is what Ibn Shihāb stated.[footnoteRef:174] [174:  ʿAllāmah Bājī (n 18) 1:27.] 

If it was upon their return from Khaybar, then this incident occurred on Muḥarram 7 AH. Abū Hurayrah only came to Madīnah as soon as they returned from there. We quoted in Lesson 14 under the fifth narration:
وقال عمرو بن علي الفلاس كان مقدمه عام خيبر, وكانت في المحرم سنة سبع. 
ʿAmr ibn ʿAlī al-Fallās said, ‘He came in the year of Khaybar, which was in Muḥarram in the year 7 AH.’[footnoteRef:175] [175:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 7:355.] 

This implies that Abū Hurayrah missed this incident by a few days. However, he does not clarify who narrated it to him. Therefore, this falls under the mursal narrations of the Companions. ʿAllāmah Ibn Ḥibbān says:
وأبو هريرة لم يشهد خيبر إنما أسلم وقدم المدينة والنبي صلى الله عليه وسلم بخيبر وعلى المدينة سباع بن عرفطة، فإن صح ذكر خيبر في الخبر فقد سمعه أبو هريرة من صحابي غيره، فأرسله كما يفعل ذلك الصحابة كثيرا، وإن كان ذلك حنين لا خيبر، وأبو هريرة شهدها وشهوده القصة التي حكاها شهود صحيح، والنفس إلى أنه حنين أميل. 
Abū Hurayrah did not witness Khaybar. He only accepted Islam and came to Madīnah whilst the Prophet ﷺ was in Khaybar, and Sibāʿ ibn ʿIrfaṭah was in charge over Madīnah. If the mention of Khaybar in the report is correct, then Abū Hurayrah heard it from another person, but he narrated it in a mursal way, as the Companions frequently do. 
But if that was Ḥunayn, not Khaybar, and Abū Hurayrah witnessed it, then his witnessing of this incident which he narrated is certain. I am more inclined towards the view that it was Ḥunayn.[footnoteRef:176] [176:  ʿAllāmah Ibn Ḥibbān (n 20) 2:26.] 

View of other commentators
Other commentators held the view that this occurred on a few occasions. This particular narration speaks of the event when they were returning from Khaybar. A similar incident occurred a few ‘weeks’ earlier as they were returning from Ḥudaybiyyah. And as they were returning from Ḥunayn, the exact incident transpired.
When they were returning from Khaybar:
أَسْرَى […]
He travelled throughout the night […]
[bookmark: _heading=h.z5j1ja2nh7t]Explanation of the Wording: ‘Asrā’
The words ‘surā’ and ‘asrā’ refer to travelling at night, as ʿAllāmah Ibn ʿAbd al-Barr explains:
والسُرى: سير الليل ومشيه، وهي لفظة مؤنثة وسرى وأسرى لغتان قرئ بهما، ولا يقال لسير النهار: سرى. ومنه المثل السائر: عند الصباح يحمد القوم السرى.
‘Surā’ is travelling and journeying at night. It is a feminine word. ‘Surā’ and ‘asrā’ are both two ways of pronunciation that are recited. The journey by day is not called ‘surā’. The famous parable comes from this: ‘Those who journey at night recite praises in the morning’ (More distance is traversed in night journeys. Hence, those who exert themselves and travel at night recite praises in the morning for their journey. It means that those who persist in working hard and bearing difficulties enjoy a praiseworthy outcome).[footnoteRef:177]      [177:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 1:294.] 

He brought the following poem in At-Tamhīd:
يفوت الغنى مَن لا ينام عن السُّرى 			وآخر يأتي رزقه وهو نائم
He who abandons his sleep and travels by night is deprived of sufficiency,
Whereas others receive their provision amidst their sleep.[footnoteRef:178] [178:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 4:354.] 

The word could be a three-letter word, such as in the statement of Imraʾat al-Qays:
سرَيتُ بهم حتى تكِلَّ مطيُّهم 		وحتّى الجياد ما يُقَدنَ بأرسانِ
I travelled with them throughout the night until their riding animals were tired,
And even the high-breeding horses were not being led by ropes.[footnoteRef:179] [179:  Ibid, 4:353.] 

Or it can be a four-letter word, which is as in the first verse of Chapter Banū Isrāʾīl:
﴿سُبْحَـٰنَ ٱلَّذِىٓ أَسْرَىٰ بِعَبْدِهِۦ لَيْلًۭا مِّنَ ٱلْمَسْجِدِ ٱلْحَرَامِ﴾
Glorious is He Who made his servant travel by night from Al-Masjid al-Ḥarām
This narration establishes how it can come in the intransitive meaning.
Since both are permissible, verse 77 of Chapter Ṭāhā is read in both ways. ʿAllāmah Ibn ʿAbd al-Barr says: 
﴿أَنْ أَسْرِ بِعِبَادِى﴾ [طه: 77]، بالوصلِ والقطعِ، على الثلاثيِّ والرباعيّ جميعًا […] فجمع بين اللغتين. 
‘An asri bi-ʿibādī’ (Set out with my servants at night) [Ṭāhā: 77] can be recited with both a hamzat al-waṣl (conjunctive hamzah) and a hamzat al-qaṭʿ (disconjunctive hamzah), as a three-letter word (for hamzat al-waṣl) and as a four-letter word (for hamzat al-qaṭʿ)[…] Hence, both ways of pronunciation were combined.[footnoteRef:180] [180:  Ibid.] 

This indicates toward the permissibility of travelling at night. ʿAllāmah Abu ’l-Walīd al-Bājī says: 
وسير الليل عند الحاجة إليه كخوف أو شدة حر غير ممنوع إلا أن الفضل مع المتمكن نوم الليل وسيره آخره لما روى أنس عن النبي - صلى الله عليه وسلم - أنه قال: "عليكم بالدلجة فإن الأرض تطوى بالليل". 
Travelling at night during a need like fear or intense heat is not prohibited, except that it is preferable to sleep at night and travel at the end portion for one who is able to. This is due to the narration of Anas from the Prophet ﷺ that he said, ‘Hold on to travelling slightly before daybreak because the earth is folded at night (i.e. travelling is quicker).’[footnoteRef:181] [181:  ʿAllāmah Bājī (n 18) 1:27.] 

Abū Muṣʿab az-Zuhrī quoted this part of the narration with the word:
أسرع
He hastened.[footnoteRef:182] [182:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1434 AH), 1:13.] 

They were trying to cover as much distance as possible. 
They travelled as much as they could, but it was becoming overwhelming-
حَتَّى إِذَا كَانَ مِنْ آخِرِ اللَّيْلِ عَرَّسَ.
Until he stopped at the end portion for some rest.
[bookmark: _heading=h.5bdpjkfttpru]Explanation of the Wording: ‘ʿArrasa’
The verb ‘ʿarrasa’ comes from ‘taʿrīs’, which refers to dismounting at the end of the night. Halting the journey at the beginning of the night is not called ‘taʿrīs’. This is the view of most lexicographers. ʿAllāmah Ibn ʿAbd al-Barr says:
والتعريس: نزول آخر الليل, ولا تسمي العرب نزول أول الليل تعريسا. 
‘Taʿrīs’ is dismounting at the end of the night. The Arabs do not call dismounting at the beginning of the night ‘taʿrīs’.[footnoteRef:183] [183:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 1:294.] 

However, Abū Zayd al-Anṣārī was of the view that ‘taʿrīs’ also includes pausing the journey at the beginning of the night. Qāḍī ʿIyāḍ quotes from him:
وقال أبو زيد: التعريس النزول أى وقت كان من ليل أو نهار. 
Abū Zayd stated, ‘‘Taʿrīs’ is dismounting, regardless of the time, whether at night or during the day.’[footnoteRef:184] [184:  Qāḍī ʿIyāḍ (n 19) 2:665.] 

Qāḍī ʿIyāḍ adds:
وفى الحديث: "[معرسين] فى نحر الظهيرة".
It comes in the ḥadīth: ‘They had dismounted for some rest at midday.’[footnoteRef:185] [185:  Ibid.] 

This comes in the lengthy narration regarding the false accusations on ʿĀʾishah (may Allāh Taʿālā increase her honour), as narrated in Ṣaḥīḥ al-Bukhārī: 
حتى أتينا الجيش بعدما نزلوا ‌معرسين في نحر الظهيرة، فهلك من هلك […] 
Until we reached the army after they had dismounted for some rest at midday. Then, those who were destined to be destroyed were destroyed […].[footnoteRef:186] [186:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 3:174.] 

Qāḍī ʿIyāḍ says:
وهذا حجة له. 
This is a proof for him.[footnoteRef:187] [187:  Qāḍī ʿIyāḍ (n 19) 2:665. ] 

Due to sleeping late, they needed someone to wake them up on time for the prayer. The narration continues:
 وَقَالَ لِبِلاَل:
He told Bilāl 
We shall speak on the Companion Bilāl in the next narration if Allāh wills. For now, let us focus on the facts of this incident.  The Prophet ﷺ told Bilāl:
 اكْلأْ لَنَا الصُّبْحَ
Guard the Morning Prayer for us.
[bookmark: _heading=h.12yfl7shrju1]Explanation of the Wording: ‘Iklaʾ’
This word, which is derived from ‘kilāʾ’ (with a kasrah), means to guard. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقوله: اكلأ لنا الصبح، أي: ارقب لنا الصبح واحفظ علينا وقت صلاته.
وأصل الكلء: الحفظ والمنع والرعاية، وهي لفظة مهموزة، قال الله تعالى: ﴿قُلْ مَن يَكْلَؤُكُم بِاللَّيْلِ وَالنَّهَارِ﴾ ]سورة الأنبياء 42[ أي يحفظكم. 
The statement ‘iklaʾ la-na ’ṣ-ṣubḥ’ means guard the morning for us and watch out for the time of its prayer for us.
The original meaning of ‘kalʾ’ is: protecting, defending and guarding. It is a word with a hamzah. Allāh Taʿālā says, ‘Say, “Man yaklaʾu-kum, during the night and day”’ [Chapter Anbiyāʾ: 42] i.e. (who) will guard you.[footnoteRef:188] [188:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 1:294.] 

Here in the Muwaṭṭaʾ, the words come as:
اكلأ لنا الصبح.
Guard the Morning Prayer for us.
On the other hand, in Ṣaḥīḥ Muslim, it comes with the words:
اكلأ لنا الليل.
Guard us for the night.[footnoteRef:189] [189:  Imām Muslim (n 15) 1:471.] 

The way this is quoted in the Muwaṭṭaʾ creates the impression as though the Prophet ﷺ instructed Bilāl from his own side. That is why ʿAllāmah Abu ’l-Walīd al-Bājī felt the need to clarify why the Prophet ﷺ instructed this to Bilāl. He says:
وأفرد بلالا بحفظ الوقت لما توهم فيه من القوة على ذلك ولعلمه بأوقات الصلاة. 
He instructed Bilāl alone to guard the time because he believed that he has the ability for it and because of his knowledge of the times of prayer.[footnoteRef:190] [190:  ʿAllāmah Bājī (n 18) 1:27.] 

Contrarily, Imām ʿAbd ar-Razzāq narrated this in his Muṣannaf from Maʿmar with the same chain as in the Muwaṭṭaʾ with the following question of the Prophet ﷺ:
من يحفظ علينا الصلاة؟
Who will guard the prayer for us?[footnoteRef:191] [191:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:587. ] 

Bilāl then volunteered:
 فقال بلال: أنا يا رسول الله. 
Bilāl said, ‘I, oh Messenger of Allāh (ﷺ).’[footnoteRef:192] [192:  Ibid.] 

In the narration of Abū Qatādah which is transmitted in Ṣaḥīḥ al-Bukhārī, the narrator also mentioned there that Bilāl placed himself forward for this. Bilāl said:
‌أنا ‌أوقظكم. 
I will wake you up.[footnoteRef:193] [193:  Imām Bukhārī (n 39) 1:122.] 

 وَنَامَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَأَصْحَابُهُ. 
The Messenger of Allāh ﷺ and his Companions slept.
They all went to sleep. You can well imagine how exhausted they all were.
 وَكَلأ بِلاَلٌ مَا قُدِّر لَهُ.
And Bilāl guarded to the extent that was decreed for him. 
These words are against the Qadariyyah. ʿAllāmah Abu ’l-Walīd al-Bājī says:
إخبار منه (صلى الله عليه وسلم)  أن فعل بلال كان بقدر الله تعالى وتكذيب للقدرية الذين ينفون ذلك.
He ﷺ is informing that the action of Bilāl was by the decree of Allāh Taʿālā, and it refutes the Qadariyyah who deny this.[footnoteRef:194] [194:  ʿAllāmah Bājī (n 18) 1:27.] 

Imām ʿAbd ar-Razzāq narrates it with the words:
فجلس فحفظ عليهم. 
He sat and guarded them.[footnoteRef:195] [195:  Imām ʿAbd ar-Razzāq (n 44) 1:587.] 

The other student of Imām Zuhrī, Yūnus, narrates that Bilāl prayed: 
فصلى بلال ما قدر له. 
Bilāl prayed as much as it was decreed for him.[footnoteRef:196]	 [196:  Imām Muslim (n 15) 1:471.] 

As they were getting closer to the time of Fajr, Bilāl leaned against his conveyance:
ثُمَّ اسْتَنَدَ إِلَى رَاحِلَتِهِ   […] 
And then he leaned on his camel […]
[bookmark: _heading=h.jv6zz5fy4bsu]Explanation of the Wording: ‘Rāḥilah’
Mawlānā Zakariyyā explains the meaning of ‘rāḥilah’:
الراحلة المركب من الإبل ذكرا كان أو أنثى. 
‘Rāḥilah’ is a riding camel, whether male or female.[footnoteRef:197] [197:  Mawlānā Zakariyyā (n 17) 1:318.] 

Bilāl leaned against the camel and started to focus on the eastern horizon, waiting for the breaking of dawn:
 وَهُوَ مُقَابِلُ الْفَجْرِ
Facing the eastern direction
Mawlānā Zakariyyā explains:
متوجه لجهة طلوع الفجر ليطلع عليه.
Facing the direction where dawn breaks in so that he may become aware of it.[footnoteRef:198] [198:  Ibid.] 

Maʿmar adds the words:
فبينا بلال جالس. 
Whilst Bilāl was sitting[footnoteRef:199] [199:  Imām ʿAbd ar-Razzāq (n 44) 1:587.] 

فَغَلَبَتْهُ عَيْنَاهُ
And sleep overcame him. 
Mawlānā Zakariyyā says: 
قال المشايخ: هذا كان تنبيها لبلال إذ لم يفوض الأمر إلى الله إذا أظهر خوف فوت الصلاة نبيه صلى الله عليه وسلم فقال: أنا أوقظكم.
The scholars stated that this is to caution Bilāl since he did not entrust the matter to Allāh when his Prophet ﷺ expressed the fear of missing the prayer, as he said, ‘I will wake you up.’[footnoteRef:200] [200:  Mawlānā Zakariyyā (n 17) 1:318.] 

Now, Bilāl was also fast asleep along with them:
فَلَمْ يَسْتَيْقِظْ رَسُولُ اللَّهِ […]
Neither the Messenger of Allāh ﷺ woke up […]
[bookmark: _heading=h.pfnexe5e29ar]Question 
This raises a question. Many narrations mention that the heart of the Prophet ﷺ never sleeps. As an example, here in the Muwaṭṭaʾ, Imām Mālik narrates with his chain to the Prophet ﷺ that he said:
يا عائشة, إن عيني تنامان، ولا ‌ينام ‌قلبي. 
Oh ʿĀʾishah, my eyes sleep, but my heart does not sleep.[footnoteRef:201] [201:  Imām Mālik (n 1) 280.] 

This is also a muttafaq ʿalayh narration. Why then did the Prophet ﷺ not wake up on time for the prayer?
[bookmark: _heading=h.87s6ixh0s26c]Answer
There are various answers to this.
1. This incident is an exception
ʿAllāmah Ibn ʿAbd al-Barr is of the view that this one occasion is an exception. He says:
ونومه عليه السلام في سفره من باب قوله "إني لأنسى أو أنسى لأسن" فخرَق نومه ذلك عادته عليه السلام لِيَسن لأمته. 
The Prophet – peace be upon him – falling asleep on this journey falls under the category of his statement: ‘I forget, or I am made to forget so that I may establish a practice.’ Hence, that sleep was contrary to his – peace be upon him – normal habit so that he may establish a practice for his nation.[footnoteRef:202] [202:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 1:299.] 

To strengthen this, he uses words that are quoted by other transmitters. He says:
ألا ترى إلى قوله في حديث العلاء بن خباب: "لو شاء الله لأيقظنا ولكنه أراد أن تكون سنة لمن بعدكم". 
Have you not seen his (ﷺ) statement in the ḥadīth of ʿAlāʾ ibn Khabbāb: ‘If Allāh willed, He would have awakened us, but He intended to establish a practice for those after you.’[footnoteRef:203] [203:  Ibid.] 

This is the response of ʿAllāmah Ibn ʿAbd al-Barr. 
2. Perceiving the breaking of dawn is not connected to the heart.
Imām Nawawī presents two answers:
فجوابه من وجهين أصحهما وأشهرهما أنه لا منافاة بينهما لأن القلب إنما يدرك الحسيات المتعلقة به كالحدث والألم ونحوهما ولا يدرك طلوع الفجر وغيره مما يتعلق بالعين وإنما يدرك ذلك بالعين والعين نائمة وإن كان القلب يقظان. 
This can be answered in two ways. The most correct and famous is these two are not contradictory because the heart perceives the feelings that are connected to it, such as passing wind, pain etc. It does not perceive the breaking of dawn and other matters that are connected to the eye. That is only perceived by the eye. And the eye was asleep even though the heart was awake.[footnoteRef:204] [204:  Imām Nawawī (n 5) 5:184.] 

3. He then presents the second answer which is similar to the argument of ʿAllāmah Ibn ʿAbd al-Barr:
والثاني أنه كان له حالان أحدهما ينام فيه القلب وصادف هذا الموضع والثاني لا ينام وهذا هو الغالب من أحواله وهذا التأويل ضعيف والصحيح المعتمد هو الأول. 
The second is that he (ﷺ) has two conditions. One of them is when the heart sleeps, and it coincided with this incident. The other [condition] is that it does not sleep, and that is its prevalent condition. But this interpretation is weak. The correct and reliable one is the first.[footnoteRef:205] [205:  Ibid. ] 

ʿAllāmah Ibn al-Mundhir explained this in a way which portrays this objection to be out of place from the very beginning. He says:
ان القلب قد يحصل له السهو في اليقظة لمصلحة التشريع ففي النوم أولى.
The heart can err in the state of awakedness for the benefit of legislating a law. Hence, all the more [that can happen] in sleep.[footnoteRef:206] [206: Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 34.] 

Nevertheless, Allāh Taʿālā wanted to teach the Companions and the nation an important ruling:
وذلك عندي - والله أعلم - لأنه كان سببا إلى أن علم أصحابه المبلغون عنه إلى سائر أمته: أن مراد الله من عباده الصلاة، وإن كانت مؤقتة أن من لم يصلها في وقتها فإنه يقضيها أبدا متى ما ذكرها, ناسيا كان لها أو نائما عنها أو متعمدا لتركها. 
According to me – and Allāh knows best – that was because he was a means for his Companions, who convey from him to the entire nation, to learn that Allāh intends prayer from His bondsmen, which even though it has a prescribed time, whoever does not perform it on time has his entire life to replace it whenever he remembers, whether he forgot it, or slept and missed it or left it intentionally.[footnoteRef:207] [207:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 1:300.] 

Therefore, Masrūq says:
ما أحب أن لنا الدنيا وما فيها بصلاة رسول الله صلى الله عليه وسلم ‌بعد ‌طلوع ‌الشمس. 
I would not like for us to possess this world and all that it contains in exchange for the prayer of the Messenger of Allāh ﷺ after sunrise.[footnoteRef:208] [208:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fi ’l-Aḥādīth wa ’l-Āthār (Beirut: Dār at-Tāj, 1989), 1:425.] 

The Prophet ﷺdid not wake up…
 وَلاَ بِلاَلٌ وَلاَ أَحَدٌ مِنَ الرَّكْبِ […]
Nor Bilāl or anyone in the camp […]
Each of them was in a deep sleep. Imagine how lovely that sleep is when you are utterly worn out and exhausted! ʿImrān ibn Ḥusayn says in his narration:
وقعنا تلك الوقعة التي لا وقعة عند المسافر أحلى منها، فما أيقظنا. 
We fell into a deep sleep. To a traveller, nothing is more delightful than that. As a result, nothing could wake us up. 
حَتَّى ضَرَبَتْهُمُ الشَّمْسُ 
Until the sunrays struck them.
ʿAllāmah Abu ’l-Walīd al-Bājī explains:
يريد نالهم ‌شعاعها وضوءها عند ارتفاعها. 
It means that its rays and light struck them at the time of its rising.[footnoteRef:209] [209:  ʿAllāmah Bājī (n 18) 1:27.] 

However, this refers to the light of the sun, which refers to the heat of the sun. Qāḍī ʿIyāḍ says:
أى أصابهم شعاعها وحرها. 
I.e. its rays and heat struck them.[footnoteRef:210] [210:  Qāḍī ʿIyāḍ (n 19) 2:666.] 

Maʿmar added the words:
فما أيقظهم إلا حر الشمس. 
Nothing woke them up but the heat of the sun.[footnoteRef:211] [211:  Imām ʿAbd ar-Razzāq (n 44) 1:587.] 

When the sun hit them, they woke up, and:
فَفَزِعَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ 
The Messenger of Allāh ﷺ was startled.
[bookmark: _heading=h.2h53yrdu5ytc]Explanation of the Wording: ‘Faziʿa’
‘Faziʿa’ could be in the meaning of waking up. ʿAllāmah Khaṭṭābī mentions in Maʿālim as-Sunan:
وقوله فزع رسول الله معناه انتبه من نومه يقال أفزعت الرجل من نومه ففزع أي انبهته فانتبه. 
The statement: ‘The Messenger of Allāh (ﷺ) faziʿa’ means that he woke up from his sleep. It is said, ‘Afzaʿtu ’r-rajul min nawmi-hī fa-faziʿa’ i.e. I woke him up, so he got up.[footnoteRef:212] [212:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī al-Bustī, Maʿālim as-Sunan (Aleppo: Al-Maṭbaʿah al-ʿIlmiyyah, 1932), 1:136.] 

ʿAllāmah Ibn al-Athīr also defines it saying:
أي هب وانتبه. 
I.e. He woke up.[footnoteRef:213] [213:  ʿAllāmah Abu ’s-Saʿādāt al-Mubārak ibn Muḥammad al-Jazarī, better known as Ibn al-Athīr, An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar (Saudi Arabia: Dār Ibn al-Jawzī, 1421 AH), 705.] 

If we consider this meaning, then this narration of Imām Mālik would support Yūnus, who quotes via the same chain:
فكان رسول الله صلى الله عليه وسلم أولهم استيقاظا. 
The Messenger of Allāh ﷺ was the first of them to wake up.[footnoteRef:214] [214:  Imām Muslim (n 15) 1:471.] 

This would then contradict the version of ʿImrān ibn al-Ḥusayn that comes in Ṣaḥīḥ Muslim:
فكان أول من استيقظ منا أبو بكر، وكنا لا نوقظ نبي الله صلى الله عليه وسلم من منامه إذا نام حتى يستيقظ. ثم استيقظ عمر، فقام عند نبي الله صلى الله عليه وسلم، فجعل يكبر، ويرفع صوته بالتكبير حتى استيقظ رسول الله صلى الله عليه وسلم.
The first one to wake up amongst us was Abū Bakr. And we would never wake up the Prophet of Allāh ﷺ from his sleep until he would wake up himself. Then, ʿUmar woke up. He stood by the Prophet ﷺ and began reciting the takbīr and raising his voice until the Messenger of Allāh ﷺ woke up.[footnoteRef:215] [215:  Ibid, 1:474-475.] 

[bookmark: _heading=h.5o44pwq9li52]The reason behind their fright
However, ‘faziʿa’ can also imply being frightened without awakening.  So the question then arises as to why were they frightened.
ʿAllāmah Aṣīlī mentions:
وذلك لأجل عدوهم خوفا أن يكون اتبعهم فيجدهم بتلك الحال من النوم والغرة. 
That was due to their enemy out of the fear that they have followed them and may find them in that condition of sleep and inattention.[footnoteRef:216] [216:  Qāḍī ʿIyāḍ (n 19) 2:666.] 

However, most scholars disagreed with this and presented other answers. For instance, ʿAllāmah Ibn ʿAbd al-Barr says:
وأما فزع رسول الله صلى الله عليه وسلم فكان فزعا منه وإشفاقا وحزنا على ما فاته من صلاته في وقتها بالنوم الغالب عليه، وحرصا على بلوغ الغاية من طاعة ربه ونحو ذلك. 
As for the frightening of the Messenger of Allāh ﷺ, he expressed fright, fear and sadness for missing prayer in its time due to the sleep that overcame him, and he expressed eagerness to attain the utmost limit in being obedient to his Sustainer, etc.[footnoteRef:217] [217:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 1:311.] 

That is regarding the Prophet ﷺ. As for the Companions:
وكان فزع أصحابه في انتباههم, لأنهم لم يعرفوا حكم من نام عن صلاته في رفع المأثم عنه, وإباحة القضاء له. 
The Companions were frightened when they woke up because they did not know the ruling of one who slept and missed prayer, that the sin is removed from him, and it is permissible to replace it.[footnoteRef:218] [218:  Ibid.] 

Or alternatively:
ويجوز أن يكون فزعهم لما رأوه من فزعه حين انتباهه، إشفاقا وفزعا. 
Probably, they were frightened when they saw him (ﷺ) frightened upon waking up.[footnoteRef:219] [219:  Ibid, 1:312.] 

But the main point is:
ولم يكن فزعه - عليه السلام - من عدو خافه كما زعم بعض من تكلم في معاني الموطأ. 
He – peace be upon him – was not frightened due to the fear of an enemy as some who discussed the meanings of the Muwaṭṭaʾ claimed.[footnoteRef:220] [220:  Ibid, 1:313.] 

In At-Tamhīd, he wrote:
ولا معنى لقول من قال: إن فزع رسول الله - صلى الله عليه وسلم - كان من أجل العدو الذي يتبعهم؛ لأن رسول الله -صلى الله عليه وسلم- لم يتبعه عدو في انصرافه من خيبر، ولا في انصرافه من حنين، ولا ذكر ذلك أحد من أهل المغازي، بل كان منصرفه في كلتا الغزوتين غانما ظافرا، قد هزم عدوه، وظفر به وقمعه، والحمد لله. 
The statement of those who said that the Messenger of Allāh ﷺ was frightened due to an enemy that followed them makes no sense because no enemy followed the Messenger of Allāh ﷺ on his return from Khaybar nor on his return from Ḥunayn. Moreover, no historians on the military expeditions mentioned that. Rather, he returned from both battles victorious, taking the spoils of war and having defeated his enemies, leaving them vanquished and suppressed. And all praises belong to Allāh.[footnoteRef:221] [221:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 4:360.] 

We learn an important principle from the Prophet ﷺ being frightened:
وفي فزع رسول الله - صلى الله عليه وسلم - دليل على أن ذلك لم يكن من عادته منذ بعث. والله أعلم. 
The frightening of the Messenger of Allāh ﷺ proves that this was not his habit since the time he became a prophet, and Allāh knows best.[footnoteRef:222] [222:  Ibid.] 

 We completed the explanation of the words: 
فَفَزِعَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ 
The Messenger of Allāh ﷺ was startled.[footnoteRef:223] [223:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 153.] 

[bookmark: _heading=h.190az69d2xq7]Different Transmissions of the Wording
The next words in Yaḥyā al-Laythī’s Muwaṭṭaʾ are the words of Bilāl. 
However, in the copy used by Mawlānā Zakariyyā, the Prophet   ﷺfirst questioned Bilāl:
فقال: ما هذا يا بلال؟
He said, ‘What is this, Oh Bilāl?’ 
Probably, this was only in the print he possessed. These words are not actually from the transmission of Yaḥyā. Yes, other versions of this narration include additional words here, but they are different. For instance, Abū Muṣʿab and Imām Muḥammad reported in their transmissions of the Muwaṭṭaʾ that the Prophet ﷺ exclaimed:
فقال: "يا بلال"
He said, ‘Oh Bilāl!’[footnoteRef:224][footnoteRef:225]  [224:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1434 AH), 1:13.]  [225:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Mālik bi-Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah), 78.] 

Likewise, in Ṣaḥīḥ Muslim, Imām Mālik’s contemporary, Yūnus, quotes: 
فقال: "أي بلال!" 
He said, ‘Oh Bilāl’.[footnoteRef:226] [226:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:471.] 

The word ‘ay’ implies that Bilāl was at a distance. It forms part of the ḥurūf an-nidāʾ, that are as follows: 
وَللْمُنَادَى النَّاءِ أَوْ كَالنَّاءِ "يَا" 		وَ"أَيْ" وَ"آ" كَذَا "أَيَا" ثُمَّ "هَيَا"
وَالْهَمْزُ لِلدَّانِي وَ"وَا" لِمَنْ نُدِبْ 		أَوْ "يَا" وَغَيْرُ "وَا" لَدَى اللَّبْسِ اجْتُنِبْ
For calling one who is far, the articles used are ‘yā’
And ‘ay’, ‘ā’, as well as ‘ayā’ then ‘hayā’.
Hamzah is for he who is close, whilst ‘wā’ is for he who is mourned,
Or ‘yā’, but with the fear of confusion, anything besides ‘wā’ is shunned.[footnoteRef:227] [227:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn Mālik al-Andalūsī, Matn al-Alfiyyah (Beirut: Al-Maktabah al-Shaʿbiyyah), 38.] 

Qāḍī ʿIyāḍ explains that some copies of Ṣaḥīḥ Muslim comprise of the words ‘ayna Bilāl’:
وقوله: "أى بلال": كذا عند الشنتجالى وابن أبى جعفر، وعند العذرى والسمرقندى: [‌أين ‌بلال]. 
‘Ay Bilāl’: Shantajālī and Ibn Abī Jaʿfar also have it in this way. ʿUdhrī and Samarqandī have ‘ayna Bilāl’.[footnoteRef:228] [228:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Egypt: Dār al-Wafāʾ, 1998), 2:664. ] 

These words also denote that Bilāl was at a distance.
In Ṣaḥīḥ al-Bukhārī, the narration of Abū Qatādah comes with the wording:
قال: يا بلال، أين ما قلت؟ قال: ‌ما ‌ألقيت ‌علي ‌نومة ‌مثلها قط. 
He (ﷺ) said, ‘Oh Bilāl, where is what you said?’ He replied, ‘I never fell into such a sleep.’[footnoteRef:229] [229:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:122. ] 

In Sīrat Ibn Hishām, the narration is quoted from Ibn Isḥāq from Zuhrī (and the chain is the same) with the wording:
فقال: ‌ماذا ‌صنعت يا بلال؟. 
He (ﷺ) said, ‘What did you do, Oh Bilāl?’[footnoteRef:230] [230:  ʿAllāmah Abū Muḥammad ʿAbd al-Malik ibn Hishām al-Ḥimyarī al-Muʿāfirī, As-Sīrah an-Nabawiyyah (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 3:289.] 

And in Muṣannaf ʿAbd ar-Razzāq, the narrator related:
أنمت يا بلال!
Did you fall asleep, Oh Bilāl![footnoteRef:231] [231:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:587.] 

All of these reveal that the Prophet ﷺ questioned Bilāl for not fulfilling the responsibility that he undertook. Hence, ʿAllāmah Ibn ʿAbd al-Barr mentions:
وفي هذا دليل على طلب الحجة والإدلاء بها. 
This is a proof for [the permissibility of] requesting an explanation and enquiring (when one who undertook a task fails to fulfil it).[footnoteRef:232]  [232:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 4:362. ] 

In the following words, Bilāl responds to this question of the Prophet ﷺ:
فَقَالَ بِلَال: يَا رَسُول اللَّهِ، أَخَذَ بِنَفْسِي الَّذِي أَخَذَ بِنَفْسِكَ.
Bilāl said, ‘Oh Messenger of Allāh, the One Who took your soul is the One Who took my soul.’ 
[bookmark: _heading=h.qxnrii2l1um1]Allāh Takes Away the Soul
Some narrations, like the narration in Ṣaḥīḥ Muslim where Yūnus quotes with the same chain, include the following words in Bilāl’s statement:
بأبي أنت وأمي! يا رسول الله.
May my father and mother be sacrificed for you! Oh, Messenger of Allāh.
The full sentence is:
أخذ بنفسي الذي أخذ (بأبي أنت وأمي! يا رسول الله!) بنفسك. 
The One Who took your soul – May my father and mother be sacrificed for you! Oh, Messenger of Allāh – is the One Who took my soul.[footnoteRef:233] [233:  Imām Muslim (n 4) 1:557.] 

Bilāl did not blame fate for his mistake.  He merely implied that it was beyond his control. As much as he tried to stay awake, unfortunately, he involuntarily fell asleep.
 ʿAllāmah Ibn ʿAbd al-Barr explains these words as follows:
يقول: إذا كنت في منزلتك من الله قد غلبتك عينك، وقبضت نفسك فأنا أحرى بذلك. 
He means: ‘You, who hold a close rank by Allāh, were overcome with sleep, and your soul was taken away, then all the more that can occur to me.’[footnoteRef:234] [234:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa-ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa-Sharḥ dhālika Kulli-hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:314.] 

His response is similar to the answer that ʿAlī presented, as related by Imām Bukhārī with his chain to Ḥusayn, who says:
أن ‌علي بن أبي طالب أخبره: أن رسول الله صلى الله عليه وسلم طرقه وفاطمة بنت النبي عليه السلام ليلة فقال: ألا تصليان؟. فقلت: يا رسول الله، أنفسنا بيد الله، فإذا شاء أن يبعثنا بعثنا، فانصرف حين قلنا ذلك، ولم يرجع إلي شيئا، ثم سمعته وهو مول يضرب فخذه وهو يقول: "﴿وَكَانَ ٱلْإِنسَٰنُ أَكْثَرَ شَىْءٍ جَدَلًا﴾".
ʿAlī ibn Abī Ṭālib informed him that the Messenger of Allāh ﷺ came to him and Fāṭimah at night and said, ‘Are you both not praying?’ So I said, ‘Oh Messenger of Allāh, our souls are in the hand of Allāh. When He wills to awake us, He will awake us.’ He left when we said that and did not reply anything to me. Then, I heard him saying while he was going away, hitting his thigh, ‘But out of all creation, man is most disputing.‘[footnoteRef:235][footnoteRef:236] [235:  Imām Bukhārī (n 7) 2:50.]  [236:  Qurʾān: 18:54.] 

The commentators explained this statement of Bilāl in several different ways. The basis is verse 42 of Chapter az-Zumar:
﴿اللَّهُ يَتَوَفَّى الْأَنْفُسَ حِينَ مَوْتِهَا وَالَّتِي لَمْ تَمُتْ فِي مَنَامِهَا﴾
Allāh fully takes away the souls (of the people) at the time of their death, and (of) those who do not die, in their sleep.
Let us suffice with the explanation of ʿIzz ad-Dīn ibn ʿAbd as-Salām, the great spiritual guide within the Suharwardī and Shādhilī orders of Tasawwuf. He says:
في كل جسد روحان. أحدهما روح اليقظة التي أجرى الله العادة أنها إذا كانت في الجسد كان الإنسان مستيقظا, فإذا خرجت من الجسد نام الإنسان ورأت تلك الروح المنامات, والأخرى روح الحياة التي أجرى الله العادة أنها إذا كانت في الجسد كان حيا, فإذا فارقته مات, فإذا رجعت إليه حيي. 
Each body possesses two souls. One is the soul of awakedness which Allāh made the custom such that when it is in the body, the person remains awake. And when it leaves the body, the person falls asleep, and that soul sees dreams. The other is the soul of life which Allāh made the custom such that when it is in the body, the body is alive. And when it leaves the body, the body dies. When it returns to the body, the body is brought to life [again].[footnoteRef:237]  [237:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 35.] 

Thereafter, he mentions: 
 وهاتان الروحان في باطن الإنسان لا يعرف مقرهما إلا من أطلعه الله على ذلك فهما كجنينين في بطن امرأة واحدة […] ويدل على وجود روحي الحياة واليقظة قوله تعالى ﴿اللَّهُ يَتَوَفَّى الْأَنْفُسَ حِينَ مَوْتِهَا وَالَّتِي لَمْ تَمُتْ فِي مَنَامِهَا﴾ ]الزمر: 42[
Both these souls are inside a person. Their places are unknown except to one whom Allāh made him aware of it. They are like two foetuses in the womb of a single woman. […] The proof for the existence of two souls, of life and awakedness, is the verse of Allāh Taʿālā: ‘Allāh fully takes away the souls (of the people) at the time of their death, and (of) those who do not die, in their sleep.’ [Zumar: 42][footnoteRef:238] [238:  Ibid.] 

The commentators went into detail here in explaining the soul. You may refer to the commentaries if you are learning Taṣawwuf and are interested in learning the different points that should be ignited and entrenched with the love of Allāh Taʿālā. 
In Taṣawwuf, our spiritual guides teach us how to bring the rūḥ constantly in the remembrance of Allāh Taʿālā. The objective is that even whilst engaging in other works, the rūḥ should still be remembering Allāh Taʿālā. The preferred view according to my spiritual guides is that the rūḥ and the nafs are the same, and hence, we work on this point and develop it to continuously remember Allāh Taʿālā. This is something we dedicate much time to attain, toiling day and night.
فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: ‏"‏اقْتَادُوا"‏.
The Messenger of Allāh ﷺ instructed to depart from there.
[bookmark: _heading=h.soehswt1nn29]Explanation of the Wording: ‘Iqtādū’
The Arabic language is sensitive and rich. ‘Iqtādū’ means to pull the camels from the front i.e. the person is ahead, and the animal is behind. ʿAllāmah Ibn al-Athīr says:
فأما قاد البعير واقتاده فبمعنى جره خلفه. 
As for ‘qāda ’l-baʿīr wa ’qtāda-hū’, it means pulling it behind him.[footnoteRef:239] [239:  ʿAllāmah Abu ’s-Saʿādāt al-Mubārak ibn Muḥammad al-Jazarī, better known as Ibn al-Athīr, An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar (Saudi Arabia: Dār Ibn al-Jawzī, 1421 AH), 776.] 

Khalīl explained the different words for pulling a camel from the front and driving it from the back:
(القود) أن يكون الرجل أمام الدابة آخذا بقيادها و(السوق) أن يكون خلفها فإن (قادها) لنفسه قيل: (اقتادها). 
‘Qawd’ is when a man is in front of the animal, holding its rope. And ‘sawq’ is when he is behind it. When he does the action of ‘qāda’ to an animal for himself (pulls for himself), then it is said, ‘iqtāda-hā’.[footnoteRef:240] [240:  ʿAllāmah Aḥmad ibn Muḥammad al-Muqrī al-Fayyūmī, Al-Miṣbāḥ al-Munīr fī Gharīb ash-Sharḥ al-Kabīr li ’r-Rāfiʿī (Beirut: Dār al-Maʿārif, 2nd ed.), 2:518.] 

This technically means that they should neither ride nor drive the animals from behind. Rather, each person must pull his own animal. Ultimately, it means that every individual must take responsibility for his own conveyance.
Because of this delicate meaning, Abū Ḥāzim narrates from Abū Hurayrah in Ṣaḥīḥ Muslim with the words:
ليأخذ كل رجل برأس راحلته. 
Each person should hold of the head of his conveyance.[footnoteRef:241] [241:  Imām Muslim (n 4) 1:471.] 

On the other hand, a driver is called a ‘qaʾid’ since he is in front of the conveyance.
We learn two things from this word:
1) They must continue their journey.
2) They must continue their journey in a particular way.
However, others narrated the word ‘irtaḥilū’ (depart). For instance, Imām Bukhārī narrates in Ṣaḥīḥ al-Bukhārī:
ارتحلوا.[footnoteRef:242] [242:  Imām Bukhārī (n 7) 1:76.] 

In light of this, the words of the next narration of the Muwaṭṭaʾ are as follows:
فأمرهم رسول الله صلى الله عليه وسلم أن يركبوا حتى يخرجوا من ذلك الوادي […] فركبوا. 
The Messenger of Allāh ﷺ commanded them to ride until they came out of that valley […] So they rode.[footnoteRef:243]  [243:  Imām Mālik (n 1) 154.] 

Depending on your perspective, this could again indicate that all these Companions are indeed quoting different events and thus supporting the argument that these are indeed different incidents.
[bookmark: _heading=h.fvz13fyypyv9]Delaying to Replace a Prayer
Be that as it may, the first point learnt from this is the permissibility to delay a replacement prayer. Ḥāfiẓ Ibn Ḥajar explains:
قوله: "ارتحلوا" بصيغة الأمر, اُستُدِل به على جواز تأخير الفائتة عن وقت ذكرها إذا لم يكن عن تغافل أو استهانة. 
The statement, ‘irtaḥilū’ in the imperative form is used to prove the permissibility of delaying missed prayers from the time one remembers it if it is not out of negligence or disdain.[footnoteRef:244] [244:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:184. ] 

Generally, a person is commanded to hasten in performing good deeds. And if he has to make up for a prayer, then all the more reason that he should most definitely perform it as soon as possible.  However, in this instance, the Prophet ﷺ told them to continue with their journey for a short while.  But since life can end at any moment, and they could replace it at that moment, it does raise the question: Why did the Prophet ﷺ command them to do this?
Scholars presented different reasons for why they delayed. Ḥāfiẓ Ibn Ḥajar summarised some of the different views in Fatḥ al-Bārī: 
وقد قيل: إنما أخر النبي صلى الله عليه وسلم الصلاة لاشتغالهم بأحوالها, وقيل: تحرزا من العدو, وقيل: انتظارا لما ينزل عليه من الوحي, وقيل: لأن المحل محل غفلة كما تقدم عند أبي داود, وقيل: ليستيقظ من كان نائما وينشط من كان كسلانا. 
It is said that the Prophet ﷺ delayed the prayer since they were occupied with its conditions. Some said [it was] to guard themselves against the enemy. Some said [it was] due to waiting for revelation to descend on him (ﷺ). Some said [it was] because it was a place of negligence, as it was mentioned previously by Abū Dāwūd. Some said [it was] so that those who were sleeping may wake up and those who were lethargic may become active.[footnoteRef:245]  [245:  Ḥāfiẓ Ibn Ḥajar (n 22) 2:185.] 

This is the narration of Sunan Abī Dāwūd, where Maʿmar narrates from Zuhrī:
فقال رسول الله - صلى الله عليه وسلم -: "تحولوا، عن مكانكم الذي أصابتكم فيه الغفلة".
The Messenger of Allāh ﷺ said, ‘Move away from the place where you were afflicted with negligence.’[footnoteRef:246] [246:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah), 1:327. ] 

Besides those reasons, in the next narration of the Muwaṭṭāʾ, the Messenger of Allāh ﷺ said:
إن هذا واد به شيطان. 
The devil is present in this valley.[footnoteRef:247] [247:  Imām Mālik (n 1) 154.] 

Likewise, Abū Ḥāzim quotes this narration in Ṣaḥīḥ Muslim with the additional words:
فإن هذا منزل حضرنا فيه الشيطان. 
The devil is present with us in this place.[footnoteRef:248] [248:  Imām Muslim (n 4) 1:471.] 

The Companions complied:
فَبَعَثُوا رَوَاحِلَهُمْ. 
So they stirred their animals to depart.
[bookmark: _heading=h.cat18cmo32z0]Explanation of the Wording: ‘Rawāḥil’
The word ‘rawāḥil’ refers to a camel that is used as conveyance:
والرواحل ‌الإبل التي يسافر عليها، واحدها راحلة لأنها تَرحل بصاحبها من موضع إلى موضع. 
‘Rawāḥil’ are camels used as conveyances for travelling. Its singular is ‘rāḥilah’ (that which departs) because it departs with the person from place to place.[footnoteRef:249] [249:  ʿAllāmah ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 46.] 

 وَاقْتَادُوا شَيْئًا.
And they marched a while.
They travelled a short distance. The narration of ʿImrān ibn Husayn is more explicit:
فارتحل ‌فسار ‌غير ‌بعيد. 
He departed and travelled a short distance.[footnoteRef:250] [250:  Imām Bukhārī (n 7) 1:76.] 

It was probably for a brief period of time.
 ʿAllāmah Zurqānī comments:
وهذا يدل على أن هذا الارتحال وقع على خلاف سيرهم المعتاد. 
This indicates that this departure was contrary to their usual travels.[footnoteRef:251] [251:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:53.] 

[bookmark: _heading=h.1h6zowkrn42h]Can Prayers Be Replaced in the Same Place Missed?
The question arises: Will this ruling apply to anyone who misses a prayer, that he should not make up for it in the same place? 
No, moving away from that place is not required. However, in arriving at that answer, scholars presented different interpretations:
1) This ḥadīth is abrogated. ʿAllāmah Bājī says:
فقال عيسى بن دينار وعبد الله بن وهب هو منسوخ قال عيسى نسخه قوله تعالى ﴿وَأَقِمِ ٱلصَّلَوٰةَ لِذِكْرِىٓ﴾ [طه: 14] ونسخه قوله (صلى الله عليه وسلم) "من نام عن صلاة أو نسيها فليصلها إذا ذكرها." 
ʿĪsā ibn Dīnār and ʿAbdullāh ibn Wahb said it is abrogated. ʿĪsā said, ‘It is abrogated by the verse of Allāh Taʿālā: ‘And establish prayer for My remembrance’ [Ṭāhā: 14] and the statement of the Prophet ﷺ: ‘Whoever misses prayer due to sleeping or forgetfulness, then he should perform it when he remembers it.’[footnoteRef:252]  [252:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:27. ] 

Nevertheless, ʿAllāmah Abu ’l-Walīd al-Bājī argues that the verse cannot be considered as an abrogator for this narration since it was revealed in Makkah, whilst this incident took place years later in Madīnah. He says:
لأن الآية مكية وفعله هذا بعد هجرته إلى المدينة بأعوام ولا ينسخ الحكم قبل وروده والعمل به ولا خلاف في ذلك.
The verse is Makkī, whilst this doing of the Prophet (ﷺ) occurred several years after he migrated to Madīnah. A ruling cannot be abrogated before it appears and is practised upon. None differ on this.[footnoteRef:253] [253:  Ibid, 1:28.] 

As for the narration, two issues arise when considering it as abrogated:
A. The Prophet ﷺ strengthened and substantiated his point with verse 14 of Chapter Ṭāhā by quoting it after he mentioned the ruling. ʿAllāmah Abu ’l-Walīd al-Bājī says:
أحدهما: أنه أثبت ذلك بقوله - صلى الله عليه وسلم - فإن الله تعالى يقول ‏﴿وَ‏أَقِمِ الصَّلاَةَ لِذِكْرِي﴾ [طه: 14] فجعل ذلك مأخوذا من هذه الآية المكية وما كان بهذه المثابة لا ينسخ به فعله في المدينة. 
One is that he proved that by saying, ‘Because Allāh Taʿālā says: ‘And establish prayer for my remembrance.’’ [Ṭāhā: 14] He presented that [ruling] a deduction from this Makkī verse. The occurrences in Makkah cannot abrogate the action of the Prophet ﷺ in Madīnah.[footnoteRef:254] [254:  Ibid.] 

B. According to the principles of ḥadīth, a narration is deemed as abrogated if combining the ostensibly contradictory reports is not possible. He says:
والثاني: أن النسخ لا يثبت نظرا إلا إذا لم يمكن الجمع بين الناسخ والمنسوخ فإذا أمكن الجمع بينهما لم يجز دعوى النسخ فيهما.
The second is that, logically, abrogation is established only when it is impossible to combine the abrogator and abrogated. When it is possible to combine them, then claiming abrogation is impermissible.[footnoteRef:255] [255:  Ibid.] 

2)  The scholars of Madīnah claimed that this delay was specific to this area. The Prophet ﷺ clarified to them that this is an area with the presence of the devil. Moreover, it would not matter whether they made up for the lost prayer right away or after a little delay because it had already been missed, and they would undoubtedly make it up before the following prayer. ʿAllāmah Ibn ʿAbd al-Barr says:
فقال أهل الحجاز: إنما كان ذلك لأن الوقت قد كان خرج، فلم يخف فوتا آخر، وتشاءم بالموضع الذي نابهم فيه، فقال: هذا واد به شيطان. 
The scholars of Hijaz said, ‘That was because the time had expired. Hence, there was no fear of missing another prayer. And he regarded the place where this mishap occurred as evil and thus said, ‘The devil is present in this valley.’’[footnoteRef:256] [256:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 1:315.] 

Likewise, we recently quoted from Maʿmar:
تحولوا عن مكانكم الذي أصابتكم فيه الغفلة. 
Move away from the place where you were afflicted with negligence.[footnoteRef:257] [257:  Imām Abū Dāwūd (n 24) 1:327.] 

Thus, ʿAllāmah Ibn ʿAbd al-Barr comments:
وذلك كله نحو مما أشرنا إليه, وليس من باب الطيرة, وإنما هو من باب الكراهة.
All of that is similar to what we indicated. And this does not fall under the category of evil omens, it is merely a dislike.[footnoteRef:258] [258:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 1:315.] 

In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr explains how it was an established principle that the Prophet ﷺ would dislike for prayer to be prayed at certain places:
ويحتمل أن يكون من باب نهيه عن الصلاة في معاطن الإبل، وقوله. "إنها خلقت من جن"، والله أعلم. ومن هذا قول علي: نهاني رسول الله -صلى الله عليه وسلم- أن أصلي بأرض بابل، فإنها ملعونة".
ومن هذا الباب أيضا كراهيتهم للصلاة في موضع الخسف؛ لقوله -صلى الله عليه وسلم- حين مر بالحجر من ثمود: "لا تدخلوا على هؤلاء المعذبين إلا أن تكونوا باكين، فإن لم تكونوا باكين فلا تدخلوا عليهم، لا يصيبكم ما أصابهم". وقد روي أن رسول الله - صلى الله عليه وسلم - لما أتى وادي ثمود أمر الناس فأسرعوا، وقال: "هذا واد ملعون". وروي عنه أنه أمر بالعجين فطرح. فهذا كله باب واحد لا تدرى علته حقيقة، فوجب أن يكون خصوصا مردودا إلى الأصول المجتمع عليها، والدلائل الصحيح مجيئها. وبالله تعالى التوفيق.
Possibly, it could fall under the category of his prohibition from praying in camel pens and saying, ‘They were created from jinn’. And Allāh knows best. Similar to this is ʿAlī’s statement: ‘The Messenger of Allāh ﷺ prohibited me from praying in the land of Babylon for it is cursed.’
Furthermore, their dislike to pray in a place struck by an earthquake also falls under this category since the Prophet ﷺ said when he passed by Ḥijr of Thamūd, ‘Do not come by these ones who were punished except while crying. If you are not crying, then do not come by them lest what afflicted them shall afflict you.’ It is narrated that when the Messenger of Allāh ﷺ came by the valley of Thamūd, he commanded the people to hasten, and so they did. And he said, ‘This is a cursed valley.’ And in a narration from him, he commanded to throw away the dough (that was kneaded with the water of this valley), and it was thrown away. 
All of that fall under the same category. The true reason is unknown. Hence, cases should be specifed and referred to the principle that gathers them and the proofs with authentic chains. And the ability for success is from Allāh Taʿālā.[footnoteRef:259] [259:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 3:616-618.] 

In short, since the Prophet ﷺ was well aware of the presence of the devil in that place, he instructed them to proceed from there.
[bookmark: _heading=h.ymbafcpkgjq9]The view that the area must be left
Based on this, some scholars state that if anyone is ever travelling and misses a prayer, then they should know that devils are present in that vicinity, and hence they must leave that area. ʿAllāmah Ibn ʿAbd al-Barr quotes:
فقال منهم قائلون: من نام عن الصلاة في سفره، ثم انتبه، لزمه الزوال عن ذلك الموضع.  
Some of them stated that whoever missed a prayer on a journey due to sleep, then woke up, he should leave that place.[footnoteRef:260] [260:  Ibid, 3:620.] 

He explains the reasoning of these scholars:
قالوا: فكل موضع يصيب المسافرين أو غيرهم فيه مثل ما أصاب أصحاب رسول الله -صلى الله عليه وسلم- معه عليه السلام في ذلك الموضع؛ من النوم عن الصلاة حتى يخرج وقتها، فواجب الخروج عنه، وإقامة الصلاة في غيره؛ لأنه موضع شيطان، وموضع ملعون. ونزعوا بنحو ما قدمنا ذكره من العلل. 
They said that any place where travellers or others experience the same occurrence as what the Companions of the Messenger of Allāh ﷺ as well as him – peace be upon him – experienced in that place, of missing prayer due to oversleeping until the time expires, then it is obligatory to leave from there and perform prayer elsewhere because it is a place of the devil and a cursed place. They presented their argument with similar reasons as we mentioned.[footnoteRef:261] [261:  Ibid.] 

Other scholars restricted it to the place where the Prophet ﷺ halted. The presence of the devil is specifically there. Until today, if anyone discovers that place (which is unlikely), spends the night there and misses the prayer (notice how many conditions), then he should not replace the prayer there. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال منهم آخرون: أما ذلك الوادي وحده، إن علم وعَرض فيه مثل ذلك العارض، فواجب الخروج منه، على ما صنع رسول الله -صلى الله عليه وسلم- يومئذ.
Others said, ‘As for that valley alone, if it is known and a similar occurrence happens, then it is obligatory to leave from there just as the Messenger of Allāh ﷺ did on that day.[footnoteRef:262] [262:  Ibid.] 

But at other places, one will not need to delay the prayer:
وأما سائر المواضع فلا، وذلك الموضع وحده مخصوص بذلك.
As for other places, then no. That place alone is restricted to this.[footnoteRef:263] [263:  Ibid, 3:621.] 

Still, the majority of the scholars opined that if a person misses a prayer, then he should replace it as soon as possible, irrespective of whether he is travelling or is at home, and irrespective of whether he is in that same vicinity where the Prophet ﷺ was, or if he is in another area. ʿAllāmah Ibn ʿAbd al-Barr says:
القول المختار عندنا في هذا الباب أن ذلك الوادي وغيرَه من بقاع الأرض جائز أن يُصلى فيها كلها، ما لم تكن فيها نجاسة مُتيقنة تمنع من ذلك، ولا معنى لاعتلال من اعتل بأن موضعَ النوم عن الصلاة موضعُ شيطان وموضعٌ ملعونٌ لا يجب أن تقام فيه الصلاة؛ لأنا لا نعرف الموضع الذي ينفك عن الشياطين، ولا الموضع الذي تحضره الشياطين.
The preferable view according to us on this matter is that it is permissible to pray everywhere: In that valley and other places on land, as long as, with certainty, there is no impurity on it which prevents that. The justification of those who argued that the place where one missed prayer due to sleep is a place of the devil and a cursed place wherein it is impermissible to offer prayer is illogical. The reason is that we lack the knowledge of the places where the devils are absent and the places where they are present.[footnoteRef:264] [264:  Ibid.] 

We generally cannot have this amount of conviction. ʿAllāmah Ibn Rushayq states:
قد علله النبي صلى الله عليه وسلم بذلك ولا يعلم ذلك إلا هو. 
The Prophet ﷺ justified it (moving and praying elsewhere) with that (the presence of the devil), but none knows this besides him.[footnoteRef:265] [265:  ʿAllāmah Suyūṭī (n 15) 34.] 

ʿAllāmah Abu ’l-Walīd al-Bājī says:
وهذه علة لا طريق لنا إلى معرفتها فلا يلزمنا العمل بها. 
This is a reason which is impossible for us to know. Hence, it is not obligatory on us to practise on this.
In the next narration of the Muwaṭṭaʾ, the Messenger of Allāh ﷺ stated:
إن الشيطان أتى بلالا وهو قائم يصلي، فأضجعه، فلم يزل يهدئه كما يهدأ الصبي حتى نام.
The devil came to Bilāl while he was standing in prayer. He made him lie down and kept on calming/pacifying him (to sleep) just as a child is calmed down/pacified until he sleeps.[footnoteRef:266] [266:  Imām Mālik (n 1) 154.                                                                                                                                                                                                                                                                                                                                                                                                                                        ] 

This strengthens the view of the Madanī scholars. It proves that the delay is specific to this area.
3) The Iraqi scholars, however, explain this differently. They claim that the Prophet ﷺ commanded them to proceed with their journey because the sun was rising and they could rather use this time to cover some distance. Remember that they were travelling for the majority of the night out of the urgency to reach back home. Abū Muṣʿab narrated ‘fa asraʿa’ in his transmission. Hence, rather than waiting ten to fifteen minutes for the sun to rise, they could cover a small distance in that time. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما أهل العراق فزعموا أن تأخير رسول الله صلى الله عليه وسلم لتلك الصلاة حتى خرج من الوادي إنما كان لأنه انتبه في حين طلوع الشمس. 
قالوا: ومن سنته ألا يصلي عند طلوع الشمس ولا غروبها. 
As for the Iraqis, they claimed that the Prophet ﷺ delayed that prayer until he left the valley because he woke up at the time when the sun rose. They said that his practice was to neither pray at sunrise nor sunset.[footnoteRef:267] [267:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 1:315.] 

To confirm that the Ḥanafīs understood it like this, we shall refer to the books of the seniors of the Ḥanafī madhhab. ʿAllāmah Sarakhsī writes with regards to this incident in Al-Mabsūṭ:
والأصح أنه أراد أن ترتفع الشمس فلو جاز الفجر المكتوبة في حال طلوع الشمس لما أخر بعد الانتباه. 
The most correct view is that he intended for the sun to rise completely. If the obligatory Fajr was permissible during sunrise, he would not have delayed it after awakening.[footnoteRef:268] [268:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah), 1:152. ] 

 ʿAllāmah Abu ’l-Walīd al-Bājī tried to refute this view by saying that sun rays do not hit Earth at sunrise. That only happens after the sun has completely risen. He presents the narration of ʿImrān ibn Ḥuṣayn as evidence:
يؤيد هذا التأويل قوله في حديث عمران بن حصين: "فما أيقظنا إلا حر الشمس" ولا يكون ذلك إلا بعد تمكن ارتفاعها.
This interpretation is supported by the statement in the ḥadīth of ʿImrān ibn Ḥuṣayn: ‘Nothing could wake us up except the heat of the sun.’ That is only after the sun rose significantly.[footnoteRef:269] [269:  ʿAllāmah Bājī (n 30) 1:28.] 

Nonetheless, the view of the Ḥanafīs is backed up by strong evidence. To note, their view creates harmony with a verbal transmission that is quoted later within the Muwaṭṭaʾ on page 396 under ḥadīth number 588:
 مالك، عن هشام بن عروة، عن أبيه، أنه قال: كان رسول الله صلى الله عليه وسلم يقول: "إذا ‌بدا ‌حاجب ‌الشمس، فأخروا الصلاة حتى تبرز. وإذا غاب حاجب الشمس، فأخروا الصلاة حتى تغيب". 
Mālik reported from Hishām ibn ʿUrwah from his father that he said that the Messenger of Allāh ﷺ would say, ‘When the top of the sun appears, then delay prayer until it becomes completely apparent. And when the top of the sun disappears, then delay prayer until it disappears completely.[footnoteRef:270] [270:  Imām Mālik (n 1) 396.] 

According to the principles of ḥadīth, when a verbal statement and a physical action of the Prophet ﷺ seem to contradict, the statement is preferred. In this case, there is no contradiction based on the meaning that the Iraqi scholars adopted. 
They use the narration of Ṣaḥīḥ Muslim as evidence:
فلما رفع رأسه ورأى الشمس قد ‌بزغت قال: "ارتحلوا".
When he lifted his head and saw that the sun had risen, he said, ‘Depart!’.[footnoteRef:271] [271:  Imām Muslim (n 4) 1:475.] 

Likewise, in the narration of Ṣaḥīḥ al-Bukhārī, it is mentioned:
فتوضأ، فلما ارتفعت الشمس وابياضت، قام فصلى. 
He performed ablution. Then, when the sun came up and brightened, he stood and prayed.[footnoteRef:272] [272:  Imām Bukhārī (n 7) 1:122.] 

However, the great Ḥanafī scholar, ʿAllāmah Badr ad-Dīn al-ʿAynī, objected to this interpretation in his commentary of Ṣaḥīḥ al-Bukhārī. He says:
وقيل لكون ذلك وقت الكراهة وفيه نظر لأن في حديث الباب "لم يستيقظوا حتى وجدوا ‌حر ‌الشمس" وذلك لا يكون إلا بعد أن يذهب وقت الكراهة. 
It is said, because it was a disliked time. But that is arguable because it comes in the ḥadīth under this chapter, ‘They did not wake up until they felt the heat of the sun’, and that is only after the disliked time is over.[footnoteRef:273] [273:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 4:29.] 

Mawlānā Zakariyyā Kāndhlawī then commented:
لا يذهب عليك أن الواقعة قد تكررت فلا يمكن الإنكار أن تأخيره عليه الصلاة والسلام مرة كان لكراهة الوقت. 
Bear in mind that this incident occurred several times. Hence, one cannot deny that at one occasion, he delayed because it was a disliked time.[footnoteRef:274] [274:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:320.] 

He explains that on one occasion, the Prophet ﷺ told them to leave because the sun was rising. On the other occasion, he wanted them to move from that place because of the presence of a devil. 
Further on, he mentions the reason behind the objection of ʿAllāmah Badr ad-Dīn al-ʿAynī, that he is explaining the incident when they woke up after sunrise. Mawlānā Zakariyyā then quotes his comment under the aḥādīth of the event when they left because of not wanting to pray at sunrise. There, ʿAllāmah Badr ad-Dīn al-ʿAynī agreed with the seniors of the Ḥanafī madhhab.
After travelling for a short distance:
ثُمَّ أَمَرَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِلاَلاً فَأَقَامَ الصَّلاَةَ.
Then, the Messenger of Allāh ﷺ commanded Bilāl to give iqāmah for prayer.
This was after sunrise in one incident, and after they were away from the devil in the second incident.
[bookmark: _heading=h.nsf4ef9fprla]Different Transmissions of the Wording
Yaḥyā ibn Bukayr narrates in his recension of the Muwaṭṭaʾ that adhān was given. However, besides Ibn Bukayr, all the other transmitters of the Muwaṭṭaʾ narrate that Bilāl only gave iqāmāh. ʿAllāmah Abu ’l-Walīd al-Bājī explains:
رواه جماعة أصحاب الموطأ فأقام على اليقين رواه ابن بكير "ثم أمر بلالا فأذن فأقام الصلاة" وقول الجماعة عن مالك أصح وأولى. 
A group of the transmitters of the Muwaṭṭaʾ narrated it as, ‘He gave iqāmah’, with certainty. And Ibn Bukayr narrated it as, ‘Then, he commanded Bilāl, and he gave adhān and iqāmah for the prayer.’ The statement of the majority from Mālik is more correct and preferable.[footnoteRef:275] [275:  ʿAllāmah Bājī (n 30) 1:28.] 

Imām Mālik accurately quoted his teacher by not mentioning that adhān was given. In his Sunan, Imām Abū Dāwūd transmits with the same chain via Abān who quotes Maʿmar adding the extra words:
فأمر بلالا فأذن وأقام وصلى. 
Then, he commanded Bilāl, and he gave adhān and iqāmah for the prayer.[footnoteRef:276] [276:  Imām Abū Dāwūd (n 24) 1:327.] 

However, Imām Abū Dāwūd commented that the other students of Maʿmar (and Zuhrī) did not quote this:
رواه مالك، وسفيان بن عيينة، والأوزاعي وعبد الرزاق عن معمر، وابن إسحاق لم يذكر أحد منهم الأذان في حديث الزهرى هذا. 
Mālik, Sufyān ibn ʿUyaynah, Awzāʿī and ʿAbd ar-Razzāq from Maʿmar and Ibn Isḥāq narrated it. None of them mentioned the adhān in this ḥadīth of Zuhrī.[footnoteRef:277] [277:  Ibid.] 

Although we could argue with the principle of ziyādat ath-thiqah, Imām Abū Dāwūd does not want us to consider these additional words. As such, we will respect him and accept that all the students of Zuhrī did not mention anything on adhān.
[bookmark: _heading=h.o6lmme8y6rkx]Is Adhān & Iqāmah Established for the Missed Prayer of a Group of People?
[bookmark: _heading=h.x268wh3ftzzh]Mālikī view
With the mention of iqāmah alone, Imām Mālik holds the view that if a group of people miss a prayer, then only iqāmah is necessary. There is no need for adhān. ʿAllāmah Ibn ʿAbd al-Barr says:
وهذا مذهب مالك في الموطأ في الصلاة الفائتة: أنها تقام بغير أذان وأنه لا يؤذن لصلاة فريضة إلا في وقتها. 
This is the madhhab of Mālik in the Muwaṭṭaʾ regarding the missed prayer: It will be performed without any adhān, and adhān for an obligatory prayer is only given in its time.[footnoteRef:278] [278:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 1:317.] 

ʿAllāmah Ibn ʿAbd al-Barr also attributes this view to Imām Shāfiʿī:
فقال مالك, والأوزاعي, والشافعي: من فاتته صلاة أو صلوات حتى خرج وقتها أقام لكل صلاة إقامة إقامة, ولم يؤذن.
Mālik, Awzāʿī and Shāfiʿī said, ‘Whoever misses a prayer or several prayers until its time expires, he will give iqāmah for each prayer and will not give adhān.[footnoteRef:279] [279:  Ibid, 1:318.] 

Besides using this version of the Muwaṭṭaʾ as evidence for the non-establishment of adhān for missed prayers, the Mālikīs also substantiate their point through qiyās. ʿAllāmah Abu ’l-Walīd al-Bājī writes: 
والدليل على أنه لا يؤذن لها أن الأذان إنما هو إعلام للناس بالوقت ودعاء لهم إلى الجماعة ووقت القضاء ليس بوقت إعلامهم ولا وقت دعائهم إلى الصلاة ودليل آخر وهو أن الأذان إنما يختص بأوقات الصلوات لأن في الأذان في غير أوقاتها تخليطا على الناس وإذا اختص بأوقات الصلوات لم يكن مشروعا في الفوائت لأن الفوائت لا تختص بوقت كالنوافل وإذا ثبت ذلك فإن الأذان المذكور في الحديث هو الإعلام بالصلاة دون الأذان المشروع بدليل ما ذكرناه والله أعلم.
The proof that adhān is not given for it is that adhān is an announcement to people of the time and a call to them to pray in congregation. The time for the replacement prayer is neither a time to announce to them (of the time) nor a time to call them to prayer. 
Another proof is that adhān is specific to the times of prayers since giving adhān outside its time confuses people. And when it is specific to the times of prayers, it is not legislated for missed prayers since missed prayers do not have any specific time, just as optional prayers. 
When that is established, then the adhān which is mentioned in the ḥadīth was to announce the prayer (that the prayer will be replaced, not to announce the time), not the legislated adhān, based on the proof that we mentioned. And Allāh knows best.[footnoteRef:280] [280:  ʿAllāmah Bājī (n 30) 1:28.] 

Regarding why iqāmah has to be given, he explains:
والدليل على أن الإقامة مشروعة في الفوائت حديث مالك المذكور وفيه فأمر رسول الله - صلى الله عليه وسلم - بلالا فأقام الصلاة بهم ومن جهة المعنى أن الإقامة ذكر شرع في استفتاح الصلاة لا يجوز أن ينفصل عنها فكان لازما للفوائت وغيرها كتكبيرة الإحرام. 
The proof that iqāmah is legislated for missed prayers is the mentioned ḥadīth of Mālik. It comes as: ‘Then the Messenger of Allāh ﷺ commanded Bilāl to give iqāmah for the prayer, and the Messenger of Allāh ﷺ led them in the Morning Prayer.’ In terms of meaning, iqāmah is an invocation of Allāh which is legislated at the beginning of the prayer and is inseparable from it. Hence, it is necessary for missed prayers as well as others, just as the opening takbīr.[footnoteRef:281] [281:  Ibid, 1:29.] 

[bookmark: _heading=h.8nrhhapuck11]Ḥanafī view
However, as it is general in the Ḥanafī madhhab, we always practise on all the narrations. Therefore, Ḥanafī scholars hold the view that if a group of people missed a prayer, then it is recommended to give adhān and iqāmāh when replacing that prayer in congregation. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وقال أبو حنيفة: من فاتته صلاة واحدة صلاها بأذان وإقامة, فإن لم يفعل فصلاته تامة. 
Abū Ḥanīfah said, ‘Whoever missed one prayer will perform it with adhān and iqāmah. And if he does not do so, his prayer is [still] complete.’[footnoteRef:282] [282:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 1:318.] 

Proofs for the Ḥanafī view
The basis of this is due to how this narration reached Imām Abū Ḥanīfah. Imām Muḥammad narrates in Kitāb al-Āthār:
أخبرنا أبو حنيفة، عن حماد، عن إبراهيم، قال: ‌عرس رسول الله صلى الله عليه وسلم ليلة […] وأمر المؤذن فأذن. 
Abū Ḥanīfah related to us from Ḥammad from Ibrāhīm, who said, ‘One night, the Messenger of Allāh ﷺ halted his journey […] and he commanded the muʾadhdhīn to give adhān, so he did.’[footnoteRef:283] [283:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1993), 1:438-440. ] 

Although this is mursal, it is, nevertheless, eligible as proof since Imām Abū Ḥanīfah would accept the mursal narrations of the scholars in Kufa. Bear in mind that the narration of the Muwaṭṭaʾ is also mursal. We gave it the benefit of the doubt because of the muttaṣil narration of Yūnus in Ṣaḥīḥ Muslim. In the same way, numerous narrations give support to this narration of Imām Abū Ḥanīfah. 
Moreover, this is strengthened by others who transmitted this same incident or those who transmitted different incidents of the same occurrence. Remember that we can look at these reports in two ways:
1) All the Companions narrated different and separate incidents. If these are separate incidents, then many Companions quoted what happened in Ḥunayn, which was in 8 AH, and what was in Tabūk, which was in 9 AH. This narration of the Muwaṭṭaʾ makes a specific reference to Khaybar, which was at the beginning of 7 AH. Since most Companions narrated later events and noted that adhān and iqāmah were given, their narrations will abrogate the earlier narration.
2) All these different reports are different versions of the same incident. If this is the case, consideration is given to reliable narrators who related extra details. In the commentary of the first narration, under lesson five, we quoted the words of ʿAllāmah Ibn ʿAbd al-Barr:
فرواية من زاد وأتم وفسر أولى من رواية من أجمل وقصر.  
Therefore, the narration of the one who added more, gave a complete account and explained is better than the narration of one who condensed and shortened.[footnoteRef:284] [284:  ʿAllāmah Ibn ʿAbd al-Barr (n 10) 5:319.] 

Now let us look at how other Companions quoted this:
1. The narration of Abū Qatādah in Ṣaḥīḥ al-Bukhārī: 
يا بلال قم فأذن بالناس بالصلاة. 
Oh Bilāl, stand and give adhān to people for the prayer.[footnoteRef:285] [285:  Imām Bukhārī (n 7) 1:122.] 

Imām Bukhārī agrees with the Ḥanafīs on this point, and hence, he placed the chapter heading: 
‌‌باب الأذان بعد ذهاب الوقت. 
Chapter: The Adhān After the Time Expired[footnoteRef:286] [286:  Ibid.] 

He transmitted this whole incident to prove that adhān is given.
2. In Sunan An-Nasāʾī, Abū Maryam narrated from Mālik ibn Rabīʿah, saying:
فأمر رسول الله صلى الله عليه وسلم المؤذن فأذن. 
Then, the Messenger of Allāh ﷺ commanded the muʾadhdhin to give adhān, and so he did.[footnoteRef:287] [287:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1986), 1:297.] 

3. In another narration of Sunan an-Nasāʾī, Imām Nasāʾī narrates via Jubayr:
ثم أذن بلال. 
Then Bilāl gave adhān.[footnoteRef:288] [288:  Ibid, 1:298.] 

4. In Sunan Abī Dāwūd, in the narration of Abū Qatādah, the words are mentioned as:
وأذن بلال. 
And Bilāl gave adhān.[footnoteRef:289] [289:  Imām Abū Dāwūd (n 24) 1:328.] 

5. Imām Abū Dawūd related the narration of ʿImrān ibn Ḥusayn with these words:
ثم أمر مؤذنا فأذن. 
Then he commanded a muʾadhdhin, and he gave adhān.[footnoteRef:290] [290:  Ibid, 1:332.] 

6. ʿAmr ibn Umayyah:
ثم أمر بلالا فأذن. 
Then he commanded Bilāl, and he gave adhān.[footnoteRef:291] [291:  Ibid, 1:333.] 

The next narration in Sunan Abī Dāwūd is the version of Dhū Mikhbar. He also says:
ثم أمر بلالا فأذن. 
Then he commanded Bilāl, and he gave adhān.[footnoteRef:292] [292:  Ibid, 1:333-334.] 

In another transmission from him, the words are:
فأذن وهو غير عجل. 
And he gave adhān unhurriedly.[footnoteRef:293] [293:  Ibid, 1:334.] 

As we can see, the overwhelming majority of transmitters ensured to mention that adhān was given! The Ḥanafīs are practising on all these narrations, whilst the Mālikīs are not. In fact, because the Ḥanafīs opine that giving adhān is recommended, they practise on every narration. They practice on those that mention the adhān by saying that it is desirable to give adhān, and they practise on those that do not mention the adhān by saying that it is only desirable to give adhān, and not compulsory.
To support the Mālikī madhhab, Qāḍī ʿIyāḍ attempted to present a feeble response:
ويحمل قوله: "فأذن بلال" أى أعلم الناس، وقد يختص هذا الموضع بالأذان لتنبيه الناس، وإيقاظ النيام أو لطرد الشيطان الذى أعلم - عليه السلام - أنه بالوادى، وعلى هذا يجمع بين الأحاديث الواردة فى ذلك، ولا يتخالف. 
The statement, ‘And Bilāl gave adhān’, is explained to be that he informed the people. Adhān was specific for this place only to inform the people and to wake up those who were sleeping or to drive away the devil, regarding whom the Prophet – peace be upon him – informed of being in the valley. Based on this, the aḥādīth mentioned on this are reconciled and are not contradictory.[footnoteRef:294] [294:  Qāḍī ʿIyāḍ (n 6) 2:669.] 

This is such a weak answer that does not even require any response.
Note: Despite the main proof of Imām Abū Ḥanīfah being mursal, the Shāfiʿīs are also obliged to accept this report since many muttaṣil narrations can be cited to support the Ḥanafī view. Hence, the mujtahids within the madhhab presented this narration to prove that adhān and iqāmah should be given. 
 ʿAllāmāh Sarakhsī mentions:
قال (ومن فاتته صلاة عن وقتها فقضاها في وقت آخر أذن لها وأقام واحدا كان أو جماعة) لأن النبي - صلى الله عليه وسلم - في ‌ليلة ‌التعريس بعد ما انتبه مع أصحابه بعد طلوع الشمس فقضى الفجر بأذان وإقامة أمر بلالا بهما. 
Whoever misses a prayer in its time and replaces it at another time will give adhān and iqāmah for it, whether [he is praying] individually or in congregation – because on the night of taʿrīs, after the Prophet ﷺ woke up with his Companions after sunrise and replaced Fajr with adhān and iqāmah, he commanded Bilāl to proclaim both.[footnoteRef:295] [295:  ʿAllāmah Sarakhsī (n 46) 1:136.] 

ʿAllāmah Ibn Māzah al-Bukhārī mentions:
ومن فاتته صلاة عن وقتها، فقضاها في وقت آخر أذن لها وأقام واحداً كان أو جماعة لحديث ‌ليلة ‌التعريس حتى نزل رسول الله صلى الله عليه وسلّم في وادٍ. 
Whoever misses a prayer in its time and replaces it at another time will give adhān and iqāmah for it, whether [he is praying] individually or in congregation due to the ḥadīth on the night of taʿrīs, until the Messenger of Allāh ﷺ  dismounted in a valley.[footnoteRef:296] [296:  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), 1:349.] 

Likewise, ʿAllāmah Marghīnānī states in Al-Hidāyah:
ويؤذن للفائتة ويقيم "لأنه عليه الصلاة والسلام قضى الفجر غداة ‌ليلة ‌التعريس بأذان وإقامة وهو حجة على الشافعي رحمه الله في اكتفائه بالإقامة " فإن فاتته صلوات أذن للأولى وأقام " لما روينا " وكان مخيرا في الباقي إن شاء أذن وأقام " ليكون القضاء على حسب الأداء " وإن شاء اقتصر على الإقامة " لأن الأذان للاستحضار وهم حضور. 
Adhān is given for missed prayers as well as iqāmah because the Prophet – peace be upon him – replaced Fajr on the morning of the night of taʿrīs with an adhān and an iqāmah. It is a proof against Shāfiʿī – may Allāh have mercy on him – who established iqāmah alone.
If he misses several prayers, adhān and iqāmah will be given for the first one due to the narration we quoted. And he has a choice for the remaining. If he wills he can give adhān and iqāmah so that it is replaced as it should have been fulfilled. And if he wills he can suffice on iqāmah because adhān is to call people to be present, and they are already present.[footnoteRef:297] [297:  ʿAllāmah ʿAlī ibn Abī Bakr al-Marghīnānī, Al-Hidāyah Sharḥ Bidāyat al-Mubtadī (Madīnah Munawwarah: Dār as-Sirāj, 2019), 1:421-422. ] 

In this case, the other madhāhib are practising on qiyās, whilst the Ḥanafīs are practising on ḥadīth. Mawlānā Zakariyyā says:
لكن تركنا القياس للأثر.
But we abandoned qiyās due to the ḥadīth.[footnoteRef:298] [298:  Mawlānā Zakariyyā (n 52) 1:322.] 

[bookmark: _heading=h.9emojcgo4qmx]Shāfiʿī view
Although ʿAllāmah Ibn ʿAbd al-Barr mentioned the Māliki view to be one view in the Shāfiʿī madhhab, Imām Nawawī authenticated the view as the Ḥanafīs. He says:
والأصح عندنا إثبات الأذان بحديث أبي قتادة وغيره من الأحاديث الصحيحة. 
The most correct view according to us is that adhān is established through the ḥadīth of Abū Qatādah and other authentic aḥādīth.[footnoteRef:299]  [299:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī (Cairo: Al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 5:182.] 

[bookmark: _heading=h.ktbj7wcsziqr]Further proof in support of the Ḥanafī view
The narrations quoted are sufficient to demonstrate the strength of our view over the Mālikis. But since the Shāfiʿīs hold the same view as the Ḥanafīs, we can delegate the task of responding to them and place them as our representatives. Imām Nawawī says:
فجوابه من وجهين أحدهما لا يلزم من ترك ذكره أنه لم يؤذن فلعله أذن وأهمله الراوي أو لم يعلم به. 
There are two ways to answer this. One is that not being mentioned does not necessitate that adhān was not given. Perhaps he did give adhān, but the narrator forgot it or was unaware of it.[footnoteRef:300] [300:  Ibid, 5:183. ] 

Analysing the different versions outlines that many details are omitted in this narration of Saʿīd. As an example, the following statement of the Prophet ﷺ was quoted in the narration of Maʿmar:
تحولوا، عن مكانكم الذي أصابتكم فيه الغفلة. 
Move away from the place where you were afflicted with negligence.[footnoteRef:301] [301:  Imām Abū Dāwūd (n 24) 1:327.] 

Look at the next narration:
ثم أمرهم رسول الله صلى الله عليه وسلم أن ينزلوا وأن يتوضؤوا. 
Then the Messenger of Allāh ﷺ  commanded them to halt and perform ablution.[footnoteRef:302]  [302:  Imām Mālik (n 1) 154.] 

Likewise, in the narration of Yūnus in Ṣaḥīḥ Muslim:
ثم توضأ رسول الله صلى الله عليه وسلم. 
Then the Messenger of Allāh ﷺ  performed ablution.[footnoteRef:303] [303:  Imām Muslim (n 4) 1:471.] 

In Ṣaḥīḥ Muslim, in the lengthy narration of Abū Qatādah:
ثم دعا بميضأة كانت معي فيها شئ من ماء. قال فتوضأنا منها وضوءا دون وضوء. قال وبقي فيها شئ من ماء. 
Then he requested for a jug of water that I was carrying that was used for ablution and contained some water. We all performed a less thorough ablution with it, and some water remained.[footnoteRef:304] [304:  Ibid, 1:472-473.] 

Since all these details are omitted, it is not farfetched to say that Saʿīd ibn al-Musayyab or Zuhrī did not mention all the details.
The second answer that Imām Nawawī gave is:
والثاني لعله ترك الأذان في هذه المرة لبيان جواز تركه وإشارة إلى أنه ليس بواجب متحتم لا سيما في السفر. 
Perhaps he left adhān in this instance to demonstrate the permissibility of leaving it and to indicate that it is not obligatory and compulsory, especially during journeys.[footnoteRef:305]  [305:  Imām Nawawī (n 77) 5:183.] 

If many prayers were missed, then this is only for the first prayer. For the prayers thereafter, it is less required to give adhān.
فإن فاتته صلوات أذن للأولى وأقام "لما روينا"وكان مخيرا في الباقي إن شاء أذن وأقام" ليكون القضاء على حسب الأداء "وإن شاء اقتصر على الإقامة" لأن الأذان ‌للاستحضار وهم حضور. 
If he misses several prayers, adhān and iqāmah will be given for the first one due to the narration we quoted. And he has a choice for the remaining. If he wills he can give adhān and iqāmah so that it is replaced as it should have been fulfilled. And if he wills he can suffice on iqāmah because adhān is to call people to be present, and they are already present.[footnoteRef:306] [306:  ʿAllāmah Marghīnānī (n 75) 1:422.] 

Still, if a person wants to give adhān and iqāmah for each prayer, then that too is fine. ʿAllāmah Ibn ʿAbd al-Barr quotes from Imām Muḥammad:
وقال محمد بن الحسن: إذا فاتته صلوات فإن صلاهن بإقامة إقامة كما فعل النبي - عليه السلام - يوم الخندق فحسن، وإن أذن وأقام لكل صلاة فحسن، ولم يذكر خلافا بينه وبين أصحابه في ذلك. 
Muḥammad ibn al-Ḥasan said, ‘When one misses several prayers, then it is good if he performs them all with a single iqāmah as the Prophet ﷺ  did on the Battle of the Trench. And if he gives adhān and iqāmah for each prayer, then [too] it is good. He did not make note of any difference between him and his companions on this matter.[footnoteRef:307] [307:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 1:318.] 

ʿAllāmah Kāsānī says:
وأما إذا فاتته صلوات فإن أذن لكل واحدة وأقام فحسن، وإن أذن وأقام للأولى واقتصر على الإقامة للبواقي فهو جائز. 
As for one who misses several prayers, if he gives adhān and iqāmah for each of them, then it is good. And if he gives adhān and iqāmah for the first one and gives only iqāmah for the remaining, then it is permissible.[footnoteRef:308]  [308:   ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:154.] 

This view corresponds with the Ḥanbalī madhhab:
وقال أحمد بن حنبل, وأبو ثور, وداود: يؤذن, ويقيم لكل صلاة فاتته على ما روي عن النبي - عليه السلام - حين نام في سفره عن صلاة الفجر.
Aḥmad ibn Ḥanbal, Abū Thawr and Dāwūd stated, ‘Adhān and iqāmah are given for every prayer missed based on what has been narrated from the Prophet – peace be upon him – when he slept on his journey and missed the Fajr  prayer.[footnoteRef:309] [309:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 1:318.] 

فَصَلَّى بِهِمْ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ الصُّبْحَ.
And the Messenger of Allāh ﷺ led them in the Morning Prayer.
The ruling derived from this is that if a group of people miss a prayer, they can replace it:
وقوله: "فصلى بهم الصبح" بيان أن الجماعة إذا فاتت جميعهم الصلاة صلوها جماعة بعد وقتها وهذا في جميع الصلوات إلا الجمعة. 
[bookmark: _heading=h.28t8zurtjxry]The statement ‘And the Messenger of Allāh ﷺ  led them in the Morning Prayer', demonstrates that when a congregation all miss a prayer altogether, they will perform it in congregation after its time. That is the case for every prayer besides Jumuʿah.[footnoteRef:310] [310:  ʿAllāmah Bājī (n 30) 1:29.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions:
وفي هذا الحديث تخصيص قوله عليه السلام "رفع القلم عن النائم حتى يستيقظ" وبيان أنه إنما رفع عنه الإثم في تأخير الصلاة لما يغلبه من النوم ولم يرفع عنه وجوب الإتيان بها إذا انتبه وذكرها وكذلك الناسي.
وفي قوله عليه السلام: "حتى يستيقظ" في النائم، وفي الساهي: فليصلها إذا ذكرها - بيان ما قلنا: وبالله توفيقنا. 
This ḥadīth restricts the statement of the Prophet – peace be upon him -: ‘The pen is lifted from one who sleeps until he wakes up', and it clarifies that only the sin for delaying prayer is lifted from him due to the sleep that overcame him. The obligation to perform it upon waking up and remembering it is not lifted. This also applies to one who forgot.
And the statement of the Prophet – peace be upon him – regarding one who slept: ‘until he wakes up' and regarding one who forgot: ‘he should perform it when he remembers' demonstrate what we mentioned. And our ability for success is from Allāh.[footnoteRef:311] [311:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 1:314.] 

[bookmark: _heading=h.t2vo3fq2kmd8]Replacing the Sunnah of Fajr
Another point noticed from this narration is the absence of the mention of replacing the Sunnah. ʿAllāmah Ibn ʿAbd al-Barr mentions:
ليس في حديث ابن شهاب، عن سعيد بن المسيب، أن رسول الله -صلى الله عليه وسلم- ركع ركعتي الفجر في ذلك اليوم من وجه يصح. وقد روي ذلك من وجوه كثيرة صحيحة.
The ḥadīth of Ibn Shihāb from Saʿīd ibn al-Musayyab does not state whether the Messenger of Allāh ﷺ  performed the two rakʿahs of Fajr  on that day via an authentic chain. But that has been narrated via many authentic chains.[footnoteRef:312] [312:  ʿAllāmah Ibn ʿAbd al-Barr (n 10) 4:374.] 

[bookmark: _heading=h.uxcxbnjykpw6]Mālikī view
According to one view within the Mālikī madhhab, if a person misses the Sunnah and farḍ of Fajr, he will not replace them. ʿAllāmah Abu 'l-Walīd al-Bājī says:
روى ابن وهب عن مالك أنه لا يركع.
Ibn Wahb reported from Mālik that he will not perform the [Sunnah] prayer.[footnoteRef:313] [313:  ʿAllāmah Bājī (n 30) 1:29.] 

However, according to the other view:
وقال أشهب وعلي بن زياد يركع ركعتي الفجر ثم يصلي الصبح وبه قال أبو حنيفة والشافعي وأحمد وداود.
Ashhab and ʿAlī ibn Ziyād stated, ‘He will perform the two rakʿahs of Fajr, and then he will perform the Morning Prayer.’ And this is the view of Abū Ḥanīfah, Shāfiʿī, Aḥmad and Dāwūd.[footnoteRef:314] [314:  Ibid, 1:29.] 

[bookmark: _heading=h.abjdky9rk5c5]Ḥanafī view
According to the Ḥanafīs, if a person misses the Sunnah and farḍ of Fajr, he will replace both. 
[bookmark: _heading=h.53w8lunk5hsg]Proofs for the Ḥanafī view
The proof for the Ḥanafīs is that same narration of Kitāb al-Āthār via Ibrāhim an-Nakhʿī:
فصلى ركعتين، ثم أقيمت الصلاة فصلى الفجر بأصحابه. 
He performed two rakʿahs, and then iqāmah for the prayer was given, and he led his Companions in Fajr .[footnoteRef:315] [315:  Imām Muḥammad (n 61) 1:440.] 

This is strengthened by the majority of the marfūʿ narrations of those who transmitted these event/s. In the narration of Ṣaḥīḥ Muslim, Abū Ḥāzim quoted this exact narration via Abū Hurayrah with the words:
ففعلنا، ثم دعا بالماء فتوضأ، ثم سجد سجدتين، (وقال يعقوب: ثم صلى سجدتين.) 
And so we did. Then he asked for water, and we performed ablution. Then, he performed two rakʿahs. Yaʿqūb (another narrator) said, ‘Then, he prayed two rakʿahs.’[footnoteRef:316] [316:  Imām Muslim (n 4) 1:471-472.] 

Likewise, it comes in the narration of Abū Qatādah in Ṣaḥīḥ Muslim:
ثم أذن بلال بالصلاة، فصلى رسول الله صلى الله عليه وسلم ركعتين، ثم صلى الغداة. 
Then Bilāl gave adhān for the prayer, and the Messenger of Allāh ﷺ  performed two rakʿahs. Then he performed the Morning Prayer.[footnoteRef:317] [317:  Ibid, 1:473.] 

Imām Nasāʾī narrates from Mālik ibn Rabīʿah:
ثم صلى الركعتين قبل الفجر. 
Then he performed two rakʿahs before Fajr .[footnoteRef:318] [318:  Imām Nasāʾī (n 65) 1:297.] 

In the narration of Jubayr:
فصلى ركعتين، وصلوا ركعتي الفجر، ثم صلوا الفجر. 
Then he performed two rakʿahs, and they performed the two rakʿahs [Sunnah] of Fajr. Thereafter, they prayed Fajr .[footnoteRef:319]  [319:  Ibid, 1:298.] 

Imām Abū Dāwūd narrates the version of ʿImrān ibn Ḥusayn:
فصلى ركعتين قبل الفجر. 
Then he prayed two rakʿahs before Fajr .[footnoteRef:320] [320:  Imām Abū Dāwūd (n 24) 1:332.] 

 Imām Abū Dāwūd also relates this via Zibriqān who quotes from his father’s uncle ʿAmr ibn ʿUmayah with the additional words:
قال: ثم أمر بلالا فأذن، ثم توضؤوا وصلوا ركعتي الفجر، ثم أمر بلالا فأقام الصلاة، فصلى بهم صلاة الصبح. 
Then he commanded Bilāl to give adhān. Then, they performed ablution and performed the two rakʿahs of Fajr. Then, he commanded Bilāl to give iqāmah for the prayer, and he led them in the Morning Prayer.[footnoteRef:321] [321:  Ibid, 1:333.] 

ʿAllāmah Ibn Ḥibbān listed Zibriqān in his Ath-Thiqāt. 
Imām Abū Dāwūd also narrates from Dhū Mikhbar:
ثم قام النبي - صلى الله عليه وسلم - فركع ركعتين غير عجل، ثم قال لبلال: "أقم الصلاة"، ثم صلى وهو غير عجل. 
Then the Prophet ﷺ  stood and performed two rakʿahs unhurriedly. Then he said to Bilāl, ‘Give iqāmah for the prayer.’ Then he prayed unhurriedly.[footnoteRef:322] [322:  Ibid, 1:334. ] 

Imām ʿAbd ar-Razzāq narrates a mursal narration of his incident in his Muṣannaf from ʿAṭāʾ with the words:
فركع ركعتين في معرسه، ثم سار ساعة، ثم صلى الصبح. 
Then he performed two rakʿahs at the place he halted. Then he marched for a while. Afterwards, he performed the Morning Prayer.[footnoteRef:323] [323:  Imām ʿAbd ar-Razzāq (n 9) 1:588.] 

To further strengthen that the two Sunnah rakʿahs should be performed, later on in the Muwattāʾ, Imām Mālik states: 
‌مالك؛ أنه بلغه أن عبد الله بن عمر فاتته ركعتا الفجر، فقضاهما بعد أن طلعت الشمس. 
‌مالك، عن ‌عبد الرحمن بن القاسم، عن ‌القاسم بن محمد ؛ مثل الذي صنع ابن عمر. 
Mālik reported that it reached him that ʿAbdullāh ibn ʿUmar missed the two rakʿahs of Fajr, and he replaced them after sunrise.
Mālik reported from ʿAbd ar-Raḥmān ibn al-Qāsim from Qāsim ibn Muḥammad similar to what Ibn ʿUmar did.[footnoteRef:324] [324:  Imām Mālik (n 1) 290.] 

This means that even if a person did not miss the farḍ, if they only missed the Sunnah, then too, he should replace it. Hence, if he misses the farḍ as well, then all the more the Sunnah should be replaced. Imām Muḥammad also adopts this same view when the Sunnah alone is missed; it is good to make up for it.
وإن انفردت بالفوات لم تقض عند أبي حنيفة وأبي يوسف رحمهما الله تعالى لأن موضعها بين الأذان والإقامة وقد فات ذلك بالفراغ من الفرض وعند محمد رحمه الله تعالى يقضيها اذا ارتفعت الشمس قبل الزوال هكذا روى عن ابن عمر رضي الله تعالى عنهما ولأن ما قبل الزوال في حكم أول النهار وعند الشافعي رحمه الله تعالى يقضيها قبل طلوع الشمس بناء على أصله في الصلوات التي لها سبب والله سبحانه وتعالى أعلم. 
And if only that [Sunnah] was missed, it will not be replaced according to Abū Ḥanīfah and Abū Yūsuf – may Allāh Taʿālā have mercy on them both. This is because its position is between adhān and iqāmah, and it is missed by completing the farḍ. According to Muḥammad  – may Allāh Taʿālā have mercy on him – he will replace it when the sun has risen completely, before zawāl. It is reported like this from Ibn ʿUmar – may Allāh Taʿālā be pleased with them both. And [also] because the time before zawāl is in the ruling of the beginning part of the day. 
According to Shāfiʿī – may Allāh Taʿālā have mercy on him – he will replace it before sunrise, based upon his principle regarding the prayers that have a cause. And Allāh – Who is pure and exalted – knows best.[footnoteRef:325] [325:  ʿAllāmah Sarakhsī (n 46) 1:162.] 

In Al-Ikthtiyār, this exact narration is presented as his basis:
 (وسنة الفجر إذا فاتت معها) لأنه - عليه الصلاة والسلام - قضاها معها ‌ليلة ‌التعريس. وعن محمد أنه يقضيها وإن فاتت وحدها، لأنه - عليه الصلاة والسلام - قضاها دون غيرها من السنن فدل على اختصاصها بذلك. 
And the Sunnah of Fajr when it is missed together with the farḍ because the Prophet – salutations and peace be upon him – replaced the Sunnah together with the farḍ on the night of taʿrīs. According to Muḥammad, he will replace it even if he missed it alone because the Prophet – salutations and peace be upon him – replaced it, and not other Sunnahs. Hence, it indicates that replacing Sunnahs is exclusive to it.[footnoteRef:326]  [326:  ʿAllāmah ʿAbdullāh ibn Maḥmūd al-Mūṣilī, Al-Ikhtiyār li-Taʿlīl al-Mukhtār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:65.] 

However, ʿAllāmah Badr ad-Dīn al-ʿAynī quoted some scholars who explained that the view of Shaykhān and Imām Muḥammad do not differ:
قال الحلواني والفضلي ومن تابعهما لا خلاف بينهم، فإن محمدا يقول: أحب إلي أن يقضي وإن لم يفعل فلا شيء عليه، وهما يقولان ليس عليه أن يقضي، وإن فعل فلا بأس به. ومن المشايخ من حقق الخلاف، وقال الخلاف في أنه لو قضى يكون نفلا مبتدأ أو سنة كذا في " المحيط ". 
Ḥalwānī, Faḍlī and those who followed them said that there are no differences between them because Muḥammad says, ‘I prefer that he replaces, but if he does not do it, then he will not incur any consequences.’ And Shaykhān say that it is not compulsory for him to replace, but if he does, then it is alright. Some scholars affirmed that they do differ, saying that the difference comes about in that if he replaces, it will either be a new optional prayer or a Sunnah. The same is mentioned in Al-Muḥīṭ.[footnoteRef:327] [327:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1999), 2:573.] 

Having said all that, I would like to terminate with the words of ʿAllāmah Ibn ʿAbd al-Barr which depicts the victory of the Ḥanafīs:
في باب زيد بن أسلم، وبعضهم ذكر أنه أذن وأقام، ولم يذكر ذلك بعضهم. وبعضهم ذكر أنه ركع ركعتي الفجر، وبعضهم لم يذكر ذلك. والحجة في قول من ذكر، لا في قول من قمر.
In the chapter of Zayd ibn Aslam and some others, it is mentioned that he gave adhān and iqāmah, and some did not mention that. Some mentioned that he performed the two rakʿāhs of Fajr, whilst others did not mention that. The proof lies in the statement of those who mentioned, not in the statement of those who speculated.[footnoteRef:328] [328:  ʿAllāmah Ibn ʿAbd al-Barr (n 10) 4:352.] 

[image: ]
   The narration continues…
ثُمَّ قَالَ حِينَ قَضَى الصَّلاَة:‏ "مَنْ نَسِيَ الصَّلاَةَ فَلْيُصَلِّهَا إِذَا ذَكَرَهَا." 
After the completion of the prayer, he said, “Whoever forgets a prayer should perform it when he remembers it.”[footnoteRef:329] [329:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 153.] 

[bookmark: _heading=h.kgzbuzilpsmy]Different Transmissions of the Wording
Yaḥyā al-Laythī and most of the transmitters narrated it in this way. As for Qaʿnabī, he narrated this from Imām Mālik’s Muwaṭṭaʾ with a few additional words. ʿAllāmah Zurqānī says:
زاد في رواية القعنبي ‌أو ‌نام ‌عنها وبه يطابق الترجمة. 
The transmission of Qaʿnabī comprises the additional words: ‘or he slept and missed it’. Through this (additional wording), the ḥadīth corresponds to the heading.[footnoteRef:330] [330:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:53. ] 

[bookmark: _heading=h.evifv2bexyh3]Explanation of the Wording: ‘Nasiya’
The Prophet ﷺ used the word ‘nasiya’. Although we explained it under the commentary of Imām Mālikʿs statement in ḥadīth 24, here, we will quote what ʿAllāmah Ibn ʿAbd al-Barr mentioned. He says:
والنسيان في لسان العرب يكون الترك عمدا, ويكون ضد الذكر. 
In Lisān al-ʿArab, ‘nisyan’ is to abandon something intentionally, and it is the opposite of ’dhikr’ (remembering).[footnoteRef:331] [331:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār waʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa-Sharḥ dhālika Kulli-hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:300. ] 

To prove this, he presents the following verse:
﴿نَسُوا اللَّهَ فَنَسِيَهُمْ﴾ 
They forgot Allāh, so He forgot them.[footnoteRef:332]  [332:  Qurʾān: 9:67.] 

And then he comments:
أي: تركوا طاعة الله تعالى والإيمان بما جاء به رسوله فتركهم الله من رحمته.  وهذا مما لا خلاف فيه ولا يجهله من له أقل علم بتأويل القرآن.
I.e. they abandoned being obedient to Allāh Taʿālā and bringing faith in what His Messenger ﷺ brought. As a consequence, Allāh abandoned them from His mercy (He did not show mercy on them). None differ on this, and anyone with the least amount of knowledge of the interpretation of the Qurʾān knows this.[footnoteRef:333] [333:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 1:300.] 

[bookmark: _heading=h.qo8se7ddd6hf]To Whom this Ruling Applies?
For which reason did the Prophet ﷺ specify this ruling to a person who forgot, or as we quoted from the narration of Qaʿnabī, a person who overslept? Will the ruling of replacing missed prayers also apply to one who abandoned prayer intentionally or for any reason other than forgetting or oversleeping?
[bookmark: _heading=h.exzbmrku645m]Answer
 ʿAllāmah Ibn ʿAbd al-Barr explains that in this instance, they missed the prayer due to oversleeping. Hence, the Prophet ﷺ mentioned the cause and reason why they missed the prayer on that specific occasion. One could consider another narration, wherein the Prophet ﷺ said:
‌رفع القلم عن ثلاثة: عن الصغير حتى يبلغ، وعن النائم حتى يستيقظ، وعن المصاب حتى يكشف عنه.
The pen is lifted from three types of people: The child until he attains puberty, the sleeping person until he wakes up and the insane person until he regains sanity.[footnoteRef:334] [334:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah), 2:254.] 

Therefore, the Prophet ﷺ wanted to emphasize that although they are not sinful, replacing the prayer is still incumbent on them. The obligation is not lifted. ʿAllāmah Ibn ʿAbd al-Barr says:
قيل: خص النائم والناسي ليرتفع التوهم والظن فيهما لرفع القلم في سقوط المأثم عنهما بالنوم والنسيان. فأبان رسول الله صلى الله عليه وسلم أن سقوط الإثم عنهما غير مسقط لما لزمهما من فرض الصلاة وأنها واجبة عليهما عند الذكر لها، يقضيها كل واحد منهما بعد خروج وقتها إذا ذكرها. 
It is said that the sleeping person and the person who forgot have been specified (in this ḥadīth) to remove the assumption and notion regarding them (that they do not need to replace the prayer) which comes about because the pen is lifted from them in terms of not incurring any sin for oversleeping and forgetting. The Messenger of Allāh ﷺ clarified that the sin falling away from them does not drop off the obligatory prayer which is due on them. It is (still) obligatory on them when they remember it. Everyone will replace it after its time expired when he remembers it.[footnoteRef:335] [335:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 1:300.] 

Forgetting to pray or involuntarily oversleeping both stand as acceptable excuses for missing prayer. Now, if one with an excuse still has to replace the missed prayer, then all the more reason the ruling will apply to one who remembered but still abandoned the prayer. Imām Nawawī says:
وإنما قيد في الحديث بالنسيان لخروجه على سبب لأنه إذا وجب القضاء على المعذور فغيره أولى بالوجوب وهو من باب التنبيه بالأدنى على الأعلى. 
He restricted the ḥadīth to forgetting because it was mentioned for a reason. When replacing is obligatory on the excused person, then all the more others (who are not excused) must replace. This falls under the category of cautioning the higher (in this case, those who miss prayer without excuses) by means of [cautioning] the lower (those who miss prayer with valid excuses).[footnoteRef:336] [336:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī (Cairo: Al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 5:183. ] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وإذا كان النائم والناسي للصلاة - وهما معذوران - يقضيانها بعد خروج وقتها كان المتعمد لتركها المأثوم في فعله ذلك أولى بألا يسقط عنه فرض الصلاة، وأن يحكم عليه بالإتيان بها، لأن التوبة من عصيانه في تعمد تركها هي أداؤها. 
When the person who missed prayer due to sleep or forgetfully – who are both excused – will still replace the prayer after the time expires, then all the more reason why one who intentionally leaves it and is sinful will still be required to perform it, and the obligation of the prayer will not fall away from him. This is because the only way of repentance from the disobedience he committed, of intentionally leaving the prayer, is by performing the prayer.[footnoteRef:337] [337:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 1:301-302.] 

From these explanations, we understand that the restriction of forgetting is a qayd ittifāqī (non-restrictive clause). It does not imply that only those who oversleep or forget to pray must make up for their missed prayers and that others who missed their prayers for any other reason – such as intentionally leaving the prayer or being late – are exempted from doing so. Rather, it implies that if a person had an excuse for missing the prayer, but he still needs to replace it, then all the more others with no excuse should also replace it.
[bookmark: _heading=h.h0r6j851cwv8]Isolated view
We explained all this because the Ẓāhirīs considered this restriction to be a qayd iḥtirāzī (restrictive clause). Hence, they claimed that if a person omits his prayer intentionally, then there is no need to make up for it. ʿAllāmah Shawkānī says:
وإلى ذلك ذهب داود وابن حزم وبعض أصحاب الشافعي. 
This is the view of Dāwūd, Ibn Ḥazm and some Shāfiʿī scholars.[footnoteRef:338] [338:  ʿAllāmah Muḥammad ibn ʿAlī ibn Muḥammad ash-Shawkānī, Nayl al-Awṭār Sharḥ Muntaqa ’l-Akhbār min Aḥādīth Sayyid al-Akhyār (Cairo: Dār al-Ḥadīth, 1993), 2:31.] 

Look at how ʿAllāmah Ibn ʿAbd al-Barr expresses it:
وقد شذ بعض أهل الظاهر وأقدم على خلاف جمهور علماء المسلمين وسبيل المؤمنين فقال: ليس على المتعمد لترك الصلاة في وقتها أن يأتي بها في غير وقتها لأنه غير نائم ولا ناس. 
Some Ẓāhirīs isolated themselves and proceeded to differ with the majority of Muslim scholars and the way of the believers and said that one who intentionally leaves prayer in its time does not need to perform it outside its time because he did not oversleep nor did he forget.[footnoteRef:339] [339:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 1:302.] 

The Ẓāhirīs claimed that the sin is too major for one to ever make up for it. Imām Nawawī explains:
وزعم أنها أعظم من أن يخرج من وبال معصيتها بالقضاء وهذا خطأ من قائله وجهالة والله أعلم. 
They claimed that it is so terrible that one cannot get acquitted of the consequence of this sin merely by making up for it. This is a mistake and ignorance from the one who stated this. And Allāh knows best.[footnoteRef:340] [340:  Imām Nawawī (n 8) 5:183.] 

Since there is consensus that such a person should replace the prayer, this opinion of theirs holds no weight. The consensus of the nation in contrast to their view is a proof against them. Still, besides this, ʿAllāmah Ibn ʿAbd al-Barr presents several examples from the aḥādīth to prove how all these aḥādīth indirectly denote the obligation of making up for the prayer that one misses intentionally. Refer to Al-Istidhkār for the proofs. In the print of Dār Iḥyāʾ at-Turāth al-ʿArabī, it is from page 116, and in the print of Dār al-Waʿy, it is from page 302 in volume one.
This ruling also extends to fasting. ʿAllāmah Ibn ʿAbd al-Barr says:
وأجمعت الأمة ونقلت الكافة فيمن لم يصم رمضان عامدا وهو مؤمن بفرضه وإنما تركه أشرا وبطرا تعمد ذلك ثم تاب عنه - أن عليه قضاءه فكذلك من ترك الصلاة عامدا. فالعامد والناسي في القضاء للصلاة والصيام سواء. 
The nation agreed unanimously and everyone reported that one who repents after he intentionally left the fast of Ramaḍān despite believing that it is obligatory, and only omitted it out of ingratitude and pride, will have to replace it. Hence, this is also the case for one who left prayer intentionally. One who intentionally left [prayer or fast] and one who forgetfully did so are equal in terms of replacing the prayers and fasts.[footnoteRef:341] [341:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 1:301.] 

[bookmark: _heading=h.l1holn48ksv8]Delaying to Replace Missed Prayers
Another point is that the Prophet ﷺ said:
 فليصلها إذا ذكرها.
[He] should perform it when he remembers it.
He ﷺ used the word ‘idhā’, which is used for recommended acts. Imām Nawawī explains:
فليصلها إذا ذكرها فمحمول على الاستحباب فإنه يجوز تأخير قضاء الفائتة بعذر على الصحيح. 
He should perform it when he remembers it: This (replacing prayer as soon as one remembers) is applied upon the recommended act, for it is permissible to delay in replacing missed prayers with a valid excuse, according to the correct view.[footnoteRef:342] [342:  Imām Nawawī (n 8) 5:183.] 

Once one remembers, then even if he performs the prayer later, it will still be considered. ʿAllāmah Badr ad-Dīn al-ʿAynī says:
بأنه لو تذكرها ودام ذلك التذكر مدة، وصلى في أثناء تلك المدة، صدق أنه صلى ‌حين ‌التذكر وليس بلازم أن يكون في أول حال التذكر.
If he remembers it and continues to remember it for a period of time, and he does perform it during that period, it is confirmed that he did pray it when he remembered. It (replacing the prayer) does not need to be at the first instance when one remembers.[footnoteRef:343] [343:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 5:93. ] 

Nevertheless, it is recommended to replace the prayer as soon as one remembers. The only exception is if a person remembers it at the forbidden times of prayer. In that case, he should wait. Imām Muḥammad says:
وبهذا نأخذ، إلا أن يذكرها في الساعات التي نهى رسول الله صلى الله عليه وسلم عن الصلاة فيها: حين تطلع الشمس حتى ترتفع وتبيض، ونصف النهار حتى يزول، وحين تحمر الشمس, حتى تغيب, إلا عصر يومه, فإنه يصليها, وإن احمرت الشمس قبل أن تغرب، وهو قول أبي حنيفة. 
This is our adopted view, unless one remembers it at the times in which the Messenger of Allāh ﷺ prohibited to pray: At sunrise until the sun has risen completely and becomes bright, at the middle of the day until the sun declines and when the sun turns red until it sets – excluding the ʿAṣr of that day for one can perform it even when the sun is red, [but] before its setting. And this is the view of Abū Ḥanīfah.[footnoteRef:344] [344:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Mālik bi-Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah), 78.] 

[bookmark: _heading=h.f3o3sg1lwxb5]Additional Words
Other versions of this narration include additional words here. For instance, it comes Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim:
من نسي صلاة، فليصل إذا ذكرها، ‌لا ‌كفارة ‌لها ‌إلا ‌ذلك. (متفق عليه)
Whoever forgets a prayer should perform it when he remembers it. There is no other expiation for it besides that.[footnoteRef:345][footnoteRef:346] [345:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:123. ]  [346:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:477.] 

In Ṣaḥīḥ Muslim, it is also transmitted with these words:
فكفارتها أن يصليها إذا ذكرها. 
Its expiation is to perform it when he remembers it.[footnoteRef:347] [347:  Ibid.] 

Clearly, this indicates that the person simply needs to replace it. Besides that, nothing else is compulsory upon him. Imām Nawawī says:
معناه لا يجزئه إلا الصلاة مثلها ولا يلزمه مع ذلك شيء آخر. 
It means that only performing the same prayer suffices for him, and nothing else is compulsory on him alongside this.[footnoteRef:348] [348:  Imām Nawawī (n 8) 5:193. ] 

[bookmark: _heading=h.r3jmk1qiesr0]Does this permit neglecting prayers? 
Looking at this, one may assume that only replacing is required, after which one automatically absolves himself from the sin. As such, if he is not in the mood to perform the ʿIshāʾ prayer, or if he prefers to sleep at the time of Fajr, then he can just replace it later and absolve himself from the sin.
One can only understand this correctly after considering the context and incident when the Prophet ﷺ uttered these words. He mentioned this to people who unintentionally overslept and were deeply remorseful upon awakening. Whoever misses prayer intentionally must repent to Allāh Taʿalā and beg Him for forgiveness. ʿAllāmah Ibn ʿAbd al-Barr says:
والعامد لا محالة ذاكر لها، فوجب عليه قضاؤها، والاستغفار من تأخيرها. 
One who intentionally commits this definitely remembers it. Hence, it is obligatory on him to replace it and seek forgiveness for its delay.[footnoteRef:349] [349:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 4:360. ] 

The reason is that when a person abandons prayer intentionally, he is clearly disobeying Allāh Taʿālā. ʿAllāmah Ibn ʿAbd al-Barr says:
وقد أجمع العلماء على أن تارك الصلاة عامدا حتى يخرج وقتها عاص لله. 
The scholars unanimously agree that one who abandons prayer intentionally until its time expires is disobedient to Allāh.[footnoteRef:350] [350:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 1:307.] 

Moreover, the Companions assumed that they could only make up for that one missed prayer by performing more prayers. In the narration of Imām Ṭabrānī, it is mentioned:
فقلنا: يا رسول الله، أنعيد من الغد لوقتها؟ قال: "‌نهانا ‌الله ‌عن ‌الربا ‌ويقبله ‌منا؟". 
We said, ‘Oh Messenger of Allāh (ﷺ), should we repeat it tomorrow in its time?’ He (ﷺ) said, ‘Allāh prohibited us from dealing with interest, and He will accept it from us?’ (I.e. there is no need to perform two prayers at the time of Fajr on the next day.)[footnoteRef:351] [351:  ʿAllāmah Abu ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah), 18:157.] 

Therefore, the other narrations quoted above should be understood in this context.
The Prophet ﷺ then substantiated the ruling he issued with a verse of the Qurʾān:
فَإِنَّ اللَّهَ تَبَارَك وَتَعَالَى يَقُولُ فِي كِتَابِهِ: ‏﴿وَ‏أَقِمِ ٱلصَّلَوٰةَ لِذِكْرِي﴾"‏، [طه : ١٤].
Because Allāh Taʿālā says in His Book, ‘And establish prayer for My remembrance.’” [Ṭāhā: 14]
[bookmark: _heading=h.8b88t0kpn1kn]The Mode of Writing ‘Ṣalāh’ From A Quranic Verse
In the Moroccan print, the word ‘ṣalāh’ is typed with a wāw. They did this so that it conforms with how it is written in the copies of the Qurʾān. Bashshār ʿAwwād also typed it out with a wāw. When not typing it in a verse of the Qurʾan, they placed an alif at the end. As an example, please refer to the words of the Prophet ﷺ before quoting this, as well as two lines ahead in the next narration. The word ‘ṣalāh’ is typed with an alif because they did not quote it as a verse of the Qurʾān.
However, in the Makniz print as well as that of Shaykh Muṣṭāfā al-Aʿẓamī, they typed out the word ‘ṣalāh’ with an alif even in the Quranic verse. Scholars differ on whether it is necessary to write the words of the Qurʾān as it was in the copy of ʿUthmān or whether it is permissible to change the script. This is not a lesson on ʿUlūm al-Qurʾān or Uṣūl at-Tafsīr, so I will not go into the details. However, for the Muwaṭṭaʾ, specifically, it is better to write and type the words as they are in the copies of the Qurʾān.
In Al-Itqān, ʿAllāmah Suyūṭī brought the chapter:
‌‌النوع السادس والسبعون: في مرسوم ‌الخط وآداب كتابته. 
The Seventy-Sixth Category: Regarding the Script of the Copies of the Qurʾān and the Etiquettes of Writing it[footnoteRef:352] [352:  Jalāl ad-Dīn Abu ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, At-Itqān fī ʿUlūm al-Qurʾān (Saudi Arabia: Wazārat ash-Shuʾūn al-Islāmiyyah wa ’l-Awqāf wa ’d-Daʿwah wa ’l-Irshād), 145.] 

He quotes under this chapter:
وقال ابن فارس: الذي نقوله: إن الخط توقيفي, لقوله تعالى: ﴿عَلَّمَ بِٱلْقَلَمِ ۝ عَلَّمَ ٱلْإِنسَـٰنَ مَا لَمْ يَعْلَمْ﴾, ﴿نٓ ۚ وَٱلْقَلَمِ وَمَا يَسْطُرُونَ﴾ وإن هذه الحروف داخلة في الأسماء التي علم الله آدم. 
Ibn Fāris said, ‘Our view is that the script is tawfīqī (granted by Allāh) due to the verses, ‘Imparted knowledge by means of the pen’, ‘Taught humanity what they knew not’[footnoteRef:353] and ‘Nūn, by the pen and what they write’.[footnoteRef:354] These words form part of the names that Allāh taught Ādam (as stated in chapter Al-Baqarah).[footnoteRef:355]  [353:  Qurʾān: 96:4-5.]  [354:  Qurʾān: 68:1.]  [355:  Imām Suyūṭī, Al-Itqān (n 24) 145.] 

He then quotes from Imām Mālik himself:
وقال أشهب: سئل مالك: هل يكتب المصحف على ما أحدثه الناس من الهجاء؟ فقال: لا, إلا على الكتبة الأولى. رواه الداني في المقنع، ثم قال: ولا مخالف له من علماء الأمة.
وقال في موضع آخر: سئل مالك عن الحروف في القرآن الواو والألف، أترى أن يغير من المصحف إذا وجد فيه كذلك؟ قال: لا. 
Ashhab said, ‘Mālik was asked whether the copy of the Qurʾān should be written according to the spelling people introduced. He replied, ‘No, it should only be in accordance to the first mode of writing (as granted by Allāh).’ Dānī narrated this in Al-Muqniʿ, and then he stated that no scholar of this nation differs with him.
At another place, he said, ‘Mālik was asked regarding the letters wāw and alif in the Qurʾān, whether they can be changed in the copies of the Qurʾān from how they are found in it. He replied in the negative.’[footnoteRef:356] [356:  Ibid, 146.] 

For this reason, in the case of the Muwaṭṭaʾ, it is best to write the words of the Qurʾān as it is in the copies of the Qurʾān.
ʿAllāmah Suyūṭī then writes the rules of writing. The fourth is:
القاعدة الرابعة في البدل :ويكتب بالواو للتفخيم ألف ‌الصلوة,  والزكوة، والحيوة، والربوا.
The fourth rule regarding substitution: To write the alif in ‘ṣalāh’, ‘zakāh’, ‘ḥayāt’ and ‘ribā’ with a wāw for tafkhīm.[footnoteRef:357]  [357:  Ibid, 154.] 

Therefore, on this point, the Morrocan print receives merit over the Makniz print.
[bookmark: _heading=h.6pyzndrx1xna]Method of Recitation
Regarding the mode of recitation for this verse, most transmitters of the Muwaṭṭaʾ, as well as most other students of Ibn Shihāb, quoted this verse as ‘Aqimi’ ṣ-ṣalāta li-dhikrī’.  In the narration of Ṣaḥīḥ Muslim, which is via Yūnus from Ibn Shihāb, it also comes like this. Yūnus narrated:
فإن الله تعالى قال: ﴿أَقِمِ الصَّلاَةَ لِذِكْرِي﴾
Because Allāh Taʿālā said, ‘Aqimi ’ṣ-ṣalāta li-dhikrī’. [footnoteRef:358] [358:  Imām Muslim (n 18) 1:471.] 

However, Imām Muslim then quotes:	
قال يونس: وكان ابن شهاب يقرؤها: "لِلذِّكْرَى".
Yūnus said, ‘Ibn Shihāb would recite it as ‘li ’dh-dhikrā’.’[footnoteRef:359] [359:  Ibid.] 

Imām Abū Dāwūd narrated it from this same student of Imām Zuhrī, Yūnus, with this exact recitation:
فإن الله تعالى قال: ﴿أَقِمِ الصَّلاَةَ لِلذِّكْرَى﴾ 
Because Allāh Taʿālā said, ‘Aqimi ’ṣ-ṣalāta li ’dh-dhikrā’.[footnoteRef:360] [360:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah), 1:325. ] 

Yūnus then clearly says:
وكان ابن شهاب يقرؤها كذلك. 
Ibn Shihāb would recite it in this manner.[footnoteRef:361]  [361:  Ibid.] 

Imām Abū Dāwūd quotes from the student of Yūnus:
قال أحمد: قال عنبسة – يعني عن يونس - في هذا الحديث: " لِلذِّكرى". 
Aḥmad said that ʿAnbasah said – i.e. while reporting from Yūnus – in this ḥadīth, ‘li ’dh-dhikrā’.[footnoteRef:362] [362:  Ibid, 1:326.] 

Consequently, many who authored books of tafsīr attributed this to Imām Zuhrī in their books. As an example, Ḥāfiẓ Ibn Rajab al-Ḥanbalī writes:
وكان الزهريُّ - أيضًا - يقرؤها: "‌للذكرى". 
Zuhrī – as well – would recite it as ‘li ’dh-dhikrā’.[footnoteRef:363] [363:  Ḥāfiẓ Abu ’l-Faraj ʿAbd ar-Raḥmān ibn Rajab al-Ḥanbalī, Rawāʾiʿ at-Tafsīr al-Jāmiʿ li-Tafsīr al-Imām Ibn Rajab al-Ḥanbalī / Tafsīr Ibn Rajab al-Ḥanbalī (Saudi Arabia: Dār al-ʿĀṣimah, 2001), 1:681. ] 

ʿAllāmah Suyūṭī mentions in his tafsīr:
وكان ابن شهاب يقرؤها ‌للذكرى. 
Ibn Shihāb would recite it as ‘li ’dh-dhikrā’.[footnoteRef:364] [364:  Jalāl ad-Dīn Abu ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Ad-Durr al-Manthūr fi ’t-Tafsīr al-Manthūr (Beirut: Dār al-Fikr, 2011), 5:561.] 

This could indicate that Imām Mālik quoted this incorrectly from his teacher. However, this doubt then falls away since Imām ʿAbd ar-Razzāq quoted from the colleague of Yūnus, Maʿmar, where he clearly asked Imām Zuhrī regarding this. He says:
قلت للزهري: أبلغك أن النبي - صلى الله عليه وسلم - قرأها لذكري؟ قال: نعم. 
I asked Zuhrī, ‘Did it reach you that the Prophet ﷺ recited it as: ‘li-dhikrī’?’ He replied, ‘yes’.[footnoteRef:365] [365:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:588.] 

Irrespective of what the preference of Imām Zuhrī was, this verse has been quoted in both ways. This is the recitation of Ibn Masʿūd and Ubayy ibn Kaʿb. ʿAllāmah Ibn al-Jawzī writes:
وقرأ ابن مسعود، وأُبيُّ بن كعب، وابن السَمَيفَع: "وأقم الصلاة ‌للذِّكْرى" بلامين وتشديد الذال. 
Ibn Masʿūd, Ubayy ibn Kaʿb and Ibn as-Samayfaʿ recited ‘Wa aqimi ’ṣ-ṣalāta li ’dh-dhikrā’, with two lāms and a shaddah on the dhāl (as double consonants).[footnoteRef:366] [366:  Jamāl ad-Dīn Abu ’l-Faraj ʿAbd ar-Raḥmān ibn ʿAlī al-Jawzī al-Qurashī, Zād al-Musīr fī ʿIlm at-Tafsīr (Beirut: Dār Ibn Ḥazm / Al-Maktab al-Islāmī, 2002), 901.] 

Likewise, from the senior Tābiʿūn:
وقرأ السلمي والنخعي وأبو رجاء: ‌للذكرى بلام التعريف وألف التأنيث. 
Sulamī, Nakhaʿī and Abū Rajāʾ recited ‘li ’dh-dhikrā’ with a lām taʿrīf (Arabic definite article) and an alif of femininity (alif maqṣūrah / shortened alif).[footnoteRef:367] [367:  ʿAllāmah Muḥammad ibn Yūsuf, better known as Abū Ḥayyān, al-Andalūsī al-Gharnāṭī, Al-Baḥr al-Muḥīṭ fi ’t-Tafsīr (Beirut: Dār al-Fikr, 2010), 7:318. ] 

The recitation of ‘dhikrā’ rhymes with the other verses, which all terminate with the ‘ā’ sound.
Another recitation is ‘li ’dh-dhikr’. ʿAllāmah Ibn al-ʿArabī says:
ورويت عن ابن عباس: أقم الصلاة للذكر. 
It is reported from Ibn ʿAbbās, ‘Aqimi ’ṣ-ṣalāta li ’dh-dhikr’.[footnoteRef:368] [368:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as Ibn al-ʿArabī, al-Andalūsī, Aḥkām al-Qurʾān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 3:255.] 

[bookmark: _heading=h.uxp7zvas0w6w]Interpretation of the Verse
The verse means that one should pray when he remembers the prayer. ʿAllāmah Ibn Abd al-Barr mentions:
وأما معنى قوله تعالى ‏﴿وَ‏أَقِمِ الصَّلاَةَ لِذِكْرِي﴾ فإن أكثر أهل العلم قالوا: معناه أن يصلي الصلاة إذا ذكرها.
هذا قول إبراهيم والشعبي وأبي العالية وجماعة من العلماء بتأويل القرآن. 
As for the meaning of the verse, ‘And establish prayer for My remembrance’, most scholars say that the meaning is to perform prayer when one remembers it. This is the view of Ibrāhīm, Shaʿbī, Abu ’l-ʿĀliyah and a group of exegetes.[footnoteRef:369] [369:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 1:327.] 

Imām Ṭabarī mentions his chains to them in his tafsīr.[footnoteRef:370] [370:  Imām Abū Jaʿfar Muḥammad ibn Jarīr aṭ-Ṭabarī, Jāmiʿ al-Bayān ʿan Taʾwīl Āyi ’l-Qurʾān / Tafsīr at-Ṭabarī (Cairo: Dār Hijr, 2001), 16:32-33. ] 

The proof of the Prophet ﷺ from this verse is only correct upon this meaning. Paraphrased: Since the Prophet ﷺ used this verse in this context, it proves that this is the meaning. ʿAllāmah Abu ’l-Walīd al-Bājī says:
وهذا أبين الأقوال عندي لأن النبي - صلى الله عليه وسلم - احتج بهذه الآية على قوله "من نام عن صلاة أو نسيها فليصلها إذا ذكرها". ولو كان المراد بقوله لذكري غير المراد بقوله إذا ذكرها لما صح احتجاجه عليه على هذا الوجه الذي احتج به. 
This is the most evident view according to me, because the Prophet ﷺ used this verse as proof for his statement, ‘Whoever forgets a prayer should perform it when he remembers it.’ If the meaning of (the verse) ‘li-dhikrī’ (for My remembrance) was different to the meaning of (the ḥadīth) ‘idhā dhakara-hā’ (when he remembers it), then the way by which the Prophet (ﷺ) took proof for this (ruling) would be incorrect.[footnoteRef:371]  [371:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:29.] 

The ḥadīth ‘fa ’l-yuṣalli-hā idhā dhakara-hā' (he should pray when he remembers it) holds the same meaning as ‘aqimi 'ṣ-ṣalāta li-dhikrī' i.e. perform prayer upon remembering it.
Other commentators offered different explanations for this verse. For instance, Ibn Abī Najīḥ quotes from Mujāhid, who said regarding this verse: 
 إذا صلى عبد ذكر ربه. 
When a bondsman prays, he remembers his Lord.[footnoteRef:372] [372:  Imām Ṭabarī (n 42) 16:32.] 

Imām Ṭabarī preferred this view of Mujāhid. He says:
وأولى التأويلين في ذلك بالصواب تأويل من قال: معناه: أقم الصلاة لتذكرني فيها، لأن ذلك أظهر معنييه. 
The most correct interpretation is the interpretation of he who said that it means, ‘Establish prayer so that you may remember Me in it.’ This is its most evident meaning.[footnoteRef:373] [373:  Ibid, 16:33. ] 

Ḥāfiẓ Ibn Ḥajar gives the summary of all of these different views:
وقيل شكرا لذكري وقيل المراد بقوله ذكري ذكر أمري وقيل المعنى إذا ذكرت الصلاة فقد ذكرتنى فإن الصلاة عبادة الله فمتى ذكرها ذكر المعبود فكأنه أراد لذكر الصلاة.
Some said [it means] being grateful for My remembrance. Some said that the meaning of ‘dhikrī’ is remembering My command. And some said that it means, ‘When you remember prayer then you have remembered Me(Allāh)’, because prayer is worshipping Allāh. Hence, whenever one remembers it, he remembers the One Who is worshipped (Allāh). It seems that He meant: upon remembering the prayer.[footnoteRef:374] [374:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:602.] 

The verse holds the scope of all these meanings according to the recitation, ‘Aqimi ’ṣ-ṣalāta li ’dh-dhikrā’ (establish prayer upon remembering). However, ʿAllāmah Suyūṭī says: 
وأصح ما أجيب به أن الحديث فيه تغيير من الراوي وإنما هو للذكرى بلام التعريف وألف القصر كما في سنن أبي داود وفيه وفي مسلم زيادة. وكان بن شهاب يقرؤها للذكرى فبان بهذا أن استدلاله صلى الله عليه وسلم إنما كان بهذه القراءة فإن معناها للتذكر أي لوقت التذكر قال القاضي عياض وذلك هو المناسب لسياق الحديث. 
The most correct response is that the narrator changed something in the ḥadīth. It was actually ‘li ’dh-dhikrā’ with a lām taʿrīf (Arabic definite article) and an alif maqṣūrah (shortened alif), as it is in Sunan Abī Dāwūd. Sunan Abī Dāwūd and Ṣaḥīḥ Muslim have the additional wordings: ‘Ibn Shihāb would recite it as ‘li ’dh-dhikrā’.’ Therefore, it is clear from this that the Prophet ﷺ took the proof from this mode of recitation because it means: ‘upon remembering’ (contrary to the other recitation: ‘upon My remembrance') i.e. at the time of remembering. Qāḍī ʿIyāḍ said, ‘This is the most suitable to the context of the ḥadīth.’[footnoteRef:375] [375:  Jalāl ad-Dīn Abu ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 34. ] 

ʿAllāmah Zurqānī also prefers this view.  
ʿAllāmah Abū Ḥayyān says:
فالذكرى بمعنى التذكرة أي لتذكيري إياك إذا ذكرتك بعد نسيانك فأقمها. 
‘Dhikrā’ means remembering i.e. when I remind you after you forgot, then perform the prayer.[footnoteRef:376] [376:  ʿAllāmah Abū Ḥayyān (n 39) 7:318.] 

[bookmark: _heading=h.2zdjds7nut2]Practising on the Previous Sharīʿah 
This verse was revealed to Mūsā (peace be upon him). Therefore, Qāḍī ʿIyāḍ writes:
فيه تنبيه على ثبوت هذا الحكم وأخذه من الآية التى تضمنت الأمر لموسى - عليه السلام - وأنه مما يلزمنا اتباعه. وقد يحتج به من يقول بأن شرع من قبلنا لازم لنا. 
This demonstrates that this ruling is established, the Prophet (ﷺ) practised on the verse that comprised the command directed to Mūsā – peace be upon – and that it forms part of the laws that we should follow. This serves as evidence for those who claim that the laws of those before us are incumbent on us.[footnoteRef:377]  [377:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Egypt: Dār al-Wafāʾ, 1998), 2:669.] 

ʿAllāmah Ibn al-ʿArabī says:
قد بينّا أن مالكاً، رحمه الله، قصد، في هذا الكتاب، التبيين لأصول الفقه وفروعه ومن جملتها مسألة ذكرها في مواضع من موطئه وهي: أن شرع من قبلنا شرع لنا لا خلاف عند مالك فيه، وقد نصّ عليه في كتاب الديات. 
We explained that Mālik – may Allāh have mercy on him – intended, in this book, to explain the principles of Fiqh and the subsidiary rulings. Amongst them is an issue which he mentioned at several places in his Muwaṭṭaʾ, which is that the laws of those before us are legislated upon us. There is no difference in this according to Mālik. He mentioned it in the Chapter on Compensatory Payments for Crimes.[footnoteRef:378] [378:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as ibn al-ʿArabī, al-Andalūsī, Al-Qabas fī Sharḥ Muwaṭṭaʾ Mālik ibn Anas (Dār al-Gharb al-Islāmī), 103.  ] 

This is also the preferred view in the Ḥanafī madhhab. Again, this is not a lesson on Uṣūl al-Fiqh. Therefore, I will not go into the details. This is a highly disputed issue in the Ḥanafī madhhab, the basis of which is the following statement of Imām Muḥammad: 
وإذا كان نهر بين رجلين لواحد الثلثان وللآخر الثلث فاصطلحا على أن يسقي صاحب الثلث منه يوماً وصاحب الثلثين منه يومين فهو جائز. ألا ترى إلى قول الله تعالى في كتابه: ﴿وَنَبِّئْهُمْ أَنَّ ٱلْمَآءَ قِسْمَةٌۢ بَيْنَهُمْ ۖ كُلُّ شِرْبٍۢ مُّحْتَضَرٌۭ﴾. وقال في مكان آخر: ﴿لَّهَا شِرْبٌۭ وَلَكُمْ شِرْبُ يَوْمٍۢ مَّعْلُومٍۢ﴾. فكذلك هذه القسمة. 
If two people who share a river, with one owning two-thirds and the other owning one-third, agree that the share of the one owning one-third to withdraw water is one day and the share of the one owning two-thirds is two days, then it is permissible. Have you not seen the verse of Allāh Taʿālā in His Book: ‘And tell them that water (of the well) is to be shared between them (and the she-camel), so as the right of having water shall be attended by each (alternatively).’[footnoteRef:379] And at another place, He says, ‘She has a share of water, and you have a share of water on a specified day.’[footnoteRef:380] Likewise, this share will be the same.[footnoteRef:381] [379:  Qurʾān: 54:28.]  [380:  Qurʾān: 26:155.]  [381:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Aṣl (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2012), 8:184.] 

ʿAllāmah Ḥaṣkafī says:
وقد تقرر في الأصول أن شرع من قبلنا لنا شرع إذا قصه الله تعالى ورسوله من غير إنكار ولم يظهر نسخه، ففائدة نزول الآية تقرير الحكم الثابت، وتأتي اختلاف العلماء الذي هو رحمة. 
It is established in the principles that the laws of those before us are legislated for us when Allāh Taʿālā and His Messenger relate them without disapproving [of them] and its abrogation did come into view. The benefit of revealing the verse is to confirm the already established ruling. But difference of opinion, which is mercy, arise amongst scholars [on this issue].[footnoteRef:382] [382:  ʿAlāʾ ad-Dīn Muḥammad ibn ʿAlī al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 19.] 

[bookmark: _heading=h.eu8ko88jlos1]Conclusion
The narration concludes here in the Muwaṭṭaʾ and in the narration of Saʿīd. However, the narration of Mālik ibn Rabīʿah continues with the following additional words:
ثم حدثنا بما هو كائن حتى تقوم الساعة. 
Then he told us of the events that will occur until the commencement of the Day of Judgement.[footnoteRef:383] [383:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1986), 1:297.] 

It is Probable that the Companions resumed their journey immediately, and the Prophet ﷺ told them all of this whilst they were travelling back. Since it was not directly related to the missed prayer, the other transmitters considered it unnecessary to mention this point.
[bookmark: _heading=h.61vyellws5c7]The TWENTY-EIGHTH NARRATION
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ أَنَّهُ قَال: عَرَّس رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ لَيْلَةً بِطَرِيقِ مَكَّةَ، وَوَكَّلَ بِلَالًا أَنْ يُوقِظَهُمْ لِلصَّلَاةِ، فَرَقَدَ بِلاَلٌ وَرَقَدُوا، حَتَّى اسْتَيْقَظُوا وَقَدْ طَلَعَتْ عَلَيْهِمُ الشَّمْسُ، فَاسْتَيْقَظَ الْقَوْمُ وَقَدْ فَزِعُوا، فَأَمَرَهُمْ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَنْ يَرْكَبُوا حَتَّى يَخْرُجُوا مِنْ ذَلِكَ الْوَادِي وَقَال: ‏"‏إِنَّ هَذَا وَادٍ بِهِ شَيْطَانٌ‏"‏،‏ فَرَكِبُوا حَتَّى خَرَجُوا مِنْ ذَلِكَ الْوَادِي، ثُمَّ أَمَرَهُمْ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَنْ يَنْزِلُوا وَأَنْ يَتَوَضَّؤُوا، وَأَمَرَ بِلاَلاً أَنْ يُنَادِيَ بِالصَّلاَةِ، أَو يُقِيمَ, فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بالنَّاسِ، ثُمَّ انْصَرَفَ إِلَيْهِمْ وَقَدْ رَأَى مِنْ فَزَعِهِمْ، فَقَالَ: ‏"‏يَا أَيُّهَا النَّاسُ، إِنَّ اللَّهَ قَبَضَ أَرْوَاحَنَا، وَلَوْ شَاءَ لَرَدَّهَا إِلَيْنَا فِي حِينٍ غَيْرِ هَذَا، فَإِذَا رَقَدَ أَحَدُكُمْ عَنِ الصَّلاَةِ أَوْ نَسِيَهَا، ثُمَّ فَزِعَ إِلَيْهَا، فَلْيُصَلِّهَا كَمَا كَانَ يُصَلِّيهَا فِي وَقْتِهَا"‏،‏ ثُمَّ الْتَفَتَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ إِلَى أَبِي بَكْرٍ الصِّدِّيق فَقَال: ‏"‏إِنَّ الشَّيْطَانَ أَتَى بِلاَلاً وَهُوَ قَائِمٌ يُصَلِّي، فَأَضْجَعَهُ، فَلَمْ يَزَلْ يُهَدِّئُهُ كَمَا يُهَدَّأُ الصَّبِيُّ حَتَّى نَامَ‏"،‏ ‏ ثُمَّ دَعَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِلاَلاً، فَأَخْبَرَ بِلاَلٌ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِمِثْلِ الَّذِي أَخْبَرَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَبَا بَكْرٍ، فَقَالَ أَبُو بَكْر: أَشْهَدُ أَنَّكَ رَسُولُ اللَّهِ.‏
Mālik reported from Zayd ibn Aslam that he said:
“The Messenger of Allāh ﷺ halted at night on the route to Makkah, and he appointed Bilāl to wake them up for the prayer. But Bilāl fell asleep, and they were [also] asleep until they woke up when the sun had already risen. 
The people woke up startled. The Messenger of Allāh ﷺ thus commanded them to ride until they come out of that valley. And he said, ‘The devil is present in this valley.’ They rode until they came out of that valley. Then the Messenger of Allāh ﷺ commanded them to dismount and perform ablution. And he commanded Bilāl to give the call for prayer or to give iqāmah.
The Messenger of Allāh ﷺ led the people in prayer. Then he turned to them, and upon seeing their fright, he said: ‘Oh people, Allāh took away our souls. And if He willed, He would have returned it to us at another time. Therefore, when one of you oversleeps and misses prayer and then is frightened due to it, he should perform it in the same manner as he would perform it in its prescribed time.’
Then the Messenger of Allāh ﷺ turned to Abū Bakr aṣ-Ṣiddīq and said, ‘The devil came to Bilāl while he was standing in prayer. He made him lie down and kept on lulling him (to sleep) just as a child is lulled until he sleeps.’ Afterwards, the Messenger of Allāh ﷺ called Bilāl, and Bilāl told the Messenger of Allāh ﷺ the same thing that the Messenger of Allāh ﷺ told Abū Bakr. And Abū Bakr said, ‘I testify that you are the Messenger of Allāh’.”[footnoteRef:384] [384:  Mālik (n 1) 153-154.] 

This narration could be another version of the same incident as the previous narration, or it could be referring to a different instance. ʿAllāmah Abu ’l-Walīd al-Bājī says:
ذكر جماعة من الناس أن حديث زيد بن أسلم وسعيد بن المسيب عن صلاة واحدة ومعنى الحديثين متقارب في أكثر ألفاظها. 
A group of people mentioned that the ḥadīth of Zayd ibn Aslam and Saʿīd ibn al-Musayyab pertains to the same prayer. The meaning of both aḥādīth is similar in most of their wordings.[footnoteRef:385] [385:  ʿAllāmah Bājī (n 43) 1:30.] 

مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ أَنَّهُ قَال:
Mālik reported from Zayd ibn Aslam that he said:
[bookmark: _heading=h.ieoxl8m54ohr]Status of Narration
Zayd ibn Aslam quoted this incident directly from the Prophet ﷺ. We spoke on him in detail under the commentary of the third narration. Since he was a Tābiʿī, this narration becomes mursal. ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا روي هذا الحديث في "الموطآت"، لم يسنده عن زيد أحد من رواة "الموطأ"، وقد جاء معناه متصلا مسندا من وجوه صحاح ثابتة في نومه - صلى الله عليه وسلم- عن صلاة الصبح في سفره. 
This ḥadīth has been narrated in this way in the different transmissions of the Muwaṭṭaʾ. None of the transmitters of the Muwaṭṭaʾ narrated it as musnad from Zayd. But its meaning is narrated as muttaṣil and musnad via several authentic and proven chains regarding the Prophet ﷺ missing the Morning Prayer due to sleep whilst on a journey.[footnoteRef:386] [386:  ʿAllāmah Ibn ʿAbd al-Barr (n 21) 3:610.] 

عَرَّس رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ لَيْلَةً بِطَرِيقِ مَكَّةَ 
The Messenger of Allāh ﷺ halted at night on the route to Makkah.
The previous narration relates the incident of the return of the Messenger of Allāh ﷺ from Khaybar whilst here, the Messenger of Allāh ﷺ stopped on the route to Makkah. ʿAllāmah Ibn ʿAbd al-Barr claims that there is no contradiction between these two narrations because Khaybar is on the route to Makkah. He says:
ليس بمخالف؛ لأن طريق خيبر وطريق مكة من المدينة يشبه أن يكون واحدا، وربما جعلته القوافل واحدا. 
It is not contradictory because the route of Khaybar and the route to Makkah from Madīnah are similar. Sometimes, returning travellers would make it into one route.[footnoteRef:387] [387:  Ibid, 3:611.] 

In the narration of Ṣaḥīḥ Muslim, it is clearly mentioned that the Prophet ﷺ also performed ablution:
‌ثم ‌توضأ رسول الله صلى الله عليه وسلم. 
Then the Messenger of Allāh ﷺ performed ablution.[footnoteRef:388] [388:  Imām Muslim (n 18) 1:471.] 

وَوَكَّلَ 	
And he appointed […]
[bookmark: _heading=h.fy9xj429igqt]Explanation of the Wording: ‘Wakkala’
This can be pronounced as ‘wakala’ and ‘wakkala’. Mawlānā Zakariyyā explains:
بتخفيف الكاف من باب وعد و بتشديدها. 
[It can be pronounced] by lightening the kāf (‘wakala’, without a shaddah as a single consonant), which is then part of the verb group ‘waʿada’, and [it can also be pronounced] with a shaddah on the kāf (‘wakkala', as a double consonant).[footnoteRef:389] [389:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:324. ] 

They wrote in the footnotes of the Moroccan print:
ضبطت في الأصل بالوجهين معا 
It is pronounced in the main manuscripts in both ways together.
بِلَالًا 
Bilāl
This was because he volunteered, as we mentioned previously. 
[bookmark: _heading=h.jckspof69s6y]Bilāl ibn Rabāḥ
(Note: We will suffice with a summary from Isʿāf al-Mubaṭṭaʾ for the narrators that are in the middle of the narration. Otherwise, it will be difficult to complete this book. Hence, we will only go into detail regarding the narrators who are in the chain, and we will speak briefly on those whose names feature in the text.)
ʿAllāmah Suyūṭī writes:
‌بلال بن رباح الحبشي مؤذن رسول الله صلى الله عليه وسلم ومولى أبي بكر الصديق 
Bilāl ibn Rabāḥ al-Ḥabashī (the Abyssinian), the muʾadhdhin of the Messenger of Allāh ﷺ and the freed slave of Abū Bakr aṣ-Ṣiddīq.[footnoteRef:390] [390:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Kitāb al-Muwaṭṭaʾ li ’l-Imām Mālik ibn Anas Raḍīy-Allāhu ʿanhu wa bi-dhayli-hī Kitāb Isʿāf al-Mubaṭṭaʾ bi-Rijāl al-Muwaṭṭaʾ li ’s-Suyūṭī  (Cairo: Dār ar-Rayyān li ’t-Turāth, 1988), 2:304.] 

He then says:
وهو أحد السابقين إلى الإسلام الذين عذبوا في الله بمكة وشهد بدرا ولم يؤذن بعد النبي صلى الله عليه وسلم لأحد من الخلفاء إلا أن عمر لما قدم الشام حين فتحها أذن فتذكر الناس النبي صلى الله عليه وسلم فلم ير باك أكثر من يومئذ وقال النبي صلى الله عليه وسلم له ما دخلت الجنة قط إلا سمعت حشحشتك أمامي وقال عمر أبو بكر سيدنا وأعتق سيدنا وقال أنس ‌بلال سابق الحبشة وورد مرفوعا وسكن ‌بلال داريا من عمل دمشق وبها توفى سنة عشرين وله بضع وستون سنة وقيل دفن بحلب. 
He was one of those who accepted Islam in the very beginning, those who were punished for the sake of Allāh in Makkah. He participated in Badr. After the Prophet ﷺ, Bilāl did not give adhān for any caliph. But when ʿUmar came to Shām in the time when he conquered it, Bilāl gave adhān, which caused people to remember the Prophet ﷺ. Many people cried on that day.
The Prophet ﷺ told him, ‘Whenever I entered Paradise, I would hear the sound of your footsteps ahead of me.’
ʿUmar said, ‘Abū Bakr is our master, and he freed our master.’
Anas said, ‘Bilāl is the foremost Abyssinian’. This is also narrated as marfūʿ.
Bilāl resided in Darayya, Damascus, and he passed away there in the year 20 AH at around 60 years old. Some said that he was buried in Aleppo.[footnoteRef:391] [391:  Ibid.] 

أَنْ يُوقِظَهُمْ لِلصَّلَاةِ، فَرَقَدَ بِلاَلٌ وَرَقَدُوا، حَتَّى اسْتَيْقَظُوا وَقَدْ طَلَعَتْ عَلَيْهِمُ الشَّمْسُ، فَاسْتَيْقَظَ الْقَوْمُ وَقَدْ فَزِعُوا، فَأَمَرَهُمْ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَنْ يَرْكَبُوا حَتَّى يَخْرُجُوا مِنْ ذَلِكَ الْوَادِي.
To awake them for the prayer. But Bilāl fell asleep, and they were [also] asleep until they woke up when the sun had already risen. The people woke up startled. The Messenger of Allāh ﷺ thus commanded them to ride until they come out of that valley.
[bookmark: _heading=h.fdftvml1tzan]Different Transmission of the Wording
The previous narration had the word ‘iqtādū’ instead of ‘yarkabū’. Those who claim that this narration pertains to the same incident consider ‘yarkabū’ to be the same as ‘iqtādū’. For instance, ʿAllāmah Abu ’l-Walīd al-Bājī says:
ليس بمخالف لقوله في حديث سعيد "فاقتادوا" إلا أنه يحتمل أن يكون أمرهم بذلك على التخيير فركب بعضهم واقتاد بعضهم. 
It does not contradict the statement ‘fa ’qtādū’ in the ḥadīth of Saʿīd. However, it does hold the possibility that he commanded them to do that whilst giving choices. Thus, some rode, and some pulled their animals.[footnoteRef:392] [392:  ʿAllāmah Bājī (n 43) 1:30.] 

Basically, the Prophet ﷺ wanted them to leave that place as soon as possible, irrespective of the manner they leave, whether by riding or pulling their animals. ʿAllāmah Ibn ʿAbd al-Barr says:
فأمرهم رسول الله - صلى الله عليه وسلم- بالركوب والإسراع والخروج من ذلك الوادي؛ لأنه واد به شيطان. 
The Messenger of Allāh ﷺ commanded them to ride, hasten and leave that valley because the devil was present there.[footnoteRef:393] [393:  ʿAllāmah Ibn ʿAbd al-Barr (n 21) 4:360.] 

 وَقَال: ‏"‏إِنَّ هَذَا وَادٍ بِهِ شَيْطَانٌ‏"‏.
And he said, ‘The devil is present in this valley.’
[bookmark: _heading=h.7hmcfu6ug4rr]Who is ‘Shayṭān’?
`Allāmah Baṭalyawsī explains ‘shayṭān’:
وهم نوع من الخلق خلقهم الله تعالى ويسّر لهم التبدل في الصور باختيارهم كما يسّر لنا التصرف في الحركات، وسلّطهم على الخلق تسليطاً سبق به الوعد الحق ليتميز في الوجود المطيع من العاصي بفتنته، كما تميّز عند الله، عز وجل، في علمه وكلمته.
They are a type of creation that Allāh Taʿālā created. He enabled them to change into different forms as per their will just as He has enabled us to move freely. He granted them such a power over the creation which is attached to the true promise so that the obedient one outwardly distinguishes from the disobedient one by the fitnah he causes, just as it is already distinguished by Allāh ﷻ in His knowledge and His word.[footnoteRef:394] [394:  ʿAllāmah Ibn al-ʿArabī, Al-Qabas (n 50) 103.] 

[bookmark: _heading=h.qd2xkd2cx71d]Can human beings see Jinns?
Scholars differ on whether it is possible for human beings to see Jinns. ʿAllāmah Ibn al-ʿArabī says:
وقالت فرقة من المعتزلة: إنه لا يرى بوجه ولا على حال، لقوله: ﴿إِنَّهُۥ يَرَىٰكُمْ هُوَ وَقَبِيلُهُۥ مِنْ حَيْثُ لَا تَرَوْنَهُمْ ۗ﴾  الآية، وقالوا: إن الأبصار لا تدرك غير الألوان. وقالوا: إنه ليس تدرك العين ما ليس بلون، فلو كان لها ألوان لأدركها الناس كلهم إدراكا واحدا.
قال الإمام الحافظ: وهذا باطل، والخوض معهم ضلال؛ لأن الآثار والقرآن قد تواتر بذلك كله، والله أعلم. 
A sect from the Muʿtazilah said that sight is not possible any case and under any circumstances due to the verse: ‘Indeed, he sees you - he and his company - from where you do not see them […].’ They state that the eyes can only perceive things that have forms. The eye cannot perceive anything which does not have any form. If it had any form, people would have perceived them all at once.
(ʿAllāmah Ibn al-ʿArabī says:) This is incorrect, and debating with them is an error. The aḥādīth and Qurʾān related this in mass transmission. And Allāh knows best.[footnoteRef:395] [395:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as Ibn al-ʿArabī, al-Andalūsī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Dār al-Gharb al-Islāmī, 2007), 1:442. ] 

[bookmark: _heading=h.s9p2dvu0gulo]The Reason for delaying the prayer
The Prophet ﷺ told them to depart and then stated that the devil was present in that valley, implying that he ﷺ  delayed the prayer due to the devil’s presence in the previous area. This does not contradict the reason for which the Ḥanafīs believed the Prophet ﷺ delayed the prayer i.e. it was the time of sunrise. We mentioned previously that these refer to different incidents. But even then, Mawlānā Zakariyyā Kāndhlawī presents a brilliant explanation:
وهذا يؤيد الحنفية في قولهم: إن القصاء لا يصلى في الأوقات الثلاثة: الطلوع، والغروب، والاستواء، لأنه صلى الله عليه وسلم أخر قضاء الصبح لحضور الشيطان في هذا الوادي، ولم يصلها فيه، وقد ثبت حضور الشيطان في هذه الأوقات الثلاثة أيضا. 
This supports the view of the Ḥanafīs that prayers cannot be replaced in the three times: sunrise, sunrise and zenith because the Prophet ﷺ delayed in replacing the Morning Prayer due to the presence of the devil in this valley. He did not perform it there. And it is proven that the devil is present in these three times as well. (Hence, prayer should be delayed from these three times.)[footnoteRef:396] [396:  Mawlānā Zakariyyā (n 61) 1:324.] 

He then quotes the narration that comes later on in the Muwaṭṭaʾ:
مالك، عن زيد بن أسلم، عن عطاء بن يسار، عن عبد الله الصنابحي, أن رسول الله صلى الله عليه وسلم قال: "إن ‌الشمس ‌تطلع ومعها قرن الشيطان، فإذا ارتفعت فارقها، ثم إذا استوت قارنها، فإذا زالت فارقها، فإذا دنت للغروب قارنها، فإذا غربت فارقها." ونهى رسول الله صلى الله عليه وسلم عن الصلاة في تلك الساعات". 
Mālik reported from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from ʿAbdullāh aṣ-Ṣunābiḥī that the Messenger of Allāh ﷺ said, ‘The sun rises, and alongside it is the horn of the devil. When it has completely risen, the horn leaves it. Then, when it passes the meridian, the horn joins it. And when it declines, the horn leaves. Then when it is close to set, he comes to it. And when it has set, he leaves.’ The Messenger of Allāh ﷺ prohibited praying in these times.[footnoteRef:397] [397:  Imām Mālik (n 1) 396.] 

This proves that one of the reasons behind the prohibition of praying at those three times is the presence of devils at that time.
The narration continues:
فَرَكِبُوا حَتَّى خَرَجُوا مِنْ ذَلِكَ الْوَادِي، ثُمَّ أَمَرَهُمْ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَنْ يَنْزِلُوا وَأَنْ يَتَوَضَّؤُوا، وَأَمَرَ بِلاَلاً أَنْ يُنَادِيَ بِالصَّلاَةِ، أَو يُقِيمَ.
They rode until they came out of that valley. Then the Messenger of Allāh ﷺ commanded them to dismount and perform ablution. And he commanded Bilāl to give the call for prayer or to give iqāmah.
[bookmark: _heading=h.kxef2hvin23x]Explanation of the Wording: ‘Aw’
ʿAllāmah Ibn ʿAbd al-Barr comments on the alternative between giving adhān and iqāmah:
فهكذا رواه مالك على الشك. 
Mālik narrated it like this with doubt.[footnoteRef:398] [398:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 1:340.] 

It definitely does not mean that the Prophet ﷺ gave them the choice. ʿAllāmah Abu ’l-Walīd al-Bājī says:
وليس على معنى التخيير. 
It does not imply that they were given a choice.[footnoteRef:399] [399:  ʿAllāmah Bājī (n 43) 1:30.] 

Thereafter:
فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بالنَّاسِ، ثُمَّ انْصَرَفَ إِلَيْهِمْ وَقَدْ رَأَى مِنْ فَزَعِهِمْ، فَقَالَ:
The Messenger of Allāh ﷺ led the people in prayer. Then he turned to them, and upon seeing their fright, he said:
[bookmark: _heading=h.d1npvukwyj4t]Comforting the Companions 
The Prophet ﷺ again consoled them. ʿAllāmah Zurqānī says:
مؤنسا لهم بأنه لا حرج عليهم في ذلك لأنهم لم يتعمدوه، كما آنسهم قبل الارتحال لما شكوا إليه الذي أصابهم. 
Comforting them that they do incur any sin for that (missing the prayer due to oversleeping) because it was unintentional just as he comforted them before departing when they expressed their grief to him over what occurred to them.[footnoteRef:400] [400:  ʿAllāmah Zurqānī (n 2) 1:56.] 

This refers to the narration of Ṣaḥīḥ al-Bukhārī where ʿImrān narrates:
فلما استيقظ شكوا إليه الذي أصابهم، قال: ‌لا ‌ضير، ‌أو ‌لا ‌يضير. 
When he woke up, they expressed their grief to him over what occurred to them. He replied, ‘There is no harm’ or ‘It will not harm’.[footnoteRef:401] [401:  Imām Bukhārī (n 17) 1:76.] 

ʿAllāmah Abū Nuʿaym narrated it in his Mustakhraj with the words:
ولأبي نعيم في مستخرجه ‌لا ‌يسوء ‌ولا ‌يضير.
In his Mustakhraj, Abū Nuʿaym has ‘lā yasūʾu wa lā yaḍīru’ (it will not be bad and will not harm).
ʿAllāmah Badr ad-Dīn al-ʿAynī says:
وإنما قال ذلك - صلى الله عليه وسلم - لتأنيس قلوبهم لما عرض لهم من الأسف على فوات الصلاة من وقتها لأنهم لم يتعمدوا ذلك. 
He ﷺ said that to comfort their hearts due to the regret that they felt for missing prayer in its prescribed time because that was unintentional on their part.[footnoteRef:402] [402:  ʿAllāmah Badr ad-Dīn (n 15) 4:28.] 

One can well imagine what a calamity it was on the Companions for missing the prayer. The Prophet ﷺ had to counsel them numerous times!
This establishes yet another point, which is what was already mentioned, that some scholars assumed that they were frightened or afraid of an enemy. This part clearly refutes that assumption. Otherwise, as soon as they completed the prayer, they would have hastened. And the Prophet ﷺ would not have uttered these words of comfort to them. ʿAllāmah Ibn ʿAbd al-Barr says:
وهذا القول منه لما رأى من فزعهم دليل على أن فزعهم لم يكن من ‌أجل ‌عدو يخشونه ولو كان فزعهم من العدو كما زعم بعض أصحابنا ممن فسر الموطأ أن فزعهم كان من خوف العدو لما قال لهم هذا القول. 
This statement of the Prophet (ﷺ) upon seeing their fright proves that they were not frightened due to the fear of an enemy. If their fright was due to an enemy – as some of our companions who commented on the Muwaṭṭaʾ claimed, that their fright was due to the fear of an enemy – he (ﷺ) would not have said that to them.[footnoteRef:403] [403:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 1:330.] 

The Prophet ﷺ comforted them by saying:
‏‏يَا أَيُّهَا النَّاسُ، إِنَّ اللَّهَ قَبَضَ أَرْوَاحَنَا، وَلَوْ شَاءَ لَرَدَّهَا إِلَيْنَا فِي حِينٍ غَيْرِ هَذَا، فَإِذَا رَقَدَ أَحَدُكُمْ عَنِ الصَّلاَةِ أَوْ نَسِيَهَا، ثُمَّ فَزِعَ إِلَيْهَا، فَلْيُصَلِّهَا كَمَا كَانَ يُصَلِّيهَا فِي وَقْتِهَا."
Oh people, Allāh took away our souls. And if He willed, He would have returned it to us at another time. Therefore, when one of you oversleeps and misses prayer and then is frightened due to it, he should perform it in the same manner as he would have performed it in its prescribed time.
In the narration of Musnad Abī Yaʿlā, where ʿAwf ibn Abī Juḥayfah quotes this from his father, the additional words are:
‌إنكم ‌كنتم ‌أمواتا ‌فرد ‌الله ‌إليكم أرواحكم، فمن نام عن صلاة فليصلها إذا استيقظ, ومن نسي صلاة فليصل إذا ذكر.
You were dead, then Allāh returned your souls to you. Thus, whoever oversleeps and misses prayer should perform it when he wakes up. And whoever forgets a prayer should pray when he remembers.[footnoteRef:404] [404:  Imām Aḥmad ibn ʿAlī ibn al-Muthannā at-Tamīmī, Musnad Abī Yaʿlā al-Mawṣilī (Damascus/Beirut: Dār al-Maʾmūn li ’t-Turāth, 1990), 2:192.] 

Imām Abū Dāwūd related it from Abū Qatādah with these words:
ألا إنا نحمد الله أنا لم نكن في شيء من أمور الدنيا يشغلنا عن صلاتنا، ولكن أرواحنا كانت بيد الله عز وجل، فأرسلها أنى شاء، 
Behold, we praise Allāh that we were not engaged in any worldly matter that occupied us from our prayer. Instead, our souls were in the hand of Allāh ﷻ, and He released them when He willed.[footnoteRef:405] [405:  Imām Abū Dāwūd (n 32) 1:329.] 

ثُمَّ الْتَفَتَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ إِلَى أَبِي بَكْرٍ الصِّدِّيق فَقَال: ‏"‏إِنَّ الشَّيْطَانَ أَتَى بِلاَلاً وَهُوَ قَائِمٌ يُصَلِّي، فَأَضْجَعَهُ، فَلَمْ يَزَلْ يُهَدِّئُهُ […]"
Then the Messenger of Allāh ﷺ turned to Abū Bakr aṣ-Ṣiddīq and said, ‘The devil came to Bilāl while he was standing in prayer. He made him lie down and kept on lulling him (to sleep) […]’
[bookmark: _heading=h.fqfvt6x9v8pm]Explanation of the Wording: ‘Yuhaddiʾu-hū’
This verb comes with a hamzah in the Moroccan print, but they added in the footnotes that one of the manuscripts has it with a yāʾ:
في (ش): يهديه
The manuscript of ش has: ‘yuhaddī-hi’[footnoteRef:406] [406:  Imām Mālik (n 1) 154.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions that the muḥaddithūn would pronounce this without the hamzah:
وروى أهل الحديث هذه اللفظة بترك الهمز، وأصلها الهمز عند أهل اللغة. 
The muḥaddithūn narrated this word without the hamzah. According to the linguists, its original form is with a hamzah.[footnoteRef:407] [407:  ʿAllāmah Ibn ʿAbd al-Barr (n 21) 3:614.] 

Pronouncing it with the hamzah is correct because it is established from the words of another narration (the basis of which is in Ṣaḥīḥ Muslim, but the specific word we require is in Musnad al-Ḥumaydī):
حدثنا الحميدي, قال: ثنا سفيان، قال: ثنا أبو الزبير: 
أنه سمع جابر بن عبد الله يقول: قال رسول الله صلى الله عليه وسلم: "كفوا صبيانكم عند فحمة العشاء، وإياكم والسمر بعد ‌هدأة الرِّجلِ، فإنكم لا تدرون ما يبث الله من خلقه، فأغلقوا الأبواب، وأطفئوا المصباح، وأكفئوا الإناء، وأوكوا السقاء". 
Ḥumaydī narrated to us, saying: Sufyān narrated to us, saying: Abu ’z-Zubayr narrated to us that he heard Jābir ibn ʿAbdullāh saying that the Messenger of Allāh ﷺ said, ‘Keep your children inside in the first and darkest part of the night, and abstain from engaging in conversation after people stop walking and moving on the streets for you do not know what creations Allāh sends. Therefore, close the doors, put out the lamps, turn the utensils over and tie the waterskins.’[footnoteRef:408] [408:  Imām Abū Bakr ʿAbdullāh ibn az-Zubayr al-Qurashī al-Ḥumaydī, Musnad al-Ḥumaydī (Damascus/Darayya: Dār as-Saqā, 1996), 2:345.] 

As for the meaning of this word, ʿAllāmah Abu ’l-Walīd al-Bājī explains:
إذا ضربت بيدك عليه رويدا لينام. 
When you strike him with your hands slowly so that he may sleep[footnoteRef:409] [409:  ʿAllāmah Bājī (n 43) 1:31.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions that the meaning is:
يسكنه ويعلله حتى نام.
Calming him and diverting him until he sleeps.[footnoteRef:410] [410:  ʿAllāmah Ibn ʿAbd al-Barr (n 21) 3:614.] 

"كَمَا يُهَدَّأُ الصَّبِيُّ حَتَّى نَامَ‏"،‏ ‏ ثُمَّ دَعَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِلاَلاً، فَأَخْبَرَ بِلاَلٌ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِمِثْلِ الَّذِي أَخْبَرَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَبَا بَكْرٍ.
‘Just as a child is lulled until he sleeps.’ Afterwards, the Messenger of Allāh ﷺ called Bilāl, and Bilāl told the Messenger of Allāh ﷺ the same thing which the Messenger of Allāh ﷺ told Abū Bakr.
ʿAllāmah Zurqānī comments:
وفيه تأنيس لبلال واعتذار عنه وأنه ليس باختياره. 
This is a comfort for Bilāl and an apology on his behalf as it indicates that he did not do so voluntarily.[footnoteRef:411] [411:  ʿAllāmah Zurqānī (n 2) 1:56.] 

فَقَالَ أَبُو بَكْر: أَشْهَدُ أَنَّكَ رَسُولُ اللَّهِ.
And Abū Bakr said, ‘I testify that you are the Messenger of Allāh’.
ʿAllāmah Zurqānī explains why Abū Bakr stated this:
لما شاهد من المعجزة الباهرة وهي إخباره بما صنع الشيطان ببلال. 
Due to the splendid miracle that he witnessed, which is the Prophet (ﷺ) informing him of what the devil did to Bilāl.[footnoteRef:412] [412:  Ibid.] 

Bear in mind that the Prophet ﷺ was asleep. Bilāl would not inform him that he was praying. Rather, he clearly told the Prophet ﷺ that he was asleep. Hence, the Prophet ﷺ knew of two things:
1) Bilāl was praying.
2) The devil came to Bilāl.
[bookmark: _heading=h.do2oky647m0x]Benefits and Lessons 
1) Replacing missed prayer is a requirement for the acceptance of one’s repentance.
ولا تصح لمضيع الصلاة توبة إلا بأدائها كما لا تصح التوبة من دين الآدمي إلا بأدائه ومن قضى صلاة فرط فيها فقد تاب وعمل صالحا والله لا يضيع أجر من أحسن عملا. 
The repentance of one who neglected prayer is only correct by performing the prayer, just as repentance from the debt owed to a person is only correct by repaying it. Whoever replaces a prayer in which he committed negligence has certainly repented and performed a good deed. And Allāh does not deny the reward of one who does good deeds.[footnoteRef:413] [413:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 1:310.] 

2) If a group of people miss a prayer, then they should pray in congregation.
وقوله "فصلى بهم الصبح" بيان أن الجماعة إذا فاتت جميعهم الصلاة صلوها جماعة بعد وقتها وهذا في جميع الصلوات إلا الجمعة. 
The statement ‘and the Messenger of Allāh ﷺ  led them in the Morning Prayer' demonstrates that when a congregation all miss a prayer, they will perform it in congregation after its time. That is the case for every prayer besides Jumuʿah.[footnoteRef:414] [414:  ʿAllāmah Bājī (n 30) 1:29.] 

3) If a group miss a prayer, they should give adhān and iqāmah. We presented all the other narrations which clearly mentioned the adhān.

4) If a person misses Fajr and makes up for it on the same day, he should also pray the two Sunnah rakʿahs.
5) The leader himself should go out on expeditions, and he may as well delegate others for this. ʿAllāmah Ibn ʿAbd al-Barr says:
وخروج الإمام بنفسه في الغزوات من السنن ، وكذلك إرساله السرايا كل ذلك سنة مسنونة. 
The leader himself going out on expeditions forms part of the Sunnah. Likewise, the leader dispatching detachments is also a Sunnah practice.[footnoteRef:415] [415:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 1:294.] 

6) Travelling on animals for a long period is permissible and is not an oppression of the animal. 
وفي هذا الحديث إباحة المشي على الدواب بالليل. وذلك على قدر الاحتمال، ولا ينبغي أن يصل المشي عليها ليلا ونهارا ، وقد أمر - عليه السلام - بالرفق بها، وأن ينجى عليها بنقيها. 
This ḥadīth outlines the permissibility of travelling on animals at night. That is according to the duration that can be tolerated. But one should not travel on it both at night and during the day. The Prophet – peace be upon – commanded to be gentle with animals and to hasten while travelling on them as long as they are strong.[footnoteRef:416] [416:  Ibid, 1:295.] 

7) Travelling at night is permissible.
وسير الليل عند الحاجة إليه كخوف أو شدة حر غير ممنوع إلا أن الفضل مع المتمكن نوم الليل وسيره آخره لما روى أنس عن النبي - صلى الله عليه وسلم - أنه قال "عليكم بالدلجة فإن الأرض تطوى بالليل". 
Travelling at night during needs like fear or intense heat is not prohibited, except that it is preferable to sleep at (the beginning of the) night and travel at the end portion (of the night) for one who is able to. This is due to the narration of Anas from the Prophet ﷺ that he said, ‘Hold on to travelling slightly before daybreak because the earth is folded at night (i.e. travelling is quicker).’[footnoteRef:417] [417:  ʿAllāmah Bājī (n 43) 1:27.] 

8) Taking assistance from a companion is permissible. ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث أيضا: إباحة الاستخدام بالصاحب في السفر وإن كان حرا؛ لأن بلالا كان في ذلك الوقت حرا؛ كان أبو بكر اشتراه بمكة فأعتقه، وله ولاؤه، وذلك قبل الهجرة، وكانت خيبر في سنة ست من الهجرة.
This ḥadīth also illustrates the permissibility of seeking assistance from a travelling companion even if he is a free person because Bilāl was free at that time; Abū Bakr purchased him in Makkah and freed him. He is his freed slave. That occurred before the Migration, whilst Khaybar occurred in the sixth year of the Migration.[footnoteRef:418] [418:  ʿAllāmah Ibn ʿAbd al-Barr (n 21) 4:356.] 

9) One should consider the opinions of his companions, and he should be flexible and easy-going. The Prophet ﷺ was in a hurry to return to Madīnah, but because his Companions wanted to halt, the Prophet ﷺ considered their opinion and need. Qāḍī ʿIyāḍ says:
وفيه الترفق بالمسلمين، وقد جاء فى البخارى أنهم طلبوا التعريس منه فقال […]
It demonstrates that one should be kind to Muslims. It is narrated in Bukhārī that they requested him to dismount and he said […][footnoteRef:419] [419:  Qāḍī ʿIyāḍ (n 49) 2:665.] 

To quote this from Ṣaḥīḥ al-Bukhārī:
فقال بعض القوم: ‌لو ‌عرست ‌بنا يا رسول الله، قال: "أخاف أن تناموا عن الصلاة". قال بلال: أنا أوقظكم. 
Some people said, ‘Oh Messenger of Allāh, let us dismount.’ He (ﷺ) said, ‘I fear that you oversleep and miss prayer.’ Bilāl said, ‘I will wake you up.’[footnoteRef:420] [420:  Imām Bukhārī (n 17) 1:122.] 

10) Volunteering to assist is good, as Bilāl did. 
ʿAllāmah Ibn ʿAbd al-Barr also quoted this from the ḥadīth of Ibn Masʿūd. He says:
وفي حديث ابن مسعود: "من يوقظنا؟". فقلت: أنا أوقظكم. 
It comes in the ḥadīth of Ibn Masʿūd (that the Prophet ﷺ asked): ‘Who will wake us up?’ Thus, I (Bilāl) said, ‘I will wake you up.’[footnoteRef:421] [421:  ʿAllāmah Ibn ʿAbd al-Barr (n 21) 3:611.] 

11) Reclining on an animal when one is not riding is permissible, as Bilāl did in the previous narration:
ثم استسند إلى راحلته. 
Then he leaned on his conveyance.[footnoteRef:422] [422:  Imām Mālik (n 1) 153.] 

12) It is fine to seek clarification and reasoning. We quoted ʿAllāmah Ibn ʿAbd al-Barr’s comment when the Prophet ﷺ questioned Bilāl after awakening:
وفي هذا دليل على طلب الحجة والإدلاء بها. 
This is a proof for [the permissibility of] requesting an explanation and enquiring.[footnoteRef:423]  [423:  ʿAllāmah Ibn ʿAbd al-Barr (n 21) 4:362.] 

13) One who volunteered to fulfil a task which is not compulsory may be questioned if he fails to accomplish it. In Ṣaḥīḥ al-Bukhārī, it is narrated that the Prophet ﷺ said:
فقال: يا بلال، أين ما قلت؟
He (ﷺ) said, ‘Oh Bilāl, where is what you said?’[footnoteRef:424] [424:  Imām Bukhārī (n 17) 1:122.] 

He may even be reproached. ʿAllāmah Ibn ʿAbd al-Barr quotes one chain in which the words come as:
يا بلال، ‌ألم ‌أقل ‌لك: ‌اكلأ لنا الفجر؟.
Oh Bilāl, did I not tell you to guard the Morning Prayer for us?[footnoteRef:425] [425:  ʿAllāmah Ibn ʿAbd al-Barr (n 21) 3:650.] 

14) It is permissible to use the name of Allāh Taʿālā to wake up a person, as ʿUmar did:
فكبر ورفع صوته بالتكبير، فما زال يكبر ‌ويرفع ‌صوته ‌بالتكبير، حتى استيقظ بصوته النبي صلى الله عليه وسلم. 
He recited takbīr loudly and continued reciting takbīr loudly until the Prophet ﷺ woke up by his voice.[footnoteRef:426] [426:  Imām Bukhārī (n 17) 1:76.] 

15) Khabar al-Wāḥid (the report of a single individual) is valid as proof. ʿAllāmah Abu ’l-Walīd al-Bājī says:
وقوله "اكلأ لنا الصبح" دليل على صحة العمل بخبر الواحد لأنه - صلى الله عليه وسلم - رجع في وقت الصلاة وهو من أهم أمر الشريعة وأعظمها شأنا إلى قول بلال وحده. 
The statement, ‘Guard the morning prayer for us’, proves that practising on khabar al-wāḥid is valid because the Prophet ﷺ resorted to the statement of Bilāl alone regarding the time of prayer despite that it is the most important and greatest matter of the Sharīʿah.[footnoteRef:427] [427:  ʿAllāmah Bājī (n 43) 1:27.] 

16) One should offer consolation to a person who committed a mistake. Allamah Zurqānī says:
وفيه تأنيس لبلال واعتذار عنه وأنه ليس باختياره. 
This is a comfort for Bilāl and an apology on his behalf, and it indicates that he did not do so voluntarily.[footnoteRef:428] [428:  ʿAllāmah Zurqānī (n 2) 1:56.] 

17) One should continuously offer support and should never lose hope on anyone. The Prophet ﷺ offered his Companions consolation when they woke up after the prayer.

18) One should focus on the positive aspects. In the narration of Abū Dāwūd, the Prophet ﷺ is reported to have said:
ألا إنا نحمد الله أنا لم نكن في شيء من أمور الدنيا يشغلنا عن صلاتنا، ولكن أرواحنا كانت بيد الله عز وجل، فأرسلها أنى شاء. 
Behold, we praise Allāh that we were not engaged in any worldly matter that occupied us from our prayer. Instead, our souls were in the hand of Allāh ﷻ, and He released them when He willed.[footnoteRef:429] [429:  Imām Abū Dāwūd (n 32) 1:329.] 

19) As long as one makes preparations to wake up, it is permissible to sleep just before the time of a prayer, even with the fear of oversleeping. Qāḍī ʿIyāḍ says:
وفى الحديث دليل على جواز النوم قبل وقت الصلاة وإنه خشى استغراقه حتى يخرج وقتها، [إذ] لم يتوجه عليه الخطاب بها بعد؛ ولأن هذا قد يعترى النائم أول الليل، وإن كان الأغلب على النائم آخره الغلبة والاستغراق، لا سيما للمسافر والتعب. 
The ḥadīth proves the permissibility of sleeping before the time of prayer [sets in] even if one fears falling into a deep sleep until the time expires. This is because the address (to pray) is not yet directed to him (because the time is not yet in). And because this sometimes occurs to the sleeping person at the beginning of the night, even if most of the time, oversleeping occurs to one who sleeps at the end portion of the night, especially for the traveller and one who is tired.[footnoteRef:430] [430:  Qāḍī ʿIyāḍ (n 49) 2:665.] 

20) A person in the state of major impurity can perform tayammum (dry ablution) if he does not have water at his disposal. In Ṣaḥīḥ al-Bukhārī, it comes:
فلما انفتل من صلاته إذا هو برجل معتزل لم يصل مع القوم، قال: ما منعك يا فلان أن تصلي مع القوم؟ قال: أصابتني جنابة ولا ماء, قال: عليك بالصعيد، فإنه يكفيك. 
When he completed his prayer, he found a man who stood aside and did not pray together with the people. He asked, ‘Oh so and so, what prevented you from praying with the people?’ He replied, ‘I am in a state of major impurity, and there is no water.’ He replied, ‘Use the earth for it is sufficient for you.’[footnoteRef:431] [431:  Imām Bukhārī (n 17) 1:76.] 

21) The devil will never leave a person, and he never stops his efforts. He did not succeed in making them run away from the battlefield, so he still tried his luck by making them miss their prayer.
22) A devil and a pious person can be in the same place. Hence, the devil can be in Islamic institutes, gatherings of knowledge, whilst we are in the company of the pious, etc.
23) The devil can be in the least expected places. Therefore, we should always be in the state of ablution, or at least, not in the state of major impurity.
24) It is recommended to stay away from the places where devils are present:
فيه دليل على استحباب اجتناب مواضع الشيطان. 
It proves that it is recommended to stay away from places where the devils are present.[footnoteRef:432] [432:  Imām Nawawī (n 8) 5:183.] 

25) Choose your battles. Sometimes it is best to walk away. The Prophet ﷺ could have recited supplications for protection, and the adhān of Bilāl would cause the devil to flee in a way that he breaks wind. Yet, the Prophet ﷺ chose to rather leave that vicinity.

26) The devil is not a jurist and does not possess enough knowledge of Islam. He makes one oversleep, not realizing that the person incurs no sin, and with his remorse, draws closer to Allāh Taʿālā.

27) In a group, the devil focuses on one person to make the entire group go against the commandment of Allāh Taʿālā. In this incident, the devil only focused on Bilāl. This is understood from where the Prophet ﷺ says:
إن الشيطان أتى بلالا وهو قائم يصلي، فأضجعه، فلم يزل يهدئه.   
The devil came to Bilāl while he was standing in prayer. He made him lie down and kept on lulling him (to sleep).[footnoteRef:433] [433:  Imām Mālik (n 1) 154.] 

28) An old method of the devil is to make one’s sleep more comfortable and his bed cosier at the time of Fajr. 

29) We learn the context of the statement of the Prophet ﷺ
ويستفاد من هذا سبب ورود هذا الحديث ، فإن من أنواع علوم الحديث معرفة أسبابه كأسباب نزول القرآن ، وقد صنف فيه بعض المتقدمين ولم نقف عليه ولكن شرعت في جمع كتاب لطيف في ذلك. 
The background of this ḥadīth is known from this. Amongst the categories of the principles of ḥadīth is knowing its background, just as the background of the revelation of the Qurʾān is known. Some mutaqaddimūn (former scholars) authored works on this, but we did not come across it. I started writing a small book on that.[footnoteRef:434] [434:  ʿAllāmah Suyūṭī, Tanwīr al-Ḥawālik (n 47) 34.] 

30) Allāh Taʿālā turns the negatives (problems) of His friends into positives (blessings). ʿAllāmah Baṭalyawsī says:
وظن الشيطان أنه قد حصل على صفقة، فهيأ الله تعالى لنا فيها سنة لكل من نام عن صلاة أو نسيها وكمل لنا فيها المثوبة، وهكذا يفعل الله تعالى بالأولياء إذا طالبهم الأعداء قد ينفذ مراده فيهم، ولكن يعقبهم بعد ذلك عقبى جميلة حتى يتمنى العدو أنه لم يكن ما أراد. 
The devil thought that he struck a great bargain, but Allāh Taʿālā arranged a Sunnah for us in it for everyone who oversleeps and misses prayer or forgets it. And He kept a full reward for us in it. This is how Allāh Taʿālā deals with friends when the enemies are after them; He executes what they aimed to do to the friends, but after that, He gets back at them with a beautiful outcome such that the enemy wishes that what he intended did not occur (the original plan did not come to pass).[footnoteRef:435] [435:  ʿAllāmah Ibn al-ʿArabī, Al-Qabas (n 50) 103.] 

From this missed prayer, the nation of the Prophet ﷺ received the blessing of attaining full rewards upon missing prayer due to oversleeping. ʿAllāmah Ibn ʿAbd al-Barr quotes from Ibn ʿAbbās:
قال ابن عباس: فما يسرني بها الدنيا وما فيها؛ يعني: الرخصة. 
Ibn ʿAbbās said, ‘I would not be pleased to have the world and what it contains in exchange for this i.e. the dispensation.’[footnoteRef:436] [436:  ʿAllāmah Ibn ʿAbd al-Barr (n 21) 3:652.] 

31) We learn how much fear the Companions had for Allāh Taʿālā. 
وفي فزع أصحاب رسول الله - صلى الله عليه وسلم- حين انتبهوا لما فاتهم من صلاتهم، أوضح الدلائل على ما كان القوم عليه من الوجل والإشفاق والخوف لربهم. 
The fright of the Companions of the Messenger of Allāh ﷺ upon awakening, due to missing the prayer, is the most manifest proof of the awe, fright and fear these people had for their Lord.[footnoteRef:437] [437:  Ibid, 3:615.] 

32) A proof of prophethood
ʿAllāmah Ibn ʿAbd al-Barr says:
وفي أخبار رسول الله - صلى الله عليه وسلم- أبا بكر بما عرض لبلال في نومه ذلك، علم من أعلام نبوته - صلى الله عليه وسلم-. 
The Messenger of Allāh ﷺ informing Abū Bakr what occurred to Bilāl in his sleep is one of the signs of his prophethood ﷺ.[footnoteRef:438] [438:  Ibid, 3:648.] 

33) The excellence of Abū Bakr
ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه ما كان عليه أبو بكر رضي الله عنه من صريح الإيمان، والبدار إلى تصديق رسول الله - صلى الله عليه وسلم-، والفرح بكل ما يأتي منه، وهو الصديق حقا من أمته، رحمة الله عليه. 
It reveals the clear faith that Abū Bakr – may Allāh be pleased with him – had and how he would quickly believe the Messenger of Allāh ﷺ and express joy over everything he received from him. He is the true ṣiddīq (the extremely truthful one) from the nation of the Prophet ﷺ. May Allāh have mercy on him. [footnoteRef:439] [439:  Ibid, 3:649.] 

34) The Prophet ﷺ used a verse of the previous nations to prove a ruling in our Sharīʿah. We quoted earlier: 
أخذه من الآية التى تضمنت الأمر لموسى - عليه السلام - وأنه مما يلزمنا اتباعه. وقد يحتج به من يقول بأن شرع من قبلنا لازم لنا. 
The Prophet (ﷺ) practised on the verse that comprised the command directed to Mūsā – peace be upon – and that it forms part of the laws that we should follow. This serves as evidence for those who claim that the laws of those before us are incumbent on us.[footnoteRef:440] [440:  Qāḍī ʿIyāḍ (n 49) 2:669. ] 

35) After adopting and doing what is in your control and means, one can attribute the negative to destiny. The Prophet ﷺ said:
يا أيها الناس إن الله قبض أرواحنا، ولو شاء لردها إلينا في حين غير هذا.
Oh people, Allāh took away our souls. And if He willed, He would have returned it back to us at another time.[footnoteRef:441] [441:  Mālik (n 1) 154.] 

36) A miracle of the Prophet ﷺ.
 In the narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim, the narrator narrated an incident that transpired whilst they were returning after the prayer:
ثم سار النبي صلى الله عليه وسلم فاشتكى إليه الناس من العطش، فنزل فدعا فلانا كان يسميه أبو رجاء نسيه عوف ودعا عليا فقال: اذهبا فابتغيا الماء. فانطلقا، فتلقيا امرأة بين مزادتين، أو سطيحتين من ماء على بعير لها، فقالا لها: أين الماء؟ قالت: عهدي بالماء أمس هذه الساعة، ونفرنا خلوفا، قالا لها: انطلقي إذا، قالت: إلى أين؟ قالا: إلى رسول الله صلى الله عليه وسلم، قالت: الذي يقال له الصابئ؟ قالا: هو الذي تعنين، فانطلقي، فجاءا بها إلى النبي صلى الله عليه وسلم وحدثاه الحديث، قال: فاستنزلوها عن بعيرها. ودعا النبي صلى الله عليه وسلم بإناء، ففرغ فيه من أفواه المزادتين أو سطيحتين، وأوكأ أفواههما، وأطلق العزالي، ونودي في الناس: اسقوا واستقوا، فسقى من شاء واستقى من شاء، وكان آخر ذاك أن أعطى الذي أصابته الجنابة إناء من ماء، قال: اذهب فأفرغه عليك. وهي قائمة تنظر إلى ما يفعل بمائها، وايم الله لقد أقلع عنها، وإنه ليخيل إلينا أنها أشد ملأة منها حين ابتدأ فيها. 
Then the Prophet ﷺ carried on his journey and the people complained to him of thirst. Thereupon, he descended and called a person – Abū Raja' had named him, but ʿAwf forgot it – as well as ʿAlī. He told them to go and look for water. So they went and met a woman who was sitting on her camel between two bags of water. They asked, ‘Where can we find water?’ She replied, ‘I was there (at the place of water) this hour yesterday and my people are behind me.’ They requested her to accompany them. She asked, ‘Where?’ They said, ‘To Allah's Messenger ﷺ’. She said, ‘The man who is called the ṣābiʾ’ (with a new religion)?’ They replied, ‘Yes, the same person. So come along.’ They brought her to the Prophet (ﷺ) and narrated the whole story. He said, ‘Help her to dismount.’ The Prophet ﷺ asked for a pot, then he opened the mouths of the bags and poured some water into the pot. Then he closed the big openings of the bags and opened the small ones and the people were called upon to drink and water their animals. So they all watered their animals and they (too) all quenched their thirst and also gave water to others. Last of all, the Prophet ﷺ gave a pot full of water to the person who was a junub and told him to pour it over his body. The woman was standing and watching all that they were doing with her water. By Allāh, when her water bags were returned they looked as if they were more full (of water) than they had been before.[footnoteRef:442] [442:  Imām Bukhārī (n 17) 1:76.] 

37) Generosity of the Prophet ﷺ. The Prophet ﷺ then commanded:
فقال النبي صلى الله عليه وسلم: اجمعوا لها. فجمعوا لها من بين عجوة ودقيقة وسويقة، حتى جمعوا لها طعاما فجعلوها في ثوب، وحملوها على بعيرها، ووضعوا الثوب بين يديها. 
The Prophet ﷺ ordered us to collect something for her. So they collected dates, flour and sawīq (meal of parched barley or similar grains) which amounted to a good meal that was put in a piece of cloth. She was helped to ride on her camel, and they placed the cloth (full of food) in front of her. [footnoteRef:443] [443:  Ibid.] 

38) The Prophet ﷺ did not possess knowledge of the unseen. If he did, he would have been aware of the presence of the devil from the beginning. He would not have asked Bilāl upon waking up. He only came to know of this after he received revelation in the next area.
39) The view of the Qadariyyah who do not ascribe anything to the decree of Allāh Taʿālā is refuted.  The Prophet ﷺ said: 
وكلأ بلال ما قدر له.
And Bilāl guarded to the extent that was decreed for him.[footnoteRef:444] [444:  Imām Mālik (n 1) 153] 

ʿAllāmah Abu ’l-Walīd al-Bājī says:
إخبار منه (صلى الله عليه وسلم)  أن فعل بلال كان بقدر الله تعالى وتكذيب للقدرية الذين ينفون ذلك.
He ﷺ is informing that the action of Bilāl was by the decree of Allāh Taʿālā, and it refutes the Qadariyyah who deny this.[footnoteRef:445] [445:  ʿAllāmah Bājī (n 18) 1:27.] 

 النَّهْيُ عَنِ الصَّلَاةِ بِالْهَاجِرَةِ
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ، عَنْ عَطَاء بْنِ يَسَارٍ، أَنَّ رَسُولَ اللَّهِ صلى اللهُ عَلَيْهِ وَسَلَّمَ قَال: ‏"‏إِنَّ شِدَّةَ الْحَرِّ مِنْ فَيْحِ جَهَنَّمَ، فَإِذَا اشْتَدَّ الْحَرُّ فَأَبْرِدُوا عَنِ الصَّلاَةِ‏"‏‏.‏ 
وَقَال: ‏"‏اشْتَكَتِ النَّارُ إِلَى رَبِّهَا فَقَالَت: يَا رَبِّ، أَكَلَ بَعْضِي بَعْضًا، فَأَذِنَ لَهَا بِنَفَسَيْنِ فِي كُلِّ عَامٍ، نَفَسٍ فِي الشِّتَاءِ، وَنَفَسٍ فِي الصَّيْفِ"‏‏.‏
[bookmark: _heading=h.ac5jm9winz5u]THE PROHIBITION FROM PRAYING DURING THE MIDDAY INTENSE HEAT
Mālik reported from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār that the Messenger of Allāh ﷺ said, ‘The intense heat is from the raging heat of Jahannam. Therefore, when the heat is intense, delay the prayer until it is cool.’
And he (ﷺ) said, ‘The fire complained to its Lord and said, ‘Oh my Lord, part of me has consumed other parts.’ He thus granted it two breaths: one breath in winter and one breath in summer.[footnoteRef:446] [446:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 155.] 

The heading of this chapter is:
[bookmark: _heading=h.ug5z5sw1aqs6]النَّهْيُ عَنِ الصَّلَاةِ بِالْهَاجِرَةِ
[bookmark: _heading=h.16peiehfy9m9]THE PROHIBITION FROM PRAYING DURING THE MIDDAY INTENSE HEAT
[bookmark: _heading=h.rrf0q1c1j8lh]The Difference in the Sequence of the Chapters
Imām Yaḥyā al-Laythī brings this chapter immediately after the Chapter of Missing Prayer Due To Sleep. However, most of the other transmitters of the Muwaṭṭaʾ quote another chapter here. ʿAllāmah Ibn ʿAbd al-Barr explains: 
وسقط ليحيى بن يحيى‌‌ باب النهي عن الصلاة بعد الصبح وبعد العصر من موضعه الذي هو فيه في الموطأ عند جماعة رواته وهو عندهم قبل هذا الباب وبعد باب النوم عن الصلاة. 
The Chapter on the Prohibition of Praying After the Morning Prayer and After ʿAṣr is missing in [the transmission of] Yaḥyā ibn Yaḥyā from where it appears in the Muwaṭṭaʾ of most of its transmitters. They have placed it before this chapter and after the Chapter of Missing Prayer Due to Sleep.[footnoteRef:447] [447:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:355.] 

Imām Yaḥyā al-Laythī realised that he did not add the chapter here so he brought it at the end of the Book of Prayer. ʿAllāmah Ibn ʿAbd al-Barr says:
فلما سقط له ها هنا استدركه فوضعه في آخر كتاب الصلاة بعد باب العمل في الدعاء, وليس له هناك مدخل. 
When he missed it here, he rectified that and placed it at the end of the Book of Prayer after the Chapter of the Practice Regarding Supplication, but he cannot interfere with that.[footnoteRef:448] [448:  Ibid.] 

Neither is this an appropriate place for the chapter nor was it an appropriate thing for Imām Yaḥyā to do. He possessed no authority to change the sequence of the author’s book and to meddle with it in a way that affects the order.
[bookmark: _heading=h.v8watd1529nw]Explanation of the Wording: Hājirah
Nevertheless, the word ‘hājirah’ in this heading refers to midday. ʿAllāmah Zurqānī explains:
وهي نصف النهار عند اشتداد الحر قاله الجوهري وغيره. 
It is midday during intense heat; Jawharī and others stated this.[footnoteRef:449]  [449:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:57.] 

Taking from ʿAllāmah Zurqānī, Mawlānā Zakariyyā Kāndhlawī says:
والنهي للكراهة  كما هو مأخوذ عن مفهوم الروايات.
The prohibition refers to dislike, as it is understood from the meaning of the narrations.[footnoteRef:450]  [450:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:328.] 

The narration is:
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ، عَنْ عَطَاء بْنِ يَسَارٍ، أَنَّ رَسُولَ اللَّهِ صلى اللهُ عَلَيْهِ وَسَلَّمَ قَال: 
Mālik reported from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār that the Messenger of Allāh ﷺ said:
[bookmark: _heading=h.xfwpzkatp3a]Status of Narration
We spoke about ʿAṭāʾ ibn Yasār under the commentary of the third narration. He, a Tābiʿī, is quoting this directly from the Prophet ﷺ. Therefore, this is a mursal narration. However, this report is supported by numerous other narrations. ʿAllāmah Ibn ʿAbd al-Barr says:
هذا الحديث يتصل من وجوه كثيرة ثابتة. 
This ḥadīth is muttaṣil via many established chains.[footnoteRef:451] [451:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:427. ] 

The narrations ahead are examples of some support for the first portion of this narration (Inna shiddat al-ḥarr min fayḥ Jahannam). As for the second portion, numerous students of Abū Hurayrah quoted it (fa-idha ’shtadda ’l-ḥarr fa abridū bi ’ṣ-ṣalāh) from him as musnad. Furthermore, many other Companions quoted this narration from the Prophet ﷺ. Hence, this is an authentic narration which is accepted by all scholars. ʿAllāmah Ibn ʿAbd al-Barr says:
وهو حديث عند أهل السنة والعلم بالحديث صحيح لا مقال فيه لأحد. 
This is a ṣaḥīḥ ḥadīth – according to the Ahl as-Sunnah and the scholars in ḥadīth. It is not criticised by anyone.[footnoteRef:452] [452:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 344.] 

Since everyone agrees on its authenticity, Imām Bukhārī and Imām Muslim narrated both portions of this narration. 
The point to note from this narration and those of the previous chapter is that despite the presence of muttaṣil narrations, Imām Mālik simply sufficed with quoting a mursal chain. He used mursal narrations freely despite the presence of musnad narrations. Yet, he was choosing the best narrations for his Muwaṭṭaʾ. In addition to that, he was editing the Muwaṭṭaʾ every year, spending over four to six decades in thorough inspection by him and his students who were also advanced scholars. This illustrates how much regard they had for mursal narrations. 
ʿAṭāʾ quotes from the Prophet ﷺ:
إِنَّ شِدَّةَ الْحَرِّ مِنْ فَيْحِ 
The intense heat is from the raging heat
[bookmark: _heading=h.850wj2w3dvt3]Explanation of the Wording: ‘Fayḥ’
This narration is filled with Arabic rhetoric. 
 ʿAllāmah Ibn ʿAbd al-Barr explains the meaning of ‘fayḥ’:
فالفيح: سطوع الحَر، هكذا قال صاحب العين. 
‘Fayḥ’ is the diffused heat (radiance of the heat). This is what the author of ‘Al-ʿAyn’ stated.[footnoteRef:453] [453:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 3:441.] 

Ḥāfiẓ Ibn Ḥajar elaborates:
أي من سعة انتشارها وتنفسها ومنه مكان أفيح أي متسع. 
[Min fayḥ Jahannam] I.e. from the wide-spreading and extending heat of Jahannam. Derived from this (the word ‘fayḥ’) is [the word]: ‘an afyaḥ place’ i.e. wide.[footnoteRef:454] [454:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 2:17. ] 

Together with the spreading of the heat, it also refers to the intensity of the heat. ʿAllāmah Ibn al-Athīr says:
الفيح: سطوع الحر وفورانُه. ويقال بالواو، وقد تقدم. وفاحت القدر تفيح وتفوح إذا غلت. 
‘Fayḥ’ is the spreading and vehement raging of the heat. It is also pronounced with a wāw (tafīḥu or tafūḥu), as previously mentioned. And ‘fāḥat al-qidr (the cooking pot) tafīḥu wa-tafūḥu’ is when it boils.[footnoteRef:455] [455:  ʿAllāmah Abu ’s-Saʿādāt al-Mubārak ibn Muḥammad al-Jazarī, better known as Ibn al-Athīr, An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar (Al-Maktabat al-Islāmiyyah li-Ṣāḥibi-hā al-Ḥāj Riyāḍ ash-Shaykh), 3:484. ] 

 جَهَنَّمَ
Of Jahannam
[bookmark: _heading=h.9j6t06cw6ro5]What is Jahannam?
As for the definition of Jahannam, I will quote the obvious meaning from Imām Nawawī to acquire the supplication he mentioned alongside it:
وأما جهنم فهو اسم لنار الآخرة عافانا الله منها ومن كل بلاء.
As for Jahannam, it is the name of the fire of the Hereafter. May Allāh protect us from it and from every calamity.[footnoteRef:456] [456:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī (Cairo: Al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 5:121. ] 

Never underestimate the supplications mentioned in books by the authors. Sometimes, it is worth reading books of the pious just to receive their supplications. 
ʿAllāmah Ibn al-ʿArabī explains that the word ‘Jahannam’ is derived from ‘jahāmah’, which means gloomy and miserable. He says:
فأما جهنم، فمأخوذة من الجهامة.  
As for Jahannam, it is derived from ‘jahāmah’.[footnoteRef:457] [457:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as ibn al-ʿArabī, al-Andalūsī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Dār al-Gharb al-Islāmī, 2007), 1:460.] 

However, Imām Nawawī explains that most grammarians actually hold the view that ‘Jahannam’ is not an Arabic word. He says:
قال يونس وأكثر النحويين هي عجمية لا تنصرف للعجمة والتعريف. 
Yūnus and most grammarians said that it is non-Arabic. It is ghayr munṣarif (a diptote)[footnoteRef:458] due to being a non-Arabic and definite noun.[footnoteRef:459] [458:  Ghayr Munṣarif (diptote):  A word that can only take a ḍammah and a fatḥah. It takes neither kasrah nor tanwīn. There are nine causes that make a word ghayr munṣarif. To be ghayr munṣarif, all words require having two of these causes, namely: ‘adal (transformation), waṣf (a descriptive word), a feminine word (ending with tāʾ or alif mamdūdah/maqṣūrah), a definite/proper noun, a non-Arabic word, a plural on the ultimate plural form, a compound word, the extraneous alif and nūn and a word on the pattern of a verb. Excluded from this are the alif mamdūdah and maqṣūrah (elongated and shortened alif) and a plural on the ultimate plural form for they can make a word ghayr munṣarif even if they are the only cause in a noun.]  [459:  Imām Nawawī (n 11) 5:121.] 

He then explains the views of others who claimed that it is an Arabic word. But since the word is used as ghayr munṣarif in the noble Qurʾān, to support their argument that it is Arabic, they would need a second reason for it to be ghayr munṣarif. Imām Nawawī quotes from them:
وقال آخرون هي عربية لم تصرف للتأنيث والعلمية وسميت بذلك لبعد قعرها قال رؤبة يقال بئر جهنام أي بعيدة القعر وقيل هي ‌مشتقة من ‌الجهومة وهي الغلظ يقال جهم الوجه أي غليظه فسميت جهنم لغلظ أمرها والله أعلم.
Others said that it is Arabic. It is ghayr munṣarif due to being feminine and a proper noun. It is given that name because of its profound depth. Ruʾbah said, ‘It is said: a jihinnām well i.e. one with a profound depth.’ And it is said that it is derived from ‘juhūmah’, but this is incorrect. It is said, ‘jaham al-wajh’ i.e. a stern face. Therefore, Jahannam is given that name due to the severity of matters there. And Allāh knows best.[footnoteRef:460] [460:  Ibid. ] 

[bookmark: _heading=h.e9i166xgkqko]Literal Meaning or Metaphorical
Scholars differ as to whether the ḥadīth implies that the day's heat itself comes from Jahannam or whether this is merely a metaphorical allusion to Jahannam's extreme heat i.e. the heat is so intense as if it is from Jahannam. 
ʿAllāmah Suyūṭī says:
واختلف هل هذا على حقيقته. 
There are differences in whether the literal meaning of this is considered.[footnoteRef:461] [461:  Jalāl ad-Dīn Abu ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 36. ] 

He then quotes the view of the majority:
فقال الجمهور نعم.
The majority affirmed (that it is indeed upon the literal meaning).[footnoteRef:462] [462:  Ibid.] 

ʿAllāmah Zurqānī also attributes this to the majority of scholars:
وظاهره أن مثار وهج الحر في الأرض من فيحها حقيقة وعليه الجمهور. 
The apparent meaning is that the spreading of the burning heat on land is actually from the intense heat of Jahannam, and this is the view of the majority.[footnoteRef:463] [463:  ʿAllāmah Zurqānī (n 4) 1:57.] 

Hence, the heat on a very hot day is indeed from Jahannam. This is not merely a comparison.
However, other scholars felt that this is not in the literal meaning. ʿAllāmah Suyūṭī says:
وقيل إنه كلام خرج مخرج التشبيه أي كأنه نار جهنم في الحر فاجتنبوا ضرره. 
It is said that this was stated as a simile i.e. as hot as the fire of Jahannam; therefore, keep away from its harm.[footnoteRef:464] [464:  ʿAllāmah Suyūṭī (n 16) 36.] 

Qāḍī ʿIyāḍ chose the first view, but he admitted that the second view has a basis. He says:
وكلا الوجهين ظاهر، والأول أظهر ‌وحمله ‌على ‌الحقيقة ‌أولى. 
Both meanings are evident, but the first one is more evident, and it is better to apply it upon the literal meaning.[footnoteRef:465]  [465:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Egypt: Dār al-Wafāʾ, 1998), 2:583.] 

Particularly regarding this portion of the narration, ʿAllāmah Ibn ʿAbd al-Barr felt that this is not the literal meaning. He wrote in Al-Istidhkār:
وأما إضافة ذلك إلى جهنم - أعاذنا الله منها - فمجاز لا حقيقة. 
This is attributed to Jahannam – may Allāh protect us from it – metaphorically, and not literally.[footnoteRef:466] [466:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 1:345.] 

He makes reference to a narration that comes right towards the end of the Muwaṭṭaʾ (hadith number 2796 / the 15th narration from the back):
‌مالك عن ‌أبي الزناد، عن ‌الأعرج، عن ‌أبي هريرة؛ أن رسول الله صلى الله عليه وسلم قال: "‌نار بني آدم، التي يوقدون، جزء من ‌سبعين ‌جزءا من ‌نار جهنم". فقالوا: يا رسول الله! إن كانت لكافية. قال: "إنها فضلت عليها بتسعة وستين جزءا". 
Mālik reported from Abu ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘The fire of the children of Ādam that they lit up is a 70th portion of Jahannam.’ The Companions said, ‘Oh Messenger of Allāh! It is indeed sufficient.’ He (ﷺ) said, ‘Jahannam is 69 times far more intense than that fire.’[footnoteRef:467] [467:  Imām Mālik (n 1) 1537.] 

Imām Bukhāri narrates this in his Ṣaḥīḥ via Ismāʿīl ibn Abī Uways from Mālik with the chain continuing as in the Muwaṭṭaʾ.
Allāmah Ibn ʿAbd al-Barr used that narration to prove why the narration we are discussing here cannot be according to the literal meaning. He explains:
وفي هذا ما يوضح لك أن ذلك مجاز, أو لغة معروفة في لسان العرب, ومن قال قولهم, ومنه: أحرق الحُزنُ قلبي, وأحرق فلانٌ فؤادي بقوله كذا. ومن هذا المعنى قيل: الحر من فيح جهنم, والله أعلم. 
This clarifies to you that this is figurative or a famous way of speaking in the Arabic language. Amongst these is: ‘Grief has burnt my heart’ and ‘So and so has burnt my heart by saying this and that.’ Similarly, it is said, ‘The heat is from the raging heat of Jahannam’. And Allāh knows best.[footnoteRef:468] [468:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 1:345.] 

In normal dialogues and general discussions, people tend to express themselves in this way. On a very hot day, some people might say, ‘It is hot like hell outside.’
ʿAllāmah Ibn al-Athīr also preferred this view. He writes:
وقد أخرجه مخرج التشبيه والتمثيل: أي ‌كأنه ‌نار ‌جهنم ‌في ‌حرها. 
He stated this as a simile and comparison i.e. as hot as the fire of Jahannam.[footnoteRef:469] [469:  ʿAllāmah Ibn al-Athīr (n 10) 3:484.] 

Nevertheless, the Prophet ﷺ advises:
فَإِذَا اشْتَدَّ الْحَرُّ فَأَبْرِدُوا 
Therefore, when the heat is intense, delay until it is cool.
[bookmark: _heading=h.v07q2za3cp4q]Explanation of the Wording: ‘Abridū’
ʿAllāmah Ibn ʿAbd al-Barr explains ‘ibrād’ as:
ومعنى الإبراد: التأخير حتى تزول شمس الهاجرة. 
‘Ibrād’ means to delay until the sun at midday declines.[footnoteRef:470] [470:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 3:429.] 

However, this is not precise since it means that the prayer should be performed shortly after the zenith. Therefore, we shall look at the definition of another Mālikī commentator. ʿAllāmah Ibn al-ʿArabī says:
أبردوا الصلاة. يقال: أبرد الرجل إذا دخل زمانَ البرد أو مكانَه ولكنه مجاز عبر فيه بأحد قسمي المجاز وهو التسبب. 
‘Abridu ’ṣ-ṣalāh’: ‘Abrada ’r-rajul’ is said when one enters a cool time or place. But it is metaphorical. It was explained by using one of the types of metaphor, which is tasabbub (using the cause to refer to the result it causes).[footnoteRef:471]  [471:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as ibn al-ʿArabī, al-Andalūsī, Al-Qabas fī Sharḥ Muwaṭṭaʾ Mālik ibn Anas (Dār al-Gharb al-Islāmī), 108.] 

In Arabic, one of the specialities of the verb group ifʿāl is to mean ‘dukhūl’ (to enter). Ḥāfiẓ Ibn Ḥajar explains:
يقال أبرد إذا دخل في البرد كأظهر إذا دخل في الظهيرة, ومثله في المكان أنجد إذا دخل نجدا, وأَتهم إذا دخل تهامة.
‘Abrada’ is used when one enters at a cool time like ‘aẓhara’ is when one enters at midday time. The same is in regards to places: ‘anjada’ is when one enters Najd and ‘athama’ is when one enters Tihamah.[footnoteRef:472] [472:  Ḥāfiẓ Ibn Ḥajar (n 9) 2:16.] 

What a person should transfer to the time when it becomes cool:
عَنِ الصَّلاَةِ‏
Prayer 
[bookmark: _heading=h.r96e9gklifgy]Explanation of the Wording: ‘ʿAn’
Here, the word ‘ʿan’ is used, which usually gives the opposite meaning. However, it can also come in the meaning of ‘bi’. This is the meaning it comes in here (delay the prayer until it is cool, not hasten to perform the prayer before it is cool). Qāḍī ʿIyāḍ says in his commentary of Ṣaḥīḥ Muslim:
معناه: بالصلاة، كما جاء فى الرواية الأخرى: "وعن" تأتى بمعنى الباء، كما قيل: رميت عن القوس أى به.
It means ‘bi ’ṣ-ṣalāh’, as it comes in the other narration (abridū bi ’ṣ-ṣalāh). And ‘ʿan’ comes in the meaning of bāʾ, as it is said, ‘Ramaytu ʿan al-qaws’ i.e. bi-hī (I shot with the bow).[footnoteRef:473] [473:  Qāḍī ʿIyāḍ (n 20) 2:581.] 

And the opposite is also correct. That bāʾ comes in the meaning of ‘ʿan’ . ʿAllāmah Ibn Sayyid an-Nās explains:
وكذلك تأتي الباء بمعنى (عن) (عن) كما قال الشاعر:
فإن تسألوني بالنساء فإنني 		بصير بأدواء النساء طبيب
إذا شاب رأس المرء أو قلّ ماله		فليس له من ودّهنّ نصيب
Likewise, bāʾ comes in the meaning of ‘ʿan’, as the poet says:
If you ask me regarding women,
Then insightful I am, and a doctor for the diseases pertaining to them.
When a man’s hair turns white or he lacks money,
Then a share of their love, he cannot have any.[footnoteRef:474] [474:  ʿAllāmah Muḥammad ibn Muḥammad al-Yaʿmurī, better known as Ibn Sayyid an-Nās, An-Nafḥ ash-Shadhīy Sharḥ Jāmiʿ at-Tirmidhī (Saudi Arabia: Dār aṣ-Ṣamīʿī, 2007), 3:376.] 

Qāḍī ʿIyāḍ gives the following response: 
كما تأتى الباء لمعنى "عن" وقيل فى قوله تعالى: ﴿فَاسْـئَلْ بِهِ خَبِيرًۭا﴾: أى عنه، وقد تكون "عن" هنا زائدة، أى أبردوا للصلاة. 
Just as bāʾ comes in the meaning of ‘ʿan’. The verse: ‘Fa ’sʾal bi-hī khabīran’ means ‘ʿan-hu’ (So ask about Him someone who knows). Sometimes, ‘ʿan’ is extra i.e. ‘Abridū li ’ṣ-ṣalāh’.[footnoteRef:475]  [475:  Qāḍī ʿIyāḍ (n 20) 2:581.] 

[bookmark: _heading=h.jgkqvrwljo2d]Which Prayer is Intended?
[bookmark: _heading=h.9lmqe62o0y8z]In this statement, the Prophet ﷺ merely mentioned that the prayer should be delayed, without specifying which prayer. Still, the obvious meaning is that it refers to the Ẓuhr prayer. The alif lām on the word ‘ṣalāh’ is for ʿahd (referring to something specific in the knowledge of the speaker). Ḥāfiẓ Ibn Ḥajar writes:
والمراد بالصلاة الظهر لأنها الصلاة التي يشتد الحر غالبا في أول وقتها, وقد جاء صريحا في حديث أبي سعيد كما سيأتي آخر الباب. 
The prayer refers to Ẓuhr because it is the [only] prayer where the heat is usually intense in its beginning time. And it is clearly mentioned in the ḥadīth of Abū Saʿīd as it shall come at the end of the chapter.[footnoteRef:476] [476:  Ḥāfiẓ Ibn Ḥajar (n 9) 2:17.] 

That narration he is referring to is as follows:
عن ‌أبي سعيد قال: قال رسول الله صلى الله عليه وسلم: "أبردوا بالظهر فإن شدة الحر من ‌فيح جهنم". 
Abū Saʿīd reported that the Messenger of Allāh ﷺ said, ‘Delay Ẓuhr until it is cool for the intense heat is from the raging heat of Jahannam.’[footnoteRef:477] [477:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:113.] 

Ḥāfīẓ Ibn Ḥajar explains that some scholars took this in the general meaning, and they explained that it could also cover the ʿAṣr prayer:
وقد حمل بعضهم الصلاة على عمومها بناء على أن المفرد المعرف يعم, فقال به أشهب في العصر.
Some applied the prayer on the general sense upon the basis that singular definite words are general. Therefore, Ashhab held this view (of delaying prayer until it is cool) for ʿAṣr.[footnoteRef:478] [478:  Ḥāfiẓ Ibn Ḥajar (n 9) 2:17.] 

Qāḍī ʿIyāḍ clarified that it is actually only Ashhab who held this view. He says:
ولم يقل أحد بالإبراد فى غير صلاة الظهر إِلا أشهب فقال به فى العصر، وقال: تؤخر ربع القامة. 
None held the view of delaying prayer until it is cool for other prayers besides the Ẓuhr prayer except Ashhab, for he held this view for ʿAṣr and said that it will be delayed until a quarter’s height.[footnoteRef:479] [479:  Qāḍī ʿIyāḍ (n 20) 2:583.] 

The Ḥanafīs also say that ʿAṣr must be delayed, but it is neither because of this narration nor because of the heat. Thus, only the Ẓuhr prayer should be delayed when it is extremely hot.
With regards to the ruling of delaying the Ẓuhr prayer because of the heat, I explained under the commentary of the 6th narration in Lesson 19 that, ultimately, the preferred view in all four madhāhib is that during intense heat, the Ẓuhr prayer should be delayed. There is no need to repeat the quotations from the books of Fiqh here. Hence, we will suffice by quoting from the commentaries. 
[bookmark: _heading=h.8hoelxpvoqo]View of the Different Madhāhib on Delaying Ẓuhr during Intense Heat
[bookmark: _heading=h.2sp3zni96e1v]Ḥanafī
As Ḥanafīs, we believe that it is preferable to delay the Ẓuhr prayer during intense heat. Mawlānā Zakariyyā says:
والأمر أمر استحباب وإرشاد.
The command is for recommendation and advice.[footnoteRef:480] [480:  Mawlānā Zakariyyā (n 5) 1:329. ] 

[bookmark: _heading=h.dh08qy6ulnfi]Mālikī
Even the Mālikīs agree that the Ẓuhr prayer should be delayed during intense heat. ʿAllāmah Ibn ʿAbd al-Barr states:
فأما مذهب مالك في ذلك، فذكر إسماعيل بن إسحاق، وأبو الفرج عمرو بن محمد: أن مذهبه في الظهر وحدها أن يبرد بها، وتؤخر في شدة الحر، وسائر الصلوات تصلى في أوائل أوقاتها؛ قال أبو الفرج: اختار مالك رحمه الله لجميع الصلوات أولَ أوقاتها، إلا الظهر في شدة الحر؛ لقوله - صلى الله عليه وسلم -: "إذا اشتد الحر فأبردوا عن الصلاة".
As for the madhhab of Mālik regarding this, Ismāʿīl ibn Isḥāq and Abu ’l-Faraj ʿAmr ibn Muḥammad mentioned that his madhhab regarding Ẓuhr alone is to perform it when it is cool and delay during intense heat. All other prayers will be performed in their beginning time.
Abu ’l-Faraj stated, ‘Mālik – may Allāh have mercy on him – preferred the beginning time for all prayers except Ẓuhr during intense heat due to the statement of the Prophet ﷺ: ‘When the heat is intense, then delay the prayer until it is cool.’[footnoteRef:481] [481:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 3:429.] 

According to the Mālikīs, all prayers must be performed as soon as the time sets in. The only exception is the Ẓuhr prayer during intense heat.
This is the preferred view within the Mālikī madhhab. Otherwise, some Mālikī scholars opined that the Ẓuhr prayer should still be prayed as soon as the time sets in, even if it might be boiling outside. ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما ابن القاسم، فحكى عن مالك أن الظهر تصلى إذا فاء الفيء ذراعا في الشتاء والصيف، للجماعة والمنفرد، على ما كتب به عمر إلى عماله. 
As for Ibn al-Qāsim, he reported from Mālik that Ẓuhr must be performed when the afternoon shade reaches a cubit in [both] winter and summer, for [both] the one praying in congregation and individually, based on the letter that ʿUmar wrote to his governors.[footnoteRef:482] [482:  Ibid.] 

Other Mālikīs excluded the prayer in congregation. ʿAllāmah Ibn ʿAbd al-Barr says further on:
وقال ابن عبد الحكم وغيره من أصحابنا: إن معنى ذلك مساجد الجماعات, وأما المنفرد، فأول الوقت أولى به. وهو الذي مال إليه أهل النظر من المالكيين البغداديين، وتركوا رواية ابن القاسم في المنفرد. 
Ibn ʿAbd al-Ḥakam and our other scholars stated that this (command) pertains to [those praying in] mosques where prayers are performed in congregation. As for the one praying individually, the beginning time is best for him. This is the view of the Mālikī logicians of Baghdad. They discarded the narration of Ibn al-Qāsim regarding the one praying individually.[footnoteRef:483] [483:  Ibid, 3:429-430.] 

However, according to the principles of the Mālikī madhhab, they have no choice but to accept that the Ẓuhr prayer will have to be delayed during intense heat. As stated previously, the Mālikis focus greatly on the view of ʿUmar. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وذكرنا هناك قول عمر, لأبي محذورة - وهو معه بمكة: إنك في بلدة حارة, فأبرد, ثم أبرد, ثم أبرد. 
There, we mentioned the statement of ʿUmar to Abū Maḥdhūrah – who was with him in Makkah –: ‘You are in a hot land. Therefore, delay [prayer] until it is cool, then delay until it is cool and delay until it is cool.’[footnoteRef:484] [484:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 1:349.] 

With regards to the practice of the people of Madīnah, ʿAllāmah Ibn ʿAbd al-Barr quotes from Qāsim ibn Muḥammad:
ما أدركت الناس إلا وهم يصلون الظهر بعشي. 
I have always found the people (referring to the Companions) performing Ẓuhr at ‘ʿashiyy’ (delaying it until later in the day when it is cooler).[footnoteRef:485][footnoteRef:486] [485:  Ibid.]  [486:  Imām Mālik (n 1) 146.] 

Imām Mālik went as far as claiming that not delaying prayer during intense heat is the quality of those who are astray. ʿAllāmah Ibn ʿAbd al-Barr quotes from him:
إن أهل الأهواء, لا يبردون, يعني الخوارج. 
The heretics do not delay prayer until it is cool – i.e. the Khawārij.[footnoteRef:487] [487:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 1:349.] 

[bookmark: _heading=h.420dl5jk12t8]Shāfiʿī
As for the Shāfiʿīs, Imām Nawawī says:
والصحيح استحباب الإبراد وبه قال جمهور العلماء وهو المنصوص للشافعي رحمه الله تعالى وبه قال جمهور الصحابة لكثرة الأحاديث الصحيحة فيه المشتملة على فعله والأمر به في مواطن كثيرة ومن جهة جماعة من الصحابة رضي الله عنهم.
The correct view is that delaying prayer until it is cool is preferable. This is the view of the majority of scholars, the attributed view to Shāfiʿī – may Allāh Taʿālā have mercy on him and the view of majority of the Companions due to the numerous authentic aḥādīth comprising of this practice and the command to do this at several places (different incidents) and via many Companions – may Allāh be pleased with them.[footnoteRef:488] [488:  Imām Nawawī (n 11) 5:117-118.] 

Just like the Mālikīs, some Shāfiʿīs excluded one praying individually from this. Ḥāfiẓ Ibn Ḥajar says:
وخصه بعضهم بالجماعة, فأما المنفرد فالتعجيل في حقه أفضل, وهذا قول أكثر المالكية, والشافعي أيضا. 
Some of them restricted it to the congregation. As for the one praying individually, hastening [to pray] is better for him. And this is the view of most Mālikīs as well as Shāfiʿī.[footnoteRef:489] [489:  Ḥāfiẓ Ibn Ḥajar (n 9) 2:16.] 

Imām Tirmidhī quotes from Imām Shāfiʿī:
وقال الشافعي: إنما الإبراد بصلاة الظهر إذا كان مسجدا ينتاب أهله من البعد، فأما المصلي وحده والذي يصلي في مسجد قومه: فالذي أحب له أن لا يؤخر الصلاة في شدة الحر. 
Shāfiʿī said, ‘Delaying the Ẓuhr prayer until it is cool pertains to a mosque where people come (for prayer) time after time from a distance. As for the one praying individually and the one praying in the mosque of his people, then my preferred view is that the prayer should not be delayed in intense heat.’[footnoteRef:490] [490:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa-Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:296-297. ] 

[bookmark: _heading=h.ibzdb8m6njfz]Ḥanbalī
With regards to the Ḥanbalī madhhab, ʿAllāmah Ibn ʿAbd al-Barr quotes with his chains to Athram:
قال: قلت لأبي عبد لله - يعني أحمد بن حنبل -: أي الأوقات أعجب إليك؟ قال: أول الأوقات أعجب إلي في الصلوات كلها، إلا في صلاتين؛ صلاة العشاء الآخرة، وصلاة الظهر، في الحر يبرد بها، وأما في الشتاء فيعجل بها. 
I asked ʿAbdullāh – i.e. Aḥmad ibn Ḥanbal –, ‘Which time do you prefer?’ He replied, ‘I prefer the beginning time for all prayers except two prayers: the last evening prayer and the Ẓuhr prayer. It (Ẓuhr) will be delayed until it is cool during heat. As for during winter, it will be hastened.’[footnoteRef:491] [491:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 3:433.] 

Therefore, the preferred view in all four madhāhib is that Ẓuhr should be delayed on hot days. However, some scholars within the different madhāhib did not adopt this view.
[bookmark: _heading=h.hxkr1jqjb9bl]Contradictory Proofs
First proof
Those scholars took support from a narration that seemingly contradicts this narration. Imām Muslim narrates with his chain to Khabbāb:
أتينا رسول الله صلى الله عليه وسلم فشكونا إليه ‌حر ‌الرمضاء فلم يشكنا. 
The Messenger of Allāh ﷺ came to us, and we complained to him that the ground was vehemently hot, but he did not ‘yushki-nā’ (The opponents translate this as, ‘He did not accept our complaint.’).[footnoteRef:492]  [492:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:433.] 

Subsequently, Imām Muslim adds:
قال زهير: قلت لأبي إسحاق: أفي الظهر؟ قال: نعم. قلت: أفي تعجيلها؟ قال: نعم.
Zuhayr said, ‘I asked Abū Isḥāq whether this is regarding Ẓuhr. He replied in the affirmative. I asked him whether this is regarding hastening it. He replied in the affirmative.’[footnoteRef:493] [493:  Ibid.] 

Response
ʿAllāmah Ibn ʿAbd al-Barr gives an answer to this narration:
وتأول من رأى الإبراد في قول خباب هذا: فلم يشكنا. أي: لم يحوجنا إلى الشكوى؛ لأنه رخص لنا في الإبراد. وذكر أبو الفرج أن أحمد بن يحيى ثعلبا فسر قوله: "فلم يشكنا" على هذا المعنى، أي: لم يحوجنا إلى الشكوى. 
Those who hold the view of delaying until it is cool interpreted this statement of Khabbāb, ‘Fa-lam yushki-nā’ to mean, ‘He did not compel us to complain because he permitted us to delay until it is cool’. 
Abu ’l-Faraj mentioned that Aḥmad ibn Yaḥyā Thaʿlab interpreted the statement, ‘Fa-lam yushki-nā’ upon this meaning i.e. ‘He did not compel us to complain’.[footnoteRef:494] [494:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 3:431.] 

Qāḍī ʿIyāḍ presents the following answer:
والأشبه فى بيانهما أنه إنما لم يشكهم؛ لأنهم أرادوا أن يؤخروا إلى بعد الوقت الذى حدّ لهم فى الحديث الآخر، وأمرهم بالإبراد له، ويزيدون على القدر الذى رخص لهم فيه. 
The most suitable explanation for this is that he did not accept their complaint because they wanted to delay until after the time he fixed for them in the other ḥadīth. He commanded them to delay until it is cool, but they increased over the amount which he permitted them.[footnoteRef:495] [495:  Qāḍī ʿIyāḍ (n 20) 2:579-580.] 

Another response is that the narration of Khabbāb is abrogated. Qāḍī ʿIyāḍ says:
ذهب قوم من أهل العلم إلى أن حديث الإبراد ناسخ لما جاء بخلافه من صلاة الظهر بالهاجرة وما فى معناه.
Some scholars opine that the ḥadīth of delaying until it is cool abrogates the contradictory reports, such as praying Ẓuhr during intense heat and its like.[footnoteRef:496] [496:  Ibid, 2:580.] 

[bookmark: _heading=h.gf99lsxsvhz0]Second proof
Those scholars from the other madhāhib claim that this statement was uttered on a journey. This is established from a narration of Ṣaḥīḥ al-Bukhārī:
عن ‌أبي ذر الغفاري قال: كنا مع النبي صلى الله عليه وسلم في سفر فأراد المؤذن أن يؤذن للظهر فقال النبي صلى الله عليه وسلم: أبرد. ثم أراد أن يؤذن، فقال له: أبرد. حتى رأينا فيء التلول، فقال النبي صلى الله عليه وسلم: إن شدة الحر من ‌فيح جهنم، فإذا اشتد الحر فأبردوا بالصلاة. 
Abū Dharr al-Ghifārī reported, ‘We were together with the Prophet ﷺ on a journey when the muʾadhdhin intended to give the adhān for Ẓuhr, but the Prophet ﷺ said, ‘Delay until it is cool.’ Then he intended to give adhān, but he told him, ‘Delay until it is cool.’ [We delayed] until we saw the shadow of the hills, then the Prophet ﷺ said, ‘Indeed, the intense heat is from the heat of Jahannam. Therefore, when the heat is intense, delay prayer until it is cool.’[footnoteRef:497] [497:  Imām Bukhārī (n 32) 1:113.] 

This is the view Tirmidhī mentioned from Imām Shāfʿī.
Response
In response to this, Imām Tirmidhī mentions in his Jāmiʿ:
فلو كان الأمر على ما ذهب إليه الشافعي لم يكن للإبراد في ذلك الوقت معنى؛ لاجتماعهم في السفر، وكانوا لا يحتاجون أن ينتابوا من البعد. 
If it is according to the view of Shāfʿī, then there would be no need to delay prayer at that time and wait until it is cool because they were already gathered on the journey and did not need to come from far.[footnoteRef:498] [498:  Imām Tirmidhī (n 45) 1:297.] 

Therefore, Imām Tirmidhī says:
ومعنى من ذهب إلى تأخير الظهر في شدة الحر هو أولى وأشبه بالاتباع. 
The meaning of those who view that Ẓuhr should be delayed during intense heat is better and most suitable to follow.[footnoteRef:499] [499:  Ibid.] 

[bookmark: _heading=h.l08wp78h8omw]Third proof
They used the general aḥādīth of performing prayer at the beginning time, as Ḥāfiẓ Ibn Ḥajar explains:
وتمسكوا أيضا بالأحاديث الدالة على فضيلة أول الوقت, وبأن الصلاة حينئذ أكثر مشقة فتكون أفضل.
They also adhered to the aḥādīth that denotes the virtue of the beginning time, and that prayer at that time is more difficult; therefore, it is better.[footnoteRef:500] [500:  Ḥāfiẓ Ibn Ḥajar (n 9) 2:16.] 

Response
Ḥāfiẓ Ibn Ḥajar says:
والجواب عن أحاديث أول الوقت أنها عامة أو مطلقة, والأمر بالإبراد خاص فهو مقدم. 
The response to the aḥādith on the beginning time is that they are general and unrestricted, whilst the command of delaying until it is cool is restricted. As such, it acquires precedence.[footnoteRef:501] [501:  Ibid, 2:17.] 

He then says:
 ولا التفات إلى من قال التعجيل أكثر مشقة فيكون أفضل, لأن الأفضلية لم تنحصر في الأشق بل قد يكون الأخف أفضل كما في قصر الصلاة في السفر. 
No consideration is given to those who stated that hastening is more difficult, and thus, it is better. This is because superiority is not restricted to what is more difficult. Rather, at times, ease can be better, just as in shortening prayer on journeys.[footnoteRef:502] [502:  Ibid.] 

[bookmark: _heading=h.2asr9bh5b9hb]Fourth proof
Imām Nawawī explains that some scholars regarded this to simply be a concession:
فقال بعضهم الإبراد رخصة والتقديم أفضل واعتمدوا حديث خباب وحملوا حديث الإبراد على الترخيص والتخفيف في التأخير وبهذا قال بعض أصحابنا وغيرهم.
Some of them stated that delaying until it is cool is a concession, but hastening is best. They relied on the ḥadīth of Khabbāb and applied the ḥadīth of delaying until it is cool upon concession and lightening (prayers) in delaying. This is the view of some of our scholars and others (of other madhāhib).[footnoteRef:503] [503:  Imām Nawawī (n 11) 5:117.] 

Response
Since it is proven that the Prophet ﷺ delayed the prayer, we cannot consider it a concession. Surely, the Prophet ﷺ and his noble Companions would practise on concession. And if they did, then like shortening prayers on journeys, it will be best to follow them. Just to present one example – since numerous were presented previously – Imām Bukhārī narrates with his chain to Abū Dharr:
أذن مؤذن النبي صلى الله عليه وسلم الظهر، فقال: "أبرد أبرد". أو قال: "انتظر انتظر". وقال: "شدة الحر من ‌فيح جهنم، فإذا اشتد الحر فأبردوا عن الصلاة". حتى رأينا فيء التلول. 
The muʾadhdhin of the Prophet ﷺ gave adhān for Ẓuhr. The Prophet (ﷺ) thus said, ‘Delay until it is cool! Delay until it is cool!’ – or he said, ‘Wait! Wait!’ And he said, ‘The intense heat is from the heat of Jahannam. Therefore, when the heat is intense, delay prayer until it is cool.’ (Abū Dharr said:) [We delayed] until we saw the shadow of the hill.[footnoteRef:504] [504:  Imām Bukhārī (n 32) 1:113.] 

[bookmark: _heading=h.yhnjphum26yx]Question
The Prophet ﷺ clearly stated that the heat is from Jahannam, which is a place of punishment. The best of actions in the event of witnessing a punishment is to engage in more worship. How then did the Prophet ﷺ advise to delay the prayer?
[bookmark: _heading=h.1kcamfwdpz3l]Answer
1) If we consider the view of ʿAllāmah Ibn ʿAbd al-Barr and ʿAllāmah Ibn al-Athīr, that this is metaphorical, then this question does not apply.
2) According to the other scholars, there are two answers:
A) The wisdom is unknown, but we nevertheless accept it. Ḥāfiẓ Ibn Ḥajar quotes:
وأجاب عنه أبو الفتح اليعمري بأن التعليل إذا جاء من جهة الشارع وجب قبوله وإن لم يفهم معناه.
Abu ’l-Fatḥ al-Yaʿmurī responded to this, saying that when the reason comes from the legislator, then accepting it is obligatory even if the meaning is not understood.[footnoteRef:505] [505:  Ḥāfiẓ Ibn Ḥajar (n 9) 2:17.] 

B) Prayer comprises of supplications. At the time of Allāh Taʿālā’s anger, only that person who has divine permission can implore Him. Ḥāfiẓ Ibn Ḥajar states:
 واستنبط له الزين بن المنير معنى يناسبه فقال: وقت ظهور أثر الغضب لا ينجع فيه الطلب إلا ممن أذن له فيه, والصلاة لا تنفك عن كونها طلبا ودعاء فناسب الاقتصار عنها حينئذ. واستدل بحديث الشفاعة حيث اعتذر الأنبياء كلهم للأمم بأن الله تعالى غضب غضبا لم يغضب قبله مثله ولا يغضب بعده مثله, سوى نبينا صلى الله عليه وسلم فلم يعتذر بل طلب لكونه أذن له في ذلك.
Zayn ibn al-Munīr derived an appropriate meaning. He said, ‘At the time when the effect of anger appears, none can resort to implore but one who is permitted.  And prayer is imploration and supplication. Therefore, it is appropriate to restrain from it.’ He took his proof from the ḥadīth of intercession where all prophets will excuse themselves from all nations (for not being able to implore) by saying that Allāh Taʿālā has become so angry more than He ever was and will ever be, except our Prophet ﷺ for he will not excuse himself. Rather, he will implore because he will be permitted to.[footnoteRef:506] [506:  Ibid.] 

[bookmark: _heading=h.7genykrqmyk8]Reason for Delaying
Question
If we do not accept the opinion of the scholars of the other madhāhib that this refers to a person walking in the sun for prayers at midday, then what will the reason be?
Answer
 ʿAllāmah Abu ’l-Walīd al-Bājī explains:
ومن جهة المعنى أن المصلي مندوب إلى الخشوع في الصلاة والإكمال لركوعها وسجودها وغير ذلك من أفعالها وأقوالها وشدة الحر تمنع من استيفاء ذلك من الصلاة على هذه الحال كما منع من الصلاة بالحقن الذي يمنع الخشوع وإتمام الأقوال والأفعال وكما أمر بتقديم العشاء بحضرة الصلاة لهذا المعنى والله أعلم.
In terms of meaning, the one praying should have humility in prayer, bow and prostrate in a complete manner as well as perform other actions and sayings [in a complete manner]. Intense heat prevents from fully acquiring such a prayer. This is similar to the prevention of praying while suppressing the urge to relieve oneself because it prevents humility and [it prevents] performing the actions and uttering the sayings (of prayer) in a complete manner. It is also similar to the command of partaking the meal first when it is time for prayer due to the same reason (it prevents performing prayer in a perfect way). And Allāh knows best. [footnoteRef:507]  [507:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:31.] 

The narration continues:
 وَقَال: ‏"‏اشْتَكَتِ النَّارُ إِلَى رَبِّهَا […]
And he (ﷺ) said, ‘The Fire complained to its Lord […].”
[bookmark: _heading=h.ytkoblwsvtk]Support for the Narration
This portion has been narrated as a separate narration in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim. They both narrate via different students of Imām Zuhrī, who says:
حدثني ‌أبو سلمة بن عبد الرحمن أنه سمع ‌أبا هريرة رضي الله عنه يقول: قال رسول الله صلى الله عليه وسلم: "‌اشتكت ‌النار إلى ربها، فقالت: رب أكل بعضي بعضا، فأذن لها بنفسين نفس في الشتاء ونفس في الصيف، فأشد ما تجدون في الحر وأشد ما تجدون من الزمهرير". 
Abū Salamah ibn ʿAbd ar-Raḥmān narrated to me that he heard Abū Hurayrah – may Allāh be pleased with him – saying that the Messenger of Allāh ﷺ said, ‘The Fire complained to its Lord and said, ‘Oh my Lord, part of me has consumed other parts.’ He thus granted it two breaths: one breath in winter and one breath in summer. Hence, [this is] the most severe of the heat you experience and the most severe of the cold you experience.’’[footnoteRef:508] [508:  Imām Bukhārī (n 32) 1:120.] 

Many others transmitted this from Abū Hurayrah. ʿAllāmah Ibn ʿAbd al-Barr says:
رواه عن أبي هريرة جماعة, منهم: همام بن منبه، وأبو صالح السمان، والأعرج، وأبو سلمة، وسعيد بن المسيب، وعطاء بن أبي رباح، وغيرهم. 
Many narrated this from Abū Hurayrah, such as Hammām ibn Munabbih, Abū Ṣāliḥ as-Sammān, Aʿraj, Abū Salamah, Saʿīd ibn al-Musayyab, ʿAṭāʾ ibn Abī Rabāḥ and others.[footnoteRef:509] [509:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 3:427-428.] 

Besides Abū Hurayrah, numerous other Companions narrated this. Therefore, without doubt, it is an authentic narration. ʿAllāmah Ibn ʿAbd al-Barr states:
وقد رواه عن النبي - صلى الله عليه وسلم - جماعة من الصحابة؛ منهم: أبو ذر، وأبو موسى الأشعري، وهو حديث صحيح مشهور، فلا معنى لذكر الأسانيد فيه، إذ هو عند مالك متصل كما ذكرنا، ومشهور في المسانيد والمصنفات كما وصفنا.
Many Companions narrated it from the Prophet ﷺ, such as Abū Dharr and Abū Mūsā al-Ashʿarī. It is a ṣaḥīḥ and mashhūr ḥadīth. Therefore, there is no need to mention the chains in it since it is muttaṣil according to Mālik, as we have mentioned, and mashhūr in musnad and muṣannaf books, as we have explained.[footnoteRef:510] [510:  Ibid, 3:428.] 

[bookmark: _heading=h.9q9etg9ak257]Explanation of the Wording: ‘Ishtakat’
The verb ‘ishtakat’ comes from ‘ishtakā yashtakī’, the literal meaning of which is to complain. In order to complain, one either needs the ability to speak, or at least, the ability to express oneself. Hence, he will either need vocal cords, a voice and a tongue to verbally complain, or he will need a body to make expressions so that others can understand that he is complaining, just as a baby cries when he wants to complain. However, Jahannam does not have any of these. It possesses neither a voice and a tongue nor a body.
Therefore, scholars differ on the meaning of this. ʿAllāmah Ibn ʿAbd al-Barr says:
فإن قوما حملوه على الحقيقة، وأنها أنطقها الذي أنطق كل شيء. 
Some applied it upon the literal sense and that the Being Who causes all things to speak shall cause it to speak.[footnoteRef:511]  [511:  Ibid, 3:437.] 

According to them, this narration is on its literal meaning. The Fire actually complained. These scholars substantiate their view with numerous verses of the Qurʾān, where objects are granted the ability to speak. Consider the following examples quoted by ʿAllāmah Ibn ʿAbd al-Barr:
﴿يَوْمَ تَشْهَدُ عَلَيْهِمْ أَلْسِنَتُهُمْ وَأَيْدِيهِمْ وَأَرْجُلُهُم﴾ 
On the Day when their tongues, their hands and their legs will testify against themselves.[footnoteRef:512] [512:  Qurʾān: 24:24.] 

﴿وَإِن مِّن شَىْءٍ إِلَّا يُسَبِّحُ بِحَمْدِهِۦ﴾ 
And there is not a single thing that does not extol His purity along with His praise.[footnoteRef:513] [513:  Ibid, 17:44.] 

﴿يَـٰجِبَالُ أَوِّبِى مَعَهُۥ﴾ 
O mountains, pronounce with him Allah’s purity repeatedly.[footnoteRef:514]  [514:  Ibid, 34:10.] 

 ﴿يُسَبِّحْنَ بِٱلْعَشِىِّ وَٱلْإِشْرَاقِ﴾ 
[We had subjugated the mountains to join him (in)] making tasbīḥ (i.e. pronouncing Allāh’s purity) at evening and sunrise.[footnoteRef:515] [515:  Ibid, 38:18.] 

﴿يَوْمَ نَقُولُ لِجَهَنَّمَ هَلِ ٱمْتَلَأْتِ وَتَقُولُ هَلْ مِن مَّزِيدٍۢ﴾ 
(Remind them of) the Day when We will say to Jahannam (Hell), ‘Are you filled up?’ and it will say, ‘Are there some more?’[footnoteRef:516] [516:  Ibid, 50:30.] 

After quoting these verses, ʿAllāmah Ibn ʿAbd al-Barr says:
وما كان من مثل هذا، وهو في القرآن كثير. حملوا ذلك كله على الحقيقة لا على المجاز.
And similar verses, of which there are many in the Qurʾān. The scholars applied all of them upon the literal meaning and not the metaphorical meaning.[footnoteRef:517] [517:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 3:437.] 

After a few pages, ʿAllāmah Ibn ʿAbd al-Barr presents more verses:
ومن هذا الباب عندهم قوله: ﴿فَمَا بَكَتْ عَلَيْهِمُ ٱلسَّمَآءُ وَٱلْأَرْضُ﴾ [الدخان: 29]. و﴿تَكَادُ ٱلسَّمَـٰوَٰتُ يَتَفَطَّرْنَ مِنْهُ وَتَنشَقُّ ٱلْأَرْضُ وَتَخِرُّ ٱلْجِبَالُ هَدًّا﴾ [مريم: 90]. و﴿قَالَتَآ أَتَيْنَا طَآئِعِينَ﴾ [فصلت: 11]. ﴿وَإِنَّ مِنْهَا لَمَا يَهْبِطُ مِنْ خَشْيَةِ ٱللَّهِ ۗ﴾ [البقرة: 74]. 
According to them, the following verses fall under this category:
So, neither the sky and earth wept over them.[footnoteRef:518] [518:  Qurʾān: 44:29.] 

That the heavens are well-nigh to explode at it, and the earth to burst apart, and the mountains to fall down crumbling.[footnoteRef:519] [519:  Ibid, 19:90.] 

[Then He turned straight to the sky, while it was a smoke, and said to it and to the earth, “Come (to My obedience), both of you, willingly or unwillingly.”] Both said, “We come willingly.”[footnoteRef:520] [520:  Ibid, 41:11.] 

[For surely among the rocks there are some from which rivers gush forth, and there are others that crack open and water flows from them,] and there are still others that fall down in fear of Allah.[footnoteRef:521][footnoteRef:522]  [521:  Ibid, 2:74.]  [522:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 3:441.] 

By analysing other verses and surveying other narrations, we understand that Allāh Taʿālā will give a body to Jahannam. For instance, Allāh Taʿālā says:
﴿يَوْمَ نَقُولُ لِجَهَنَّمَ هَلِ ٱمْتَلَأْتِ وَتَقُولُ هَلْ مِن مَّزِيدٍۢ﴾ [ق: 30]
(Remind them of) the Day when We will say to Jahannam (Hell), ‘Are you filled up?’ and it will say, ‘Are there some more?’[footnoteRef:523] [523:  Ibid, 50:30.] 

Likewise, Allāh Taʿālā says:
﴿إِذَا رَأَتْهُم مِّن مَّكَانٍۭ بَعِيدٍۢ سَمِعُوا۟ لَهَا تَغَيُّظًۭا وَزَفِيرًۭا﴾ [الفرقان: 12]. 
When it will see them from a distant place, they will hear (the sounds of) its (Jahannam’s) raging and breathing.[footnoteRef:524] [524:  Ibid, 25:12.] 

﴿تَكَادُ تَمَيَّزُ مِنَ ٱلْغَيْظِ ۖ﴾ [الملك: 8]. 
Seeming as if it (Jahannam) will burst out of fury.[footnoteRef:525] [525:  Ibid, 67:8.] 

Imām Aḥmad narrated the following in his Musnad with his chain to Abū Hurayrah:
عن أبي هريرة، قال: قال رسول الله صلى الله عليه وسلم: "يخرج ‌عنق ‌من ‌النار يوم القيامة له عينان يبصر بهما، وأذنان يسمع بهما، ولسان ينطق به، فيقول: إني وكلت بثلاثة: بكل جبار عنيد، وبكل من ادعى مع الله إلها آخر، والمصورين ". 
Abū Hurayrah reported that the Messenger of Allāh ﷺ said, ‘A neck will emerge from the Fire on the Day of Judgement. It will possess two eyes with which it will see, two ears with which it will hear and a tongue with which it will speak. And it will say, ‘I have been assigned to deal with three types of people: every stubborn tyrant, every person who proclaimed the divinity of another being besides Allāh and the picture-makers.’[footnoteRef:526] [526:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah), 14:152.] 

Imām Bukhārī and Imām Muslim also narrated a similar narration via Abū Hurayrah who narrates from the Prophet ﷺ:
تحاجت ‌الجنة ‌والنار، فقالت النار: أوثرت بالمتكبرين والمتجبرين، وقالت الجنة: ما لي لا يدخلني إلا ضعفاء الناس وسقطهم(وفي رواية مسلم بزيادة: غرتهم)، قال الله تبارك وتعالى للجنة: أنت رحمتي أرحم بك من أشاء من عبادي، وقال للنار: إنما أنت عذاب أعذب بك من أشاء من عبادي، ولكل واحدة منهما ملؤها، فأما النار: فلا تمتلئ حتى يضع رجله فتقول: قط قط قط، فهنالك تمتلئ ويزوى بعضها الى بعض.
Paradise and the Fire entered into a debate with each other. The Fire said, ‘I have been chosen for the arrogant and tyrant ones.’ And Paradise said, ‘Why is it that only the weak and lowly people (the narration of Muslim has the addition of: ‘and the simple ones’) will enter me?’ Allāh – Who is Blessed and Exalted – said to Paradise, ‘You are My mercy through which I bestow mercy to those bondsmen of Mine whom I wish.’ And He said to the Fire, ‘You are a punishment through which I punish those bondmen of Mine whom I wish.’ Both of them will be full. As for the Fire, it will not be full until He puts down His feet, and it will then say, ‘Enough! Enough! Enough!’. At that moment it will be full, and its parts will be joined to each other.[footnoteRef:527][footnoteRef:528]  [527:  Imām Bukhārī (n 32) 6:138-139.]  [528:  Imām Muslim (n 47) 4:2186-2187.] 

 وَقَال: ‏"‏اشْتَكَتِ النَّارُ إِلَى رَبِّهَا." 
And he said, “The Fire complained to its Lord.”[footnoteRef:529] [529:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 155.] 

[bookmark: _heading=h.yeh5hcrhqcth]The Complaint of the Fire
[bookmark: _heading=h.fgotdrajmpf3]Proofs that it is metaphorical
We mentioned that some scholars believed that this literally means that the Fire will speak. Just as Allāh Taʿālā granted humans the ability to speak, He granted the Fire the ability to complain, citing many verses as proof.
However, other scholars opined that all of these are metaphorical and mention that each verse can be interpreted in an independent and appropriate way. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقال آخرون في قوله عز وجل: ﴿سَمِعُوا۟ لَهَا تَغَيُّظًۭا وَزَفِيرًۭا﴾ [الفرقان: 12] ﴿تَكَادُ تَمَيَّزُ مِنَ ٱلْغَيْظِ ۖ﴾: هذا تعظيم لشأنها، ومثل ذلك قوله عز وجل: ﴿فِيهَا جِدَارًۭا يُرِيدُ أَن يَنقَضَّ﴾ [الكهف: 77]، فأضاف إليه الإرادة مجازا. وجعلوا ذلك من باب المجاز والتمثيل في كل ما تقدم ذكره، على معنى أن هذه الأشياء لو كانت مما تنطق أو تفعل، لكان هذا نطقها وفعلها. 
Others explained the verse: ‘They will hear (the sounds of) its (Jahannam’s) raging and breathing’[footnoteRef:530] and: ‘[S]eeming as if it (Jahannam) will burst out of fury’[footnoteRef:531] by saying, ‘This is to magnify it.’ The same is for the verse: ‘Then, they found there a wall tending to fall down.’[footnoteRef:532] He attributed the feeling of willingness to it metaphorically. They regarded that (inanimate objects speaking and carrying out actions requiring limbs) to fall under the category of metaphor and simile in all [verses] that were previously mentioned, with the meaning that if these things could speak and perform actions, they would have said this and done this.[footnoteRef:533] [530:  Qurʾān, 25:12.]  [531:  Ibid, 67:8.]  [532:  Ibid, 18:77.]  [533:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 3:437.] 

They responded in this manner for every verse quoted.
These scholars explain that even human beings tend to attribute speech and a body to lifeless and inanimate objects. Allāmah Ibn ʿAbd al-Barr quotes some poetry:
وذكروا قول حسان بن ثابت:
لو أن اللؤم ينسب كان عبدا 		قبيح الوجه أعور من ثقيف
They mentioned the statement of Ḥassān ibn Thābit:
If blame was turned into a body,
A despicable-faced, one-eyed slave from Thaqīf it would be.[footnoteRef:534] [534:  Ibid.] 

He continues by quoting other poetries, such as a poet mentioning a tree that spoke to him, another Arab mentioning how his camel complained to him as well as a poet speaking regarding his spear. Afterwards, he says:
والشعر في هذا المعنى كثير جدا. 
Poems like these are numerous.[footnoteRef:535] [535:  Ibid, 3:439.] 

Many phrases and expressions are used in a similar way in Arabic and English. The Arabic rhetoric comprises a whole principle where a person expresses himself in this way by attributing speech or a body to lifeless objects. This is called istiʿārah makniyyah / istiʿārah bi ’l-kināyah.
Some senior scholars maintained this view. For instance, Ḥāfiẓ Ibn Ḥajar says:
ورجح البيضاوي حمله على المجاز فقال شكواها مجاز عن غليانها وأكلها بعضها بعضا مجاز عن ازدحام أجزائها وتنفسها مجاز عن خروج ما يبرز منها. 
Bayḍāwī preferred to apply it on the metaphorical meaning. He said, ‘The complaint of the Fire is a metaphor of its raging, its parts consuming each other is a metaphor of its parts (the flames) overlapping, and the breaths it takes is a metaphor for the emerging of what appears from it.’[footnoteRef:536] [536:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 2:19.] 

Hence, this was not a verbal complaint. Rather, it was a physical complaint.
These are the two views of the scholars. Both these groups have ample proof to support their claim. ʿAllāmah Ibn ʿAbd al-Barr says:
 والاحتجاج لكلا القولين يطول، وليس هذا موضع ذكره. 
The proofs for each view are lengthy. This is not the place to mention them.[footnoteRef:537] [537:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 3:441.] 

As such, one can choose either view. 
[bookmark: _heading=h.3zkme0hlnz0q]The preferred view
ʿAllāmah Ibn ʿAbd al-Barr, however, prefers the first view. He says:
وحمل كلام الله تعالى وكلام نبيه – صلى الله عليه وسلم- على الحقيقة أولى بذوي الدين والحق؛ لأنه يقص الحق، وقوله الحق، تبارك وتعالى علوا كبيرا.
Applying the statement of Allāh Taʿālā and the statement of His Prophet ﷺ upon the literal meaning is better for those who adhere to the religion and the truth because He relates the truth, and His speech is truth. Blessed and highly exalted is He.[footnoteRef:538] [538:  Ibid.] 

Many famous scholars preferred this view: that this narration is on the literal meaning. The Fire did complain verbally.
Ḥāfiẓ Ibn Ḥajar quotes ʿAllāmah Qurṭubī, who says: 
لا إحالة في حمل اللفظ على حقيقته قال وإذا أخبر الصادق بأمر جائز لم يٌحتج إلى تأويله فحمله على حقيقته أولى.  
It is not impossible to apply the word upon its literal sense. And when the truthful one informs of something possible, there is no need to interpret it. Thus, it is best to apply it on its literal sense.[footnoteRef:539] [539:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 8) 2:19.] 

Likewise, Qāḍī ʿIyāḍ also preferred that the complaint is real. He says:
وحمله على الحقيقة أولى. 
Applying it on the literal sense is best.[footnoteRef:540] [540:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Egypt: Dār al-Wafāʾ, 1998), 2:583.] 

However, he then explains that Allāh Taʿālā has the power to make the Fire speak – so either the Fire will speak or a representative (and the command of a representative returns to the one he is representing). He writes
فالله قادر على خلق الحياة، بجزء منها حتى تتكلم، أو يكون يتكلم على لسانها خازنها أو من شاء الله عنها، أو يخلق لها كلاماً يسمعه من شاء من خلقه. 
Allāh is capable to create life in a part of the Fire such that it speaks. Or the keeper of the Fire or anyone else whom Allāh wills is made to speak on its behalf. Or Allāh creates speech for it which is heard by those creations of His whom He wills.[footnoteRef:541] [541:  Ibid. ] 

ʿAllāmah Ibn Sayyid an-Nās also preferred this opinion, as he says:
والأول أولى لأنه حمل اللفظ على حقيقته ولا إحالة في شيء في ذلك. 
The first one is best because he applied the word upon its literal sense, and none of that is impossible.[footnoteRef:542] [542:  ʿAllāmah Muḥammad ibn Muḥammad al-Yaʿmurī, better known as Ibn Sayyid an-Nās, An-Nafḥ ash-Shadhīyy Sharḥ Jāmiʿ at-Tirmidhī (Saudi Arabia: Dār aṣ-Ṣamīʿī, 2007), 3:377.] 

Likewise, Imām Nawawī chose this meaning. He says in his commentary of Ṣaḥīḥ Muslim:
وجعل الله تعالى فيها ‌إدراكا ‌وتمييزا بحيث تكلمت بهذا. 
Allāh Taʿālā placed understanding and senses in it such that it stated this.[footnoteRef:543] [543:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī (Cairo: Al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 5:120.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī also understood it in this way. He explains:
قدرة الله تعالى أعظم من ذلك لأنه يخلق فِيها آلة الكلام كما خلق لهدهد سليمان ما خلق من العلم والإدراك كما أخبر الله تعالى عن ذلك في كتابه الكريم. 
The power of Allāh Taʿālā is greater than that because He created the tool of speaking in it just like how He created knowledge and perception in the hoopoe of Sulaymān, as Allāh Taʿālā related in His Noble Book.[footnoteRef:544] [544:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 5:23. ] 

Considering the literal meaning in these verses avails from the need to interpret them. ʿAllāmah Ibn al-ʿArabī says:
وسمعت شيخنا الفهري الطرطوشي يقول: أما قوله: "اشتكت النار إلى ربها" الحديث، إذا قلنا: إنه حقيقة، فليس يحتاج إلى أكثر من وجود الكلام في الجسم.
I heard our Shaykh al-Fahrī aṭ-Ṭarṭūshī saying, “As for the statement: ‘The Fire complained to its Lord’, till the end of the ḥadīth, if we say that it is literal, then it does not require anything more than a body being able to speak.”[footnoteRef:545] [545:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as ibn al-ʿArabī, al-Andalūsī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Dār al-Gharb al-Islāmī, 2007), 1:455. ] 

Therefore, we understand that Jahannam did indeed complain. The complaint was:
فَقَالَت: يَا رَبِّ، أَكَلَ بَعْضِي بَعْضًا.
And [it] said, ‘Oh my Lord, part of me has consumed other parts.’
ʿAllāmah Ibn al-Mulaqqin explains this:
هو من شدتها كادت تحرق نفسها. 
It is so intense that it was about to burn itself.[footnoteRef:546] [546:  ʿAllāmah Abū Ḥafṣ ʿUmar ibn ʿAlī al-Anṣārī, better known as Ibn al-Mulaqqin, At-Tawḍīḥ li-Sharḥ al-Jāmiʿ aṣ-Ṣaḥīḥ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2008), 6:155.] 

Allāh Taʿālā considered this complaint:
 فَأَذِنَ لَهَا بِنَفَسَيْنِ […]
He thus granted it two breaths […]
[bookmark: _heading=h.e0eld1sw38ju]Explanation of the Wording: ‘Nafas’
‘Nafas’ refers to breath. Ḥāfiẓ Ibn Ḥajar explains:
والنفس معروف وهو ما يخرج من الجوف ويدخل فيه من الهواء. 
‘Nafas’ is well known. It is the air that expels from or is taken into the lungs.[footnoteRef:547] [547:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 8) 2:19.] 

All this is on the literal meaning. Just as Allāh Taʿālā make us humans breathe, Allāh Taʿālā makes the Fire breathe. This is also backed up by a narration of Al-Muʿjam al-Kabīr of Imām Ṭabrānī, where ʿAbdullāh ibn Masʿūd says:
تطلع الشمس من جهنم في قرن شيطان، وبين قرن شيطان، فما ترتفع في السماء قضمة إلا فتح باب من أبواب النار، ‌فإذا ‌اشتد ‌الحر ‌فتحت ‌أبوابها ‌كلها. 
The sun rises from Jahannam in the horn of the devil and between the horn of the devil. It does not rise to the measure of man’s fist except that one of the doors of the Fire opens. Then, when the heat intensifies, all of its doors open.[footnoteRef:548] [548:  Imām Abu ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah), 9:228-229.] 

ʿAllāmah Haythamī grades the status of this narration:
رواه الطبراني في الكبير، وإسناده حسن، وله طريق تأتي في الأوقات التي يكره فيها الصلاة.
Ṭabrānī narrated it in Al-Kabīr, and its chain is ḥasan. It has a chain that comes in the times when prayer is disliked.[footnoteRef:549] [549:  ʿAllāmah ʿAlī ibn Abī Bakr al-Haythamī, Majmaʿ az-Zawāʾid wa Manbaʿ al-Fawāʾid (Saudi Arabia: Dār al-Minhāj, 2015), 4:94.] 

ʿAllāmah Suyūṭī explains:
وهذا يدل على أن التنفس يقع من أبوابها وعلى أن شدة الحر من فيح جهنم حقيقة. 
This proves that the taking of breath is from the doors of Jahannam and the intense heat is really from the raging heat of Jahannam.[footnoteRef:550] [550:  Jalāl ad-Dīn Abu ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 37.] 

In contrast, many scholars claimed that fire cannot breathe. Therefore, this is metaphorical. To quote an example, ʿAllāmah Ibn al-Jawzī says:
تشبيه الحر والبرد في ابتدائه وامتداده وقوته وضعفه بالنفس من أحسن التشبيه. 
The best analogy drawn is that the heat and cold with the breath is in how it is in the beginning and then how it extends and in its strength and weakness.[footnoteRef:551]   [551:  Jamāl ad-Dīn Abu ’l-Faraj ʿAbd ar-Raḥmān ibn ʿAlī al-Jawzī al-Qurashī, Kashf al-Mushkil min Ḥadīth aṣ-Ṣaḥīḥayn (Riyadh: Dār al-Waṭan, 1997), 3:370. ] 

However, we follow the view of the scholars who opined that this is upon the literal meaning. So, the Fire takes two breaths:
 فِي كُلِّ عَامٍ […]
Every year […]
نَفَسٍ […]
One breath […]
[bookmark: _heading=h.56lnt9ueok5p]Iʿrāb of ‘Nafas’
This word ‘nafas’ could be read with any of the three iʿrābs. Ḥāfiẓ Ibn Ḥajar says:
بالجر فيهما على البدل أو البيان ويجوز الرفع والنصب. 
[It can be pronounced] with a kasrah as a badal (the equivalent appositive of ‘bi-nafasayn’) or a bayān (the explicative appositive of ‘bi-nafasayn’). And it is permissible [to pronounce it] with a ḍammah and a fatḥah.[footnoteRef:552] [552:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 8) 2:19.] 

The Fire takes a breath:
 فِي الشِّتَاءِ
In winter […]
When the Fire takes a breath in winter, it becomes freezing cold. We will explain this shortly.
وَنَفَسٍ فِي الصَّيْفِ
And one breath in summer 
[bookmark: _heading=h.m6vgkyxgnmps]The Breath of the Fire in Summer and Winter
When the Fire takes a breath in summer, it becomes scorching hot. Qāḍī ʿIyāḍ says:
قيل: أخبر أنها إذا تنفست فى الصيف ‌قوى ‌لهب ‌تنفسها حر الشمس، وإذا تنفست فى الشتاء [قوى نفسها] شدة البرد إلى الأرض. 
It is said that he informed that when it takes a breath in summer, the flame from the breath it takes intensifies the heat of the sun. And when it takes a breath in winter, the breath intensifies the severe cold on Earth.[footnoteRef:553] [553:  Qāḍī ʿIyāḍ (n 12) 2:582.] 

For this meaning to be valid, Jahannam must have coldness. That is how the breath can turn the weather on Earth into severe cold. Therefore, under the commentary of verse 13 of Chapter al-Insān, Imām Ṭabarī says:
وقوله ﴿لَا يَرَوْنَ فِيهَا شَمْسًۭا وَلَا زَمْهَرِيرًۭا﴾ يقول تعالى ذكره: لا يرَوْن فيها شمسا فيؤذيهم حرّها، ولا زمهريرا، وهو البرد الشديد، فيؤذيهم بردها. 
In the verse: ‘[They will be] feeling neither heat of the sun nor intense cold’[footnoteRef:554], Allāh – whose mention is Exalted – says, ‘ They will not see any sun there whereby its heat shall harm them nor any Zamharīr – which is severe cold – whereby its cold shall harm them.[footnoteRef:555] [554:  Qurʾān: 76:13.]  [555:  Imām Abū Jaʿfar Muḥammad ibn Jarīr aṭ-Ṭabarī, Jāmiʿ al-Bayān ʿan Taʾwīl Āyi ’l-Qurʾān / Tafsīr at-Ṭabarī (Cairo: Dār Hijr, 2001), 24:102.] 

Imām Ṭabarī then quotes this very narration. Imām Muslim narrates it in his Ṣaḥīḥ with the following words:
فما وجدتم من برد أو ‌زمهرير فمن نفس جهنم. وما وجدتم من حر أو حرور فمن نفس جهنم. 
Whatever cold or severe cold you find is from the breath of Jahannam, and whatever heat or severe heat you find is from the breath of Jahannam.[footnoteRef:556] [556:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:432.] 

Commentators explained:
والزمهرير: شدة البرد. 
Zamhahīr is severe cold.[footnoteRef:557] [557:  ʿAllāmah Ibn al-Jawzī (n 23) 3:370. ] 

Hence, ʿAllāmah Ibn as-Sunnī narrates that the Messenger of Allāh ﷺ said:
‌إذا ‌كان ‌يوم ‌حار، فقال الرجل: لا إله إلا الله، ما أشد حر هذا اليوم، اللهم أجرني من حر جهنم، قال الله عز وجل لجهنم: إن عبدا من عبادي استجار بي من حرك فاشهدي أني أجرته، وإن كان يوم شديد البرد، فإذا قال العبد: لا إله إلا الله، ما أشد برد هذا اليوم، اللهم أجرني من زمهرير جهنم، قال الله عز وجل لجهنم: إن عبدا من عبادي قد استجارني من زمهريرك، وإني أشهدك أني قد أجرته". قالوا: ما زمهرير جهنم؟ قال: "بيت يلقى فيه الكافر، فيتميز من شدة بردها بعضه من بعض". 
On a hot day, when a man says, ‘There is no deity but Allāh. How hot is this day! Oh Allāh, protect me from the heat of Jahannam’, Allāh ﷻ says to Jahannam, ‘One of My bondmen sought protection from Me against your heat. Therefore, be a witness that I have certainly granted him protection.’ 
And on a severely cold day, when a bondman says, ‘There is no deity but Allāh. How cold is this day! Oh Allāh, protect me from the Zamhahīr of Jahannam’, Allāh ﷻ says to Jahannam, ‘One of My bondmen sought protection from Me against your Zamhahīr. And I make you a witness that I have certainly granted him protection.’ The Companions asked, ‘What is the Zamhahīr of Jahannam?’ He (ﷺ) replied, ‘A chamber in which the disbeliever shall be thrown. His limbs will be separate from each other due to the intense cold.’[footnoteRef:558] [558:  ʿAllāmah Abū Bakr Aḥmad ibn Muḥammad ad-Dīnūrī, better known as Ibn as-Sunnī, ʿAmal al-Yawm wa ’l-Laylah (Beirut: Shirkat Dār al-Arqam ibn Abī ’l-Arqam, 1998), 189-190.] 

Just as Jahannam has heat, it also has coldness. And the area of coldness is called Zamharīr.
[bookmark: _heading=h.h3l7jlltu63v]Question: How can heat and cold gather at the same place?
[bookmark: _heading=h.hnz8eme0odxz]Answer
ʿAllāmah Badr ad-Dīn al-ʿAynī says:
وقد ورد أن في بعض زواياها نارا وفي الأخرى الزمهرير وليس محلا واحدا يستحيل أن يجتمعا فيه. (قلت) الذي خلق الملك من ثلج ونار قادر على جمع الضدين في محل واحد وأيضا فالنار من أمور الآخرة وأمور الآخرة لا تقاس على أمور الدنيا. 
It is mentioned that there is fire in some of its corners whilst there is cold in others. It is not one place such that they cannot be gathered.
The One Who created the kingdom from ice and fire is capable of gathering two opposites at one place. Moreover, the Fire is from the matters of the Hereafter, and the matters of the Hereafter are incomparable to the matters of this world.[footnoteRef:559] [559:  ʿAllāmah Badr ad-Dīn al-ʿAynī (n 16) 5:23.] 

In short, on a scorching day, the terribly hot area of Jahannam takes a breath. And on a freezing day, the severely cold area of Jahannam takes a breath.
[bookmark: _heading=h.ndtcojch3m98]Question
Seasons vary from region to region across the world. In July, the weather is freezing here in the Southern Hemisphere, but boiling in the Middle East. In December, the Southern Hemisphere experiences summer, but the Northern Hemisphere experiences winter. As such, how can there be only two breaths?
[bookmark: _heading=h.k6v2hqik88zi]Answer
In response to this, if we focus properly on the words of ʿAllāmah Ibn ʿAbd al-Barr, he mentions that it is very clear that it refers to one breath in summer and one breath in winter. It does not refer to a continuous breath that lasts the entire summer and another continuous breath that lasts the entire winter. Rather, it refers to just one quick breath in summer, which causes the day to be extremely hot, and one breath in winter, which causes that day to be freezing cold. 
It does not refer to two continuous breaths, one of which lasts the entire summer and the other the entire winter. Instead, it alludes to a single, quick breath in the summer, which makes the day unbearably hot, and a single, quick breath in the winter, which makes the day bitterly cold. He says:
يدل على أن نفسها في الشتاء غير الشتاء، ونفسها في الصيف غير الصيف. 
It indicates that the breath it takes in winter is not [the actual and entire] winter and that the breath it takes in summer is not [the actual and entire] summer.[footnoteRef:560] [560:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 3:434.] 

The breath that is taken in winter refers to the time when it becomes very cold. In the narration of Ṣaḥīḥ Muslim, the narration continues:
فما وجدتم من برد أو ‌زمهرير فمن نفس جهنم. وما وجدتم من حر أو حرور فمن نفس جهنم. 
Whatever cold or severe cold you find is from the breath of Jahannam, and whatever heat or severe heat you find is from the breath of Jahannam.[footnoteRef:561]  [561:  Imām Muslim (n 28) 1:432.] 

ʿAllāmah Ibn ʿAbd al-Barr praises the explanation of Ḥasan al-Baṣrī that this is not just normal heat and cold. Rather, this is the heat and cold that causes destruction. He says:
فما كان من برد يهلك شيئا، فهو من زمهريرها، وما كان من سموم يهلك شيئا فهو من حرها.
The destructive cold is from the Zamhahīr of Jahannam, and the destructive hot wind is from the heat of Jahannam.[footnoteRef:562] [562:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 3:434.] 

ʿAllāmah Ibn ʿAbd al-Barr comments
وقوله في هذا الحديث: زمهرير يهلك شيئا- وحر يهلك شيئا. تفسير ما أشكل من ذلك، والله أعلم. 
His comment on this ḥadīth, ‘the destructive cold and the destructive heat’, explains what was obscure in this.[footnoteRef:563] [563:  Ibid.] 

[bookmark: _heading=h.pboeidhzgg2c]The Ruling for Coldness
Although the Prophet ﷺ mentioned both the heat and cold in this narration, he only attached a ruling to the heat. As for the cold, no ruling is attached to it. ʿAllāmah Abu ’l-Walīd al-Bājī says:
ولم يأمر بتأخير الصلاة في شدة البرد فلا يتعلق به حكم التأخير والأصل في ذلك ما رواه أبو خلدة عن أنس كان النبي - صلى الله عليه وسلم - إذا اشتد البرد بكر بالصلاة وإذا اشتد الحر أبرد بالصلاة. (أخرجه البخاري) 
He (ﷺ) did not command to delay prayer during severe cold. Therefore, the ruling of delaying (prayer) will not pertain to it. The basis of this is the narration of Abū Khaldah from Anas: ‘During severe cold, the Prophet ﷺ would hasten prayer. And during intense heat, he (ﷺ) would delay prayer until it was cool.’ (Bukhārī narrated this.)[footnoteRef:564] [564:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:32.] 

Heat is the opposite of cold. Hence, on a cold day, one should do the opposite of what he does on a hot day. He says:
ومن جهة المعنى أنه لا رفق بتأخيرها بل الرفق في تقديمها لأن بتأخيرها يزيد المانع من إتمامها بتزايد البرد كما تمكن العشي وقرب الليل والله أعلم. 
In terms of meaning, no leniency lies in delaying prayer during cold. Rather, leniency lies in hastening the prayer because by delaying it, it becomes more difficult to perform it in a complete way since the cold intensifies with darkness after the decline of the sun settles and the night approaches. And Allāh knows best.[footnoteRef:565] [565:  Ibid.] 

[bookmark: _heading=h.inp0hcy1hg2c]Another point from this narration: The Fire Is Already Created
Due to this narration, the pious used to remember the Fire of Jahannam even during severe cold. ʿAllāmah Ibn Rajab al-Ḥanbalī writes in Laṭāʾif al-Maʿārīf:
وفصول السنة تذكر بالآخرة: فشدة حر الصيف يذكر بحر جهنم وهو من سمومها، وشدة برد ‌الشتاء يذكر بزمهرير جهنم وهو من زمهريرها.
The seasons of the year are a reminder of the Hereafter. The intense heat of summer is a reminder of the heat of Jahannam, and this heat is from the scorching wind of Jahannam. And the severe cold of winter is a reminder of the severe cold of Jahannam, and this cold is from the Zamhahīr of Jahannam.[footnoteRef:566] [566:  Ḥāfiẓ ʿAbd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Laṭāʾif al-Maʿārif fī-mā li-mawāsim al-ʿĀm min al-Waẓāʾif (Damascus/Beirut: Dār Ibn Kathīr, 1999), 540.] 

Another point that we learn from this narration is that Jannah and Jahannam are already created. ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث أيضا دليل على أن الجنة والنار مخلوقتان لا تبيدان. 
This ḥadīth is also a proof that Paradise and the Fire are created. They are not inexistent.[footnoteRef:567] [567:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 3:434.] 

Later on in At-Tamḥid, under the commentary the next narration, he writes:
وقوله: "اشتكت النار إلى ربها". هذا الحديث أبين شيء في أنها قد خلقت، وأنها باقية شتاء وصيفا. 
‘The Fire complained to its Lord’: this ḥadīth is most explicit in denoting that the Fire was created and that it still remains in existence, whether in winter and summer.[footnoteRef:568] [568:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 12:59.] 

ʿAllāmah Ibn ʿAbd al-Barr then cites other narrations to prove this. For example, he quotes a narration with his chain that Imām Aḥmad also quoted in his Musnad:
قال لجبريل عليه السلام: "لم أر ميكائل ضاحكا قط"، فقال: ما ضحك ميكائل مذ خلقت النار. 
He (ﷺ) said to Jibrīl – peace be upon him –, ‘I have never seen Mīkāʾil smiling.’ He replied, ‘Mīkāʾil never smiled since the Fire was created.’[footnoteRef:569] [569:  Ibid, 3:435.] 

In the 12th volume, he comments:	
الدلائل من الآثار كثيرة على أن الجنة مخلوقة بعد، والنار مخلوقة بعد. 
There are numerous proofs from the narrations that Paradise is already created and the Fire is already created.[footnoteRef:570] [570:  Ibid, 12:58.] 

He presented various other proofs. You may refer to the 3rd and 12th volumes of At-Tamhīd. All these refute the Muʿtazilahs who opined that the Fire is not yet created. Ḥāfiẓ Ibn Ḥajar says:
وفي الحديث رد على من زعم من المعتزلة وغيرهم أن النار لا تخلق إلا يوم القيامة. 
This ḥadīth refutes those Muʿtazilahs and others who claimed that the Fire will only be created on the Day of Judgement.[footnoteRef:571] [571:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 8) 2:19.] 

The view of the Ahl as-Sunnah is that Paradise and the Fire are created. ʿAllāmah Ibn ʿAbd al-Barr says:
والآثار في خلق الجنة والنار كثيرة جدا، صحاح ثابتة، يجب الإيمان بها والتسليم لما جاء منها، وبالله التوفيق. 
There is a great number of authentic and established narrations regarding that Paradise and the Fire are created. Bringing faith in them and accepting what is narrated in them is obligatory. And the ability for success is from Allāh.[footnoteRef:572] [572:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 12:61.] 

Since the Fire is already created, Qāḍī ʿIyāḍ used this point to prove that this ḥadīth is upon the literal meaning. He says:
وكلا الوجهين ظاهر، والأول أظهر وحمله على الحقيقة أولى، لا سيما على قول أهل السنة بأن النار موجودة مخلوقة الآن، فالله قادر على خلق الحياة، بجزء منها حتى تتكلم، أو يكون يُتكلم على لسانها خازنها أو من شاء الله عنها، أو يخلق لها كلاماً يسمعه من شاء من خلقه. 
Both meanings are evident, but the first one is more evident, and it is better to apply it upon the literal meaning, especially upon the view of Ahl as-Sunnah that the Fire is present now and already created. Allāh is capable to create life in a part of the Fire such that it speaks. Or the keeper of the Fire or anyone else whom Allāh wills is made to speak on its behalf. Or Allāh creates speech for it which is heard by those creations of His whom He wills.[footnoteRef:573]  [573:  Qāḍī ʿIyāḍ (n 12) 2:583.] 

[bookmark: _heading=h.yu8je6w2aacf]An Amazing Point regarding the Fire
ʿAllāmah Ibn al-ʿArabī mentions:
قال بعض علمائنا في خلقه النار وعجائبها نكتة عجيبة فقال: "إن النار خلقت على أربع: فنار تأكل ولا تشرب. ونار لا تأكل ولا تشرب. ونار تشرب ولا تأكل. ونار تأكل وتشرب 
"فأما النار التي تأكل ولا تشرب، فنار الدنيا.
والنار التي لا تأكل ولا تشرب، فنار جهنم.    
والنار التي تأكل وتشرب، فالنار التي خلقت منها الملائكة.
والنار التي تشرب ولا تأكل، فالنار التي خلقت منها الشمس
ومنها خلقت الشياطين". 
Some of our scholars mentioned an amazing point regarding the creation of the Fire and its wonders, saying, ‘Four types of fires were created:
i. A fire that eats but does not drink
ii. A fire that does not eat nor drink
iii. A fire that drinks but does not eat
iv. A fire that eats and drinks.
The fire that eats but does not drink is the fire of this world. The fire that does not eat nor drink is the fire of Jahannam. The fire that eats and drinks is the fire from which the angels were created. And the fire that drinks but does not eat is the fire from which the sun and the devils were created.[footnoteRef:574] [574:  ʿAllāmah Ibn al-ʿArabī (n 17) 1:460.] 

[bookmark: _heading=h.o1p56hj3j9ig]THE THIRTIETH NARRATION
مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ يَزِيدَ مَوْلَى الْأَسْوَدِ بْنِ سُفْيَان, عَنْ أَبِي سَلَمَةَ بْنِ عَبْدِ الرَّحْمَنِ، وَعَنْ مُحَمَّدِ بْنِ عَبْدِ الرَّحْمَنِ بْنِ ثَوْبَانَ، عَنْ أَبِي هُرَيْرَةَ, أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا اشْتَدَّ الْحَرُّ فَأَبْرِدُوا عَنِ الصَّلَاةِ، فَإِنَّ شِدَّةَ الْحَرِّ مِنْ فَيْحِ جَهَنَّمَ". 
وَذَكَرَ” :أَنَّ النَّارَ اشْتَكَتْ إِلَى رَبِّهَا، فَأَذِنَ لَهَا فِي كُلِّ عَامٍ بِنَفَسَيْنِ, نَفَسٍ فِي الشِّتَاءِ، وَنَفَسٍ فِي الصَّيْفِ".

Mālik reported from ʿAbdullāh ibn Yazīd, the freed slave of Aswad ibn Sufyān, from Abū Salamah ibn ʿAbd ar-Raḥmān and from Muḥammad ibn ʿAbd ar-Raḥmān from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When the heat is intense, then delay prayer until it is cool because the intense heat is from the raging heat of Jahannam.’
And he (ﷺ) mentioned that the Fire complained to its Lord. Therefore, He granted it two breaths every year: one breath in winter and one breath in summer.[footnoteRef:575] [575:  Imām Mālik (n 1) 155-156.] 

‌ مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ يَزِيدَ مَوْلَى الْأَسْوَدِ بْنِ سُفْيَان
Mālik reported from ʿAbdullāh ibn Yazīd, the freed slave of Aswad ibn Sufyān
[bookmark: _heading=h.7ef471ejuvfo]ʿAbdullāh ibn Yazīd, the freed slave of Aswad ibn Sufyān
[bookmark: _heading=h.jiq74jjl97j7]Name & lineage
ʿAllāmah Ibn Ḥibbān describes him as:
من متقنى أهل المدينة ممن عنى بالجمع والكتبة ثم لزم الدين وقلة النشر. 
[He was] from the precise narrators of the people of Madīnah who paid interest to compiling and writing. Then, he adhered to the religion and kept a low profile.[footnoteRef:576] [576:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 166. ] 

He used to teach the Qurʾān. ʿAllāmah ʿAbd al-Ghanī al-Maqdisī described him as ‘al-muqriʾ’ (the qārī)[footnoteRef:577]. [577:  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), 6:351.] 

This ʿAbdullāh ibn Yazīd should not be confused with the great qārī and shaykh of the Ḥaram, ʿAbdullāh ibn Yazīd al-Ahwāzī, the imām, ʿālim, ḥāfiẓ, muḥaddith, ḥujjah and shaykh of the Ḥaram.[footnoteRef:578] He came later on whilst this narrator came much earlier. [578:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 10:166. ] 

ʿAbdulāh ibn Yazīd had only one eye. Imām Bukhārī says:
وهو الأعور. 
He is al-Aʿwar (the one-eyed).[footnoteRef:579] [579:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (Hyderabad: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 5:225. ] 

[bookmark: _heading=h.19u84g40vix7]Teachers
As for his teachers, Imām Bukhārī says:
سمع أبا سلمة، وأبا عياش. 
He heard from Abū Salamah and Abū ʿAyyāsh.[footnoteRef:580] [580:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar mentions a few of his other teachers:
روى عن زيد أبي عياش ومحمد بن عبد الرحمن بن ثوبان وأبي سلمة بن عبد الرحمن وعروة بن الزبير. 
He narrated from Zayd Abū ʿAyyāsh, Muḥammad ibn ʿAbd ar-Raḥmān ibn Thawbān, Abū Salamah ibn ʿAbd ar-Raḥmān and ʿUrwah ibn az-Zubayr.[footnoteRef:581] [581:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 6:82. ] 

[bookmark: _heading=h.3hnahly7bk8z]Students
Regarding his students, Imām Bukhārī mentions:
روى عنه مالك، ويحيى بن أبي كثير. 
Mālik and Yaḥyā ibn Abī Kathīr narrated from him.[footnoteRef:582] [582:  Imām Bukhārī (n 51) 5:225.] 

Ḥāfiẓ Ibn Ḥajar adds:
وعنه يحيى بن أبي كثير ومالك وإسماعيل بن أمية وصفوان بن سليم وأسامة بن زيد الليثي وغيرهم. 
Those who narrated from him are Yaḥyā ibn Abī Kathīr, Mālik, Ismāʿīl ibn Umayyah, Ṣafwān ibn Sulaym, Usāmah ibn Zayd al-Laythī and others.[footnoteRef:583] [583:  Ḥāfiẓ Ibn Ḥajar, Tahdhīb at-Tahdhīb (n 53) 6:82.] 

[bookmark: _heading=h.vjozo5aap1fq]Status in ḥadīth
ʿAllāmah Ibn ʿAbd al-Barr says:
وعبد الله بن يزيد هذا ثقة حجة فيما نقل. 
This ʿAbdullāh ibn Yazīd is reliable and an authority in his transmissions.[footnoteRef:584] [584:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 12:57.] 

ʿAllāmah Ibn Abī Ḥātim quotes:
أنا عبد الله بن أحمد بن محمد  بن حنبل فيما كتب إلي قال قال أبي: ‌عبد ‌الله ‌بن ‌يزيد ‌مولى ‌الأسود بن سفيان ثقة.
قال قرئ على العباس بن محمد الدوري قال سمعت يحيى بن معين يقول: ‌عبد ‌الله ‌بن ‌يزيد ‌مولى ‌الأسود بن سفيان ثقة  حدث عنه مالك [ابن أنس - 3] .
قال سئل أبي عن ‌عبد ‌الله ‌بن ‌يزيد ‌مولى ‌الأسود بن سفيان فقال: ثقة [لا بأس به - 3] قيل له: حجة؟ قال: إذا روى عنه يحيى بن أبي كثير ومالك بن أنس وأسامة بن زيد فهو حجة.
ʿAbdullāh ibn Aḥmad ibn Muḥammad ibn Ḥanbal related to me in his letter to me, saying: My father said, ‘ʿAbdullāh ibn Yazīd, the freed slave of Aswad ibn Sufyān, is reliable.’
ʿAbbās ibn Muḥammad ad-Dūrī recited to me, saying: I heard Yaḥyā ibn Maʿīn saying, ‘ʿAbdullāh ibn Yazīd, the freed slave of Aswad ibn Sufyān, is reliable. Mālik [ibn Anas] narrated from him.’
My father was asked regarding ʿAbdullāh ibn Yazīd, the freed slave of Aswad ibn Sufyan, to which he replied, ‘[He is] reliable and lā baʾsa bi-hī.’ He was asked, ‘Is he an authority?’ He said, ‘When Yaḥyā ibn Abī Kathīr, Mālik ibn Anas and Usāmah ibn Zayd narrate from him, then he is an authority.’[footnoteRef:585] [585:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952) 5:198. ] 

[bookmark: _heading=h.a6out0j0gyco]Amount of narrations
ʿAllāmah Ibn ʿAbd al-Barr says:
لمالك عنه من مرفوعات "الموطأ" خمسة أحاديث، شركه في أحدها أبو النضر. 
Mālik narrated five marfūʿ aḥādīth from him in the Muwaṭṭaʾ. Abu ’n-Naḍr narrated one of them together with him (Ibn Yazīd).[footnoteRef:586] [586:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 12:57.] 

Likewise, Imām Bukhārī and Imām Muslim also narrated from him.
[bookmark: _heading=h.1y9rjijmz51p]Date of demise
He passed away in the year 148 AH. ʿAllāmah Ibn al-Ḥadhdhāʾ also mentioned this view. They quoted from his At-Taʿrīf in the footnotes:
توفي سنة ثمان وأربعين ومئة.
He passed away in the year 148 AH.[footnoteRef:587] [587:  ʿAllāmah Abū ʿAbdullāh Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi-man Dhukira fo ’l-Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:368.] 

In Tahdhīb at-Tahdhīb, Ḥāfiẓ Ibn Ḥajar quotes:
وقال الأثير في تاريخه: مات سنة ثمان وأربعبن ومئة.
Athīr said in his Tārīkh, ‘He passed away in the year 148 AH.’[footnoteRef:588] [588:  Ḥāfiẓ Ibn Ḥajar, Tahdhīb at-Tahdhīb (n 53) 6:82.] 

 عَنْ أَبِي سَلَمَةَ بْنِ عَبْدِ الرَّحْمَنِ
From Abū Salamah ibn ʿAbd ar-Raḥmān
We already spoke of him under the commentary of the 15th narration, in Lesson 31.
وَعَنْ مُحَمَّدِ بْنِ عَبْدِ الرَّحْمَنِ بْنِ ثَوْبَانَ 
And from Muḥammad ibn ʿAbd ar-Raḥmān ibn Thawbān
[bookmark: _heading=h.alh2z09pwl3r]Muḥammad ibn ʿAbd ar-Raḥmān ibn Thawbān
[bookmark: _heading=h.9uens5s0nvjz]Name & lineage
He is Muḥamad ibn ʿAbd ar-Raḥmān ibn Thawbān, the freed slave of the family of Akhnas ibn Sharīq ath-Thaqafī. ʿAllāmah ibn Saʿd stated this in his Aṭ-Ṭabaqāt al-Kubrā.[footnoteRef:589]  [589:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:215. ] 

[bookmark: _heading=h.fojz6dl6tn1x]Teachers
ʿAllāmah Ibn Saʿd lists a few of his teachers:
روى عن زيد بن ثابت، وأبى هريرة، وأبى سعيد الخدرى، وابن عباس، وابن عمر، ومحمد بن إياس بن أبي البكير، وعن أمه عن عائشة. 
He narrated from Zayd ibn Thābit, Abū Hurayrah, Abū Saʿīd al-Khudrī, Ibn ʿAbbās, Ibn ʿUmar, Muḥammad ibn Iyās ibn Abi ’l-Bukayr and from his mother who narrated from ʿĀʾishah.[footnoteRef:590] [590:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar cites a lengthier list:
روى عن أبي هريرة وأبي سعيد وفاطمة بنت قيس وزيد بن ثابت وجابر وابن عباس وابن عمرو الربيع بنت معوذ ومحمد بن إياس بن البكير ورفاعة وقيل أبي رفاعة وقيل أبي مطيع أحد بني رفاعة وسلمان بن صخر وأبي سلمة بن عبد الرحمن وعن أمه عن عائشة وغيرهم. 
He narrated from Abū Hurayrah, Abū Saʿīd, Fāṭimah bint Qays, Zayd ibn Thābit, Jābir, Ibn ʿAbbās, Ibn ʿAmr Rubayyiʿ bint Muʿawwidh,  Muḥammad ibn Iyās ibn al-Bukayr, Rifāʿāh – some said Abū Rifāʿah whilst some said Abū Muṭīʿ, a member of Bānū Rifāʿah – Salmān ibn Ṣakhr, Abū Salamah ibn ʿAbd ar-Raḥmān and his mother who narrated from ʿĀʾishah and others.[footnoteRef:591] [591:  Ḥāfiẓ Ibn Ḥajar, Tahdhīb at-Tahdhīb (n 53) 9:294.] 

[bookmark: _heading=h.gsghya7enk7o]Students
Imām Bukhārī cites the names of two of his main students:
روى عنه الزهري، ويزيد بن قسيط.	
Zuhrī and Yazīd ibn Qusayṭ narrated from him.[footnoteRef:592] [592:  Imām Bukhārī (n 51) 1:145.] 

Ḥāfiẓ Ibn Ḥajar takes the names of a few of his students:
روى عنه أخوه سليمان ويحيى بن أبي كثير ويزيد بن عبد الله بن الهاد ويزيد بن عبد الله بن خصيفة والزهري والحارث بن عبد الرحمن خال بن أبي ذئب وعبد الله بن يزيد مولى الأسود بن سفيان والزبير بن عثمان بن سراقة وغيلان بن أنس ويحيى بن سعيد الأنصاري وغيرهم قال. 
Those who narrated from him are his brother: Sulaymān, Yaḥyā ibn Abī Kathīr, Yazīd ibn ʿAbdullāh ibn al-Hād, Yazīd ibn ʿAbdullāh ibn Khuṣayfah, Zuhrī, Ḥārith ibn ʿAbd ar-Raḥmān: the maternal uncle of Ibn Abī Dhiʾb, ʿAbdullāh ibn Yazīd: the freed slave of Aswad ibn Sufyān, Zubayr ibn ʿUthmān ibn Surāqah, Ghaylān ibn Anas, Yaḥyā ibn Saʿīd al-Anṣārī and others.[footnoteRef:593] [593:  Ḥāfiẓ Ibn Ḥajar, Tahdhīb at-Tahdhīb (n 53) 9:294.] 

[bookmark: _heading=h.vqzig6bvd6fg]Status in ḥadīth
Muḥammad ibn ʿAbd ar-Raḥmān was a strong and reliable narrator. Hereunder are the gradings of a few scholars on him. 
ʿAllāmah Ibn Saʿd says:
وكان ثقة كثير الحديث. 
He was reliable and narrated numerous aḥādīth.[footnoteRef:594] [594:  ʿAllāmah Ibn Saʿd (n 61) 5:215.] 

ʿAllāmah Ibn Ḥibbān mentions:
من ثقات أهل المدينة ومتقنيهم. 
[He was] amongst the reliable ones of the people of Madīnah and the precise ones.[footnoteRef:595] [595:  ʿAllāmah Ibn Ḥibbān (n 48) 102.] 

ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim says:
سئل ابى عنه فقال هذا من التابعين لا يسئل عنه. 
My father was asked regarding him to which he replied, ‘This one is from the Tābiʿūn. His status is not questioned.’[footnoteRef:596] [596:  ʿAllāmah Ibn Abī Ḥātim (n 57) 7:312.] 

 ʿAllāmah Zurqānī also states:
ثقة من أواسط التابعين. 
[He was] reliable and amongst the middle ranking Tābiʿūn.[footnoteRef:597] [597:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:58.] 

Both Imām Bukhārī and Imām Muslim narrated from him. 
Muḥammad ibn ʿAbd ar-Raḥmān narrates:
عَنْ أَبِي هُرَيْرَةَ, أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا اشْتَدَّ الْحَرُّ فَأَبْرِدُوا عَنِ الصَّلَاةِ، فَإِنَّ شِدَّةَ الْحَرِّ مِنْ فَيْحِ جَهَنَّمَ". 
From Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When the heat is intense, then delay prayer until it is cool because the intense heat is from the raging heat of Jahannam.’
The narration continues:
وَذَكَرَ: 
And he (ﷺ) mentioned:
The antecedent is the Prophet ﷺ. Abū Hurayrah mentioned this from the Prophet ﷺ. Imām Mālik did not quote this without any chain. This is not muʿallaq. Rather, it is connected with the previous chain. ʿAllāmah Zurqānī says:
أي النبي ﷺ فهو بالإسناد المذكور، ووهم من جعله موقوفا على أبي هريرة أو معلقا، وقد أفرده أحمد في مسنده ومسلم من طريق آخر عن أبي هريرة أن النبي - صلى الله عليه وسلم – ذكر [..]. 
I.e. the Prophet ﷺ(mentioned). It is with the mentioned chain. Those who regarded it to be mawqūf from Abū Hurayrah or muʿallāq are incorrect. Aḥmad narrated it separately In his Musnad and Muslim [narrated it separately] via another chain from Abū Hurayrah that the Prophet ﷺ mentioned [..].[footnoteRef:598] [598:  Ibid, 1:59.] 

أَنَّ النَّارَ اشْتَكَتْ إِلَى رَبِّهَا 
That the Fire complained to its Lord. 
As mentioned, most famous scholars considered this to be according to the literal meaning. ʿAllāmah Zurqāni says:
حقيقة بلسان المقال كما رجحه من فحول الرجال ابن عبد البر وعياض والقرطبي والنووي وابن المنير والتوربشتي، ولا مانع منه سوى ما يخطر للواهم من الخيال. 
This is literal, with a speaking tongue as the luminaries, Ibn ʿAbd al-Barr, ʿIyāḍ, Qurṭubī, Nawawī, Ibn al-Munīr and Tūrbushtī preferred.  Nothing prevents this except thoughts that cross the mind of one who doubts.[footnoteRef:599] [599:  Ibid.] 

فَأَذِنَ لَهَا فِي كُلِّ عَامٍ بِنَفَسَيْنِ, نَفَسٍ فِي الشِّتَاءِ، وَنَفَسٍ فِي الصَّيْفِ.  
Therefore, He granted it two breaths every year: one breath in winter and one breath in summer.
[bookmark: _heading=h.bgu0wtqcl4sp]THE THIRTY-ONETH NARRATION

‌مَالِكٍ، عَنْ أَبِي الزِّنَادِ، عَنِ الْأَعْرَج، عَنْ أَبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا اشْتَدَّ الْحَرُّ، فَأَبْرِدُوا عَنِ الصَّلَاةِ، فَإِنَّ شِدَّةَ الْحَرِّ مِنْ فَيْحِ جَهَنَّمَ".

Mālik reported from Abu ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When the heat is intense, then delay prayer until it is cool because the intense heat is from the heat of Jahannam.’[footnoteRef:600] [600:   Imām Mālik (n 1) 156.] 

‌مَالِكٍ، عَنْ أَبِي الزِّنَادِ
Mālik reported from Abu ’z-Zinād
[bookmark: _heading=h.rwv0wijzxp6n]Abu ’z-Zinād
[bookmark: _heading=h.bfraryxer9ya]Name & lineage
Abu ’z-Zinād’s name is ʿAbdullāh ibn Dhakwān, as ʿAllāmah ibn Saʿd mentioned in his Aṭ-Ṭabaqāt al-Kubrā.[footnoteRef:601] [601:  ʿAllāmah Ibn Saʿd (n 61) 5:414.] 

As for ‘Abu ’z-Zinād’, ʿAllāmah Ibn ʿAbd al-Barr explains:
أبو الزناد لقب غلب عليه، وكنيته أبو عبد الرحمن، لا يختلفون في ذلك. 
Abu ’z-Zinād is a title by which he became frequently called. His teknonym is Abū ʿAbd ar-Raḥmān. No one differs on this.[footnoteRef:602] [602:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 11:287.] 

His father, Dhakwān, was the freed slave of Ramlah, the wife of ʿUthmān. ʿAllāmah Ibn Saʿd explains:
وكان ذكوان مولى رملة بنت شيبة بن ربيعة بن عبد شمس ، وكانت رملة بنت شيبة امرأة عثمان بن عفان. 
Dhakwān was the freed slave of Ramlah bint Shaybah ibn Rabīʿah ibn ʿAbd Shams, and Ramlah bint Shaybah was the wife of ʿUthmān ibn ʿAffān.[footnoteRef:603] [603:  ʿAllāmah Ibn Saʿd (n 61) 5:415.] 

The brother of Dhakwān i.e. this narrator’s uncle was Abū Luʾluʾ. ʿAllāmah Ibn Ḥibbān says:
وكان ذكوان أخا أبى لؤلؤة قاتل عمر بن الخطاب. 
Dhakwān was the brother of Abū Luʾluʾ, who killed ʿUmar ibn al-Khaṭṭāb.[footnoteRef:604] [604:  ʿAllāmah Ibn Ḥibbān (n 48) 163.] 

This narrator was called Abu ’z-Zinād (the father of fire). ʿAllāmah Ibn ʿAsākir quotes from Muḥammad ibn Naṣr, who explains the pronunciation of ‘Zinād’:
وأما زناد بكسر الزاي وبالنون المخففة المفتوحة فهو أبو الزناد عبد الله بن ذكوان. 
Zinād is with a kasrah on the zāʾ and a light nūn (a single consonant) with a fatḥah. He is Abu ’z-Zinād ʿAbdullāh ibn Dhakwān.[footnoteRef:605] [605:  ʿAllāmah Abu ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 28:53. ] 

Although he is famous by this title, he disliked people calling him by that. ʿAllāmah Ibn ʿAsākir says:
كان كنية أبي الزناد أبو عبد الرحمن وكان يغضب من أبي الزناد. 
The teknonym of Abu ’z-Zinād is Abū ʿAbd ar-Raḥmān. He would become angry for being called Abu ’z-Zinād.[footnoteRef:606] [606:  Ibid, 28:51.] 

Therefore, Sufyān ath-Thawrī would not refer to him as Abu ’z-Zinād. ʿAllāmah Ibn ʿAsākir quotes with his chain to him:
لم يكن  نكنيه بأبي الزناد كنا نكنيه بأبي عبد الرحمن. 
We would not address him by the teknonym ‘Abu ’z-Zinād’. We would address him by the teknonym ‘Abū ʿAbd ar-Raḥmān’.[footnoteRef:607] [607:  Ibid, 28:50.] 

[bookmark: _heading=h.rb0ktenzxz7b]Date of birth
Abu ’z-Zinād was born around the year 65 AH. ʿAllāmah Dhahabī says:
مولده في نحو سنة خمس وستين، في حياة ابن عباس. 	
He was born around the year 65 AH during the lifetime of Ibn ʿAbbās.[footnoteRef:608] [608:  ʿAllāmah Dhahabī (n 51) 5:445.] 

[bookmark: _heading=h.jhwkqbd1cbsx]Teachers
He was a famous narrator and took ḥadīth from multiple prominent scholars. Imām Bukhārī mentions the names of his most important teachers:
سمع أبا سلمة بن عبد الرحمن، والأعرج. 
He heard from Abū Salamah ibn ʿAbd ar-Raḥmān and Aʿraj.[footnoteRef:609] [609:  Imām Bukhārī (n 51) 5:83.] 

ʿAllāmah Ibn ʿAsākir cites more names:
روى عن النبي (صلى الله عليه وسلم) مرسلا وعبد الله بن جعفر وأنس بن مالك مرسلا وعبد الرحمن بن هرمز الأعرج وأبي سلمة بن عبد الرحمن وعمر بن أبي سلمة  وأبي أمامة بن سهل بن حنيف وعلي بن الحسين وعروة بن الزبير وروى عنه عن ابن عمر والقاسم بن محمد بن أبي بكر. 
He narrated from the Prophet ﷺ in a mursal way, from ʿAbdulllāh ibn Jaʿfar, from Anas ibn Mālik in a mursal way, from ʿAbd ar-Raḥmān ibn Hurmuz, Aʿraj, Abū Salamah ibn ʿAbd ar-Raḥmān, ʿUmar ibn Abī Salamah, Abū Umāmah ibn Sahl ibn Ḥunayf, ʿAlī ibn al-Ḥusayn and ʿUrwah ibn az-Zubayr. And there are reports from him from Ibn ʿUmar and Qāsim ibn Muḥammad ibn Abī Bakr.[footnoteRef:610] [610:  ʿAllāmah Ibn ʿAsākir (n 77) 28:45.] 

[bookmark: _heading=h.4srq9kwhzz4w]Students
Abu ’z-Zinād also had many students. ʿAllāmah Ibn ʿAsākir lists the following:
روى عنه مالك والأعمش والثوري وابن عيينة وعبد الله بن أبي بكر بن محمد بن عمرو بن حزم وأبو إسحاق سليمان بن فيروز ومحمد بن عجلان وهشام بن عجلان وعبيد الله بن عمر وموسى بن عقبة وعبد الوهاب بن بخت وأبو المقدام هشام بن زياد وابنه عبد الرحمن بن أبي الزناد. 
Those who narrated from him are Mālik, Aʿmash, Thawrī, Ibn ʿUyaynah, ʿAbdullāh ibn Abī Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm, Abū Isḥāq Sulaymān ibn Fīrūz, Muḥammad ibn ʿAjlān, Hishām ibn ʿAjlān, ʿUbayd Allāh ibn ʿUmar, Mūsā ibn ʿUqbah, ʿAbd al-Wahhāb ibn Bukht, Abu ’l-Miqdām ibn Ziyād and his son: ʿAbd ar-Raḥmān ibn Abi ’z-Zinād.[footnoteRef:611] [611:  Ibid.] 

[bookmark: _heading=h.udm6sicw7ytu]Knowledge
Abu ’z-Zinād was extremely knowledgeable. ʿAlī ibn al-Madīnī says:
لم يكن بالمدينة بعد كبار التابعين أعلم من ابن شهاب ويحيى ابن سعيد الأنصاري وأبي ‌الزناد وبكير بن الأشج. 
After the senior Tābiʿūn, no one was more knowledgeable than Ibn Shihāb, Yaḥyā ibn Saʿīd al-Anṣārī, Abu ’z-Zinād and Bukayr ibn al-Ashajj.[footnoteRef:612] [612:  ʿAllāmah Ibn Abī Ḥātim (n 57) 5:49.] 

ʿAllāmah Dhahabī mentions:
وكان من علماء الإسلام.
He was from the scholars of Islam.[footnoteRef:613] [613:  ʿAllāmah Dhahabī (n 51) 5:445.] 

People would come to him for any topic. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وذكر الحلواني في كتاب "المعرفة" عن ابن أبي مريم، عن الليث، عن عبد ربه بن سعيد، قال: رأيت أبا الزناد دخل مسجد رسول الله -صلى الله عليه وسلم- ومعه من الأتباع مثل ما مع السلطان، من بين سائل عن حديث، وبين سائل عن فقه، وبين سائل عن فريضة، وبين سائل عن شعر. 
Ḥalwānī mentioned in the book Al-Maʿrifah from Ibn Abī Maryam from Layth from ʿAbd Rabbih ibn Saʿīd, who said, ‘I saw Abu ’z-Zinād entering the mosque of the Messenger of Allāh ﷺ. With him were followers similar to those that accompany rulers. Some were asking regarding a ḥadīth, some were asking regarding fiqh, some were asking regarding the share of inheritance, and some were asking regarding poetry.[footnoteRef:614] [614:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 11:288.] 

[bookmark: _heading=h.r1829u7qxxto]Status in ḥadīth
Unreliable
Whilst Abu ’z-Zinād was a highly renowned and knowledgeable scholar, some scholars considered him to be unreliable in ḥadīth.
For instance, ʿAllāmah Ibn ʿAdī quotes with his chains to Sufyān ath-Thawrī, who says:
جلست إلى إسماعيل بن محمد بن سعد فقلت، حدثنا أبو الزناد فأخذ كفا من حصا فحصبني به. 
I sat in the company of Ismāʿīl ibn Muḥammad ibn Saʿd and said, ‘Abu ’z-Zinād narrated to us’. He took a handful of pebbles and threw them at me.[footnoteRef:615]  [615:  ʿAllāmah Abū Aḥmad ʿAbdullāh ibn ʿAdī al-Jarjānī, Al-Kāmil fī Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 5:210. ] 

Imām Mālik’s main teacher, Rabīʿah, weakened this narrator. ʿAllāmah Ibn ʿAdī narrates with his chain to Layth, who narrates:
جاء رجل إلى ربيعة فقال إني أمرت أن أسألك عن مسألة وأسأل يحيى وأسأل أبا الزناد فطلع يحيى قال هذا يحيى وأما أبو الزناد فليس بثقة، ولا رضا. 
A man came to Rabīʿah and said, ‘I have been instructed to inquire regarding an issue from you and to ask Yaḥyā and to ask Abu ’z-Zinād.’ Yaḥyā suddenly appeared. He (Rabīʿah) said, ‘This is Yaḥyā. As for Abu ’z-Zinād, he is neither reliable nor approved.’[footnoteRef:616] [616:  Ibid, 5:211.] 

Reliable
Yet, other scholars graded him as reliable. ʿAllāmah Ibn ʿAdī then quotes with his chain to Yaḥyā ibn Maʿīn, who says:
أبو الزناد ثقة حجة. 
Abu ’z-Zinād is reliable and an authority.[footnoteRef:617] [617:  Ibid.] 

ʿAllāmah Ibn Saʿd says:
وكان ثقة كثير الحديث.
He was reliable and narrated numerous aḥādīth.[footnoteRef:618] [618:  ʿAllāmah Ibn Saʿd (n 61) 5:415.] 

Imām Aḥmad’s son, ʿAbdullāh, quoted from his father:
أبو الزناد ثقة.
Abu ’z-Zinād is reliable.[footnoteRef:619] [619:  ʿAllāmah Ibn ʿAsākir (n 77) 28:55.] 

In fact, ʿAllāmah Ibn Abī Ḥātim quotes:
قال أبو عبد الله - يعني أحمد بن حنبل - كان سفيان  يسمى أبا ‌الزناد أمير المؤمنين في الحديث. 
Abū ʿAbdullāh – i.e. Aḥmad ibn Ḥanbal – said, ‘Sufyān would call Abū 'z-Zinād ‘The Leader of the Believers in Ḥadīth.’[footnoteRef:620] [620:  ʿAllāmah Ibn Abī Ḥātim (n 57) 5:49.] 

ʿAllāmah Ibn Abī Ḥātim also says:
سئل أبي عن أبي ‌الزناد فقال: ثقة فقيه صاحب سنة وهو ممن تقوم به الحجة إذا روى عنه الثقات. 
My father was asked regarding Abu ’z-Zinād, to which he replied, ‘[He is] reliable, a jurist, a follower of the Sunnah and amongst those whose narrations can be used as proof when reliable narrators narrate from him.[footnoteRef:621] [621:  Ibid.] 

Two reasons why he was criticised
1. He worked for the government.
ʿAllāmah Ibn ʿAdī quotes Mālik ibn Anas, who says:
أبو الزناد كان كاتب هؤلاء القوم يعني بني أمية وكان لا يرضاه. 
Abu ’z-Zinād was the scribe of these people i.e. the Banū Umayyah, and he held resentments against him.[footnoteRef:622] [622:  ʿAllāmah Ibn ʿAdī (n 87) 5:211.] 

Muṣʿab explains:
وكان صاحب كتاب وحساب وكان كاتبا لخالد بن عبد الملك بن الحارث بن الحكم بالمدينة وكان كاتبا لعبد الحميد بن عبد الرحمن بن زيد بن الخطاب. 
He was a scribe and an accountant. He was the scribe of Khālid ibn ʿAbd al-Malik ibn al-Ḥarith ibn al-Ḥakam in Madīnah, and he was the scribe of ʿAbd al-Ḥamīd ibn ʿAbd ar-Raḥmān ibn Zayd ibn al-Khaṭtāb.[footnoteRef:623] [623:  ʿAllāmah Ibn ʿAsākir (n 77) 28:54.] 

ʿAllāmah Ibn ʿAsākir quotes from Imām Mālik:
إنه لم يزل عاملا لهؤلاء حتى مات وكان صاحب عمال يتبعهم. 
He continued working for these people until he passed away. He would ingratiate himself with the employers and would follow them.[footnoteRef:624]  [624:  Ibid, 28:61.] 

Furthermore, he was placed in charge of the treasury. ʿAllāmah Ibn ʿAsākir quotes from Sulaymān ibn Abī Shaykh:
ولى عمر بن عبد العزيز أبا الزناد بيت مال الكوفة. 
ʿUmar ibn ʿAbd al-ʿAzīz placed Abu ’z-Zinād in charge of the treasury of Kufa.[footnoteRef:625] [625:  Ibid, 28:60.] 

2. He was wealthy.
Sufyān ibn ʿUyaynah reports:
قلت لسفيان الثوري جالست أبا الزناد قال: ما رأيت بالمدينة أميرا غيره. 
I asked Sufyān ath-Thawrī whether he sat in the company of Abu ’z-Zinād. He replied, ‘I have never anyone in Madīnah more wealthy than him.’[footnoteRef:626] [626:  ʿAllāmah Ibn ʿAdī (n 87) 5:210.] 

Both of these are not factors that render him weak. Therefore, after quoting all these negative words against him, ʿAllāmah Ibn ʿAdī says:
وأبو الزناد من فقهاء أهل المدينة ومحدثيهم ورواة أخبارهم وحدث عنه الأئمة مثل مالك والثوري وغيرهما ولم أذكر له من الرواية شيئا لكثرة ما يرويه لأن أحاديثه مستقيمة كلها، وهو كما قال ابن معين ثقة حجة. 
Abu ’z-Zinād is from the jurists of the people of Madīnah, their muḥaddith and the narrators of their reports. Imāms such as Mālik, Thawrī and others narrated from him. I did not mention any narration of his since he narrated many and because all his aḥādīth correspond to that of others. He is as Ibn Maʿīn said, reliable and an authority.[footnoteRef:627] [627:  Ibid, 5:211.] 

Because those words have no merit, ʿAllāmah Dhahabī went on to say:
انعقد الإجماع على أن أبا الزناد ثقة رضي. 
There is a consensus that Abu ’z-Zinād is reliable and an approved [narrator].[footnoteRef:628] [628:  ʿAllāmah Dhahabī (n 51) 5:449.] 

He was actually questioned regarding his wealth. Muḥammad ibn Salām states:
محمد بن سلام قال قيل لأبي الزناد لم تحب الدراهم وهي تدنيك من الدنيا فقال إنها وإن أدنتني منها فقد صانتني عنها. 
Abu ’z-Zinād was asked, ‘Why do you love dirhams whilst it brings you closer to this world?’ He replied, ‘Even though it brings me closer to this world, it protects me from this world.’[footnoteRef:629] [629:  ʿAllāmah Ibn ʿAsākir (n 77) 28:61.] 

Critique of Rabīʿah and Mālik’s view regarding Abu ’z-Zinād
Rabīʿah, the first and most important teacher of Imām Mālik, spoke against Abu ’z-Zinād. Hence, some scholars felt that Imām Mālik also was not pleased with Abu ’z-Zinād. ʿAllāmah ʿUqaylī says in his Aḍ-Ḍuʿafāʾ al-Kabīr:
وكان مالك بن أنس لا يرضى أبا الزناد. 
Mālik ibn Anas held resentments against Abu ’z-Zinād.[footnoteRef:630] [630:  ʿAllāmah Abū Jaʿfar Muḥammad ibn ʿAmr al-ʿUqaylī, Aḍ-Ḍuʿafāʾ al-Kabīr (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1st ed.), 2:251.] 

However, ʿAllāmah Dhahabī remarked on this:
وهذا لم يصح، وقد أكثر مالك عنه في (موطئه). 
This is incorrect. Mālik narrated from him frequently in his Muwaṭṭaʾ.[footnoteRef:631] [631:  ʿAllāmah Dhahabī (n 51) 5:449.] 

ʿAllāmah ʿUqaylī based this statement of his on an incident. After making this claim, he quotes from ʿAbd ar-Raḥmān ibn al-Qāsim:
سألت مالكا عمن يحدث بالحديث الذي قالوا: إن الله خلق آدم على صورته، فأنكر ذلك مالك إنكارا شديدا، ونهى أن يتحدث به أحد، فقيل له: إن ناسا من أهل العلم يتحدثون به؟ فقال: من هم، فقيل: محمد بن عجلان، عن أبي الزناد، فقال: لم يكن يعرف ابن عجلان هذه الأشياء، ‌ولم ‌يكن ‌عالما، وذكر أبو الزناد فقال: إنه لم يزل عاملا لهؤلاء حتى مات، وكان صاحب عمال يتبعهم. 
I asked Mālik regarding those who narrated the ḥadīth where they said, ‘Indeed Allāh created Ādam in His image.’ Mālik strongly disapproved of that, and he prohibited everyone from narrating this. He was then asked, ‘Some scholars are narrating this.’ He asked, ‘Who are they?’ It was said, ‘Muḥammad ibn ʿAjlān from Abu ’z-Zinād’. He said, ‘Ibn ʿAjlān did not know these matters, and he was not a scholar.’ And he mentioned Abu ’z-Zinād and said, ‘He continued working for these people until he passed away, and he would ingratiate himself with the employers and would follow them..’[footnoteRef:632]  [632:  ʿAllāmah ʿUqaylī (n 102) 2:251.] 

On this, ʿAllāmah Dhahabi comments:
الخبر لم ينفرد به ابن عجلان، بل ولا أبو الزناد، فقد رواه: شعيب بن أبي حمزة، عن أبي الزناد. 
Neither did Ibn ʿAjlān narrate this alone nor Abu ’z-Zinād for indeed Shuʿayb ibn Abī Ḥamzah narrated it from Abu ’z-Zinād.[footnoteRef:633] [633: ʿAllāmah Dhahabī (n 51) 5:450.] 

Thereafter, he cites all the mutābaʿāt and then says:
فهذا الصحيح مخرج في كتابي (البخاري) و (مسلم) . فنؤمن به، ونفوض، ونسلم، ولا نخوض فيما لا يعنينا، مع علمنا بأن الله ليس كمثله شيء، وهو السميع البصير. 
This authentic narration is narrated in the books of Bukhārī and Muslim. Therefore, we believe in it, entrust and submit. We do not interfere in that which does not concern us, knowing that nothing is equal to Allāh, and He is the All-Hearing and the All-Seeing.[footnoteRef:634] [634:  Ibid.] 

As for the criticism of Imām Mālik’s main teacher, Rabīʿah, against Abu ’z-Zinād, it holds no weight. That is why Imām Mālik did not consider these remarks of his teacher. Muṣʿab explains it as the criticism of contemporaries:
وكان أبو الزناد معاديا لربيعة بن أبي عبد الرحمن وكان أبو الزناد وربيعة فقيهي البلد في زمانهما. 
Abu ’z-Zinād was a rival of Rabīʿah ibn Abī ʿAbd ar-Raḥmān. Abu ’z-Zinād and Rabīʿah were both two jurists of the same land in their times.[footnoteRef:635] [635:  ʿAllāmah Ibn ʿAsākir (n 77) 28:54.] 

In fact, Abu ’z-Zinād was more knowledgeable than Rabīʿah. Imām Abū Zurʿah says:
أخبرني أحمد بن حنبل أن أبا الزناد أعلم من ربيعة قلت لأحمد فحديث ربيعة قال ثقة وأبو الزناد أعلم منه.
Aḥmad ibn Ḥanbal related to me that Abu ’z-Zinād is more knowledgeable than Rabīʿah. I said to Aḥmad, ‘What about the ḥadīth of Rabīʿah?’ He said, ‘He is reliable, but Abu ’z-Zinād is more knowledgeable than him.’[footnoteRef:636] [636:  Ibid.] 

[bookmark: _heading=h.dskeca1fxhq1]Knowledge in fiqh
Similarly, Imām Abū Yūsuf quotes from Imām Abū Ḥanīfah:
قدمت المدينة فأتيت أبا الزناد ورأيت ربيعة فإذا الناس على ربيعة وأبو الزناد أفقه الرجلين فقلت له أنت أفقه أهل بلدك والعمل على ربيعة. فقال: ويحك! كف من حظ، خير من جراب من علم.
I came to Madīnah and went to Abu ’z-Zinād. I saw Rabīʿah, and people were adopting the views of Rabīʿah whilst Abu ’z-Zinād was the most learned in jurisprudence between the two. So I told him, ‘You are the most learned person in your land in Fiqh, but the practice is upon the view of Rabīʿah?’ He replied, ‘Woe to you! A handful of good luck is better than a bag of knowledge.’[footnoteRef:637] [637:  ʿAllāmah Ibn ʿAsākir (n 77) 28:57.] 

Imām Layth also quotes him saying that it was just the ‘luck’ and fortune of Rabīʿah that he became more popular. Layth says:
رأيت أبا الزناد وخلفه ثلاثمئة تابع من طالب فقه وعلم وشعر وصنوف ثم لم يلبث أن بقي وحده فأقبلوا على ربيعة وكان ربيعة يقول شبر من خطوة خير من باع من علم. 
I saw Abu ’z-Zinād with three hundred people following behind him. Some were asking regarding Fiqh, knowledge, poetry and other sciences. Then in a short while, he was suddenly left alone, and they all turned to Rabīʿah. Rabīʿah would say, ‘A hand span of good luck is better than an arm span of knowledge.’[footnoteRef:638] [638:  ʿAllāmah Ibn ʿAdī (n 87) 5:211.] 

Nevertheless, Abu ’z-Zinād was the jurist of Madīnah. Muṣʿab says:
وكان أبو الزناد فقيه أهل المدينة. 
Abu ’z-Zinād was the jurist of Madīnah.[footnoteRef:639] [639:  ʿAllāmah Ibn ʿAsākir (n 77) 28:54.] 

ʿAllāmah Ibn Ḥibbān mentioned:
وكان أبو الزناد من فقهاء المدينة.
Abu ’z-Zinād was from the jurists of Madīnah.[footnoteRef:640] [640:  ʿAllāmah Ibn Ḥibbān (n 48) 163.] 

Therefore, ʿAllāmah Dhahabī described him as:
الإمام، الفقيه، الحافظ، المفتي. 
The imām, jurist, ḥāfiẓ and mufti.[footnoteRef:641] [641:  ʿAllāmah Dhahabī (n 51) 5:445.] 

ʿAllāmah Dhahabī considered him to be a mujtahid. He says:
وكان من علماء الإسلام، ومن أئمة الاجتهاد. 
He was from the scholars of Islam and the leaders in ijtihād.[footnoteRef:642] [642:  ʿAllāmah Dhahabī (n 51) 5:445.] 

He was a good friend of Imām Abū Ḥanīfah’s teacher. His son, ʿAbd ar-Raḥmān says:
أن عمر بن عبد العزيز ولى أبا الزناد خراج العراق مع عبد الحميد بن عبد الرحمن بن زيد بن الخطاب. فقدم الكوفة. وكان حماد بن أبي سليمان صديقا لأبي الزناد وكان يأتيه ويحادثه. 
ʿUmar ibn ʿAbd al-ʿAzīz placed Abu ’z-Zinād in charge of the tax of Iraq with ʿAbd al-Ḥamīd ibn ʿAbd ar-Raḥmān ibn Zayd ibn al-Khaṭṭāb. He thus came to Kūfa. Ḥammād ibn Abī Sulaymān was the friend of Abu ’z-Zinād. He would visit him, and they would engage in conversation with one another.[footnoteRef:643] [643:  ʿAllāmah Ibn Saʿd (n 61) 5:415.] 

[bookmark: _heading=h.mdgv32wyj5fd]Knowledge in Arabic
He was also well-versed in Arabic. ʿAllāmah Ibn Saʿd mentions:
وكان ثقة كثير الحديث. فصيحا بصيرا بالعربية عالما عاقلا. )الطبقات الكبرى – 5 / 415)
He was reliable and narrated numerous aḥādīth, was eloquent and well-versed in Arabic and was a scholar and intelligent.[footnoteRef:644] [644:  Ibid.] 
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ʿAllāmah Ibn Ḥibbān says with regards to his memory:
وكان صاحب كتاب لا يحفظ.
He would record in his book and would not memorise by heart.[footnoteRef:645] [645:  ʿAllāmah Ibn Ḥibbān (n 48) 163.] 

[bookmark: _heading=h.g7hh4cipgea0]Character
Despite his lofty status as a governor and also his reputation as the leading muftī, Abu ’z-Zinād was very approachable. Sufyān ath-Thawrī says:
كنت أسأل أبا الزناد وكان حسن الخلق. 
I used to ask Abu ’z-Zinād, and he had a good character.[footnoteRef:646] [646:  ʿAllāmah Ibn ʿAdī (n 87) 5:211.] 

Yet, some statements made him seem arrogant. Maʿmar quotes from Ibn Shubrumah, who says:
كلمت أبا الزناد في اليمين مع الشاهد فقال منا خرج العلم قال ابن شبرمة فقلت له فمتى يؤوب. 
I spoke to Abu ’z-Zinād regarding taking an oath together with bringing a witness. He said, ‘Knowledge emerged from us.’ I thus told him, ‘And when will it return?’[footnoteRef:647] [647:  Ibid.] 

[bookmark: _heading=h.s8ihj2oq24ar]Piety
Coupled with his high status in knowledge, he was also devoted to the worship of his Lord. ʿAllāmah Ibn Ḥibbān says:
وكان أبو الزناد من فقهاء المدينة وعبادهم.
Abu ’z-Zinād was from the jurists of Madīnah and the pious worshippers.[footnoteRef:648] [648:  ʿAllāmah Ibn Ḥibbān (n 48) 163.] 
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ʿAllāmah Ibn ʿAbd al-Barr mentions with regards to the amount of narrations that Imām Mālik quoted from him in the Muwaṭṭaʾ:
لمالك عنه في "الموطأ" أربعة وخمسون حديثا مسندة ثابتة صحاح متصلة. 
Mālik narrated 54 musnad, muttaṣil, established and authentic aḥādīth from him in the Muwaṭṭaʾ.[footnoteRef:649] [649:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 11:289.] 
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According to many scholars, he passed away in the year 131 AH. Imām Bukhārī quotes:
وقال يحيى بن بكير: مات في رمضان سنة إحدى وثلاثين. 
Yaḥyā ibn Bukayr said, ‘He passed away in Ramaḍān in the year 131 AH.’[footnoteRef:650] [650:  Imām Bukhārī (n 51) 5:83.] 

ʿAllāmah Ibn Ḥibbān chose this view. He mentions:
مات سنة إحدى وثلاثين ومائة وقد قيل سنة ثلاثين ومائة. 
He passed away in the year 131 AH. Some said in the year 130 AH.[footnoteRef:651] [651:  ʿAllāmah Ibn Ḥibbān (n 48) 163.] 

However, Wāqidī opined that he passed away a year earlier. ʿAllāmah Ibn ʿAsākir quotes from him:
وقال الواقدي في التاريخ والطبقات مات في شهر رمضان سنة ثلاثين ومائة وهو ابن ست وستين سنة. 
Wāqidī said in At-Tārīkh and Aṭ-Ṭabaqāt, ‘He passed away in the month of Ramaḍān in the year 130 AH at the age of 66.’[footnoteRef:652] [652:  ʿAllāmah Ibn ʿAsākir (n 77) 28:53.] 

ʿAllāmah Ibn Saʿd also preferred the view that he passed away in 130 AH. He says:
مات أبو الزناد بالمدينة. فجأة. مغتسله ليلة الجمعة لسبع عشرة خلت من شهر رمضان سنة ثلاثين ومائة وهو ابن ست وستين سنة. 
Abu ’z-Zinād passed away suddenly in Madīnah. His ritual bath was performed on the night of Friday when 17 days remained in the month of Ramaḍān in the year 130 AH at 66 years old.[footnoteRef:653] [653:  ʿAllāmah Ibn Saʿd (n 61) 5:415.] 

Abu ’z-Zinād narrates:
[bookmark: _heading=h.uwunfld1wbj7]عَنِ الْأَعْرَج 
From Aʿraj
He is ʿAbd ar-Raḥmān ibn Hurmuz. Imām Māik narrated via him in the fifth narration, and we already spoke of him in Lesson 14. He narrates:
عَنْ أَبِي هُرَيْرَةَ
From Abū Hurayrah
In Lesson 14, we quoted from Imām Ḥākim where he mentions his chain to Imām Bukhārī and quotes from him:
أصح الأسانيد كلها مالك عن نافع عن بن عمر وأصح أسانيد أبي هريرة أبو الزناد عن الأعرج عن أبي هريرة.
The most authentic of all chains is Mālik from Nāfiʿ from Ibn ʿUmar. And the most authentic chain from Abū Hurayrah is Abu ʿz-Zinād from Aʿraj from Abū Hurayrah.[footnoteRef:654]  [654:  Ḥākim Abū ʿAbdullāh Muḥammad ibn ʿAbdullāh an-Naysāpūrī, Maʿrifat ʿUlūm al-Ḥadīth (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1977), 53.] 

Abū Hurayrah narrates:
أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا اشْتَدَّ الْحَرُّ، فَأَبْرِدُوا عَنِ الصَّلَاةِ، فَإِنَّ شِدَّةَ الْحَرِّ مِنْ فَيْحِ جَهَنَّمَ
The Messenger of Allāh ﷺ said, ‘When the heat is intense, then delay prayer until it is cool because the intense heat is from the raging heat of Jahannam.’
Hadith 32
 النَّهْيِ عَنْ دُخُولِ الْمَسْجِدِ بِرِيحِ الثُّومِ وَتَغْطِيَةِ الْفَمِ فِي الصَّلَاةِ
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ, أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم قَال: "مَنْ أَكَلَ مِنْ هَذِهِ الشَّجَرَةِ، فَلَا يَقْرَبْ مَسَاجِدَنَا يُوذِينَا بِرِيحِ الثُّومِ".
[bookmark: _heading=h.h406623bbzsh]The Prohibition from Entering the Mosque with the Odour of Garlic & from Covering the Mouth in Prayer
Mālik reported from Ibn Shihāb from Saʿīd ibn al-Musayyab that the Messenger of Allāh ﷺ said, ‘Whoever eats from this plant should not approach our mosque. He will inconvenience us with the odour of garlic.’ [footnoteRef:655] [655:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 156.] 

As the last chapter of the book on the times of prayer, Imām Mālik brings the chapter of:
[bookmark: _heading=h.m2iagx7a51ev]النَّهْيِ عَنْ دُخُولِ الْمَسْجِدِ بِرِيحِ الثُّومِ وَتَغْطِيَةِ الْفَمِ فِي الصَّلَاةِ
[bookmark: _heading=h.jcd46n3d0d6]The Prohibition from Entering the Mosque with the Odour of Garlic & from Covering the Mouth in Prayer
[bookmark: _heading=h.23stszwiguc0]Aim of Bringing this Chapter
 ʿAllāmah Ibn al-ʿArabī explained that Imām Mālik brought this topic at this point to indicate that one must pray on time and that there is no compromise on this. However, with regards to praying in congregation, in some instances, one is excused for missing the congregational prayer. ʿAllāmah Ibn al-ʿArabī claimed that with this chapter, Imām Mālik subtly indicated that the congregational prayer is not farḍ. He writes:
إدخال مالك هذا الباب في هذا الموضع أنه لما بين أوقات الصلوات للواحد والجماعات وذكر التخصيص عليها وعلم أنها تتعلق بمحلين: زمان، وهو الذي بين ومكان وهو المسجد أراد أن يفيدك أن صلاة الجماعة ليست بفرض إذ لو كانت فرضا لما جاز أن يتُخلف عنها بأكل الثوم.
Mālik placed this chapter in this place after explaining the times of prayer for one praying individually and in congregation, [after] mentioning what is reserved for it (prayer) and [after] knowing that it (prayer) is attached to two objects: time, which is what he explained, and place, which is the mosque. The reason is he wanted to inform you that the congregational prayer is not farḍ since if it was farḍ, it would not have been permissible to stay behind from it due to eating garlic.[footnoteRef:656] [656:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al-ʿArabī al-Maʿāfirī, Al-Qabas fī Sharḥ Muwaṭṭaʾ Mālik ibn Anas (Dār al-Gharb al-Islāmī), 114. ] 

This is his opinion! No one can know the exact reason why Imām Mālik concluded the book on the times of prayer with the topic of eating garlic and covering the mouth in prayer. Therefore, anyone can make up any reason.
In Kashf al-Mughaṭṭā, ʿAllāmah Ibn ʿĀshūr presents another reason:
والذي يظهر أن ذكر ذلك هنا لمجرد مناسبة ترك فضيلة من فضائل الصلاة، وهي فضيلة الجماعة لعارض الأذى، كما خيِر إيقاع الصلاة في أول الوقت لأجل أذى الحر. 
It appears that he mentioned this here simply because it corresponds with [the topic of] abandoning a virtue of prayer, which is the virtue of congregation due to an inconvenience that presented (bad odour from eating garlic), just as performing prayer at the beginning time (which is virtuous according to the Mālikī madhhab) was substituted (with delaying prayer until coolness) due to the inconvenience caused by the heat.[footnoteRef:657] [657:  Shaykh Muḥammad Ṭāhir ibn ʿĀshūr, Kashf al-Mughaṭṭā (Tunisia: Dār Suḥnūn / Cairo: Dār as-Salām: 2007), 71.] 

Any reason given is simply an assumption. 
Nevertheless, Imām Mālik mentioned two points in the heading, and he brings one narration for each point. The first is with regards to eating garlic, which is:
النَّهْيِ عَنْ دُخُولِ الْمَسْجِدِ بِرِيحِ الثُّومِ 
The Prohibition from Entering the Mosque with the Odour of Garlic 
[bookmark: _heading=h.dk4y6neli6j0]Benefits of Garlic
Mawlānā Zakariyyā al-Kāndhlawī writes:
بسط المجد في منافعه  كثيرا، منها: أنه مسخن للنفخ، مخرج للدود، ومُدِر جدا، وهذا أفضل ما فيه، جيد للنسيان وغير ذلك، فعد خمسا وعشرين منفعة وعدة مضار. 
Majd went at length in mentioning its benefits; amongst them is that it helps with bloating, it deworms, it is a really good diuretic medicine – this is the best of its benefits – it improves memory etc. He enumerated 25 benefits and several detriments.[footnoteRef:658] [658:  Shaykh al-Ḥadīth Maulānā Zakariyyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:335. ] 

مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ, أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم قَال:
Mālik reported from Ibn Shihāb from Saʿīd ibn al-Musayyab that the Messenger of Allāh ﷺ said:
[bookmark: _heading=h.t0z995s3ozwd]Status of Narration & Support for It
Again here, we can see that the Tābiʿī, Saʿīd, quoted directly from the Prophet ﷺ. Therefore, this is a mursal narration. ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا هو في "الموطأ" عند جميعهم، مرسل. 
It is like this, as mursal, in the Muwaṭṭaʾ, according to all (the transmitters).[footnoteRef:659] [659:  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), 4:375. ] 

Beyond the Muwaṭṭaʾ, one student quoted this from Imām Mālik with a muttaṣil chain. Allāmah Ibn ʿAbd al-Barr mentions the exclusion:
إلا ما رواه محمد بن معمر، عن روح بن عبادة، عن صالح بن أبي الأخضر ومالك بن أنس، عن الزهري، عن سعيد، عن أبي هريرة، مرة موصولا. 
Except what Muḥammad ibn Maʿmar narrated from Rawḥ ibn ʿUbādah from Ṣāliḥ ibn Abī ’l-Akhḍar and Mālik ibn Anas from Zuhrī from Saʿīd from Abū Hurayrah, once, as muttaṣil.[footnoteRef:660] [660:  Ibid. ] 

The contemporaries of Imām Mālik quoted this narration as muttaṣil from the same teacher that Imām Mālik quoted from i.e. Imām Zuhrī.  Imām ʿAbd ar-Razzāq, for example, and via him, Imām Muslim, quoted this with a muttaṣil chain via the same teacher of Imām Mālik (Imām Zuhrī). In his Muṣannaff, Imām ʿAbd ar-Razzāq narrates:
عن معمر، عن الزهري، عن ابن المسيب، عن أبي هريرة قال: قال رسول الله صلى الله عليه وسلم: "من أكل من هذه الشجرة - يعني الثوم - فلا يُؤذِيَنا في مسجدنا". 
Maʿmar reported from Zuhrī from Ibn al-Musayyab from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, ‘Whoever ate from this plant i.e. garlic should not inconvenience us in our mosques.’[footnoteRef:661] [661:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaff (India: Al-Majlis al-ʿIlmī, 1970), 1:445. ] 

Via Imām ʿAbd ar-Razzāq, Imām Muslim also narrated this in his Ṣaḥīḥ.[footnoteRef:662] (Generally, a narration is quoted from Ṣaḥīḥ Muslim since it is a more common book, and everyone knows the authenticity of the narrations. However, the principle is that when the discussion is on the chain in an academic space, then it is to be quoted from the book with the shorter chain to the point of the chain that we intend to focus on.) [662:  Imām Muslim ibn al-Ḥajjāj an-Naysābūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:394.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr cited another chain that reaches to Ibrāhim ibn Saʿd who also quoted it with a muttaṣil chain from Imām Zuhrī. He narrates:
عن ابن شهاب، عن سعيد بن المسيب، عن أبي هريرة، عن النبي - صلى الله عليه وسلم -، قال: "من أكل من هذه الشجرة فلا يؤذينا في مسجدنا". يعني الثوم. قال يعقوب: وذكر أبي، عن أبيه، أنه ذكر معه الكراث والبصل.
From Ibn Shihāb from Saʿīd ibn al-Musayyab from Abū Hurayrah from the Prophet ﷺ, who said, ‘Whoever eats from this plant should not inconvenience us in our mosques’ i.e. garlic.
Yaʿqūb said, ‘My father mentioned from his father that he also mentioned leek and onion together with it.’[footnoteRef:663]  [663:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:375-376.] 

Many other Companions also transmitted this narration. Amongst others, we will – if Allāh wills – use the wording of the following Companions to understand this narration:
1) Ibn ʿUmar. His narration is in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim, and it clarifies that this was in the event of the Battle of Khaybar. 
This is an important point to note, because it is mentioned in another narration:
عن ‌ابن عمر رضي الله عنهما: أن رسول الله صلى الله عليه وسلم «نهى يوم خيبر عن أكل ‌الثوم، وعن لحوم الحمر الأهلية، نهى عن أكل ‌الثوم: (متفق عليه)
Ibn ʿUmar – may Allāh be pleased with him – narrated that the Messenger of Allāh prohibited on the day of Khaybar from eating garlic and the meat of domestic donkeys.[footnoteRef:664] [664:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:135.] 

2) Jābir (muttafaq ʿalayh)[footnoteRef:665][footnoteRef:666]  [665:  Ibid, 1:170. ]  [666:  Imām Muslim (n 8) 1:394.] 

3) Anas (muttafaq ʿalayh)[footnoteRef:667][footnoteRef:668] [667:  Imām Bukhārī (n 10) 1:171.]  [668:  Imām Muslim (n 8) 1:394.] 

4) Abū Saʿīd al-Khudrī[footnoteRef:669] [669:  Ibid, 1:395.] 

5)  ʿUmar[footnoteRef:670] [670:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah), 1:250. ] 

6) ʿAlī[footnoteRef:671] [671:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah), 5:642.] 

7) Qurrah[footnoteRef:672] [672:  Ibid.] 

8) Ḥudhayfah[footnoteRef:673] [673:  Ibid, 5:640. ] 

9) Mughīrah ibn Shuʿbah[footnoteRef:674][footnoteRef:675] [674:  Ibid, 5:641.]  [675:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaff fī ’l-Aḥādīth wa ’l-Āthār (Beirut: Dār at-Tāj, 1989), 2:249.] 

10) Maʿqil ibn Yasār[footnoteRef:676] [676:  Ibid. ] 

11) Abū Ayyūb al-Anṣārī[footnoteRef:677] [677:  Imām Muslim (n 8) 3:1623.] 

12) Umm Ayyūb al-Anṣārī[footnoteRef:678] [678:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa-Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 4:262. ] 

These narrations are sufficient to prove that this is a muttaṣil narration. In fact, not only is it authentic, it is from the high levels of an authentic khabr al-wāḥid (a narration that does not reach the status of tawātur)
[bookmark: _heading=h.agxa034l0gdc]Point on Ḥadīth Terminology
In ḥadīth terminology, this is also a mashhūr narration. It comes in the Ṣaḥīḥayn, and there are chains with Imāms in every link. A point for those of you who studied Nuzhat an-Naẓar: Ḥāfiẓ Ibn Ḥajar followed the minority opinion that a khabar al-wāḥid can convey firm knowledge if it is strengthened by external factors. He writes:
وقد يقع فيها-أي في أخبار الآحاد المنقسمة إلى: مشهور، وعزيز، وغريب- ما يفيد العلم النظري بالقرائن على المختار.
And surely found in it – meaning in reports of āḥād which is divided into mashhūr, ʿazīz, and gharīb – that which gives the benefit of firm knowledge through external factors according to the chosen opinion.[footnoteRef:679] [679:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Nuzhat an-Naẓar fī Tawḍīḥ Nukhbat al-Fikr (Madīnah Munawwarah: Jāmiʿat Ṭaybah, 2008), 58.] 

He then mentioned three factors. At the end, he gives the summary and says:
ومحصل الأنواع الثلاثة التي ذكرناها أن
الأول: يَختص بالصحيحين
 والثاني: بما له طرق متعددة
 والثالت: بما رواة الأئمة
The summary of these three types that we have mentioned:
1. The first: it is that which is specific to the two Ṣaḥīḥs;
2. The second: it is that which has many chains; and
3. The third: it is that which the Imāms narrated.[footnoteRef:680] [680:  Ibid, 63.] 

Ḥāfiẓ Ibn Ḥajar followed the minority view, and most scholars did not agree with him. He says:
 ويمكن اجتماع الثلاثة في حديث واحد، ولا يبعد حينئذ القطع بصدقه، والله أعلم.
And it is possible to gather all three in one ḥadīth, and at that time, it will not be far from being definite in its truthfulness, and Allāh knows best.[footnoteRef:681] [681:  Ibid.] 

This is an example of a narration that conveys ʿilm an-Naẓarī according to Ḥāfiẓ Ibn Ḥajar. It fulfils all three conditions. 
The words of the narration are:
مَنْ أَكَلَ مِنْ هَذِهِ الشَّجَرَةِ  […]
Whoever eats from this plant […]
[bookmark: _heading=h.xcxwcsd26f6v]Status of the Command
As a principle, when a command commences like this, then it does not necessarily imply that it is an emphatic command that is binding or a strict prohibition that must be obeyed. Rather, it could be a request, a recommendation or even a mere suggestion. It will depend on the context and the words which come thereafter. ʿAllāmah Abū ’l-Walīd al-Bājī mentioned this point when explaining these words. He says:
لا يقتضي إباحةً ولا حظرا، فقد يرد مثل هذا اللفظ في الحظر كقوله: "من غشنا فليس منا" ويرد مثله في الإباحة كقوله "من دخل دار أبي سفيان فهو آمن" وإنما ذلك شرط يتنوع معناه بتنوع جوابه. 
It does not imply permissibility or prohibition. Similar words have been mentioned for prohibition, like the ḥadīth: ‘Whoever deceives us, then he is not amongst us.’ And similar words have been mentioned for permissibility, like the ḥadīth: ‘Whoever enters the house of Abū Sufyān is safe.’ This is a mere clause whose meaning varies according to the different results (apodosis).[footnoteRef:682] [682:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:32. ] 

[bookmark: _heading=h.6fw7dsqeg5d8]Objection on the Wording: ‘Shajar’
The Prophet ﷺ used the word ‘shajarah’, which means a tree, but he is referring to garlic. As such, it implies that garlic grows on trees. However, garlic grows beneath the ground. Then why did the Prophet ﷺ referred to it as a tree? ʿAllāmah Abū ’l-ʿAbbās Fayyūmī explains a ‘shajarah’ as:
الشجر ما له ‌ساق ‌صلب ‌يقوم ‌به كالنخل وغيره. 
‘Shajar’ is that [plant] which has a firm stem/trunk on which it stands, like palm trees etc.[footnoteRef:683] [683:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Muḥammad al-Muqrī al-Fayyūmī, Al-Miṣbāḥ al-Munīr fī Gharīb ash-Sharḥ al-Kabīr li ’r-Rāfiʿī (Cairo: Dār al-Maʿārif, 2nd ed.), 1:305.] 

Hence, a ‘shajar’ is that which has a stem or a trunk. The stem must grow slightly off the ground. The distance between the ground and the top is similar to the distance from the ground until a person’s knee. Hence, the shin is also called ‘sāq’.
There is no scientific definition for a tree, but we can also add that it has some branches (otherwise, it will just be a wooden pole).  ʿAllāmah Khaṭṭābī added this in his commentary of Ṣaḥīḥ al-Bukhārī. He says:
والعامة إنما يسمون الشجر ما كان له ساق يحمل أغصانه دون ما يسقط على الأرض وينبطح على وجهه. 
People generally use ‘shajar’ for that which has a stem/trunk that holds its branches, not that [plant] which grows along the ground and extends on its surface (i.e. vines).[footnoteRef:684] [684:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Aʿlām al-Ḥadīth fī Sharḥ Ṣaḥīḥ al-Bukhārī (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1988), 1:556.] 

(As a side note, this is the first commentary of Ṣaḥīḥ al-Bukhārī.)
ʿAllāmah Khaṭṭābī explains that plants without stems are called ‘najm’:
وعند العرب: أن كل شيء بقيت له ‌أُرومة ‌في ‌الأرض، ‌تَخلف ‌ما ‌قُطع من ظاهرها، وتترَوح في الصيف ما يبس منه في الشتاء، فهو شجر، وما ليس له أرومة يبقى فهو نَجْم. ومنه قول الله تعالى: ﴿وَٱلنَّجْمُ وَٱلشَّجَرُ يَسْجُدَانِ﴾. 
According to the Arabs, a ‘shajar’ is every plant whose lowest part remains with the roots still in the ground after cutting the exterior part of the plant, and in summer, those parts that become dry in winter grow taller. And those plants that have no remaining roots (after cutting) are a ‘najm’. The verse: ‘And the vine and the tree both prostrate (to Allāh)’[footnoteRef:685] is from this.[footnoteRef:686] [685:  Qurʾān: 55:6.]  [686:  ʿAllāmah Khaṭṭābī, Aʿlām al-Ḥadīth (n 30) 1:556.] 

Garlic grows from a clove/bulb. Therefore, it ought to be called ‘najm’, not ‘shajarah’!
[bookmark: _heading=h.bse0u464cu7v]Answer
ʿAllāmah Kirmānī responds:
وقد يطلق كل منهما على الآخر وتكلم أفصح الفصحاء صلى الله عليه وسلم به أقوى الدلائل. 
Both (shajarah and najm) are used interchangeably. And the usage (of ‘shajarah’ to refer to ‘najm’) by the most eloquent of all ﷺ in his speech is the greatest proof.[footnoteRef:687] [687:  Shams ad-Dīn Muḥammad ibn Yūsuf al-Kirmānī, Ṣaḥīḥ al-Bukhārī bi-Sharḥ al-Kirmānī / Al-Kawākib ad-Darārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1981), 5:200.] 

We do not have to present the definitions, poetry and usage of others to prove the words of the Prophet ﷺ; rather, the words of the Prophet ﷺ is used to establish the Arabic language. Ḥāfiẓ Ibn Ḥajar says:
وفي قوله شجرة مجاز لأن المعروف في اللغة أن ‌الشجرة ما كان لها ‌ساق وما لا ‌ساق له يقال له نجم وبهذا فسر بن عباس وغيره.  
There is a metaphor in his statement: ‘shajarah’ because the well-known view in the language is that ‘shajarah’ is for plants that have stems/trunks and those without stems are called ‘najm’. This is how Ibn ʿAbbās and others interpreted it.[footnoteRef:688] [688:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī), 2:271. ] 

Nevertheless, if a person eats garlic, then the ruling is:
فَلَا يَقْرَبْ مَسَاجِدَنَا 
[He] should not approach our mosque. 
[bookmark: _heading=h.wllghxqnez12]Different Transmissions of the Wording
In his transmission of the Muwaṭṭaʾ, Imām Yaḥyā narrated the word ‘masājid’ like this in a plural form. ʿAllāmah Ibn ʿAbd al-Barr says:
روى يحيى وجماعة: "‌مساجدنا" وروت طائفة: "مسجدنا" والمعنى واحد. 
Yaḥyā and many others narrated: ‘masājida-nā’ (our mosques), whilst a group narrated: ‘masjida-nā’ (our mosque). But the meaning is the same.[footnoteRef:689] [689:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa-ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hū ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa-Sharḥ dhālika Kulli-hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:391.] 

ʿAllāmah Abū ’l-Walīd al-Bājī points out a benefit that is attained from these types of narrations where some quoted the word ‘masjid’ as singular, and others quoted it as plural:
فثبت النهي عن دخول مسجد النبي – صلى الله عليه وسلم – برواية من أفرد وثبت النهي عن دخول جميع المساجد برواية من عم. 
The prohibition from entering the mosque of the Prophet ﷺ is established from the narration of those who mentioned the singular form. And the prohibition from entering all mosques is established from the narrations of those who mentioned the plural form.[footnoteRef:690] [690:  ʿAllāmah Bājī (n 28) 1:32.] 

Keep this point in mind, since we will discuss this shortly.
The Prophet ﷺ then mentions the reason why such a person should not come close to the mosque:
 يُوذِينَا بِرِيحِ الثُّومِ
He will inconvenience us with the odour of garlic.
[bookmark: _heading=h.ub566dlfxt08]Additional Wordings in Ṣaḥīḥ Muslim
The narration of the transmitters of the Muwaṭṭaʾ concludes here. However, the narration of Jābir that is transmitted in Ṣaḥīḥ Muslim continues with additional words added, which demonstrate that this also inconveniences the angels. The narration is:
فلا يقرَبن مسجدنا. فإن ‌الملائكة ‌تتأذى مما يتأذى منه بنو آدم. 
He should not approach our mosque because the angels are inconvenienced by that which inconveniences the children of Ādam.[footnoteRef:691] [691:  Imām Muslim (n 8) 1:395.] 

[bookmark: _heading=h.s2393dm418m]Is this Ruling Specific to the Mosque of the Prophet ﷺ?
[bookmark: _heading=h.45x8u6o12srp]The view that it is specific to the mosque of the Prophet ﷺ
Based on this, some scholars opined that this ruling is restricted to the mosque of the Prophet ﷺ at the time of the Prophet ﷺ. ʿAllāmah Ibn ʿAbd al-Barr says:
إنما خرج النهي عن مسجد النبي – صلى الله عليه وسلم - من أجل جبريل عليه السلام ونزوله فيه على النبي عليه السلام. 
The prohibition from the mosque of the Prophet ﷺ came about due to Jibrīl – peace be upon him – and since he was descending in it to meet the Prophet – peace be upon him.[footnoteRef:692] [692:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:378.] 

Abū Muṣʿab added an additional narration in his Muwaṭṭaʾ later on, which goes:
حدثنا مالك، عن ابن شهاب، عن سليمان بن يسار، أنه قال: كان رسول الله صلى الله عليه وسلم لا يأكل ‌الثوم ولا الكراث ولا البصل، من أجل أن الملائكة تأتيه، ومن أجل أنه يكلم جبريل. 
Mālik narrated to us from Ibn Shihāb from Sulaymān ibn Yasār that he said, ‘The Messenger of Allāh ﷺ would not eat garlic, leek and onion because the angels would come to him and because he would speak with Jibrīl.’ [footnoteRef:693] [693:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1434 AH), 2:110.] 

[bookmark: _heading=h.6zfhrh14kxtl]The view that it is general for all mosques
However, majority of scholars claimed that this refers to all mosques. For instance, Imām Nawawī says: 
هذا تصريح ينهى من أكل الثوم ونحوه عن دخول كل مسجد وهذا مذهب العلماء كافة إلا ما حكاه القاضي عياض عن بعض العلماء أن النهي خاص في مسجد النبي صلى الله عليه وسلم. 
This is a clear statement which prohibits the one who ate garlic and similar foods from entering all mosques. This is the view of all scholars, except what Qāḍī ʿIyāḍ narrated from some scholars that the prohibition is restricted to the mosque of the Prophet ﷺ.[footnoteRef:694] [694:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī (Cairo: Al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 5:47-48. ] 

We quoted earlier that many narrations have the plural form. These scholars considered that. 
Likewise, they used the exact same reasoning that is in the narration of Jābir in Ṣaḥīḥ Muslim, which is:
فإن ‌الملائكة ‌تتأذى مما يتأذى منه بنو آدم. 
Because the angels are inconvenienced by that which inconveniences the children of Ādam.[footnoteRef:695] [695:  Imām Muslim (n 8) 1:395.] 

Given that angels are present in all mosques, they extended the ruling to all of them.
Furthermore, they focused on these words of the Muwaṭṭaʾ:
يؤذينا بريح الثوم.
He will inconvenience us with the odour of garlic.
ʿAllāmah Ibn ʿAbd al-Barr explains:
ولا يحل أذى الجليس المسلم حيث كان. 
It is not permissible to inconvenience a Muslim sitting companion wherever he may be.[footnoteRef:696] [696:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:379.] 

In the narration of Anas, the plural is used: 
فلا يَقرَبنا. أو: لا يصلين معنا. 
‘He should not approach us’, or ‘he should not pray with us.’[footnoteRef:697] [697:  Imām Bukhārī (n 10) 1:171.] 

The narration of Sunan Abī Dāwūd comes with the word ‘masājid’, without even being attributed to the Prophet ﷺ (i.e. any mosque):
عن ابن عمر، أن النبي -صلى الله عليه وسلم- قال: "من أكل من هذه الشجرة ‌فلا ‌يقربن ‌المساجد". 
Ibn ʿUmar reported that the Prophet ﷺ said, ‘Whoever eats from this plant should not approach mosques.’[footnoteRef:698] [698:  Imām Abū Dāwūd (n 17) 5:640.] 

Ḥāfiẓ Ibn Rajab al-Ḥanbalī remarks:
وهذا صريحٌ بعموم المساجد، والسياق (يدل) عليه. 
This clearly indicates that all mosques are included, and the context proves this.[footnoteRef:699] [699:  Ḥāfiẓ ʿAbd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1996), 8:5.] 

This narration is clear that if someone eats garlic and the odour will inconvenience others, he should not attend the congregational prayer. 
[bookmark: _heading=h.nrjurx3map9y]Attending other places where the prayer is in congregation 
Taking it even further, the narration of Anas that appears in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim comes with the words:
‌فلا ‌يقربنا. أو: لا يصلين معنا. (متفق عليه)
‘He should not approach’ us, or ‘he should not pray with us.’[footnoteRef:700] [700:  Imām Bukhārī (n 10) 1:171.
 Imām Muslim (n 8) 1:394.] 

This is more general. It means that the person should not come to a place where prayer is performed in congregation, irrespective of whether it is a mosque or not.
[bookmark: _heading=h.pilbc1gtz59]The Ruling for Attending Other Gatherings Despite the Odour of Garlic
[bookmark: _heading=h.1yu8332mnpbb]The permissibility to attend other gatherings
Scholars also differ on whether this is specified to mosques and places of prayer, or whether it refers to any place of gathering. ʿAllāmah Abū ’l-Walīd al-Bājī says:
والضرب الثاني من المواضع ما اتخذ لغير العبادة كالأسواق ونحوها فقد قال مالك – رحمه الله – ما سمعت بكراهية في دخول الأسواق ممن أكل الثوم. 
The second type of place is that which is not used for worship, such as markets etc. Mālik – may Allāh have mercy on him – said, ‘I have not heard that it is disliked for one who ate garlic to enter markets.’[footnoteRef:701] [701:  ʿAllāmah Bājī (n 28) 1:33.] 

Ibn Abī Zayd quoted from Imām Mālik that he said:
ما سمعت في أكل الثوم كراهية في دخول السوق، وإنما ذلك في المسجد.  
I have not heard of any dislike in entering the market after eating garlic. That is only regarding mosques.[footnoteRef:702] [702:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn ʿAbd ar-Raḥmān Abī Zayd al-Qayrawānī, An-Nawādir wa ’z-Ziyādāt (Beirut: Dār al-Gharb al-Islāmī, 1st ed.), 1:535.] 

According to this, it is specific to the mosques and places of prayer. Imām Nawawī writes:
قال القاضي: وقاس العلماء على هذا مجامع الصلاة غير المسجد كمصلى العيد والجنائز ونحوها من مجامع العبادات وكذا مجامع العلم والذكر والولائم ونحوها ولا يلتحق بها الأسواق ونحوها. 
Qāḍī stated, ‘Scholars applied qiyās upon this to places of gathering for prayer beside mosques, like the place where ʿīd prayer or the funeral prayer are performed and other similar places such as the places of gathering for worship as well as the places of gathering for knowledge, dhikr, and wedding banquets etc. Markets and similar places are not included in this.’[footnoteRef:703] [703:  Imām Nawawī (n 40) 5:48.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
والفرق بينهما أن المواضع المتخذة للعبادة لها حرمة يجب أن يتنزه بها عن كريه الأرايح بخلاف المتخذة لغير العبادة فإنه لا حرمة لها فلو منع دخول الأسواق برائحة الثوم لكان ممنوعا من أكله جملة لأن الأسواق بمنزلة سائر المواضع. 
The difference between them is that places that are designated for worship are sacred; it is necessary to keep bad odours away from them. This is contrary to those that are designated for other things besides worship because they are not sacred. Therefore, if entering markets would be prohibited due to the odour of garlic, it should have been completely prohibited to eat it because markets are like other places.[footnoteRef:704] [704:  ʿAllāmah Bājī (n 28) 1:33.] 

ʿAllāmah Ibn al-ʿArabī explains this with a principle; there are two types of words in Arabic:
i. Non-derived words i.e. words that are not derived from anything nor is any word derived from it.
ii. Derived words i.e. words that are derived from other words.
When something is attached to a word that is derived from another word, then the original word becomes the cause. He explains:
والعلة الثالثة قوله: فلا يقرب مساجدنا ومسجدنا، فذكر الصفة في الحكم وهي المسجدية، وذكر الصفة في الحكم تعليل لأن الأسماء التي علقت عليها الأحكام على قسمين: أحدهما مشتق والآخر جامد. فإذا علق الحكم على اسم مشتق أفاد الحكم والعله كقوله أكرم العالم ومعناه لعلمه.
 وإذا كان الاسم جامدا لم يفد إلا ما قيدته الإشارة وهو بيان المحل كقوله أكرم زيدا.  
The third cause: ‘he should not approach our mosques and our mosque.’ He (ﷺ) mentioned the quality in the ruling, which is being a place of worship. Mentioning the quality in the ruling is an assertion of the cause [for that ruling]. (I.e. the ruling only pertains to those places with the quality of a mosque.) This is because the nouns to which rulings are attached are of two types:
i. Derived words
ii. Non-derived words
When a ruling is attached to a derived word, it conveys the meaning of the ruling and the cause (for the ruling), like the statement: ‘honour the scholar’ means: ‘due to his knowledge’. 
And when the word is non-derived, it only conveys the meaning of what the indication restricted, which is the mention of the object, like the statement: ‘Honour Zayd.’[footnoteRef:705] [705:  ʿAllāmah Ibn al-ʿArabī, Al-Qabas (n 2) 113.] 

Therefore, qiyās will only be applied upon this to places that have the same cause of being a mosque, not to all places in general. 
The same could probably apply to English. If a person says, ‘I like that doctor’, the listener will understand: ‘I like how that person practices in his field of being a doctor.’ He will not understand that I like how he is as a person (unless the context denotes otherwise).
[bookmark: _heading=h.iz5nzo7h0e1j]The prohibition from attending any type of gathering
However, in contrast to this, the narration of Jābir in Ṣaḥīḥ al-Bukhārī clearly comes with the words:
وليقعد في بيته
And he should sit at home.
Ḥāfiẓ Ibn Rajab al-Ḥanbalī says:
وخَّرجه في موضع آخر، وقال: "فلا يقرَبنَّ مسجدنا". وفي النهي لمن أكلهما عن قربان الناس دليلٌ على أنه يكره له أن يغشى الناس حتى يذهب ريحتها، ولكن حضوره مجامع الناسِ للصلاةِ والذكر ومجالسته لأهل العلمِ والدين أشد كراهةً من حضوره الأسواق ومجالسته الفساق. ولهذا في حديث جابر المتقدم: "وليقعد في بيته". 
Bukhārī narrated it at another place, where he said, ‘He should not approach our mosque.’ The prohibition for the one who ate them from approaching people proves that it is disliked for him to surround people until the odour is gone. But going to the places where people gather for prayer and dhikr and sitting with the scholars and pious people is more severely disliked than him going to markets and sitting with the open sinners. That is why the previous ḥadīth of Jābir has: ‘and he should sit at home.’[footnoteRef:706] [706:  Ḥāfiẓ Ibn Rajab al-Ḥanbalī (n 45) 8:13.] 

[bookmark: _heading=h.fq2ive6dp0l]The Duration of Staying Away from Gatherings
The narration of Ḥudhayfah in Sunan Abī Dāwūd has some additional words. Zirr ibn Ḥubaysh narrated:
عن حذيفة، أظنه قال: عن رسول الله - صلى الله عليه وسلم - قال: "من تفل تجاه القبلة جاء يوم القيامة تفله بين عينيه، ومن أكل من هذه البقلة الخبيثة فلا يقربن مسجدنا" ثلاثا. 
Ḥudhayfah reported – I think – from the Messenger of Allāh ﷺ that he said, ‘Whoever spits in front of the qiblah will come on the Day of Judgement with his spit in between his eyes. And whoever eats from this evil plant should not approach our mosque, thrice.’[footnoteRef:707] [707:  Imām Abū Dāwūd (n 17) 5:640.] 

The ‘thalāthan’ could give the impression that he should stay away for three days. But after referencing this to Ṣaḥīḥ Ibn Khuzaymah, ʿAllāmah Zurqānī comments:
وتعقب باحتمال أن قوله ثلاثا يتعلق بالقول أي قال ذلك ثلاثا بل هذا هو الظاهر لأن علة المنع وجود الرائحة وهو لا تبقى هذه المدة. 
It is corrected by the possibility that ‘thalāthan’ pertains to the statement i.e. he (ﷺ) stated that thrice. In fact, this is what is apparent because the cause for the prohibition is the presence of the odour, and it does not remain for this duration.[footnoteRef:708] [708:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:61.] 

[bookmark: _heading=h.39yp2r643t42]The Ruling If There Is No Stench after Eating Garlic
Since the cause is mentioned – causing inconvenience to others – in the case of no odour emitting from the mouth, one is welcomed in the mosque. Imām Muḥammad says in his Muwaṭṭaʾ:
كره ذلك لريحه، فإذا أمَته طبخا فلا بأس به، وهو قول أبي حنيفة، والعامة.
This is disliked due to its odour. Therefore, if you eliminate it by cooking, then it is alright. This is the view of Abū Ḥanīfah and all scholars – may Allāh have mercy on them all.[footnoteRef:709] [709:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Mālik bi-Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah), 325.] 

This comes in a marfūʿ narration. Qurrah narrated this from the Prophet ﷺ with the additional words:
"إن كنتم لا بد آكليهما فأميتوهما طبخا" قال: يعني البصل والثوم.
If you have to eat them, then eliminate their odour by cooking i.e. onion and garlic.[footnoteRef:710] [710:  Imām Abū Dāwūd (n 17) 5:642.] 

Thereafter, Imām Abū Dāwūd narrates with his chain:
عن علي قال: نهي عن أكل ‌الثوم إلا مطبوخ.
ʿAlī is reported to have said, ‘Eating garlic is prohibited except when it is cooked.’[footnoteRef:711] [711:  Ibid.] 

Imām Ṭabrānī narrates with his chain to Anas:
عن أنس قال: قال رسول الله صلى الله عليه وسلم: "إياكم وهاتين البقلتين المنتِنَتين أن تأكلونهما وتدخلون مساجدنا، فإن كنتم لا بد آكلوهما ‌فاقتلوهما ‌بالنار ‌قتلا". 
Anas reported that the Messenger of Allāh ﷺ said, ‘Beware from entering our mosque after eating these two stenchy plants. If you have to eat them, then eliminate their odour with the fire.’[footnoteRef:712] [712:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Awsaṭ (Cairo: Dār al-Ḥaramayn, 1995), 4:76.] 

The narration of Ibn ʿUmar in Ṣaḥīḥ Muslim also clearly mentions that it is alright to enter mosques when the cause is absent. Imām Muslim narrates from Ibn ʿUmar:
عن ابن عمر؛ أن رسول الله صلى الله عليه وسلم قال "من أكل من هذه البقلة فلا يقربن مساجدنا. حتى يذهب ريحها" يعني الثوم. 
Ibn ʿUmar reported that the Messenger of Allāh ﷺ said, ‘Whoever eats from this plant should not approach our mosque until its odour is gone’ i.e. garlic.[footnoteRef:713] [713:  Imām Muslim (n 8) 1:394.] 

In fact, Imām Tirmīdhī even brought the chapter heading:
باب ما جاء في الرخصة في الثوم مطبوخا
Chapter: The Narrations on the Permissibility in Cooked Garlic[footnoteRef:714] [714:  Imām Tirmidhī (n 24) 4:262.] 

In this chapter, he narrated a statement of ʿAlī on this.
Thus, Imām Bukhārī brought the chapter heading:
‌‌باب ما جاء في ‌الثوم النهي 
Chapter: The Narrations on Raw Garlic[footnoteRef:715] [715:  Imām Bukhārī (n 10) 1:170.] 

Therefore, ʿAllāmah Badr ad-Dīn ʿAynī mentions:
العلة ‌أذى ‌الملائكة وأذى المسلمين، فيختص النهي بالمساجد وما في معناها، ولا يختص بمسجده صلى الله عليه وسلم، بل المساجد كلها سواء عملا برواية: مساجدنا، بالجمع وشذ من خصه بمسجده صلى الله عليه وسلم. 
The cause is inconveniencing the angels and Muslims. Hence, the prohibition is restricted to mosques and similar places. It is not restricted to the mosque of the Prophet ﷺ. Rather, [it applies] to all mosques equally, based on the narration: ‘our mosques’ in the plural form. Those who restricted it to the mosque of the Prophet ﷺ isolated themselves from the common view.[footnoteRef:716] [716:  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), 6:146. ] 

This leads us to a very important point. Ḥāfiẓ Ibn Rajab al-Ḥanbalī writes:
فينبغي أن يؤمر إذا شهد الصلاة في جماعة بالغسل وإزالة ما يتأذى برائحته منه كما أمر النبي - صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ - من كان يشهد الجمعة من الأنصار الذين كانوا يعملون في نخلهم ويلبسون الصوف ويفوح ريحهم بالغسل، وأمرهم بشهود الجمعة في ثوبين غير ثوبي المهنة. 
Therefore, when such a person attends the prayer in congregation, he should be commanded to wash and remove the odour emitting from him which is causing inconvenience. This is just as the Prophet ﷺ commanded those Anṣār, who would work in their palm trees, wore wool and gave off an odour, to take a bath when they would attend jumuʿah. And he commanded them to attend jumuʿah while wearing a pair of garments which is beside those worn for work.[footnoteRef:717] [717:  Ḥāfiẓ Ibn Rajab al-Ḥanbalī (n 45) 8:17.] 

[bookmark: _heading=h.uzch9y34ithi]Strange View of the Zāhirīs: The Impermissibility of Eating Garlic
Because of this narration, it is claimed that the Ẓahirīs consider garlic impermissible. ʿAllāmah Ibn ʿAbd al-Barr says:
فذهبت طائفة من أهل الظاهر القائلين بوجوب الصلاة في الجماعة فرضا إلى تحريم أكل الثوم في وقت يوجد ريحه منه في المسجد. 
A group of the Ẓāhirīs who claimed that the congregational prayer is farḍ held the view that it is impermissible for one to eat garlic at such a time when its odour will emit from him in the mosque.[footnoteRef:718] [718:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:380.] 

ʿAlthough ʿAllāmah Ibn ʿAbd al-Barr attributed this to the Ẓāhirīs, ʿAllāmah Badr ad-Dīn al-ʿAynī mentioned a contrary view in his commentary of Ṣaḥīḥ al-Bukhārī. He says:
صرح ابن حزم منهم بأن أكلها حلال مع قوله بأن الجماعة فرض عين. 
Amongst them, Ibn Ḥazm clearly stated that eating it is permissible despite that he stated that the congregational prayer is farḍ ʿayn (obligatory on every individual).[footnoteRef:719] [719:  ʿAllāmah Badr ad-Dīn al-ʿAynī (n 62) 6:146.] 

Probably, ʿAllāmah Badr ad-Dīn al-ʿAynī misunderstood the point of ʿAllāmah Ibn ʿAbd al-Barr, or ʿAllāmah Ibn ʿAbd al-Barr mistakenly attributed this to the Ẓāhirīs.
 ʿAllāmah Ibn ʿAbd al-Barr explains their reasoning:
 وقالوا: نهيُ رسول الله –صلى الله عليه وسلم- عن أكل الثوم نهي تحريم، فلا يجوز لأحد أكله؛ لأنه لا يجوز لأحد التأخر عن صلاة الجماعة إذا كان قادرا على شهودها، ولا يحل له التخلف عنها إذا سمع النداء بها مع الاستطاعة على المشي إليها. 
They stated that the Messenger of Allāh ﷺ prohibited eating garlic as a prohibition from what is impermissible. Hence, it is not permissible for anyone to eat it because no one is permitted to delay the congregational prayer when he has the ability to attend it. And it is not permissible for him to stay behind from the congregational prayer after hearing the call towards it while having the ability to walk to it.[footnoteRef:720] [720:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:380.] 

They also consider the words that come in the other narration. ʿAllāmah Ibn ʿAbd al-Barr says:
 واحتجوا بأن رسول الله –صلى الله عليه وسلم- قد سماها خبيثة. 
They took proof from the Messenger of Allāh ﷺ calling it ‘khabīth’ (unpleasant).[footnoteRef:721] [721:  Ibid.] 

To quote an example, Abū Saʿīd al-Khudrī narrated from the Prophet ﷺ in Ṣaḥīḥ Muslim:
من أكل من هذه الشجرة الخبيثة […].
Whoever eats from this khabīth (unpleasant) plant […][footnoteRef:722] [722:  Imām Muslim (n 8) 1:395.] 

Ḥudhayfah narrated:
ومن أكل من هذه البقلة الخبيثة فلا يقربن مسجدنا. 
And whoever eats from this khabīth (unpleasant) plant should not approach our mosque.[footnoteRef:723] [723:  Imām Abū Dāwūd (n 17) 5:640.] 

Likewise, Imām Aḥmad narrates in his Musnad with his chain to the father of Muʿāwiyah ibn Qurrah:
نهى رسول الله صلى الله عليه وسلم عن هاتين ‌الشجرتين ‌الخبيثتين، وقال: "من أكلهما فلا يقربن مسجدنا". 
The Messenger of Allāh ﷺ prohibited from these two khabīth (unpleasant) plants and he said, ‘Whoever eats them should not approach our mosque.’[footnoteRef:724] [724:  Imām Aḥmad (n 16) 26:180.] 

So they say:
 والله عز وجل قد وصف نبيه عليه الصلاة والسلام بأنه يحرم الخبائث. 
Allāh ʿazza wa-jalla described His Prophet – salutations and peace be upon – as the one who prohibits khabīth (in verse 157 of chapter Al-Aʿrāf).[footnoteRef:725] [725:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:380.] 

Subsequently, garlic is also prohibited since the Prophet ﷺ termed it as ‘khabīth’.
[bookmark: _heading=h.ut541ynm5l5n]Refutation of the isolated view
However, the vast majority of scholars considered garlic permissible. ʿAllāmah Ibn ʿAbd al-Barr says:
وذهب جماعة فقهاء الأمصار وجمهور علماء المسلمين من أهل الفقه والحديث إلى إباحة أكل الثوم، لدلائل.
Many jurists and the majority of Muslim scholars, amongst jurists and muḥaddithūn, held the view that eating garlic is permissible due to various proofs.[footnoteRef:726] [726:  Ibid, 4:381.] 

Given that everyone else besides the Ẓāhirīs permitted it, Imām Nawāwī declared a consensus of all those whose views are considered. He says:
فهذه البقول حلال بإجماع من يعتد به. 
These plants are permissible by the consensus of those whose views are considered.[footnoteRef:727] [727:  Imām Nawawī (n 40) 5:48.] 

The narration of Jābir in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim is a clear proof that the Prophet ﷺ permitted the consumption of garlic. Imām Bukhārī narrates with his chain to Jābīr:
أن ‌جابر بن عبد الله زعم: أن النبي صلى الله عليه وسلم قال: "من أكل ثوما أو بصلا، فليعتزلنا. أو قال: فليعتزل مسجدنا، وليقعد في بيته." وأن النبي صلى الله عليه وسلم أتي بقدر فيه خضرات من بقول، فوجد لها ريحا، فسأل فأخبر بما فيها من البقول، فقال: قربوها. إلى بعض أصحابه كان معه، فلما رآه كره أكلها، قال: كل فإني أناجي من لا تناجي. 
Jābir ibn ʿAbdullāh claimed that the Prophet ﷺ said, ‘Whoever eats garlic or onion should stay away from us.’ Or he said, ‘He should stay away from our mosque and sit in his home.’ And the Prophet ﷺ was given a pot with some vegetables. He found an odour from it and asked regarding it. After being informed of the vegetables in it, he said, ‘offer it’ to a certain Companion that was with him. But when the Companion saw it, he [also] disliked to eat it. The Prophet ﷺ said, ‘Eat, for I converse with those whom you do not converse with.’[footnoteRef:728] [728:  Imām Bukhārī (n 10) 1:170-171.] 

ʿAllāmah Ibn ʿAbd al-Barr comments:
هذا بين في الخصوص له والإباحة لمن سواه. 
This is clear that this is restricted to him and it is permissible for others.[footnoteRef:729] [729:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:383.] 

Likewise, Imām Muslim narrates with his chain to Abū Saʿīd, who says:
لم نعد أن فتحت خيبر. فوقعنا، أصحاب رسول الله صلى الله عليه وسلم، في تلك البقلة. الثوم. والناس جياع. فأكلنا منها أكلا شديدا. ثم رحنا إلى المسجد فوجد رسول الله صلى الله عليه وسلم الريح. فقال: "من أكل من هذه الشجرة الخبيثة شيئا فلا يقربنا في المسجد" فقال الناس: حرمت. حرمت. فبلغ ذاك، النبي صلى الله عليه وسلم فقال: "أيها الناس! إنه ليس بي تحريم ما أحل الله لي. ولكنها شجرة أكره ريحها". 
We made no transgression but Khaybar was conquered. We, the Companions of the Messenger of Allāh ﷺ, came across this plant i.e. garlic whilst people were hungry. We indulgently ate it. Then, we proceeded to the mosque, and the Messenger of Allāh ﷺ sensed its odour. He thus said, ‘He who eats anything of this unpleasant plant should not approach us in the mosque.’ The people said, ‘It is impermissible. It is impermissible.’ That reached the Messenger of Allāh ﷺ, and he said: O people! I cannot render unlawful that which Allāh has made lawful for me, but it is a plant whose odour I find unpleasant.[footnoteRef:730] [730:  Imām Muslim (n 8) 1:395.] 

In another narration of Ṣaḥīḥ Muslim, Abū Ayyūb al-Anṣārī reports:
كان رسول الله صلى الله عليه وسلم، إذا أتي بطعام، أكل منه وبعث بفضله إلي. وإنه بعث إلي يوما بفضلة لم يأكل منها. لأن فيها ثوما. فسألته: أحرام هو؟ قال (لا. ولكني أكرهه من أجل ريحه). قال: فإني أكره ما كرهت. 
When food would be brought to the Messenger of Allāh, he would eat from it and send the leftover to me. One day, he sent the leftover to me without having eaten anything from it because it contained garlic. I thus asked him, ‘Is it impermissible?’ He said, ‘No, but I dislike it due to its odour.’  [Ayyūb said:] Then I also dislike what you disliked.[footnoteRef:731] [731:  Imām Muslim (n 8) 3:1623.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes a narration that Imām Ṭaḥāwī related with his chain to ʿAlī, who says:
أمرنا رسول الله صلى الله عليه وسلم أن نأكل الثوم وقال: "‌لولا ‌أن ‌الملك ‌ينزل ‌علي، ‌لأكلته".
The Messenger of Allāh ﷺ commanded us to eat garlic, and he said, ‘If it was not because the angel comes to me, I would have eaten it.’[footnoteRef:732] [732:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994) 4:240.] 

After quoting this, Imām Ṭāḥāwī comments:
فقد دل ما ذكرنا على إباحة أكلها، مطبوخا كان أو غير مطبوخ، لمن قعد في بيته، وكراهة حضور المسجد، وريحه موجود، لئلا يؤذي بذلك من يحضره من الملائكة وبني آدم، فبهذا نأخذ وهو قول أبي حنيفة، وأبي يوسف، ومحمد رحمهم الله تعالى.
What we mentioned proved that it is permissible to eat it whether it is cooked or uncooked for one who sits in his home. The dislike of coming to mosques with the presence of its odour is so as not to cause any inconvenience to the angels and children of Ādam that are present in it. This is our adopted view, and this is the view of Abū Ḥanīfah, Abū Yūsuf and Muḥammad – may Allāh Taʿālā have mercy on them all.[footnoteRef:733] [733:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr quoted this and remarked:
فقد بان بهذا الحديث أنه ليس بمحرم، وأنه مباح، وأن النهي عنه إنما ورد من أجل أن الملك كان يتأذى به. 
It becomes clear by this ḥadīth that this is not impermissible; it is permissible, and that the prohibition from it was mentioned because the angels would be inconvenienced by it.[footnoteRef:734] [734:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:381-382.] 

A few pages later, ʿAllāmah Ibn ʿAbd al-Barr says:
وقد أكله جماعة من الصحابة والتابعين، وأجاز أكله جمهور علماء المسلمين. 
Many Companions and Tābiʿūn ate it. And the majority of Muslim scholars permitted its consumption.[footnoteRef:735] [735:  Ibid, 4:387.] 

ʿAllāmah Ibn ʿAbd al-Barr quoted three narrations proving that Ibn ʿUmar would eat garlic. Imām Ibn Abī Shayba quotes the narration of Ibn ʿUmar in his Muṣannaff via Nāfiʿ, who says:
أن ابن عمر: كان إذا اشتكى صدره صنع له الحساء فيه الثوم فيحسوه. 
When Ibn ʿUmar would feel pain in his chest, soup containing garlic would be made for him, and he would sip it.[footnoteRef:736] [736:  Imām Ibn Abī Shaybah (n 21) 5:135.] 

 ʿAllāmah Ibn ʿAbd al-Barr then explained:
فهذا ابن عمر قد روى الحديث في الثوم، وكان يأكله، فدل على أنه قد علم المراد، وعرف المقصِد. 
This Ibn ʿUmar narrated the ḥadīth on garlic, and he would [still] eat it. It thus proves that he knew the meaning and understood the purport.[footnoteRef:737] [737:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:388.] 

The same applies to Abū Saʿīd al-Khudrī. He narrated this, and he clearly gave a verdict in contrast to it. Imām ʿAbd ar-Razzāq narrates with his chain to Abū Hārūn, who says:
عن أبي سعيد الخدري قال: قال رسول الله صلى الله عليه وسلم: "من أكل هذه الشجرة يعني الثوم فلا يقربن مسجدي هذا, ولا يأتينا يمسح جبهته» قال: قلت: يا أبا سعيد! أحرام هي؟ قال: لا، إنما كرهها النبي صلى الله عليه وسلم من أجل ريحها. 
Abū Saʿīd al-Khudrī reported that the Messenger of Allāh ﷺ said, ‘Whoever eats from this plant – i.e. garlic – should not approach this mosque of mine, and he should not come to us while wiping his forehead.’ I (Abū Hārūn) said, ‘Oh Abū Saʿīd, is it impermissible?’ He replied, ‘No. The Prophet ﷺ only disliked it due to its odour.’[footnoteRef:738] [738:  Imām ʿAbd ar-Razzāq (n 7) 1:445.] 

ʿAllāmah Ibn ʿAbd al-Barr then says:
ولو ذكرنا الآثار عن العلماء في ذلك لطولنا وأمللنا، والأمر الواضح لا وجه للتطويل فيه. 
If we mention the narrations from the scholars regarding that, it will be lengthy for us and will tire us. And there is no need to lengthen something clear.[footnoteRef:739] [739:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:388.] 

In short, it is permissible to eat garlic, but one should avoid it before prayer. 
[bookmark: _heading=h.x7habq303e4d]Ruling on Going to the Mosque When No Other Person is Present 
Now, what will the ruling be if no one is present in the mosque? Will it then be permissible to enter?
 ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وهل يدخلها من أكل الثوم إذا لم يكن فيها أحد. قال القاضي أبو الوليد وعندي أنه لا يجوز ذلك لقوله – صلى الله عليه وسلم – "فإن الملائكة تتأذى مما يتأذى به بنو آدم". 
Can one who ate garlic enter the mosque when no one is present in it? Qāḍī Abū ’l-Walīd said, ‘According to me, that is not permissible because the Prophet ﷺ said, ‘Because the angels are inconvenienced by that which inconveniences the children of Ādam.’[footnoteRef:740] [740:  ʿAllāmah Bājī (n 28) 1:32-33.] 

[bookmark: _heading=h.9fysswuylspn]Extending the Ruling to Anything Else With a Repugnant Stench
Although this narration makes specific mention of garlic, and via other chains, onion and leek are mentioned, the ruling applies to anything that has a smell that will inconvenience others. ʿAllāmah Abū ’l-Walīd al-Bājī says:
والصحيح أن كل الخضر الكريهة الرائحة في ذلك كالثوم والدليل على ذلك ما روي عنه – صلى الله عليه وسلم – أنه قال "من أكل البصل والكراث والثوم فلا يقرب مساجدنا فإن الملائكة تتأذى مما يتأذى منه بنو آدم". ومن جهة المعنى أن هذه رائحة يتأذى أهل المسجد بها فأشبهت رائحة الثوم. 
The correct view is that every vegetable with a bad odour is like garlic regarding this. The proof for that is the narration from the Prophet – that he said, ‘Whoever eats onion, leek and garlic should not approach our mosque because the angels are inconvenienced by that which inconveniences the children of Ādam.’
In terms of meaning, they are odours that cause inconvenience to people in the mosque. Hence, they are similar to the odour of garlic.[footnoteRef:741] [741:  Ibid, 1:33.] 

The same ruling applies to cigarettes. Mawlānā Zakariyyā writes:
ومثله شرب الدخان المتداول في هذا الزمان. 
Smoking cigarettes which is prevalent in this time is similar to this.[footnoteRef:742] [742:  Maulānā Zakariyyā (n 4) 1:336.] 

Al-Mawsūʿah al-Fiqhiyyah al-Kuwaitiyyah further elaborates on this:
لا يجوز شرب الدخان في المساجد باتفاق، سواء قيل بإباحته أو كراهته أو تحريمه، قياسا على منع أكل الثوم والبصل في المساجد، ومنع آكلهما من دخول المساجد حتى تزول رائحة فمه، وذلك لكراهة رائحة الثوم والبصل، فيتأذى الملائكة والمصلون منها، ويلحق الدخان بهما لكراهة رائحته - والمساجد إنما بنيت لعبادة الله، فيجب تجنيبها المستقذرات والروائح الكريهة - فعن جابر رضي الله عنه أن النبي صلى الله عليه وسلم قال: من أكل البصل والثوم والكراث فلا يقربن مسجدنا، فإن الملائكة تتأذى مما يتأذى منه بنو آدم. 
Smoking cigarettes in mosques is impermissible according to all, whether it is said that it is permissible, disliked or impermissible. This is based on the prohibition from eating garlic and onion in mosques and the prohibition for the one who ate them from entering the mosques until the odour leaves his mouth. 
This is due to the unpleasant odour of garlic and onion which causes inconvenience to the angels and the people praying in it. Cigarettes are joined with them because of their unpleasant smell. And mosques are built for the worship of Allāh; as such, keeping them away from filths and bad odours is obligatory. Jābir – may Allāh be pleased with him – reported that the Prophet ﷺ said, ‘Whoever eats onion, garlic and leek should not approach our mosque because the angels are inconvenienced by that which inconveniences the children of Ādam.’ [footnoteRef:743] [743:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 10:108.] 

 ʿAllāmāh Badr ad-Dīn ʿAynī says:
ويلحق بما نص عليه في الحديث كل ما له رائحة كريهة من المأكولات وغيرها، وإنما خص الثوم هنا بالذكر، وفي غيره أيضا بالبصل والكراث لكثرة أكلهم بها، وكذلك ألحق بذلك بعضهم من بفيه بخر، أو به جرح له رائحة.
Everything that has a bad odour such as foods and others is joined to what is mentioned in the ḥadīth. Garlic is specifically mentioned here, and onion and leek in others, because they would eat it frequently there. Likewise, some also included people with smoke in their mouth or a wound with a bad odour.[footnoteRef:744] [744:  ʿAllāmah Badr ad-Dīn al-ʿAynī (n 62) 6:146.] 

 ʿAllāmah Ibn ʿĀbidīn quotes this from ʿAllāmah Badr ad-Dīn and issues the fatwā according to it:
قوله: (وأكل نحو ثوم) أي كبصل ونحوه مما له رائحة كريهة للحديث الصحيح في النهي عن قربان آكل ‌الثوم والبصل المسجد. قال الإمام العيني في شرحه على صحيح البخاري قلت: علة النهي أذى الملائكة وأذى المسلمين ولا يختص بمسجده - عليه الصلاة والسلام -، بل الكل سواء لرواية مساجدنا بالجمع، خلافا لمن شذ ويلحق بما نص عليه في الحديث كل ما له رائحة كريهة مأكولا أو غيره […]. 
[In mosques, it is prohibited] to eat food similar to garlic i.e. such as onions and similar items that have a bad odour due to the authentic ḥadīth on the prohibition of the one who ate garlic and onion from approaching the mosque. Imām ʿAynī said in his commentary on Ṣaḥīḥ al-Bukhārī, ‘The cause of the prohibition is causing inconvenience to the angels and Muslims. It is not restricted to the mosque of the Prophet ﷺ. Rather, [it applies] to all [mosques] equally, based on the narration: ‘our mosques’ in the plural form, contrary to those isolated themselves from the common view. Everything that has a bad odour such as foods and others is joined to what is mentioned in the ḥadīth[…].[footnoteRef:745] [745:  ʿAllāmah Muḥammad Amīn ibn ʿUmar, better known as Ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlim al-Kutub, 2003), 2:435.] 

He quoted the entire passage.
Leave alone just extending the ruling to other smelly things, they extend the ruling to anything that inconveniences. ʿAllāmah Badr ad-Dīn ʿAynī writes:
وكذلك القصاب والسماك والمجذوم والأبرص أولى بالإلحاق، وصرح بالمجذوم ابن بطال، ونقل عن سحنون، لا أرى الجمعة عليه، واحتج بالحديث. وألحق بالحديث: كل من آذى الناس بلسانه في المسجد، وبه أفتى ابن عمر، رضي الله تعالى عنهما، وهو أصل في نفي كل ما يتأذى به ولا يبعد أن يعذر من كان معذورا بأكل ما له ريح كريهة. 
Likewise, butchers, fishermen, the ones afflicted with leprosy and the ones afflicted with leucoderma deserve to be included. Ibn Baṭṭāl explicitly mentioned the one afflicted with leprosy. It is transmitted from Saḥnūn, ‘I do not view that jumuʿah is obligatory on him.’ And he used this ḥadīth as proof.  Included in this ḥadīth are all those who inconvenience people in the mosque by their tongues; and Ibn ʿUmar – may Allāh Taʿālā be pleased with them – issued fatwā on this. It is a basis for everything that causes inconvenience. And it is not farfetched that one who had a valid reason to eat something that has a bad odour is excused. [footnoteRef:746] [746:  ʿAllāmah Badr ad-Dīn al-ʿAynī (n 62) 6:146.] 

Qāḍī ʿIyāḍ writes in his commentary of Ṣaḥīḥ Muslim:
قال أهل العلم: يؤخذ منها منع أصحاب الصنايع المنتنة كالحواتين والجزارين من المسجد. 
Scholars said that derived from this is the prohibition from [entering] the mosque for those who engage in professions that causes bad odour, such as fishermen and butchers.[footnoteRef:747] [747:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Egypt: Dār al-Wafāʾ, 1998), 2:496. ] 

ʿAllāmah Ibn ʿAbd al-Barr relates from his teacher:
وقد شاهدت شيخنا أبا عمر أحمد بن عبد الملك بن هاشم رحمه الله، أفتى في رجل شكاه جيرانه، وأثبتوا عليه أنه يؤذيهم في المسجد بلسانه ويده، فشُووِرَ فيه، فأفتى بإخراجه عن المسجد وإبعاده عنه، وأن لا يشاهد معهم الصلاة؛ إذ لا سبيل مع جنونه واستطالته إلى السلامة منه، فذاكرته يوما أمره، وطالبته بالدليل فيما أفتى به من ذلك، وراجعته فيه القول، فاستدل بحديث الثوم، وقال: هو عندي أكثر أذى من اكل الثوم، وصاحبه يمنع من شهود الجماعة في المسجد. وذكر الحديث أنه كان إذا وجد من أحد ريح ثوم في مسجد رسول الله - صلى الله عليه وسلم - أخرج عنه، وربما أبعد حتى يبلغ به البقيع. 
I witness our Shaykh, Abū ʿUmar Aḥmad ibn ʿAbd al-Malik ibn Hāshim – may Allāh have mercy on him – issuing a fatwā regarding a man whose neighbours complained of him, and they presented evidence against him that he harms them in the mosque by his tongue and hand. His counsel was sought regarding that person. He thus issued the fatwā of removing him from the mosque, keeping him away from him, and that he should not attend prayer together with them; with his insanity and flaws, they cannot be safe from him. 
One day, I discussed that matter with him, requested him the proof for the fatwā he issued and debated with him. He then presented the ḥadīth on garlic as proof and said, ‘I view him as one who causes more inconvenience than the one who eats garlic, and one who eats it is prevented from attending the congregation in mosques.’ And he mentioned the ḥadīth that when the odour of garlic would emit from someone in the mosque of the Messenger of Allāh ﷺ, he would be removed from it. Sometimes he would be taken further away until he is brought to Baqīʿ.[footnoteRef:748] [748:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:390.] 

[bookmark: _heading=h.mpveri1q7a6s]The Status of the Congregational Prayer
Based on this narration, ʿAllāmah Ibn ʿAbd al-Barr deduced that praying in congregation is not compulsory. He writes:
وفي هذا الحديث من الفقه أيضا: أن حضور الجماعة ليس بفرض؛ لأنه لو كان فرضا ما كان أحد ليُباحَ له ما يحبسه عن الفرض، وقد أباحت السنة لآكل الثوم التأخر عن شهود الجماعة، وقد بينا أن أكله مباح، فدل ذلك على ما وصفنا، وبالله عصمتنا. 
The fiqh which is also derived from this ḥadīth is that attending the congregation is not farḍ because if it was farḍ, then something which prevents one from a farḍ would not have been permissible for him. And the Sunnah has allowed the one who ate garlic to stay behind from attending the congregation, and we explained that eating it is allowed. Therefore, that proves what we mentioned. And our protection is by Allāh.[footnoteRef:749] [749:  Ibid, 4:389.] 

Taking from him, ʿAllāmah Ibn al-ʿArabī mentioned the same, and as we said in the beginning, he went to the extent of saying that Imām Mālik actually brought this chapter at this point for this very reason: to prove that praying in congregation is not compulsory. 
However, ʿAllāmah Khaṭṭābī objects on this. He writes in commentary of Sunan Abī Dāwūd:
وقوله فليعتزل مسجدنا إنما أمره باعتزال المسجد عقوبة له وليس هذا من باب الأعذار التي تبيح للمرء التخلف عن الجماعة كالمطر والريح العاصف ونحوهما من الأمور، وقد رأيت بعض الناس صنف في الأعذار المانعة عن حضور الجماعة باباً ووضع فيها أكل ‌الثوم والبصل وليس هذا من ذاك في شيء والله أعلم. 
He should stay away from our mosque: He (ﷺ) commanded such a person to stay away from the mosque as a punishment for him. This does not fall under the category of the valid excuses that permits one to stay behind from the congregation like rain, violent wind and other similar things. I saw some people compiling a chapter on the valid excuses that prevents attending the congregation, and they included eating garlic and onion in it. But this has nothing at all to do with that. And Allāh knows best.[footnoteRef:750] [750:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan (Aleppo: Al-Maṭbaʿah al-ʿIlmiyyah, 1933), 4:255.] 

[bookmark: _heading=h.34c5rauksj90]Additional Points
1) It is permissible to eat garlic
وفي هذا الحديث أيضا من الفقه: أن أكل الثوم ليس بمحرم؛ لأن الحرام لا يقال فيه: من فعله فلا يفعل كذا. لشيء غيره؛ لأن هذا لفظ إباحة لا لفظ منع، وليس هذا من باب ما روي عنه –صلى الله عليه وسلم-: "من شرب الخمر فليُشَقص الخنازير". في شيء؛ لأن شرب الخمر وتشقيص الخنازير كلاهما محرم. 
The fiqh derived from this ḥadīth is that eating garlic is not impermissible because it is not said regarding something impermissible: ‘whoever does it should not do it in such and such manner.’ This is a word that denotes permissibility, not a word that prohibits. This does not at all fall under the category of the narration reported from the Prophet ﷺ: ‘whoever drinks wine should slaughter swines’ because drinking wine and slaughtering swines are both impermissible.[footnoteRef:751] [751:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:379.] 

2) It is permissible to consume things in your own privacy which might cause the angels inconvenience.

3) It is important to not cause any inconvenience to others, whether it is by unpleasant smell or one’s character.

4) Angels would come to the Prophet ﷺ without any appointment. ʿAllāmah Ibn al-ʿArabī says:
إشارة إلى أن الملك يأتيه من غير وعد فربما وجده على تلك الحال. 
It indicates that the angel would come to the Prophet ﷺ without any appointment. Hence, he could have found the Prophet (ﷺ) in that condition.[footnoteRef:752] [752:  ʿAllāmah Ibn al-ʿArabī, Al-Qabas (n 2) 113.] 

5) Angels are inconvenienced by physical matters as well as spiritual. ʿAllāmah Ibn al-ʿArabī says:
وفي الآثار المرسلة "أن الرجل يكذب الكذبة فتباعد عنه الملك من نتن ريحه"، وذلك كثير في الشريعة. 
It comes in mursal narrations: ‘A man speaks one lie because of which the angel distances away from him due to the bad odour coming from him.’ That is many in the Sharīʿah.[footnoteRef:753] [753:  Ibid.] 

6) Angels have a body. ʿAllāmah Ibn al-ʿArabī says:
"الملائكة تتأذى بما يتأذى منه بنو آدم"، وذلك يدل على أنهم مركبون من ريش وجسم لا كما تقوله الفلاسفة أنهم بسائط وتقول انهم يكبرون حتى يملأ أحدهم الأفق، ويصغرون حتى يصير أحدهم كالريضيع(الوصع).
‘The angels are inconvenienced by that which inconveniences the children of Ādam’: this proves that they are made up of several matters such as feathers and a body, not like how the philosophers stated that they are made up of a single matter. They stated that they expand until one of them fills the horizon, and they reduce in size until one of them becomes like a small bird.[footnoteRef:754]  [754:  Ibid.] 

7) One ruling of the Sharīʿah can have multiples causes. ʿAllāmah Ibn al-ʿArabī says:
وتنبني فيه مسألة من الأصول، وهو تعلق الحكم الشرعي بعلل كثيرة، كالامتناع من وطء الحائض المحرمة الصائمة، بخلاف العلل العقلية؛ لأن الحكم لا يتعلق منها إلا بواحدة. 
One principle is known from this, which is that a legal ruling can be attached to multiple causes like the prohibition from engaging in intercourse with a menstruating woman in the state of iḥrām and who is fasting. This is contrary to logical causes because only one ruling is attached to them.[footnoteRef:755] [755:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as ibn al-ʿArabī, al-Andalūsī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Dār al-Gharb al-Islāmī, 2007), 1:474. ] 

8) It is alright to dislike a certain food and not partake of it. There is no need to feel that one is being ungrateful to the bounties of Allāh, and this should not be used as blackmail. ʿAllāmah Ibn al-ʿArabī says:

فيه: أن من ترك طعاما لا يحبه أنه لا لوم عليه، كفعله عليه السلام بالضب. 
It demonstrates that whoever forsakes food out of dislike for it is not blamed, just as the Prophet ﷺ  did with lizards.[footnoteRef:756] [756:  Ibid, 1:478.] 

9) It is permissible to expel someone from the mosque if he inconveniences others. ʿAllāmah Ibn ʿAbd al-Barr says:
وفي الحديث المذكور أيضا من الفقه: أن آكل الثوم يبعد من المسجد ويخرج عنه؛ لأن رسول الله –صلى الله عليه وسلم- قال: "لا يقرب مسجدنا –أو مساجدنا- لأنه يؤذينا بريح الثوم"، وإذا كانت العلة في إخراجه من المسجد أنه يتأذى به، ففي القياس أن كل ما يتأذى به جيرانه في المسجد؛ بأن يكون ذَرِبَ اللسان، سفيها عليهم في المسجد مستطيلا، أو كان ذا ريحة قبيحة لا تَرِيمُه لسوء صناعته، أو عاهة مُؤذية كالجذام وشبهه، وكل ما يتأذى به الناس إذا وجد في أحد جيران المسجد، وأرادوا إخراجه عن المسجد وإبعاده عنه، كان ذلك لهم ما كانت العلة موجودة فيه حتى تزول.
Another fiqh derived from the mentioned ḥadīth is that the one who ate garlic should be distanced from the mosque and removed from it because the Messenger of Allāh ﷺ  said, ‘He should not approach our mosque because he will inconvenience us with the odour of garlic.’ When the cause for taking him out of the mosque is the inconvenience of others because of him, then according to qiyās, everything which causes inconvenience to one’s neighbour in the mosque – such as he has a sharp tongue, he acts foolishly to them in mosques, he gives off an unpleasant odour that does not go away due to his profession or a harmful disease like leprosy etc. and anything that can inconvenience people – if that is found in one of the neighbours in the mosque and they want to remove him from the mosque and distanced him from it, they can do so as long as the cause remains present until it goes away.[footnoteRef:757]  [757:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:389-390.] 

However, once he stops inconveniencing, he should be invited back. ʿAllāmah Ibn ʿAbd al-Barr says:
فإذا زالت بإفاقة أو توبة أو أي وجه زالت، كان له مراجعة المسجد. 
When it goes away by recovery, repentance or any other way, he has the right to return to the mosque.[footnoteRef:758] [758:  Ibid, 4:390.] 

‘Allāmah Ibn ‘Abd al-Barr then quotes with his chain to Maʿdān ibn Abī Ṭalḥah:
عن معدان بن أبي طلحة، أن عمر بن الخطاب، قال: إنكم أيها الناس تأكلون من شجرتين ما أراهما إلا خبيثتين؛ هذا البصل والثوم، ولقد رأيت نبي الله –صلى الله عليه وسلم- إذا وجد ريحها من الرجل، أمر به فأخرج إلى البقيع، فمن أكلها فليمتهما طبخا. 
Maʿdān ibn Abī Ṭalḥah narrated that ʿUmar ibn al-Khaṭṭāb said, ‘Oh people, you eat from these two plants which I only consider to be unpleasant: this onion and garlic. I have certainly seen the Prophet of Allāh ﷺ  when he would find its odour from a man, he would command to remove him and he would be taken to Baqī. Whoever eats it should eliminate the odour by cooking.’[footnoteRef:759] [759:  Ibid.] 

We can extend this ruling to expelling students from Islamic tertiaries/institutions and even to the work of Jamāʿah. If a person is on drugs, for example, there will be no harm in barring him from these places.
10) Punishing a person is permissible. Imām Ibn Abī Shaybah narrates with his chain to Maʿdān: 
عن معدان بن أبي طلحة اليعمري، أن عمر بن الخطاب قام يوم جمعة خطيبا، أو خطبنا يوم جمعة، فقال: " يا أيها الناس، إنكم تأكلون شجرتين لا أراهما إلا خبيثتين: هذا ‌الثوم، وهذا البصل، لقد كنت أرى الرجل على عهد رسول الله صلى الله عليه وسلم، يوجد ريحه منه، فيؤخذ بيده، حتى يخرج به إلى البقيع، فمن كان آكلهما لا بد له فليمتهما طبخا". 
Maʿdān ibn Abī Ṭalḥah al-Yaʿmurī narrated that ʿUmar ibn al-Khaṭṭāb stood on Friday, delivering the sermon – or he delivered the sermon to us on Friday [saying] –, ‘Oh people, you eat from these two plants which I only consider to be unpleasant: this onion and garlic. I have certainly seen men in the time of the Messenger of Allāh ﷺ  its odour would emit from him. He would then be grabbed by his hands until he would be taken out to Baqī. Whoever has to eat them should eliminate the odour by cooking.[footnoteRef:760] [760:  Imām Ibn Abī Shaybah (n 21) 2:249.] 

11) The Prophet ﷺ showed respect to the angels. In Ṣaḥīḥ Muslim, there is the heading:
‌‌  باب: إباحة أكل ‌الثوم، وأنه ينبغي لمن أراد خطاب الكبار تركه، وكذا ما في معناه
Chapter: The Permissibility of Eating Garlic & It Is Appropriate To Avoid It And Similar Items for One Who Intends To Address Honored Beings[footnoteRef:761]  [761:  Imām Muslim (n 8) 3:1623.] 

12) The Prophet ﷺ displayed respect to juniors. Ḥāfiẓ Ibn Rajab al-Ḥanbalī says:
وخرج ابن جرير الطبري بإسناد فيه ضعف من حديث أبي أيوب الأنصاري، أن النبي - صَلَّى اللهُ عليه وسلَّم - قال –لما امتنعَ من أكل الطعام الذي أرسله إليه -: "إن فيها هذه البقلةَ الثومَ، وأنا رجلٌ أقربُ الناسَ وأناجيهم، فأكره أن ‌يجدُوا ‌مني ‌ريحهُ، ولكن مُر أهلكَ أن يأكلوها". 
Ibn Jarīr aṭ-Ṭabrī narrated with a weak chain from the ḥadīth of Abū Ayyūb al-Anṣārī that the Prophet ﷺ said – when he refrained from eating the food that Ayyūb sent to him –, ‘Indeed there is this plant: garlic, in this. And I am someone who approaches people and converses with them. Hence, I do not like that they find this odour from me. Instead, tell your family to eat it.’[footnoteRef:762] [762:  Ḥāfiẓ Ibn Rajab al-Ḥanbalī (n 45) 8:11.] 

He then explains:
وهذه الرواية تدلُ على أنه كره أكلها لكثرةِ مخالطتهِ للناس وتعليمهم القرآن والعلمَ، فيستفاد من ذلك: أن من كان على هذه الصفة، فإنه يُكره ذلك من ذلك ما لا يُكره لمن لم يكن مثلَ حاله. 
This narration proves that the Prophet ﷺ  disliked eating it because he would frequently mingle with people and teach them the Qurʾān and knowledge. It is derived from this that these things are disliked for such types of people (who mingle with people frequently) and are not disliked for people who are not like this.[footnoteRef:763] [763:  Ibid.] 

13) One should keep a clean mouth when reciting the Qurʾān. Ḥāfiẓ Ibn Rajab al-Ḥanbalī says:
وقد روي عن عمر، أنه قال: من أكل البصل والكراث ‌فلا ‌يأكله ‌عند ‌قراءة ‌القرآن، ولا عند حضور المساجد.
خرجه عثمان الدارمي في "كتاب الأطعمة". 
It is narrated from ʿUmar that he said, ‘Whoever eats onion and leek should not eat them at the time of reciting the Qurʾān, neither at the time of attending mosques.[footnoteRef:764]  [764:  Ibid, 8:14.] 

ʿUthmān ad-Dārimī narrated it in the book of foods.
14) If you have an excuse, you should mention it. In Sunan Abī Dāwūd, Mughīrah ibn Shuʿbah narrates:
أكلت ثوما، فأتيت مصلى النبي -صلى الله عليه وسلم- وقد سبقت بركعة، فلما دخلت المسجد وجد رسول الله - صلى الله عليه وسلم - ريح الثوم، فلما قضى رسول الله -صلى الله عليه وسلم- صلاته قال: "من أكل من هذه الشجرة فلا يقربنا حتى يذهب ريحها - أو ريحه" فلما قضيت الصلاة جئت إلى رسول الله - صلى الله عليه وسلم -، فقلت: يا رسول الله - صلى الله عليه وسلم -، والله لتعطيني يدك، قال: فأدخلت يده في كم قميصي إلى صدري فإذا أنا معصوب الصدر، قال: "إن لك عذرا. 
I ate garlic and went to the place of prayer of the Prophet ﷺ, and I had already missed one rakʿah. When I entered the mosque, the Messenger of Allāh ﷺ found the odour of garlic. After the Messenger of Allāh ﷺ completed his prayer, he said, ‘Whoever eats from this plant should not approach us until its – feminine possessive adjective or masculine – odour is gone.’ When I completed praying, I went to the Messenger of Allāh ﷺ and said, ‘Oh Messenger of Allāh ﷺ, by Allāh, give me your hand.’ I placed his hand in the sleeve of my shirt and made it reach my chest, and he found that my chest was tied with a belt. He said, ‘You have an excuse.’[footnoteRef:765] [765:  Imām Abū Dāwūd (n 17) 5:641.] 

15) Proof for announcements in mosques.
16) ‘Allāmah Ibn ‘Abd al-Barr uses this to establish that there was planations in Madīnah
قال أبو عمر: في هذا الحديث من الفقه: معرفة كون البقول والخُضر بالمدينة، فلما لم ينقل أحد عن النبي –صلى الله عليه وسلم- أنه أخذ منها الزكاة، دل على أن الزكاة ساقطة عن الخضر، وعما أخرجت الأرض غير القوت المدخر. 
The fiqh derived from this ḥadīth is knowing that plants and vegetables were present in Madīnah. And no one transmitted from the Prophet ﷺ  that he took zakāt from it. It thus proves that zakāt is waved off from vegetables and the produces of the land, except food which is stored.[footnoteRef:766] [766:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 4:379.] 

However, in Muṣannaf ʿAbd ar-Razzāq, after narrating this, Ibn ʿUyaynah says:
فسمعت أبا الزبير يحدث، عن جابر قال: ما كان ‌الثوم بأرضنا إذ ذاك. 
I heard Abū ’z-Zubayr narrating from Jābir, who said, ‘At that time, there were no garlic in our land.’[footnoteRef:767] [767:  Imām ʿAbd ar-Razzāq (n 7) 1:446.] 

Some scholars attempted to prove that this narration demonstrates the superiority of angels over prophets. However, Qādī ʿIyāḍ rejects this, by saying:
قال [أبو] القاسم بن أبى صفرة: فيه دليل على تفضيل الملائكة على بنى آدم، ولا دليل فى ذلك، لا سيما مع قوله: "فإن الملائكة تتأذى بما يتأذى به الإنس"، فقد سواهم. 
Abū ’l-Qāsim ibn Abī Ṣufrah said, ‘This proves that the angels are superior to Banū Ādam.’ But there is no proof for that, especially when the Prophet (ﷺ) said, ‘Because the angels are inconvenienced by that which inconveniences the people.’ He (ﷺ) made them equal.[footnoteRef:768] [768:  Qāḍī ʿIyāḍ (n 93) 2:499.] 

 
Hadith 33
مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ الْمُجَبَّرِ، أَنَّهُ كَانَ يَرَى سَالِمَ بْنَ عَبْدِ اللَّهِ إِذَا رَأَى الْإِنْسَانَ يُغَطِّي فَاهُ وَهُوَ يُصَلِّي، جَبَذَ الثَّوْبَ عَنْ فِيهِ جَبْذًا شَدِيدًا, حَتَّى يَنْزِعَهُ عَنْ فِيهِ.

Mālik reported from ʿAbd ar-Raḥmān ibn al-Mujabbar that he would see Sālim ibn ʿAbdullāh, who upon seeing someone covering his mouth in prayer, would pull the cloth violently from his mouth until he would remove it from his mouth.[footnoteRef:769] [769:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 157.] 

Yaḥyā narrates this from
مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ الْمُجَبَّرِ
Mālik (who) reported from ʿAbd ar-Raḥmān ibn al-Mujabbar
[bookmark: _heading=h.i9aicpgnz2xh]ʿAbd ar-Raḥmān ibn al-Mujabbar
[bookmark: _heading=h.mfvr9qcxn6c]Name & lineage
This is the great grandson of ʿUmar ibn al-Khaṭṭāb.  Imām Dārquṭnī says:
يقال: هو عبد الرحمن بن عبد الرحمن بن عبد الرحمن بن عمر بن الخطاب. 
It is said that he is ʿAbd ar-Raḥmān ibn ʿAbd ar-Raḥmān ibn ʿAbd ar-Raḥmān ibn ʿUmar ibn al-Khaṭṭāb.[footnoteRef:770]  [770:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dārquṭnī, Al-Muʾtalif wa ’l-Mukhtalif (Beirut: Dār al-Gharb al-Islāmī, 1986), 1:2014.] 

His name was ʿAbd ar-Raḥmān, his fatherʿs name was ʿAbd ar-Raḥmān, and his great grandfather’s name was ʿAbd ar-Raḥmān. He is the only narrator with this name and lineage. ʿAllāmah Ibn Nāṣir ad-Dīn says:
وما في المشايخ من اسمه عبد الرحمن بن عبد الرحمن بن عبد الرحمن. 
There is no [other] scholar [besides him] named ʿAbd ar-Raḥmān ibn ʿAbd ar-Raḥmān ibn ʿAbd ar-Raḥmān.[footnoteRef:771] [771:  Shams ad-Dīn Muḥammad ibn ʿAbdullāh al-Qaysī ad-Dimashqī, better known as Ibn Nāṣir ad-Dīn, Tawḍīḥ al-Mushtabih fī Ḍabṭ Asmāʾ ar-Ruwwāt wa-Ansābi-him wa-Alqābi-him wa-Kunā-hum (Beirut: Muʾassasat ar-Risālah), 8:46.] 

His grandfather was ʿAbd ar-Raḥmān, the son of ʿUmar. ʿAllāmah Zurqānī quotes from Al-Istīʿāb that ʿUmar had three sons whom he named ʿAbd ar-Raḥmān:
وقال في الاستيعاب: كان لعمر ثلاثة أولاد كلهم عبد الرحمن أكبرهم صحابي, والثاني يكنى أبا شحمة وهو الذي ضربه أبوه في الخمر, والثالث والد المجبر بالجيم والموحدة الثقيلة. 
He (ʿAllāmah Ibn ʿAbd al-Barr) said in Al-Istīʿāb, ‘ʿUmar had three sons who were all ʿAbd ar-Raḥmān. The eldest was a Companion. The second would be addressed by the teknonym, ‘Abū Shaḥmah’, and he is the one whom his father hit because of wine. And the third one is the father of al-Mujabbar – with a jīm and a single-dotted bāʾ with a shaddah (as a double consonant)’.[footnoteRef:772] [772:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:63. ] 

The father of this narrator is also ʿAbd ar-Raḥmān. He became popularly known as Al-Mujabbar.
Everyone pronounces the name as Mujabbar; however, Zubayr ibn Bakkār pronounces it from the verb group ifʿāl. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال فيه الزبير بن بكار: المُجْبَر، وسائر الناس يقولون بتحريك الجيم وتشديد الباء. 
Zubayr ibn Bakkār says, ‘Mujbar’. But everyone else pronounces with a vowel on the jīm and a shaddah on the bāʾ (as a double consonant).[footnoteRef:773] [773:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa-ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hū ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa-Sharḥ dhālika Kulli-hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:395. ] 

Various reasons are given for why he is called ‘al-Mujabbar’ (the repaired one). According to some historians, he slipped and was treated; therefore, he was called ‘al-Mujabbar’. ʿAllāmah Ibn ʿAbd al-Barr says:
 وإنما قيل لابنه: عبد الرحمن المجبر لأنه سقط فتكسر فجُبر فقيل له المجبر. 
His son was called ʿAbd ar-Raḥmān al-Mujabbar because he fell and suffered from a fracture. His fracture was then repaired. Consequently, he was called ‘al-Mujabbar’ (the one whose fracture was repaired).[footnoteRef:774] [774:  Ibid.] 

Initially, people would call him ‘al-Mukassar’ (the broken one). So his grandfather’s sister, Ḥafṣah, changed his name. ʿAllāmah Ibn ʿAbd al-Barr says:
وقد قيل: إنه كان يقال له: المكسر، فقالت حفصة: بل هو المجبر.
And it also said that people would call him: ‘al-Mukassar’. Thus, Ḥafṣah said, ‘In fact, he is al-Mujabbar (the repaired one).’[footnoteRef:775] [775:  Ibid.] 

According to others, it was because his father passed away when he was still in the womb of his mother. ʿAllāmah Ibn ʿAbd al-Barr says:
وقيل: إنما قيل له المجبر، لأن أباه توفي وهو في بطن أمه، فسمته حفصة المجبر لعل الله يجبره. 
Some said that he was called ‘al-Mujabbar’ because his father passed away when he was in the womb of his mother. Hence, Ḥafṣah called him ‘al-Mujabbar’ with the hope that Allāh repairs the loss of his father via him.[footnoteRef:776] [776:  Ibid. ] 

ʿAbd ar-Raḥmān ibn al-Mujabbar’s mother was a slave girl named ʿĀʾishah. ʿAllāmah Ibn Saʿd says:
وأمه عائشة أم ولد.
His mother ʿĀʾishah was an umm walad.[footnoteRef:777] [777:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:437. ] 

Since his father passed away when he was young, Sālim ibn ʿAbdullāh, the son of his grandfather’s brother (ʿAbdullāh ibn ʿUmar) – the person whose verdict he is quoting in this narration – took him under his care. Imām Mālik quotes ʿAbd ar-Raḥmān saying:
كنا أيتاما في حجر سالم بن عبد الله فكان يجمع خلقاننا فيخبؤها في شيء. 
We were orphans under the care of Sālim ibn ʿAbdullāh. He used to gather our worn-out clothes and hide them in something.[footnoteRef:778] [778:  Ibid, 5:153.] 

[bookmark: _heading=h.imk4baj3ym6j]Teachers and students
Not much is known about this narrator. All that we know is that he narrated from Sālim, and his son and Imām Mālik narrated from him. ʿAllāmah Ibn Saʿd says:
 سمع من سالم بن عبد الله, وروى عنه مالك.
He heard from Sālim ibn ʿAbdullāh, and Mālik narrated from him.[footnoteRef:779] [779:  Ibid, 5:437.] 

And Shams ad-Dīn al-Ḥusaynī says:
وعنه ابنه محمد ومالك بن أنس. 
His son Muḥammad and Mālik ibn Anas narrated from him.[footnoteRef:780] [780:  Shams ad-Dīn Abū ’l-Maḥāsin Muḥammad ibn ʿAlī al-Ḥusaynī, Al-Ikmāl fī Dhikr man la-hū Riwāyah fī Musnad al-Imām Aḥmad min ar-Rijāl siwā man Dhukira fi Tahdhīb al-Kamāl (Karachi: Jāmiʿat ad-Dirāsāt al-Islāmiyyah, 1989), 267.] 

This means that a highly reliable narrator narrated from him as well as a severely weak narrator. Imām Mālik was at the peak of highness whilst the narrator’s son was at such a low level that his narration would be graded as mawḍūʿ (fabricated) or ḍaʿīf jiddan (severely weak).
ʿAllāmah Dhahabī writes about his son:
وقال أبو زرعة:  واه.  وقال البخاري: سكتوا عنه. وقال النسائي وجماعة: متروك. 
Abū Zurʿah said, ‘[He is] wāhin.’ Bukhārī said, ‘They remained silent regarding him.’ Nasāʾī and a group said, ‘[He is] discarded.’[footnoteRef:781] [781:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah,), 3:621.] 

And regarding ʿAbd ar-Raḥmān, ʿAllāmah Ibn Ḥibbān says:
روى عنه أهل المدينة. 
The people of Madīnah narrated from him.[footnoteRef:782] [782:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 7:76. ] 

However, we are unaware of which other scholars of Madīnah narrated from him.
[bookmark: _heading=h.nnryuccpv0c2]Status in ḥadīth
ʿAllāmah Ibn ʿAbd al-Barr mentions Yaḥyā ibn Maʿīn weakening this narrator. He writes:
وكان ابن معين يضعف عبد الرحمن المجبر هذا. 
Ibn Maʿīn would consider this ʿAbd ar-Raḥmān al-Mujabbar weak.[footnoteRef:783]  [783:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 1:395.] 

ʿAllāmah Ibn ʿAbd al-Barr dismisses this and says:
 وليس قوله بشيء لأنه لا يحفظ له حديث منكر أتى به. 
His statement holds no weight because no one retained any munkar ḥadīth from ʿAbd ar-Raḥmān al-Mujabbar which he narrated.[footnoteRef:784] [784:  Ibid.] 

ʿAbd ar-Raḥmāān ibn al-Mujabbar was reliable. ʿAllāmah Ibn Ḥibbān cites his name in his At-Thiqāt:
‌عبد ‌الرحمن ‌بن ‌المجبر يروي عن سالم بن عبد الله روى عنه أهل المدينة. 
ʿAbd ar-Raḥmān ibn al-Mujabbar: He narrates from Sālim ibn ʿAbdullāh. The people of Madīnah narrated from him.[footnoteRef:785] [785:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (n 14) 7:76.] 

ʿAllāmah Qāsim ibn Quṭlūbughā also lists his name in his Ath-Thiqāt min-man lam Yaqaʿ fi ’l-Kutub as-Sittah:
‌عبد ‌الرحمن ‌بن ‌المُجَبَّر. 
يروي عن سالم بن عبد الله، روى عنه أهل المدينة. 
ʿAbd ar-Raḥmān ibn al-Mujabbar: He narrates from Sālim ibn ʿAbdullāh. The people of Madīnah narrated from him.[footnoteRef:786] [786:  Zayn ad-Dīn Qāsim ibn Quṭlūbughā al-Ḥanafī, Ath-Thiqāt mimman lam Yaqaʿ fī ’l-Kutub as-Sittah (Cairo: Maktabat Ibn ʿAbbās, 2011), 6:292.] 

[bookmark: _heading=h.85vnfdm5ksc1]Amount of narrations in the Muwaṭṭaʾ
Imām Mālik transmitted three narrations from him in his Muwaṭṭaʾ. 
ʿAbd ar-Raḥman ibn al-Mujabbar states:
أَنَّهُ كَانَ يَرَى سَالِمَ بْنَ عَبْدِ اللَّهِ
That he would see Sālim ibn ʿAbdullāh
[bookmark: _heading=h.j9yu251g37z0]Sālim ibn ʿAbdullāh
[bookmark: _heading=h.orjk8p2jwxuy]Name & lineage 
He is Sālim ibn ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, as ʿAllāmah Ibn Saʿd says:
‌سالم ‌بن ‌عبد ‌الله بن عمر بن الخطاب. 
Sālim ibn ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb[footnoteRef:787] [787:  ʿAllāmah Ibn Saʿd (n 9) 5:149.] 

Hence, he is the son of the narrator’s (ʿAbd ar-Raḥmān ibn al-Mujabbar’s) grandfather’s brother.
Saʿīd ibn al-Musayyab says that ʿAbdullāh Ibn ʿUmar mentioned to him why he named his son Sālim:
قال لي عبد الله بن عمر أتدري: لم سميت ابني سالما؟ قال: قلت لا, قال: باسم سالم مولى أبي حذيفة. 
ʿAbdullāh ibn ʿUmar told me, ‘Do you know why I named my son Sālim?’ I said, ‘No’. He said, ‘[I named him] after Sālim, the freed slave of Abū Ḥudhayfah.’[footnoteRef:788] [788:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 20:51. ] 

(Sālim, the freed slave of Abū Ḥudhayfah, was from the Muhājirūn and amongst the first ones to accept Islam. He participated in all the battles with the Prophet ﷺ. He was martyred in the Battle of Yamāmah in 12 AH. Importantly, he was a Persian slave. Islam gave this honour to slaves! From being a slave, the son of the Leader of the Believers considered him a role model to the extent that he named his son after him.
Sālim, the freed slave of Abū Ḥudhayfah, loved the Qurʾān and he led the Prophet ﷺ in prayer at Quba. It was after this illustrious Companion that ʿAbdullāh ibn ʿUmar named his son.)
Reverting back to the scholar of this narration, Sālim ibn Abdullāh was a carbon copy of his grandfather, ʿUmar. He resembled his father the most, and his father resembled his father, who was ʿUmar. Saʿīd ibn al-Musayyab says:
كان أشبه ولد عمر به عبد الله وأشبه ولد عبد الله به سالم. 
The son of ʿUmar who resembled him the most was ʿAbdullāh, and the son of ʿAbdullāh who resembled him the most was Sālim.[footnoteRef:789] [789:  ʿAllāmah Ibn Saʿd (n 9) 5:150.] 

His father, ʿAbdullāh ibn ʿUmar, had intense love for his son Sālim. In fact, people would criticise him for this love, but he would justify it. To quote an example, ʿAllāmah Ibn Saʿd relates:
خالد بن أبي بكر يقول: بلغني أن عبد الله بن عمر كان يلام في حب سالم فكان يقول:
يلومونني في سالم وألومهم 		وجلدة بين العين والأنف سالم
Khālid ibn Abī Bakr said, ‘It reached me thatʿAbdullāh ibn ʿUmar would be criticised for his love of Sālim. He would thus say, 
They criticise me with regards to Sālim and I criticise them,
And Sālim is like the portion  of skin between the (my) eyes and nose.[footnoteRef:790] [790:  Ibid.] 

ʿAbdullāh ibn ʿUmar would publically display this love. Nāfiʿ says:
كان ابن عمر يلقى ابنه سالما فيقبله. 
Ibn ʿUmar would meet his son, Sālim, and would kiss him.[footnoteRef:791] [791:  ʿAllāmah Ibn ʿAsākir (n 20) 20:55.] 

Not only did he love his son so profoundly, but he also admired him greatly. ʿAllāmah Ibn ʿAsākir quotes Abū ʿAbdullāh, who says:
كان عبد الله بن عمر يقبل ابنه سالما ويقول: شيخ يقبل شيخا, ويقول: إني أحبك حبين: حب الإسلام, وحب القرابة. 
ʿAbdullāh ibn ʿUmar would kiss his son, Sālim, and say, ‘A shaykh is kissing a shaykh.’ And he would say, ‘I have two loves for you: the love established from Islam and the love from kinship.’[footnoteRef:792] [792:  Ibid.] 

Once, Ibn ʿUmar heard that his son, Sālim, refused to kill a Muslim despite being commanded by Ḥajjāj. Ibn ʿUmar responded:
مُكَيس مُكَيس. 
Clever! Clever![footnoteRef:793] [793:  Ibid, 20:59.] 

This was the father of Sālim. 
As for his mother, she was a slave girl. As ʿAllāmah Ibn ʿAbd al-Barr says:
أمه أم ولد. 
His mother was an umm walad.[footnoteRef:794] [794:  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), 6:336. ] 

His accomplishments inspired the people of Madīnah to value slave girls and beget children with them. ʿAllāmah Ibn ʿAsākir quotes Abu ’z-Zinād, who mentions:
كان أهل المدينة يكرهون اتخاذ أمهات الأولاد حتى نشأ فيهم القراء السادة: علي بن الحسين بن علي بن أبي طالب, والقاسم بن محمد بن أبي بكر الصديق, وسالم بن عبد الله بن عمر بن الخطاب فقهاء, ففاقوا أهل المدينة علما وتقى وعبادة وورعا, فرغب الناس حينئذ في السراري. 
The people of Madīnah disliked keeping umm walads until the leading reciters emerged among them: ʿAlī ibn al-Ḥusayn ibn ʿAlī ibn Abī Ṭālib, Qāsim ibn Muḥammad ibn Abī Bakr aṣ-Ṣiddīq and Sālim ibn ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, as jurists. They surpassed the people of Madīnah in knowledge, piety, worship and god-consciousness. It was then that people desired to keep slave girls.[footnoteRef:795] [795:  ʿAllāmah Ibn ʿAsākir (n 20) 20:57.] 

[bookmark: _heading=h.xs8ks73tuhyv]Date of birth
The exact date of birth of Sālim is unknown. The only information known is that he was born in the caliphate of ʿUthmān. ʿAllāmah Dhahabī writes:
مولده: في خلافة عثمان. 
He was born in the caliphate of ʿUthmān.[footnoteRef:796] [796:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 4:458.] 

That proves that he did not meet his grandfather, ʿUmar.
[bookmark: _heading=h.3edvxcg8ebkd]Teachers
ʿAllāmah Ibn ʿAsākir takes the names of a few of his prominent teachers:
روى عن أبيه, وأبي هريرة, وأبي أيوب الأنصاري. وعائشة. والقاسم بن محمد بن أبي بكر, وعبد الله بن محمد بن أبي بكر الصديق.
He narrated from his father, Abū Hurayrah, Abū Ayyūb al-Anṣārī, ʿĀʾishah, Qāsim ibn Muḥammad ibn Abī Bakr and ʿAbdullāh ibn Muḥammad ibn Abī Bakr aṣ-Ṣiddīq.[footnoteRef:797] [797:  ʿAllāmah Ibn ʿAsākir (n 20) 20:48.] 

Despite narrating from his respected father, he did not narrate as much as would be expected. ʿAllāmah Abū Nuʿaym says:
أسند سالم ما لا يعد كثرة عن أبيه. 
Sālim narrated a small amount from his father.[footnoteRef:798] [798:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Aṣfahānī, Ḥilyat al-Awliyāʾ wa-Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 2:195. ] 

[bookmark: _heading=h.7urdp1gdt0r1]Students
As for his famous students, ʿAllāmah Ibn ʿAsākir says:
روى عنه الزهري, ونافع مولى ابن عمر, وحميد الطويل, ومحمد بن أبي حرملة, والعلاء بن عبد الرحمن, وخالد بن أبي عمران, ويزيد بن أبي مريم الدمشقي, وعقبة بن أبي الصهباء الباهلي, ويحيى بن الحارث, وعمرو بن الوليد الدمشقي, والوضين بن عطاء, ويزيد بن عبد الرحمن بن أبي مالك. 
Those who narrated from him are Zuhrī, Nāfiʿ: the freed slave of Ibn ʿUmar, Ḥumayd aṭ-Ṭawīl, Muḥammad ibn Abī Ḥarmalah, ʿAlāʾ ibn ʿAbd ar-Raḥmān, Khālid ibn Abī ʿImrān, Yazīd ibn Abī Maryam ad-Dimashqī, ʿUqbah ibn Abi 'ṣ-Ṣahbāʾ al-Bāhilī, Yaḥyā ibn al-Ḥārith, ʿAmr ibn al-Walīd ad-Dimashqī, Waḍīn ibn ʿAṭāʾ and Yazīd ibn ʿAbd ar-Raḥmān ibn Abī Mālik.[footnoteRef:799] [799:  ʿAllāmah Ibn ʿAsākir (n 20) 20:48.] 

[bookmark: _heading=h.jul1u3mdo1lg]Status in ḥadīth
Sālim was a great muḥaddith. ʿAllāmah Ibn Saʿd says:
وكان ثقة كثير الحديث ‌عاليا ‌من ‌الرجال ورعا. 
He was reliable, narrated numerous aḥādīth, and was a lofty man and pious.[footnoteRef:800] [800:  ʿAllāmah Ibn Saʿd (n 9) 5:154.] 

ʿAllāmah Dhahabī describes him saying:
الإمام الزاهد، الحافظ، مفتي المدينة 
The imām, ascetic, ḥāfiẓ, the muftī of Madīnah[footnoteRef:801] [801:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 28) 4:457-458.] 

He also quotes from Aḥmad ibn ʿAbdullāh al-ʿIjlī, who says:
سالم بن عبد الله: تابعي ثقة. 
Sālim ibn ʿAbdullāh was a Tābiʿī and reliable.[footnoteRef:802] [802:  Ibid, 4:462.] 

He was such a great narrator that Isḥāq ibn Rāhwayh and Imām Aḥmad considered narrations via him as the greatest and most authentic of all chains. ʿAllāmah Ibn aṣ-Ṣalāḥ says:
فروينا عن إسحاق بن رَاهُويه أنه قال:" أصح الأسانيد كلها الزهري عن ‌سالم عن أبيه", وروينا نحوه عن أحمد بن حنبل. 
It was narrated to us from Isḥāq ibn Rāhūyah that he said, ‘The most authentic of all chains is Zuhrī from Sālim from his father.’ A similar statement from Aḥmad ibn Ḥanbal was narrated to us.[footnoteRef:803] [803:  ʿAllāmah Abū ʿAmr ʿUthmān ibn ʿAbd ar-Raḥmān, better known as Ibn aṣ-Ṣalāḥ, Maʿrifat Anwāʿ ʿUlūm al-Ḥadīth, better known as Muqaddimat Ibn aṣ-Ṣalāḥ (Damascus: Dār al-Fikr, 1986), 15.] 

Scholars debated on who is more accurate in their transmissions from Ibn ʿUmar between Nāfiʿ and Sālim. Kindly refers to the notes of the 6th narration, in Lesson 17; the three narrations where they differ are there. Imām Nasāʾī presents his view of the most accurate one between the two by saying:
إن سالما  أجل من نافع، وأحاديث نافع أولى بالصواب.
Sālim is greater than Nāfiʿ, but the aḥādīth of Nāfiʿ are more correct.[footnoteRef:804] [804:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 28) 4:462.] 

Nāfiʿ held Sālim in great esteem. ʿAbbās ibn Muḥammad relates something which denotes on this:
قلت ليحيى فسالم أعلم بابن عمر أو نافع قال يقولون إن نافعا لم يحدث حتى مات سالم. 
I asked Yaḥyā, ‘Is Sālim more knowledgeable of Ibn ʿUmar or Nāfiʿ?’ He replied, ‘They say that Nāfiʿ did not narrate ḥadīth until the demise of Sālim.’[footnoteRef:805] [805:  ʿAllāmah Ibn ʿAsākir (n 20) 20:56.] 

[bookmark: _heading=h.uregu5jpa13q]Knowledge in fiqh
His status as one of the greatest jurists of Madīnah is self-explanatory regarding his knowledge and expertise in fiqh. Hence, we do not need to mention much on it. Imām Nasāʾī included his name when listing the jurists from the Tābiʿūn in Madīnah. He says:
سعيد بن المسيب وعروة بن الزبير وأبو سلمة بن عبد الرحمن وعبيد الله بن عبد الله بن عتبة وسليمان بن يسار وخارجة بن زيد وأبو بكر بن عبد الرحمن بن الحارث بن هشام وعلي بن الحسين والقاسم بن محمد بن أبي بكر الصديق وسالم بن عبد الله بن عمر وأبو جعفر محمد بن علي وعمر بن عبد العزيز. 
Saʿīd ibn al-Musayyab, ʿUrwah ibn az-Zubayr, Abū Salamah ibn ʿAbd ar-Raḥmān, ʿUbayd Allāh ibn ʿAbdullāh ibn ʿUtbah, Sulaymān ibn Yasār, Khārijah ibn Zayd, Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām, ʿAlī ibn al-Ḥusayn, Qāsim ibn Muḥammad ibn Abī Bakr aṣ-Ṣiddīq, Sālim ibn ʿAbdullāh ibn ʿUmar, Abū Jaʿfar Muḥammad ibn ʿAlī and ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:806] [806:  Ibid, 20:57.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions in At-Tamhīd:
وكان فقيها جليلا، أحد الفقهاء العشرة من التابعين بالمدينة. 
He was a jurist and was eminent. [He was] one of the Ten Jurists of the Tābiʿūn in Madīnah.[footnoteRef:807] [807:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 26) 6:336.] 

From the ten main jurists in Madīnah, it was narrowed down to seven. We spoke on the Seven Jurists of Madīnah and quoted ʿAbdullāh ibn al-Mubārak, who says regarding them:
كان فقهاء أهل المدينة الذين كانوا يصدرون عن رأيهم سبعة: سعيد المسيب وسليمان بن يسار وسالم بن عبد الله والقاسم بن محمد وعروة بن الزبير وعبيد الله بن عبد الله بن عتبة وخارجة بن زيد قال وكانوا إذا جاءتهم المسألة دخلوا فيه جميعا فنظروا فيها ولا يقضي القاضي حتى يرفع إليهم فينظرون فيها فيصدرون. 
The jurists of Madīnah who would issue rulings are seven: Saʿīd ibn al-Musayyab, Sulaymān ibn Yasār, Sālim ibn ʿAbdullāh, Qāsim ibn Muḥammad, ʿUrwah ibn az-Zubayr, ʿUbayd Allāh ibn ʿUtbah, Khārijah ibn Zayd. When an issue would come to them (that was differed upon), they would all gather and look into it. The judge would not pass any judgement until it is presented to them. They would look into it and then issue the verdict.[footnoteRef:808] [808:  ʿAllāmah Ibn ʿAsākir (n 20) 20:57.] 

Once, he answered a question in the presence of his father, after which his father said:
لم أر كاليوم فقيها. 
I have not seen a jurist as I see today.[footnoteRef:809] [809:  Ibid, 20:58.] 

We know the great connection Imām Mālik had with Imām Zuhrī. Imām Mālik explained the methodology of Imām Zuhrī:
أن فتيا ابن شهاب، ووجه ما كان يأخذ به: إلى قول سالم، وسعيد بن المسيب. 
The fatwās of Ibn Shihāb and the methodology he would adopt is to resort to the view of Sālim and Saʿīd ibn al-Musayyab.[footnoteRef:810] [810:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 26) 6:337.] 

[bookmark: _heading=h.ums4632quq2p]Tafsīr
Those are the two fields in which Sālim excelled: ḥadīth and fiqh. He knew his limits, and therefore, he would not give any commentary on the Qurʾān. ʿAllāmah Ibn Saʿd relates from ʿUbayd Allāh ibn ʿUmar ibn Ḥafṣ:
كان سالم لا يفسر. 
Sālim would not interpret (the Qurʾān).[footnoteRef:811] [811:  ʿAllāmah Ibn Saʿd (n 9) 5:154.] 

[bookmark: _heading=h.8d81n8sckq0e]Character and personality
Together with being such a great scholar, Sālim inculcated a beautiful character inside him. ʿAllāmah Ibn ʿAbd al-Barr describes his character:
وكان حسن الخلق، مداعبا. 
He possessed a good character and was jolly.[footnoteRef:812] [812:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 26) 6:336.] 

In public, Sālim would maintain his integrity, but in privacy, he would remain casual. ʿAllāmah Ibn ʿAsākir quotes Ibrāhīm ibn ʿUqbah, who says:
كان سالم بن عبد الله بن عمر إذا خلا حدثنا حديث الفتيان. 
When Sālim ibn ʿAbdullāh ibn ʿUmar was in privacy, he would speak to us (casually) as youths.[footnoteRef:813]  [813:  ʿAllāmah Ibn ʿAsākir (n 20) 20:66.] 

[bookmark: _heading=h.oorqtk2uhjq4]Piety and abstinence
ʿAllāmah Ibn ʿAsākir quotes Imām Mālik explaining his piety and abstinence:
قال مالك ولم يكن أحد في زمان سالم بن عبد الله أشبه بمن مضى من الصالحين في الزهد والقصد والعيش منه, كان يلبس الثوب بدرهمين, ويشتري الشمال يحملها. 
Mālik said, ‘During the time of Sālim ibn ʿAbdullāh, none resembled the pious of the past in asceticism, moderation and way of living more than him. He would wear clothes worth two dirhams and would purchase a shamāl (small sheet) that he would carry.’[footnoteRef:814] [814:  Ibid, 20:55.] 

ʿAllāmah Abū Nuʿaym describes him saying:
الفقيه المتخشع الرهاب. 
The jurist, the humble, the pious devotee.[footnoteRef:815] [815:  ʿAllāmah Abū Nuʿaym (n 30) 2:193.] 

The entire statement is highly important, and therefore, we will quote it in its entirety:
ومنهم الفقيه المتخشع الرهاب, أبو عمر سالم بن عبد الله بن عمر بن الخطاب. كان لله خاشعا, وفي نفسه خاضعا, وبما يدفع به وقته قانعا. 
وقد قيل: إن التصوف لزومَ الخضوع والقنوع والتبري (في طبعة دار الفكر: والتصبر) من الجزوع والهلوع. 
Amongst them is the jurist, the humble, the pious devotee, Abū ʿUmar Sālim ibn ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb. He was submissive to Allāh, humble in himself and contented with what repels his time. It is sometimes said, ‘Taṣawwuf is to always be humble and contented and to free oneself from worries and anxiety (extreme longing to meet Allāh Taʿālā and great fear of Him).’ (This is the essence of taṣawwuf.)[footnoteRef:816] [816:  Ibid.] 

He followed in his father’s footsteps and was not concerned with amassing worldly materials. Maymūn ibn Mihrān narrates:
دخلت على ابن عمر فقومت كل شئ في بيته فما وجدته يسوى مائة درهم قال ثم دخلت مرة أخرى فما وجدت ما سوى ثمن طيلسان قال ودخلت على سالم من بعده فوجدته على مثل حاله. 
I went to Ibn ʿUmar and estimated the value of all the belongings in his house. I did not find them equal a hundred dirhams. Then, I went at another time and only found belongings equivalent to the price of a ṭaylasān (a shawl-like garment worn over the head and shoulders). After him, I went to Sālim and found his condition to be the same as Ibn ʿUmar.[footnoteRef:817] [817:  ʿAllāmah Ibn ʿAsākir (n 20) 20:56.] 

To illustrate what a simple life he had, Ibn Bukayr relates:
وقدم مقدم بن علي وجماعة من المصريين المدينة فأتوا باب سالم بن عبد الله, فسمعوا رغاء بعير, فبينما هم كذلك خرج عليهم رجل آدم شديد الأدمة متزر بكساء صوف إلى ثندوته فقالوا له: مولاك داخل, فقال: من تريدون؟ قالوا: سالم بن عبد الله, قال ابن بكير: فلما كلمهم جاء شئ غير المنظر, قال: من أردتم؟ قالوا: سالم, قال: ها أنا ذا فما جاء بكم؟
Muqaddam ibn ʿAlī and a group of Egyptians came to Madīnah. They went to the door of Sālim ibn ʿAbdullāh, and there, they heard the grunt of a camel. Whilst they were like that, an extremely dark man came, who was wearing a wool sheet wrapped around his waist and up until his chest. (He looked like a labourer.) They asked him, ‘Is your master inside?’ He said, ‘Who are you looking for?’ They replied, ‘Sālim ibn ʿAbdullāh’. When he spoke to them, something unexpected happened. The person asked, ‘Who are you looking for?’ They said, ‘Sālim’. He said, ‘Here I am. What brings you here?’[footnoteRef:818] [818:  Ibid, 20:58.] 

 Sālim would wear very simple clothes. Imām Mālik mentions regarding him: 
كان يلبس الثوب بدرهمين. 
He would wear clothes worth two dirhams.[footnoteRef:819] [819:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 28) 4:459-460.] 

In fact, he would not be bothered about his clothes. ʿUtbī quotes from his father:
دخل سالم بن عبد الله بن عمر على سليمان بن عبد الملك, وعلى سالم ثياب غليظة رثة, فلم يزل سليمان يرحب به ويرفعه حتى أقعده معه على سريره, وعمر بن عبد العزيز في المجلس, فقال له رجل من أُخْرَيَاتِ الناس: أما استطاع خالك أن يلبس ثيابا فاخرة أحسن من هذه ويدخل فيها على أمير المؤمنين؟ وعلى المتكلم ثياب سرية لها قيمة فقال له عمر: ما رأيت هذه الثياب التي على خالي وضعته في مكانك هذا, ولا رأيت ثيابك هذه رفعَتك إلى مكان خالي ذاك. 
قال القاضي لقد أحسن عمر في جوابه وأجاد في الذب عن خاله. 
Sālim ibn ʿAbdullāh ibn ʿUmar went to Sulaymān ibn ʿAbd al-Mālik, and Sālim was wearing coarse and worn-out garments. Sulaymān kept on welcoming him and honouring him until he even made him sit together with him on his throne. ʿUmar ibn ʿAbd al-ʿAzīz was present in that gathering, so a man from the laymen told him, ‘Could your maternal uncle not wear clothes of superior quality, better than these, and come to the Leader of the Believers while wearing them?’ The person speaking wore valuable garments. 
ʿUmar thus told him, ‘I have not seen these clothes which my uncle is wearing lowering him to your rank. Nor have I seen these clothes of yours elevating you to the rank of my uncle.’ 
Qāḍī said, ‘ʿUmar gave a wonderful answer, and he defended his uncle well.’[footnoteRef:820] [820:  ʿAllāmah Ibn ʿAsākir (n 20) 20:63.] 

This is in contrast to other jurists that we spoke of. Qāsim ibn Muḥammad would dress in expensive clothes, whilst Sālim wore simple clothing. These are two leading jurists of one area, and they respected each other. ʿAbdullāh ibn ʿImrān ibn Abī Farwah says:
رأيت القاسم بن محمد, وسالم بن عبد الله في مسجد رسول الله صلى الله عليه وسلم يتجالسان على القاسم جبة خز ومطرف خز وعمامة خز, وعلى سالم حنيف وبركان وعمامة شقائق لا يعيب هذا على هذا لبسته ولا هذا على هذا لبسته. 
I saw Qāsim ibn Muḥammad and Sālim ibn ʿAbdullāh sitting together in the mosque of the Messenger of Allāh ﷺ. Qāsim was wearing a silk jubbah, a silk shawl and a silk turban. And Sālim was wearing sandals, a barrakān (heavy woollen cloak) and a turban that were all patched. None criticised the other for what he wore.[footnoteRef:821] [821:  Ibid, 20:64.] 

Likewise, he used a simple conveyance. ʿAllāmah Ibn Shuʿdhab relates:
كان لسالم بن عبد الله بن عمر حمار هرم فنهاه بنوه عن ركوبه فأبى أن يدعه, قال: فجدعوا أذنه فأبى أن يدع ركوبه, ثم جدعوا أذنه الأخرى فأبى أن يدع ركوبه, قال: فقطعوا ذنبه, فركبه أجدع الأذنين أبتر الذنب. 
Sālim ibn ʿAbdullāh ibn ʿUmar possessed an extremely old donkey. His sons forbade him from riding it, but he refused to leave it. They then cut its ear, but still, he refused to stop riding it. Then, they cut its other ear, but he still refused to stop riding it. Afterwards, they cut its tail. He thus rode it with cut-off ears and cut-off tail.[footnoteRef:822] [822:  Ibid, 20:61.] 

Voluntarily, he chose to live this life. If he wanted to, he could have been extremely wealthy. Sufyān ibn ʿUyaynah narrates an incident denoting on this:
دخل هشام بن عبد الملك الكعبة فإذا هو بسالم بن عبد الله بن عمر بن الخطاب فقال له: يا سالم سلني حاجة, فقال إنني استحيي من الله تبارك وتعالى أن أسأل في بيت الله غير الله, فلما خرج خرج في إثره فقال له: الآن قد خرجت فسلني حاجة. فقال له سالم: من حوائج الدنيا أم من حوائج الآخرة؟ فقال: من حوائج الدنيا, فقال له سالم: أما والله ما سألت الدنيا من يملكها, فكيف أسأل من لا يملكها؟ 
Hishām ibn ʿAbd al-Malik entered the Kaʿbah, and he found Sālim ibn ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb in it. He thus told him, ‘Oh Sālim, ask me for something you need.’ He said, ‘I am shy of Allāh – blessed and exalted is He – that I ask in Allāh’s house from someone else besides Allāh.’ 
When Sālim came out, ʿAbd al-Malik went after him and told him, ‘Now you are out. Hence, ask me for something you need.’ Sālim asked him, ‘From the needs of this world or the needs of the Hereafter?’ ʿAbd al-Malik replied, ‘From the needs of this world.’ Sālim thus replied, ‘By Allāh, I did not ask the world from the One Who possesses it. How can I then ask from the one who does not possess it?’[footnoteRef:823] [823:  Ibid, 20:64.] 

Sālim was such a great jurist, yet he was extremely humble. ʿAlī ibn Zayd reports:
دخلت على سالم بن عبد الله منزله وكان لا يأكل إلا معه مسكين, قال: فأرسل مولاه يأتيه بمسكين. فأتاه بعجوز عمياء حدباء فأدناها فأكلت معه.  
I went to Sālim ibn ʿAbdullāh in his house, and he would only eat when there was a pauper with him. He sent his slave to bring him a poor person, and he brought an old, blind and hunchbacked woman. He brought her close, and she ate with him.[footnoteRef:824] [824:  Ibid, 20:60-61.] 

[bookmark: _heading=h.ymehyi8or9pg]Habits
To also discuss some of his habits: I mentioned previously that there were certain qualities and habits that all the scholars of Madīnah possessed. It became like their tradition, culture and legacy. All the scholars of Madīnah followed this tradition. Sālim possessed all of these habits. Hereunder are some of these habits:
· He would wear a ring. Ḥanẓalah relates:
كان خاتم سالم بن عبد الله من ورق في يده اليسرى في الخنصر نقشه سالم بن عبد الله. 
The ring of Sālim ibn ʿAbdullāh was made of silver and was on the small finger in his left hand. ‘Sālim ibn ʿAbdullāh’ was engraved on it.[footnoteRef:825]  [825:  ʿAllāmah Ibn Saʿd (n 9) 5:151.] 

· The scholars of Madīnah would also keep their moustache. Muḥammad ibn Hilāl says:
رأيت سالم بن عبد الله لا يحفي شاربه جدا. يأخذ منه أخذا حسنا. 
I saw that Sālim would not trim his moustache completely. He would nicely trim it.[footnoteRef:826] [826:  Ibid.] 

· He would keep his white hair.
We mentioned how ʿUmar’s hair became white early, and yet he would not dye his hair. We also mentioned that Imām Mālik would not dye his hair. Likewise, generally, Sālim would not dye his hair. Abu ’l-Ghuṣn relates:
رأيت سالما أبيض الرأس واللحية. 
I saw Sālim with white hair and beard.[footnoteRef:827] [827:  Ibid.] 

On a few odd occasions, he would dye it. Hence some people mentioned that they saw his beard coloured. For instance, Muhammad ibn Hilāl says:
رأيت سالما يصفر لحيته.  
I saw Sālim with his beard dyed yellow.[footnoteRef:828] [828:  Ibid.] 

· He wore a turban. 
From the time of the Prophet ﷺ, everyone in Madīnah would make sure to wear a turban. We discussed this point when discussing the gatherings of Rabīʿah. Sālim would also ensure the same. Khālid ibn Abī Bakr states:
رأيت على سالم قلنسوة بيضاء ورأيت عليه عمامة بيضاء يسدل خلفه منها أكثر من شبر. 
I saw Sālim wearing a white hat, and I saw him wearing a white turban that would hang behind him to the length of more than a hand span.[footnoteRef:829] [829:  Ibid.] 

· Sālim was stringent in following the Sunnah. 
We spoke of how staunch his father, ʿAbdullāh ibn ʿUmar, was in following the Sunnah. ʿAmr ibn Tamīm says:
رأيت سالم بن عبد الله وعليه قميص إلى نصف ساقه. 
I saw Sālim ibn ʿAbdullāh wearing a qamīṣ (upper body garment) until half his shin.[footnoteRef:830] [830:  Ibid.] 

· Sālim had a big body with a paunch. ʿAṭṭāf ibn Khālid says:
رأيت سالم بن عبد الله يأتزر بإزار صغير ليس له حاشية, وكان عظيم البطن. 
I saw Sālim ibn ʿAbdullāh with a small loin cloth that had no hem tied around his waist. He was paunchy.[footnoteRef:831] [831:  Ibid, 5:152.] 

Look at how Abū Saʿd describes him:
كان سالم بن عبد الله رجلا غليظا  كأنه جمال.
Sālim ibn ʿAbdullāh was a big man, as though he was a camel.[footnoteRef:832] [832:  ʿAllāmah Ibn ʿAsākir (n 20) 20:55.] 

In those times there were no elephants in Madīnah. That is why this analogy is made with camels.
· He would eat meat.
Like Imām Mālik, Sālim loved to eat meat. He would eat it with bread and olive oil. He said after being asked about the food he eats:
الخبز والزيت وإذا وجدت اللحم أكلته. 
Bread, olive oil and when I find meat, I eat it.[footnoteRef:833] [833:  Ibid, 20:55.] 

Someone asked him:
أو تشتهيه؟ 
Do you desire it?[footnoteRef:834] [834:  Ibid.] 

He replied:
قال إذا لم أشتهه تركته حتى أشتهيه.
If I do not desire it, then I leave it until I desire it.[footnoteRef:835] [835:  Ibid.] 

Generally, he would eat simply, but on odd occasions, he would indulge. Zuhrī relates hearing Sālim saying:
دخلت على الوليد بن عبد الملك فقال: ما أحسن جسمك فما طعامك؟ قلت: الكعك والزيت قال: وتشتهيه؟ قلت: أدعه حتى أشتهيه فإذا اشتهيته أكلته. 
I went to Walīd ibn ʿAbd al-Malik, and he said, ‘What a handsome body you have! What do you eat?’ I replied, ‘Cake and olive oil’. He said, ‘Do you desire it?’ I said, ‘I leave it until I desire it. When I desire it, I eat it.’[footnoteRef:836] [836:  ʿAllāmah Abū Nuʿaym (n 30) 2:193-194.] 

In those times, extra weight was regarded as a privilege. Whilst he was in iḥrām, the king, Hishām ibn ʿAbd al-Malik, saw him with extra weight and he admired him. On that same day, Sālim fell sick. ʿUbayd Allāh ibn ʿUmar ibn Ḥafṣ narrates:
نظر هشام بن عبد الملك الى سالم بن عبد الله يوم عرفة في ثوبين متجردا, فراى كِدنة حسنة, فقال: يا ابا عمر ما طعامك؟ قال: الخبز والزيت. فقال هشام: كيف تستطيع الخبز والزيت؟ قال: أخمره, فاذا اشتهيته اكلته. قال: فوعك سالم ذلك اليوم فلم يزل موعوكا حتى قدم المدينة. 
Hishām ibn ʿAbd al-Malik looked at Sālim ibn ʿAbdullāh on the day of ʿArafah in two clothes with his bare skin. He saw a handsome and full-fleshed body. Hishām thus said, ‘Oh Abū ʿUmar, what do you eat?’ Sālim replied, ‘Bread and olive oil’. Hishām said, ‘How can you eat bread and olive oil?’ Sālim replied, ‘I cover it. Then when I desire it, I eat it.’ On that day, Sālim fell sick, and he remained to be sick until he came to Madīnah.[footnoteRef:837] [837:  ʿAllāmah Ibn Saʿd (n 9) 5:154.] 

· Sālim had a habit of not closing his buttons. Usāmah ibn Zayd says:
ما رأيت سالم بن عبد الله زر قميصه في صيف ولا شتاء. 
I never saw Sālim buttoning his qamīṣ, in summer or winter.[footnoteRef:838] [838:  Ibid, 5:152.] 

Fiṭr says:
رأيت سالما محلل الأزرار.
I saw Sālim with opened buttons.[footnoteRef:839] [839:  Ibid.] 

ʿAbd al-Malik ibn Qudāmah says:
رأيت سالم بن عبد الله يصلي وأزرار قميصه محلولة.
I saw Sālim ibn ʿAbdullāh praying, and his qamīṣ was unbuttoned.[footnoteRef:840] [840:  Ibid.] 

And Ismāʿīl ibn ʿAbdullāh ibn Abī Uways reports: 
حدثنا عبد الرحمن بن أبي الموال أنه رأى سالم بن عبد الله يخرج من المسجد محلولا زره.
ʿAbd ar-Raḥmān ibn Abi ’l-Mawāl narrated to us that he saw Sālim ibn ʿAbdullāh leaving the mosque with his buttons opened.[footnoteRef:841] [841:  Ibid.] 

· His sleeves reached his fingers. Khālid ibn al-Qāsim al-Bayāḍī narrates:
رأيت كمي سالم بن عبد الله حذو أصابعه. 
I saw the sleeves of Sālim ibn ʿAbdullāh in line with his fingers.[footnoteRef:842] [842:  Ibid, 5:154.] 

· Amongst the Madanī traditions and legacies was that they were severe against any of the groups that were astray. So was Sālim. ʿIkrimah ibn ʿAmmār relates:
سمعت سالما يلعن القدرية الذين يُكذبون بالقدر حتى يؤمنوا بخيره وشره. 
I heard Sālim cursing the Qadariyyah who speak lies regarding Destiny until they believe in the good and bad of it.[footnoteRef:843] [843:  Ibid, 5:153.] 

· He would place funds away for Ḥajj. 
ʿAbdullāh ibn ʿAbd al-ʿAzīz al-ʿUmarī explains what he would do with the stipends he would receive:
كان سالم إذا خرج عطاؤه فإن كان عليه دين قضاه, ثم يصل منه إن أراد أن يصل, ويتصدق منه ثم يحبس لعياله نفقتهم ثم كتب على ما بقي للحج إن شاء الله, أو للعمرة إن شاء الله. 
When Sālim would receive his stipends, he would [first] repay his debt if he owed any. Then, he would offer gifts to his relatives if he wished, and he would give to charity. Then, he would keep the expenses of his family. Afterwards, over the remaining portion, he would write: ‘for Ḥajj, if Allāh wills’ or ‘for ʿUmrah, if Allāh wills’.[footnoteRef:844] [844:  ʿAllāmah Ibn ʿAsākir (n 20) 20:61.] 

· He would go to the market place himself to purchase his necessities. ʿAllāmah Ibn ʿAsākir narrates from Imām Mālik:
وحدثني مالك قال: كان عبد الله بن عمر يخرج إلى السوق فيشتري وكان سالم دهره يشتري في الأسواق, وكان من أفضل أهل زمانه فقيل لمالك أيكره الرجل الفاضل أن يخرج إلى السوق ويشتري حوائجه ليحابي بفضله؟ فقال: لا وما ناس بذلك قد كان سالم يفعل ذلك, وقرأ مالك ﴿يَأْكُلُ ٱلطَّعَامَ وَيَمْشِى فِى ٱلْأَسْوَاقِ﴾ فلأي شئ يمشون في الأسواق؟ وذكر مالك: أن رسول الله كان يمشي في الأسواق.
Mālik narrated to me, saying, ‘ʿAbdullāh ibn ʿUmar would go to the market and purchase. And Sālim, in his time, would purchase in the markets. He was the best person in his time.’ 
Someone asked Mālik, ‘Is it disliked for an eminent person to go to the market and buy his needs so that the price is reduced for him due to his virtue?’ He replied, ‘No. What person is not like this? Sālim would do that.’ Mālik recited: ‘Who eats food and walks in the markets.’[footnoteRef:845] For what purpose were they walking in the markets? Mālik mentioned that the Messenger of Allāh ﷺ would walk in the markets.[footnoteRef:846] [845:  Qurʾān: 25:7.]  [846:  ʿAllāmah Ibn ʿAsākir (n 20) 20:63.] 

[bookmark: _heading=h.t4674v5lo5i]Pearl of wisdom
Sālim ibn ʿAbdullāh is reported to have said:
بلغني أن الرجل يسأل يوم القيامة عن فضل علمه كما يسأل عن فضل ماله. 
It reached me that on the Day of Judgement, a man will be questioned regarding his extra knowledge just as he will be questioned regarding his extra wealth.[footnoteRef:847] [847:  ʿAllāmah Ibn ʿAsākir (n 20) 20:65.] 

[bookmark: _heading=h.51c9ba4gfg15]Date of demise
The majority of scholars claimed that he passed away in 106 AH.
ʿAbd al-Ḥakīm ibn ʿAbdullāh ibn Abī Farwah says:
مات سالم بن عبد الله سنة ست ومائة في آخر ذي الحجة. 
Sālim ibn ʿAbdullāh passed away in the year 106 at the end of Dhu ’l-Ḥijjah.[footnoteRef:848] [848:  ʿAllāmah Ibn Saʿd (n 9) 5:154.] 

Ḍamrah ibn Rabīʿah also says:
مات سنة ست ومائة. 
He passed away in the year 106 AH.[footnoteRef:849] [849:  ʿAllāmah Ibn ʿAsākir (n 20) 20:52.] 

Many scholars held this view. They agree that it was towards the end of the year 106 AH.
However, other scholars felt that he passed away the next year. Ismāʿīl ibn Yaʿlā says:
شهدت جنازة سالم بن عبد الله سنة سبع ومائة. 
I attended the funeral of Sālim ibn ʿAbdullāh in the year 107 AH.[footnoteRef:850] [850:  Ibid, 20:74.] 

Khalīfah ibn al-Khayyāṭ also held this view. He says:
سنة سبع ومائة مات سالم بن عبد الله بن عمر في أول السنة, وصلى عليه هشام بن عبد الملك. 
The year 107 AH: Sālim ibn ʿAbdullāh ibn ʿUmar passed away at the beginning of the year, and Hishām ibn ʿAbd al-Malik led his funeral prayer.[footnoteRef:851] [851:  Ibid, 20:73.] 

This view can be interpreted, since it is just a difference of a few days from those who are saying that he passed away in the year 106 AH.
But then, others claimed that he passed away in 108 AH. For instance, Haytham says:
توفي سنة ثمان ومائة. 
He passed away in the year 108 AH.[footnoteRef:852] [852:  Ibid, 20:54.] 

Likewise, ʿAllāmah Ibn ʿAsākir quotes with his chain from Abū ʿUmar aḍ-Ḍarīr, who says:
توفي سالم بن عبد الله سنة ثمان ومائة. 
Sālim ibn ʿAbdullāh passed away in the year 108 AH.[footnoteRef:853] [853:  Ibid, 20:74.] 

Due to the crowd and throngs of people who attended his funeral, they could not pray on him in the mosque. Aflāḥ and Khālid ibn al-Qāsim both says:
صلى هشام بن عبد الملك على سالم بن عبد الله بالبقيع لكثرة الناس. 
Hishām ibn ʿAbd al-Malik led the funeral prayer of Sālim ibn ʿAbdullāh in Al-Baqīʿ because the people were many.[footnoteRef:854] [854:  ʿAllāmah Ibn Saʿd (n 9) 5:154.] 

In Awjaz al-Masālik on page 337, the year is written as 160 AH. That is an obvious typographical error.
Imām Mālik is quoting the practice of this great scholar. What would he do?
 إِذَا رَأَى الْإِنْسَانَ يُغَطِّي فَاهُ وَهُوَ يُصَلِّي، جَبَذَ الثَّوْبَ عَنْ فِيهِ جَبْذًا شَدِيدًا  […]
Who upon seeing someone covering his mouth in prayer, would pull the cloth violently from his mouth […]
[bookmark: _heading=h.7uglzfcl2ium]Explanation of the Wording: ‘Jabadha’
‘Jabadh’ can be pronounced with the dhāl before the bāʾ as well as with the bāʾ after the dhāl. This was not reversed. ʿAllāmah Zurqānī says:
وليس مقلوبه بل لغة صحيحة، ووهم الجوهري وغيره. 
This is not reversed form of this word. Rather, it is the correct pronunciation. Jawharī and the others were incorrect.[footnoteRef:855] [855:  ʿAllāmah Zurqānī (n 4) 1:63.] 

[bookmark: _heading=h.518spb9frj3b]Explanation of the Wording: ‘Fīh’
The word ‘fīh’ is used for the mouth. ʿAllāmah Ibn as-Sīd al-Baṭalyawsī comments on it:
المشهور في هذه اللفظة أن تستعمل في حال إفرادها بالميم فيقال: فم ومن العرب من يضم الفاء ومنهم من يكسرها، فإذا أضيفت استعملت بحروف اللين فيقال: فُوهٌ وفَاهٌ وفِيه، وربما استعملوهما في حال الإضافة بالميم.
قال الراجز:
كالحُوتِ لا يرويهِ شَيءٌ يَلقَمُهُ 		يُصبِحُ ظَمآنَ وَفِي البَحرِ فَمُهُ
The famous view regarding this word is to use it with a mīm when it is alone. It will be said, ‘fam'. Some Arabs pronounce the fāʾ with a ḍammah, and some pronounce it with a kasrah. When it is muḍāf (attached to another word denoting possession), it is used with the soft vowel letters (alif, wāw and yāʾ). It will be said, ‘fū-hu, fā-hu and fī-hi). At times, in the case of being a muḍāf, they would use both with a mīm. 
The poet says in the rajaz metre:
Like a fish which is not quenched by anything it swallows,
It becomes thirsty despite that its mouth is in the sea.[footnoteRef:856] [856:  ʿAllāmah ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 49.] 

When Sālim would see this, he would pull the cloth with all his strength:
حَتَّى يَنْزِعَهُ عَنْ فِيهِ.
Until he would remove it from his mouth
[bookmark: _heading=h.ejwzi2od17q0]Covering the Mouth in Prayer
ʿAllāmah Zurqānī explains the reason why he would do this:
لأنه أبلغ في تعليمه. 
It is more effective in teaching him.[footnoteRef:857]  [857:  ʿAllāmah Zurqānī (n 4) 1:63.] 

Remember here that Sālim possessed that authority. We should not try to do this, lest a big fight occurs within the mosque. One day, if we become great scholars whom everyone looks up to and trusts, then possibly we may attempt to do such.
Nevertheless, this reaction of his demonstrates that covering the mouth in prayer is impermissible. ʿAllāmah Zurqānī says:
ففعل سالم, وهو من الفقهاء السبعة دليل على أن كراهة تغطية الفم في الصلاة كان أمرا مقررا عندهم بالمدينة. 
The action of Sālim – who is among the Seven Jurists – proves that the dislike of covering the mouth in prayer was an established matter by them in Madīnah.[footnoteRef:858] [858:  ʿAllāmah Zurqānī (n 4) 1:63.] 

This ruling – of the dislike to cover the mouth in prayer – is general. ʿAllāmah Khaṭṭābī writes:
وقوله وأن ‌يغطي ‌الرجل ‌فاه فإن من عادة العرب التلثم بالعمائم على الأفواه فنهوا عن ذلك في الصلاة.
That a man should cover his mouth: because the habit of the Arabs is to cover the mouth with the turban. Hence, they were prohibited from that in prayer.[footnoteRef:859] [859:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī al-Bustī, Maʿālim as-Sunan (Aleppo: Al-Maṭbaʿah al-ʿIlmiyyah, 1932), 1:179. ] 

ʿAllāmah Badr ad-Dīn ʿAynī mentioned the reason and wisdom of this:
والحكمة في هذا: أنه يُشبه فعل المجوس حال عبادة النيران، كذا قاله صاحب "المحيط". 
The wisdom in this is that it is similar to what the fire worshippers do when they worship fires. The author of Al-Muḥīt also mentioned this.[footnoteRef:860] [860:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abī Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 3:181.] 

However, Imām Mālik brings the narration in this chapter after mentioning the ḥadīth on eating garlic. Therefore, ʿAllāmah Ibn ʿAbd al-Barr clarified that this was because of their practice. He says:
وأما تغطية الفم والأنف في الصلاة فمكروه لمن أكل ثوما، وإنما أصل الكراهية فيه لأنهم كانوا يتلثمون ويصلون على تلك الحال، فنهوا عن ذلك. 
As for covering the mouth and nose in prayer, it is disliked for one who ate garlic. The basis of this dislike is because they used to cover their face and pray in that condition. They were thus prohibited from that.[footnoteRef:861] [861:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 1:395.] 

In our context, one who does not brush his teeth and has foul breath should not feel that he can simply cover his mouth and come to the mosque.
[bookmark: _heading=h.q4uyrs3h8hcr]Support from Marfūʿ Narrations
Although it is mentioned here as a practice of Sālim, this ruling is backed up by marfūʿ narrations. 
1) Imām Abū Dawūd and Imām Ibn Mājah narrated this with a chain that goes via Ḥasan ibn Dhakwān:
عن الحسن بن ذكوان، عن سليمان الأحول، عن عطاء - قال إبراهيم: عن أبي هريرة، أن رسول الله صلى الله عليه وسلم نهى عن السدل في الصلاة وأن ‌يغطي ‌الرجل ‌فاه.
Ḥusayn ibn Dhakwān reported from Sulaymān al-Aḥwal from ʿA ṭāʾ – Ibrāhīm said – from Abū Hurayrah that the Messenger of Allāh ﷺ  prohibited sadl (letting the garment hang) in prayer and that a man covers his mouth.[footnoteRef:862][footnoteRef:863][footnoteRef:864][footnoteRef:865] [862:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah), 1:479-480.]  [863:  Imām Abū ʿAbdullāh Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah  (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah), 1:310.]  [864:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysābūrī, Ṣaḥīḥ Ibn Khuzaymah (Beirut: Al-Maktab al-Islāmī, 1980), 1:379.]  [865:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Al-Musnad aṣ-Ṣaḥīḥ ʿalā ’t-Taqāsīm wa ’l-Anwāʿ bi-ghayr Wujūd Qaṭʿ fī Sanadi-hā wa-lā Thubūt Jarḥ fī Nāqilī-hā / Ṣaḥīḥ Ibn Ḥibbān (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah Idārat ash-Shuʾūn al-Islāmiyyah, 2012), 3:485.] 

(Note: Imām Ibn Mājah narrated this directly from Ḥasan ibn Dhakwān from ʿAṭāʾ. Imām Abū Dāwūd, Imām Ibn Khuzaymah and ʿAllāmah Ibn Ḥibbān narrated it via the link of Sulaymān al-Aḥwal between the two.)
In the footnotes, Dr. Muḥammad Muṣṭafā al-Aʿẓamī comments on this ḥadīth:
إسناده ضعيف الحسن بن ذكوان صدوق يخطئ وكان يدلس وقد عنعنه. 
Its chain is weak. Ḥasan ibn Dhakwān is ṣadūq, yukh ṭiʾu (he would err). He would make tadlīs, and he used the word ‘ʿan’ here.[footnoteRef:866] [866:  Imām Ibn Khuzaymah (n 96)  1:379.] 

However, Imām Ḥākim mentioned:
هذا حديث صحيح على شرط الشيخين ولم يخرجا فيه تغطية الرجل فاه في الصلاة. 
This is a ṣaḥīḥ ḥadīth that fulfils the condition of Shaykhān (Bukhārī and Muslim), but they did not narrate: ‘a man covering his face in prayer’.[footnoteRef:867] [867:  Imām Abū ʿAbdullāh Muḥammad ibn ʿAbdullāh al-Ḥākim an-Naysābūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:384.] 

Additionally, the comment of ʿAllāmah Dhahabī from his Talkhīṣ is added in the footnotes, where he says:
على شرطهما.
Fulfilling the condition of Bukhārī and Muslim.
Likewise, Imām Ibn Khuzaymah and ʿAllāmah Ibn Ḥibbān narrated this in their respective Ṣaḥīḥs.  
2) Imām Ibn Abī Shaybah narrates:
حدثنا أبو بكر قال: حدثنا أبو أسامة، عن ابن جريج، قال: أخبرني أبو بكر، عمن أخبره، أن النبي صلى الله عليه وسلم نهى أن يخمر الفم في الصلاة. 
Abū Bakr narrated to us, saying: Abū Usāmah narrated to us from Ibn Jurayj, who said, ‘Abū Bakr related to me from someone who related to him that the Prophet ﷺ prohibited covering the mouth in prayer.’[footnoteRef:868] [868:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaff fī ’l-Aḥādīth wa ’l-Āthār (Beirut: Dār at-Tāj, 1989), 2:129. ] 

3) ʿAllāmah Ibn ʿAbd al-Barr quotes in Al-Istidhkār:
ذكر بن وهب قال: أخبرني الوليد بن المغيرة أن وهب بن عبد الله المعاوي حدثه قال: "قال رسول الله صلى الله عليه وسلم: لا يضعن أحدكم ثوبه على أنفه وهو في الصلاة فإن ذلك خطم الشيطان." 
Ibn Wahb mentioned: Walīd ibn al-Mughīrah related to me that Wahb ibn ʿAbdullāh al-Muʿāwī narrated to him, saying: The Messenger of Allāh ﷺ said, ‘None of you should place his cloth over his nose whilst he is in prayer for that is the snout of the devil.’[footnoteRef:869] [869:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 1:396.] 

[bookmark: _heading=h.f0ptko2ycybn]Views of the Tābiʿūn
Many scholars were of the view that it is disliked to cover one’s nose in prayer. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وكره التلثم في الصلاة عبد الله بن عمر, وسعيد بن المسيب, وعكرمة, وطاوس, وإبراهيم, والحسن. وروي عن علي.
وقال حميد بن عبد الرحمن الرقاشي قال حدثنا بكر بن عامر قال كان إبراهيم, والشعبي يكرهان أن يغطي الرجل فاه في الصلاة. 
ʿAbdullāh ibn ʿUmar, Saʿīd ibn al-Musayyab, ʿIkrimah, Ṭāwūs, Ibrāhīm and Ḥasan disliked talaththum (covering the nose and mouth) in prayer. And it is narrated from ʿAlī. 
Ḥumayd ibn ʿAbd ar-Raḥmān ar-Raqāshī said, ‘Bakr ibn ʿĀmir narrated to us, saying, ‘Ibrāhīm and Shaʿbī disliked that a man covers his mouth in prayer.’[footnoteRef:870] [870:  Ibid.] 

Imām Ibn Abī Shaybah brought the chapter:
‌‌في تغطية الفم في الصلاة
Regarding Covering the Mouth in Prayer[footnoteRef:871] [871:  Imām Ibn Abī Shaybah (n 100) 2:129.] 

In this chapter, he narrates the marfūʿ narration that we quoted, and he also quotes this narration of the Muwaṭṭaʾ. He then brings the verdicts of Tābiʿūn. Hereunder are a few random verdicts:
عن عطاء أنه كره أن يغطي الرجل فمه في الصلاة.
It is reported from ʿAṭāʾ that he disliked that a man covers his mouth in prayer.[footnoteRef:872] [872:  Ibid.] 

عن إبراهيم، والشعبي: أنهما كرها أن ‌يغطي ‌الرجل ‌فاه في الصلاة.
It is reported from Ibrāhīm and Shaʿbī that they disliked that a man covers his mouth in prayer.’[footnoteRef:873] [873:  Ibid, 2:130.] 

Imām Ibn Abī Shaybah then brings the chapter:
‌‌في التلثم في الصلاة
Regarding Talaththum (Covering the Nose  and Mouth) in Prayer[footnoteRef:874] [874:  Ibid.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they explain:
والتلثم عند الشافعية هو تغطية الفم، وقال الحنفية والحنابلة: هو تغطية الفم والأنف. وهو عند المالكية ما يصل لآخر الشفة السفلى. 
According to the Shāfiʿīs, ‘talaththum’ is covering the mouth. The Ḥanafīs and Ḥanbalīs state that it is covering the mouth and nose. According to the Mālikīs, it is [covering] the part that reaches the edge of the lower lip.[footnoteRef:875] [875:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 21:32.] 

Imām Ibn Abī Shaybah cites the following with his chain:
عن ابن عمر: أنه كره أن يتلثم الرجل في الصلاة. 
It is reported from Ibn ʿUmar that he disliked that a man does talaththum in prayer.[footnoteRef:876] [876:  Imām Ibn Abī Shaybah (n 100) 2:130.] 

عن سعيد بن المسيب، وعكرمة: أنهما كرها أن يتلثم الرجل في الصلاة. 
It is reported from Saʿīd ibn al-Musayyab and ʿIkrimah that they both disliked that a man does talaththum in prayer.[footnoteRef:877] [877:  Ibid.] 

عن طاوس: أنه كره أن يصلي الرجل متلثما. 
It is reported from Ṭāwūs that he disliked that a man prays whilst doing talaththum.[footnoteRef:878] [878:  Ibid.] 

عن الحسن: أنه كره للرجل أن يصلي متلثما. 
It is reported from Ḥasan that he disliked for a man to pray whilst doing talaththum.[footnoteRef:879] [879:  Ibid.] 

Thereafter, he brings the chapter of covering the nose alone. He narrates with his chain to Hishām, who says:
عن قتادة، في الرجل يغطي أنفه في الصلاة، فقال: حدثني عكرمة، أن ابن عباس كره تغطية الأنف، قال قتادة: وكان سعيد بن المسيب، والنخعي، وعطاء يكرهونه. 
Qatādah was asked regarding a man who covers his nose in prayer, to which he replied, ‘ʿIkrimah narrated to me that Ibn ʿAbbās disliked covering the nose.’ Qatādah said, ‘Saʿīd ibn al-Musayyab, Nakhaʿī and ʿAṭāʾ would dislike it.’[footnoteRef:880] [880:  Ibid.] 

Yes, there is an exception. ʿAllāmah Khaṭṭābī writes:
إلاّ أن يعرض للمصلي التثاؤب فيغطي فمه عند ذلك للحديث الذي جاء فيه.  
Except if yawning occurs to a person in prayer. In that case, he will cover his mouth due to the ḥadīth that was narrated regarding it.[footnoteRef:881] [881:  ʿAllāmah Khaṭṭābī (n 91) 1:179.] 

[bookmark: _heading=h.93u8ll5pbymo]Views of the Madhāhib on Covering the Mouth in Prayer
After quoting the views of the Tābiʿūn, we can now quote the views of the madhāhib:
[bookmark: _heading=h.ogowimb0h4em]Ḥanafī view
Imām Muḥammad says in his Al-Aṣl:
قلت: أرأيت الرجل إذا صلى أتكره له أن ‌يغطي ‌فاه وهو يصلي؟ قال: نعم. 
I said, ‘Tell me, when a man is in prayer, do you consider it disliked for him to cover his mouth whilst he is praying?’ He (Abū Ḥanīfah) said, ‘Yes.’[footnoteRef:882] [882:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Aṣl (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah li-Idārat ash-Shuʾūn al-Islāmiyyah, 2012), 1:13.] 

Our scholars also make the exception that only if a person yawns should he cover his mouth. Imām Muḥammad says in his Al-Aṣl:
قلت: أرأيت الرجل يتثاءب في الصلاة أتحب أن ‌يغطي ‌فاه؟ قال: نعم, أحب له ذلك. 
I said, ‘Tell me, do you prefer that a man who yawns in prayer covers his mouth?’ He (Abū Ḥanīfah) said, ‘Yes, I prefer that for him.’[footnoteRef:883] [883:  Ibid, 1:17-18.] 

ʿAllāmah Sarakhsī explains the reasoning:
ومن تثاءب في الصلاة ينبغي له أن ‌يغطي ‌فاه لقوله – عليه الصلاة والسلام -: "إذا تثاءب أحدكم في صلاته فليغط فاه، فإن الشيطان يدخل فيه"، أو قال فمه ولأن ترك تغطية الفم عند التثاؤب في المحادثة مع الناس تعد من سوء الأدب ففي مناجاة الرب أولى. 
Whoever yawns in prayer should cover his mouth due to the statement of the Prophet ﷺ: ‘When one of you yawns in prayer, he should cover his mouth because the devil enters in his fīh – or he said fam (mouth).’ And because not covering the mouth when yawning whilst speaking with people is considered disrespect, then all the more it is such when conversing with the Lord.[footnoteRef:884] [884:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah), 1:39.] 

In Badāʾiʿ aṣ-Ṣanāʾiʿ, ʿAllāmah Kāsānī mentions the reasoning as: 
ويكره أن ‌يغطي ‌فاه في الصلاة, لأن النبي – صلى الله عليه وسلم – نهى عن ذلك, ولأن في التغطية منعا من القراءة والأذكار المشروعة, ولأنه لو غطى بيده فقد ترك سنة اليد، وقد قال – صلى الله عليه وسلم -: "كفوا أيديكم في الصلاة". ولو غطاه بثوب فقد تشبه بالمجوس, لأنهم يتلثمون في عبادتهم النار, والنبي – صلى الله عليه وسلم - نهى عن التلثم في الصلاة, إلا إذا كانت التغطية لدفع التثاؤب, فلا بأس به؛ لما مر. 
It is disliked to cover the mouth in prayer because the Prophet ﷺ prohibited that, and because covering [the mouth] prevents recitation of the Qurʾān and the legislated adhkār. Furthermore, if one covers with his hand, then he has left the Sunnah practice of the hand (in prayer), and the Prophet ﷺ said, ‘Hold back your hands in prayer.’
If he covers it with a cloth, then he has imitated the fire worshippers because they cover their faces when they worship the fire. And the Prophet ﷺ prohibited covering the face in prayer except when it is covered to repel yawning. In that case, it is fine, due to the reason that was previously explained.[footnoteRef:885] [885:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī al-Ḥanafī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:78.] 

[bookmark: _heading=h.t0mbml9bz324]Mālikī view
We can just quote the Māliki madhhab from the commentaries. ʿAllāmah Abu ’l-Walīd al-Bājī quotes:
قال ابن حبيب لا ينبغي أن يغطي فمه ولا ذقنه ولا لحيته في الصلاة وحكى ابن شعبان في مختصره الخلاف في تغطية الذقن عن مالك فروي عنه أنه لا بأس به وإنما المنع من اللثام وتغطية الوجه والفم قال.
وقد روى عنه مطرف أنه كرهه فوجه الرواية الأولى أن الرواية إذا منعت تغطية الوجه لم تمنع تغطية الذقن كالإحرام ووجه رواية مطرف أنه تغطية لبعض الوجه كاللثام. 
Ibn Ḥabīb said, ‘One should neither cover his mouth nor his chin or beard in prayer.’ And in his Mukhtaṣar, Ibn Shaʿbān narrated a difference of opinion from Mālik regarding covering the chin. It is narrated from him that it is alright. The prevention is only from lithām (a covering for the nose and mouth) and covering the face and mouth.
It is narrated from Muṭarrif that he disliked that. The reasoning for the first report is that when the narration prevents covering the face, it does not prevent covering the chin like iḥrām. And the reasoning for the report of Muṭarrif is that it is covering part of the face, like lithām. [footnoteRef:886] [886:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:33. ] 

ʿAllāmah Ibn al-ʿArabī quotes:
فروى ابن القاسم، عن مالك؛ أنه قال: المصلي لا يلتثم ولا ‌يغطي فاه؛ لأنه نفي للخشوع، ومعناه الكبر. 
Ibn al-Qāsim reported from Mālik that he said, ‘A person in prayer should not cover his mouth and nose nor should he cover his mouth because it negates humility. It implies pride.’[footnoteRef:887] [887:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as ibn al-ʿArabī, al-Andalūsī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Dār al-Gharb al-Islāmī, 2007), 1:481.] 

[bookmark: _heading=h.ul6w9qv5s96d]Shāfiʿī view
In Mughnī al-Muḥtāj, ʿAllāmah Sharbīnī mentions:
ويكره أن يصلي في ثوب فيه صورة، وأن يصلي عليه وإليه، وأن يصلي بالاضطباع، وأن ‌يغطي ‌فاه، فإن تثاءب غطاه بيده ندبا. 
It is disliked to pray in clothes with pictures, to pray on it and in its direction, to pray with one’s garment under the right arm and throwing the end over the left shoulder, and to cover one’s mouth. If one yawns, it is recommended to cover it with one’s hand.[footnoteRef:888] [888:  Shams ad-Dīn Muḥammad ibn Muḥammad al-Khaṭīb ash-Sharbīnī, Mughnī al-Muḥtāj ilā Maʿrifat Maʿānī Alfāẓ al-Minhāj (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:400.] 

[bookmark: _heading=h.qimhm66ai65c]Ḥanbalī view
ʿAllāmah Ibn Qudāmah al-Maqdisī says:
ويكره أن يغطى الرجل وجهه أو فمه. 
It is disliked for a man to cover his face or mouth.[footnoteRef:889] [889:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:298.] 

[bookmark: _heading=h.wqwepyroah1d]ʿAllāmah Manṣūr al-Bahūtī says:
(و) يكره في الصلاة (تغطية الوجه) لما روى أبو هريرة أن النبي - صلى الله عليه وسلم - "نهى أن ‌يغطى ‌الرجلُ ‌فاهُ" رواه أبو داود بإسناد حسن. ففيه تنبيه على كراهة تغطية الوجه، لاشتماله على تغطية الفم. ولأن الصلاة لها تحليل وتحريم. فشرع لها كشف الوجه كالإحرام. 
Covering the face is disliked in prayer because Abū Hurayrah reported that the Prophet ﷺ prohibited that a man should cover his mouth. Abū Dāwūd narrated this with a ḥasan chain. This illustrates the dislike of covering the face as it includes covering the mouth. The reason is that prayer renders certain things lawful and certain things unlawful. Therefore, exposing the face is legislated for it like iḥrām.[footnoteRef:890] [890:  ʿAllāmah Manṣūr ibn Yūnus ibn Idrīs al-Bahūtī, Kashf al-Qināʿ ʿan Matn al-Iqnāʿ (Beirut: ʿĀlam al-Kutub, 1983), 1:272.] 

[bookmark: _heading=h.ongqlmfvq1n1]Women Praying with A Face Veil
Now, if it is impermissible to cover the face in prayer, what about women covering their faces with veils in prayer? Imām Ibn Abī Shaybah brought the chapter:
‌‌المرأة تصلي وهي منتقبة
The Woman Who Prays Whilst Wearing a Face Veil[footnoteRef:891] [891:  Imām Ibn Abī Shaybah (n 100) 2:130.] 

Afterwards, he narrates the following with his chains:
عن جابر بن زيد: أنه كره أن تصلي المرأة وهي منتقبة أو تطوف وهي منتقبة.
It is reported from Jābir ibn Zayd that he disliked for a woman to pray whilst wearing a face veil or to circumambulate whilst wearing a face veil.[footnoteRef:892] [892:  Ibid.] 

عن طاوس: أنه كره أن تصلي المرأة وهي منتقبة.
It is reported from Ṭāwūs that he disliked for a woman to pray whilst wearing a face veil.[footnoteRef:893] [893:  Ibid, 2:131.] 

عن الحسن، قال: كان يكره أن تصلي المرأة منتقبة.
It is reported from Ḥasan that he disliked for a woman to pray whilst wearing a face veil.[footnoteRef:894] [894:  Ibid.] 

This is also the view of the Ḥanafīs. Yusūf, the son of Imām Abū Yūsuf, quotes his chain:
يوسف عن أبيه عن أبي حنيفة، عن حماد، عن إبراهيم، أنه كان يكره أن ‌يغطي ‌الرجل ‌فاه وهو في الصلاة، ويكره أن تصلي المرأة وهي متنقبة.
Yūsuf reported from his father from Abū Ḥanīfah from Ḥammād from Ibrāhīm that he disliked for a man to cover his mouth whilst he is in prayer, and he disliked for a woman to pray whilst wearing a face veil.[footnoteRef:895] [895:  Qāḍī al-Quḍāt Imām Abū Yūsuf Yaʿqūb ibn Ibrāhīm al-Anṣārī, Kitāb al-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 30.] 

ʿAllāmah Abu ’l-Walīd al-Bājī mentions:
ولا تصلي المرأة متنقبة رواه ابن وهب عن مالك زاد ابن حبيب ولا متلثمة فإن فعلت فقد روى ابن القاسم عن مالك ل[ا تعيد ووجهه ما قدمناه. 
A woman should not pray whilst wearing a face veil. Ibn Wahb narrated this from Mālik. Ibn Ḥabīb added, ‘Neither whilst wearing a lithām’. If she does so, then Ibn al-Qāsim narrated from Mālik that she does not need to repeat. And the reasoning is what we previously mentioned.[footnoteRef:896] [896:  ʿAllāmah Bājī (n 118) 1:33.] 

 



Hadith 34 
‌كتابُ الطهارة
The Book of Purification
[bookmark: _heading=h.c3kkyrg9aqkk]الْعَمَلُ فِي الْوُضُوءِ
[bookmark: _heading=h.u9si4e7t666c]The Practice in Ablution
مَالِك، عَنْ عَمْرِو بْنِ يَحْيَى الْمَازِنِيِّ، عَنْ أَبِيهِ أَنَّهُ قَالَ لِعَبْدِ اللَّهِ بْنِ زَيْدِ بْنِ عَاصِمٍ، وَهُوَ جَدُّ عَمْرِو بْنِ يَحْيَى الْمَازِنِيِّ، وَكَانَ مِنْ أَصْحَابِ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: هَلْ تَسْتَطِيعُ أَنْ تُرِيَنِي كَيْفَ كَانَ رَسُولُ اللَّهِ يَتَوَضَّأُ؟ قَالَ عَبْدُ اللَّهِ بْنُ زَيْدٍ: نَعَمْ, فَدَعَا بِوَضُوءٍ, فَأَفْرَغَ عَلَى يَدَيه، فَغَسَلَ يَدَيْهِ مَرَّتَيْنِ مَرَّتَيْنِ، ثُمَّ مَضْمَضَ وَاسْتَنْثَرَ ثَلَاثًا، ثُمَّ غَسَلَ وَجْهَهُ ثَلَاثًا، ثُمَّ غَسَلَ يَدَيْهِ مَرَّتَيْنِ مَرَّتَيْنِ إِلَى الْمِرْفَقَيْنِ، ثُمَّ مَسَحَ رَأْسَهُ بِيَدَيْهِ، فَأَقْبَلَ بِهِمَا وَأَدْبَرَ، بَدَأَ بِمُقَدَّمِ رَأْسِهِ، ثُمَّ ذَهَبَ بِهِمَا إِلَى قَفَاهُ، ثُمَّ رَدَّهُمَا، حَتَّى رَجَعَ إِلَى الْمَكَانِ الَّذِي بَدَأَ مِنْهُ، ثُمَّ غَسَلَ رِجْلَيْهِ.
Mālik reported from ʿAmr ibn Yaḥyā al-Māzinī from his father that he asked ʿAbdullāh ibn Zayd ibn ʿĀṣim – he was the grandfather of ʿAmr ibn Yaḥyā al-Māzinī, and he was the Companion of the Messenger of Allāh ﷺ –: ‘Can you demonstrate to me how the Messenger of Allāh ﷺ would perform ablution?’ ʿAbdullāh ibn Zayd replied in the affirmative and asked for ablution water. He poured [the water] over his hands and washed both his hands twice. Then, he rinsed his mouth and blew water out of his nostrils thrice. Then, he washed his face thrice. Then, he washed both his hands twice until the elbows. Then, he wiped his head with his hands, taking them from the front to the back and from the back to the front. He began with his forehead and brought his hands back to his nape. Then, he brought them back until he reached the place from where he started. Afterwards, he washed his legs.[footnoteRef:897] [897:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 158.] 

‌كتابُ الطهارة 
The Book of Purification

After the Chapter on the Times of the Prayers, Imām Mālik now brings the Chapter on Purification. We mentioned the reason for this sequence; Generally, the time first sets in, then a person prepares for prayer by performing ablution etc. Mawlānā Zakariyyā gives an overview of all these chapters saying: 
ثم المناسبة بما سبق وبما لحق أن الصلاة تجب بالوقت, فقدمها, ثم بعد وجوبها بدخول الوقت يهيأ لها بالوضوء, فذكر الوضوء بأنواعه, ثم ينادى بالصلاة, فذكر النداء, ثم تفتح الصلاة, فذكر المصنف الأبواب على هذا الترتيب.
The correlation between the previous chapter and the present one is that prayer becomes obligatory when the time sets in. Hence, he (Imām Mālik) brought it (the times for prayer) first. Then, after it becomes obligatory by the setting in of the time, one prepares for it by performing ablution. Hence, he mentioned ablution and its different categories. Afterwards, the call for prayer is given. Hence, he mentioned the call to prayer. Then, prayer is started. The author mentioned the chapters in this sequence.[footnoteRef:898] [898:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:339.] 

[bookmark: _heading=h.u1eo1dvmvb4y]الْعَمَلُ فِي الْوُضُوءِ
[bookmark: _heading=h.iwxv4fxuxd6x] The Practice in Ablution
[bookmark: _heading=h.eky3lmi29iyt]Explanation of the Wording: ‘Wuḍūʾ’
[bookmark: _heading=h.vctnvcvxlk8d]Pronunciation
 ‘Wuḍūʾ’ with a ḍammah on the wāw (wuḍūʾ) refers to the act of ablution, and with a fatḥah, (waḍūʾ), it refers to the water of ablution. This is the view of the majority of grammarians (not all). ʿAllāmah Ibn as-Sīd al-Baṭalyawsī says:
"الوضوء" بضم الواو، وبفتحها الماء، وهو قول مشهور عن الكوفيين. 
‘Wuḍūʾ’: with a ḍammah on the wāw. And with a fatḥah on the wāw, it is the water. This is a famous view from the people of Kufa.[footnoteRef:899]  [899:  ʿAllāmah ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 50. ] 

He then explains the views of those who claimed that in all cases, it is pronounced with a fatḥah:
وأما سيبويه وأصحابه فقالوا بالفتح في المصدر والماء جميعا. وقال الأصمعي: الوضوء بالضم ليس من كلام العرب، وإنما هو قياس قاسه النحويون. 
Sībwayh and his students claimed that it is with a fatḥah in both cases: the verbal noun (for the act of performing ablution) and the water (of ablution). Aṣmaʿī said, ‘‘Wuḍūʾ’ with a ḍammah is not Arabic. The grammarians only established this through analogy.[footnoteRef:900] [900:  Ibid.] 

ʿAllāmah Abu ʿl-Walīd also quoted in Al-Muntaqā:
وحكي عن الخليل الوَضوء بالفتح فيهما. 
It is reported from Khalīl as ‘waḍūʾ’ with a fatḥah in both cases.[footnoteRef:901]  [901:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:34.] 

The word ‘waḍūʾ’ is derived from the word ‘waḍāʾah’, as ʿAllāmah Zurqānī says:
مشتق من الوضاءة الحسن والنظافة لأن المصلي يتنظف به فيصير وضيئا. 
Derived from ‘waḍāʾah’, which means beauty and cleanliness, because the person who will pray cleanses himself with it and thus becomes beautiful.[footnoteRef:902] [902:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:64. ] 

[bookmark: _heading=h.dm1dxvqtyfd]Legislation of ablution
Allāh Taʿālā speaks regarding ablution in verse six of Chapter Al-Māʾidah:
﴿يَا أَيُّهَا الَّذِينَ آمَنُواْ إِذَا قُمْتُمْ إِلَى الصَّلاةِ فَاغْسِلُواْ وُجُوهَكُمْ وَأَيْدِيَكُمْ إِلَى الْمَرَافِقِ وَامْسَحُواْ بِرُؤُوسِكُمْ وَأَرْجُلَكُمْ إِلَى الْكَعْبَيْنِ﴾
O you who believe, when you rise for Ṣalāh, (prayer) wash your faces and your hands up to the elbows, and make masḥ (wiping with hands) of your heads and (wash) your feet up to the ankles.
There is a consensus that this verse was revealed in Madīnah. Therefore, some scholars differ on whether ablution was ordained in Makkah, when prayer became compulsory, or whether it became compulsory in Madīnah, when this verse was revealed.  This is not the place to discuss and compare the different arguments. The only thing to note is that ʿAllāmah Ḥaṣkafī mentioned in Ad-Durr al-Mukhtār that ablution was ordained in Makkah. He writes:
وأجمع ‌أهل ‌السير أن الوضوء والغسل فرضا بمكة مع فرض الصلاة بتعليم جبريل عليه السلام، وأنه عليه الصلاة والسلام لم يصل قط إلا بوضوء، بل هو شريعة من قبلنا. 
The historians agree unanimously that ablution and ritual bath became compulsory in Makkah when prayer became compulsory, by Jibrīl – peace be upon him – teaching [the Prophet ﷺ]. And the Prophet ﷺ always prayed with ablution. In fact, it is the Sharīʿah of those who came before.[footnoteRef:903] [903:  ʿAlāʾ ad-Dīn Muḥammad ibn ʿAlī al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 19.] 

[bookmark: _heading=h.vm5nas1j5y8f]Importance of ablution
As for the importance of ablution, ʿAllāmah Ibn al-ʿArabī mentions:
قال الإمام الحافظ: والوضوء أصل في الدين، وطهارة للمسلمين، وفضيلة لهذه الأمة في العالمين. وقد روي عنه - صلى الله عليه وسلم - أنه توضأ وقال:"هذا وضوئي ووضوء الأنبياء قبلي، ووضوء إبراهيم خليل الرحمن" وذلك لا يصح. 
Ablution is a foundation in the religion, purification for the Muslims and a virtue for this nation (specifically) in the whole universe. It is reported from the Prophet ﷺ that he performed ablution and said, ‘This is my ablution, the ablution of the prophets before me and the ablution of Ibrāhīm, the Friend of the Most Merciful.’ But that is not authentic.[footnoteRef:904] [904:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as ibn al-ʿArabī, al-Andalūsī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Dār al-Gharb al-Islāmī, 2007), 2:7. ] 

[bookmark: _heading=h.au43id9h8zg]ʿAllāmah Zurqānī also weakened this narration. He established the point that the speciality of this nation is that they will be radiant on the Day of Judgement due to ablution. It is not that ablution did not exist for those before them. He then says:
وقد صرح بذلك في رواية مسلم عن أبي هريرة مرفوعا: "سيما ليست لأحد غيركم تردون على الحوض غرا محجلين من آثار الوضوء" وسيما بكسر المهملة وإسكان التحتية أي علامة، واعترض بعضهم على الحليمي بحديث: "هذا وضوئي ووضوء الأنبياء قبلي" وهو حديث ضعيف لا حجة فيه لضعفه، ولاحتمال أن يكون الوضوء من خصائص الأنبياء دون أممهم إلا هذه الأمة. 
That is clearly mentioned in the narration of Muslim from Abū Hurayrah, who narrates as marfūʿ: ‘[You will have] a mark which no one else will have. You will pass by the Pond with radiant faces and feet from the traces of ablution.’ 
‘Sīmā’ is with a kasrah on the non-dotted sīn and a sukūn on the yāʾ with lower dots i.e. a mark.
Some objected to Ḥalīmī (who opined that ablution is specific for this nation) with the ḥadīth: ‘This is my ablution and the ablution of the prophets before me.’ But this is a weak ḥadīth. It cannot be used as proof due to its weakness and due to the possibility that ablution is the speciality of the prophets, and not the nations, except for this nation.[footnoteRef:905] [905:  ʿAllāmah Zurqānī (n 6) 1:64.] 

This is a highly disputed issue: whether ablution was ordained for the previous nations, or whether it is a speciality of this nation. If Allāh wills, we will discuss this in detail in one of the chapters ahead.
[bookmark: _heading=h.x1iyby9nfq39]Two Points to Keep in Mind
Imām Yaḥyā narrates:
مَالِك، عَنْ عَمْرِو بْنِ يَحْيَى الْمَازِنِيِّ 
Mālik reported from ʿAmr ibn Yaḥyā al-Māzinī
We discussed this narrator in detail under the 14th narration, in Lesson 30. Kindly refer to the following link:
https://ulumalhadith.com/lesson-30-end-of-hadith-13-hadith-14-time-of-jumuah/
For now, we need to keep two points in mind:
1) The lineage of this narrator
ʿAllāmah Ibn ʿAbd al-Barr says:
وهو عمرو بن يحيى بن عمارة بن أبي حسن المازني الأنصاري لا خلاف في ذلك. 
He is ʿAmr ibn Yaḥyā ibn ʿUmārah ibn Abī Ḥasan al-Māzinī al-Anṣārī. No one differs on that.[footnoteRef:906] [906:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:7. ] 

2) The chain of this narration
عن ‌عمرو بن يحيى المازني، عن ‌أبيه، أنه قال لعبد الله بن زيد بن عاصم، وهو جد عمرو بن يحيى
ʿAmr ibn Yaḥyā al-Māzīnī reported from his father that he said to ʿAbdullāh ibn Zayd ibn ʿĀṣim – he is the grandfather of ʿAmr ibn Yaḥyā.
عَنْ أَبِيهِ 
From his father
[bookmark: _heading=h.u504lllkme57]Yaḥyā ibn ʿUmārah al-Māzinī
From the lineage of ʿAmr which we just quoted, we learn that his father was Yaḥyā ibn ʿUmārah al-Māzinī.  
[bookmark: _heading=h.1dm88cg6sp17]Teachers
Yaḥyā ibn ʿUmārah heard from many leading Companions.  ʿAllāmah Mizzī lists the names of a few of them:
روى عن: أنس بن مالك (م)، وشقران مولى رسول الله صلى الله عليه وسلم، وعبد الله بن زيد بن عاصم المازني (ع)، وأبي سعيد الخدري (ع).
He narrated from Anas ibn Mālik, Shuqrān: the freed slave of the Messenger of Allāh ﷺ, ʿAbdullāh ibn Zayd ibn ʿĀṣim al-Māzinī and Abū Saʿīd al-Khudrī.[footnoteRef:907] [907:  Jamāl ad-Dīn Abu ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 31:475. ] 

[bookmark: _heading=h.h51hmmem4r0j]Students
As for his students, ʿAllāmah Mizzī writes:
روى عنه: أبو طُوالة عبد الله بن عبد الرحمان بن معمر (د)، وعمارة بن غزية (م 4)، وابنه عمرو بن ‌يحيى ‌بن ‌عمارة (ع)، ومحمد بن عبد الرحمان بن أبي صعصعة (س ق)، وقيل: محمد ابن عبد الله بن عبد الرحمان بن أبي صعصعة (س)، ومحمد بن مسلم ابن شهاب الزهري، ومحمد بن يحيى بن حَبان (م س). 
Those who narrated from him are: Abū Ṭuwālah ʿAbdullāh ibn ʿAbd ar-Raḥmān ibn Maʿmar, ʿUmārah ibn Ghaziyyah, his son: ʿAmr ibn Yaḥyā ibn ʿUmārah, Muḥammad ibn ʿAbd ar-Raḥmān ibn Abī Ṣaʿṣaʿah – some said: Muḥammad ibn ʿAbdullāh ibn ʿAbd ar-Raḥmān ibn Abī Ṣaʿṣaʿah – Muḥammad ibn Muslim ibn Shihāb az-Zuhrī and Muḥammad ibn Yaḥyā ibn Ḥābbān.[footnoteRef:908] [908:  Ibid.] 

[bookmark: _heading=h.r26oeie46whp]Status in ḥadīth
As for his status in ḥadīth, ʿAllāmah Mizzī quotes:
قال محمد بن إسحاق بن يسار: كان ثقة.
 وقال النسائي، وابن خراش: ثقة.
 وذكره ابن حِبان في كتاب "الثقات".
روى له الجماعة. 
Muḥammad ibn Isḥāq ibn Yasār said, ‘He is reliable.’ 
Nasāʾī and Ibn Khirāsh said, ‘[He is] reliable.’ 
Ibn Ḥibbān mentioned him in the book Ath-Thiqāt. And the authors of the Six Canonical Books of ḥadīth narrated from him in their books.[footnoteRef:909] [909:  Ibid.] 

Imām Nawawī says:
وهو ثقة باتفاقهم. 
He is reliable according to all.[footnoteRef:910] [910:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Tahdhīb al-Asmāʾ wa ’l-Lughāt (Beirut: Dār al-Kutub al-ʿIlmiyyah), 2:155.] 

ʿAllāmah Zurqānī mentions in his commentary:
من ثقات التابعين. 
[He is] from the reliable Tābiʿūn.[footnoteRef:911] [911:  ʿAllāmah Zurqānī (n 6) 1:65.] 

Imām Bukhārī and Imām Muslim also both narrated from him.
أَنَّهُ قَالَ لِعَبْدِ اللَّهِ بْنِ زَيْدِ بْنِ عَاصِمٍ
That he asked ʿAbdullāh ibn Zayd ibn ʿĀṣim
[bookmark: _heading=h.wty1r5jbzwrw] ʿAbdullāh ibn Zayd ibn ʿĀṣim
[bookmark: _heading=h.wogymc8d3fj4]Name and lineage
ʿAllāmah Zurqānī mentions his complete lineage:
ابن كعب الأنصاري المازني أبي محمد صحابي شهير. 
[ʿAbdullāh ibn Zayd ibn ʿĀṣim] ibn  Kaʿb al-Anṣārī al-Māzinī, Abū Muḥammad: a famous Companion[footnoteRef:912] [912:  Ibid.] 

According to what we read here in the transmission of Yaḥyā ibn Yaḥyā, we understand that the father of ʿAmr, Yaḥyā ibn ʿUmārah, asked ʿAbdullāh ibn Zayd. However, others transmitted this differently. We will discuss that shortly.
Let us first discuss this person who was asked. He was a Companion. ʿAllāmah Ibn Abī Khaythmah quotes from the nephew of Imām Mālik via Imām Mālik:
حدثنا ابن أبي أويس، قال: حدثنا مالك بن أنس، عن ‌عمرو ‌بن ‌يحيى، عن أبيه؛ أن عبد الله بن زيد بن عاصم ‌المازني؛ من أصحاب النبي صلى الله عليه وسلم. 
Ibn Abī Uways narrated to us, saying: Mālik ibn Anas narrated to us from ʿAmr ibn Yaḥyā from his father that ʿAbdullāh ibn Zayd ibn ʿĀṣim al-Māzinī was from the Companions of the Prophet ﷺ.[footnoteRef:913] [913:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah ibn Zuhayr ibn Ḥarb, At-Tārīkh al-Kabīr, better known as Tārīkh ibn Abī Khaythamah as-sifr ath-thānī (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2006), 1:328.] 

ʿAllāmah Dhahabī describes him, saying:
فمن فضلاء الصحابة. 
From the eminent Companions[footnoteRef:914]  [914:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 2:377.] 

Owing to this narration, this Companion became popularly known as ‘The narrator of the ḥadīth on ablution’. ʿAllāmah Dhahabī says:
‌عبد ‌الله ‌بن ‌زيد ‌بن المازني النجاري 
صاحب حديث الوضوء
ʿAbdullāh ibn Zayd ibn al-Māzinī an-Najjārī: the narrator of the ḥadīth on ablution[footnoteRef:915] [915:  Ibid.] 

This narration is also referred to as ‘the narration of ablution’. This illustrates what an important narration this is in transmitting ablution.
He was also popularly known by his mother’s name. ʿAllāmah Dhahabī writes:
يعرف: بابن أم عمارة. وهو ‌عبد ‌الله ‌بن ‌زيد ‌بن ‌عاصم بن كعب، أحد بني مازن بن النجار.
He is known as ‘Ibn Umm ʿUmārah'. He is  ʿAbdullāh ibn Zayd ibn ʿĀṣim ibn Kaʿb, a member of Banū Māzin ibn an-Najjār.[footnoteRef:916] [916:  Ibid.] 

This was due to the greatness of his mother. ʿAllāmah Dhahabī mentions regarding her:
أم عمارة 
نسيبة بنت كعب بن عمرو بن عوف بن مبذول. 
الفاضلة, المجاهدة، الأنصارية، الخزرجية، النجارية، المازنية، المدنية. 
Umm ʿUmārah: 
Nasībah bint Kaʿb ibn ʿAmr ibn ʿAwf ibn Mabdhūl, the eminent, the female warrior, al-Anṣāriyyah, al-Khazrajiyyah, an-Najjāriyyah, al-Māzinīah and al-Madaniyyah.[footnoteRef:917] [917:  Ibid, 2:278.] 

ʿAllāmah Dhahabī cited one incident to illustrate how great and fortunate his mother was.[footnoteRef:918]  We will quote it from ʿAllāmah ʿAbd al-Ghanī al-Maqdisī. In his book Manāqib an-Nisāʾ aṣ-Ṣaḥābiyyāt, he quotes his chain to Ḥārith ibn ʿAbdullāh that he said: [918:  Ibid, 2:280.] 

سمعت عبد الله بن زيد بن عاصم، يقول: "شهدت أحدا مع رسول الله صلى الله عليه وسلم، فلما تفرق الناس عنه دنوت أنا وأمي نذب عنه قال: " ‌ابن ‌أم ‌عمارة؟ ". قلت: ‌نعم، قال: " ارم "، فرميت بين يديه رجلا من المشركين بحجر، وهو على فرس، فأصبت عين الفرس، فاضطرب الفرس حتى وقع صاحبه، وجعلت أعلوه بالحجارة حتى نضدت عليه منها وقرا، والنبي صلى الله عليه وسلم يتبسم، ونظر إلى جرح بأمي على عاتقها، فقال: " أمك، أمك، أعصب جرحها، بارك الله عليكم من أهل البيت، مقام أمك خير من مقام فلان وفلان، رحمكم الله أهل البيت، ومقام ربيبك يعني زوج أمه، خير من مقام فلان وفلان، رحمكم الله أهل البيت ". قالت: ادع الله أن نرافقك في الجنة، فقال: اللهم اجعلهم رفقائي في الجنة. فقالت: ما أبالي ما أصابني من الدنيا.
I heard ʿAbdullāh ibn Zayd ibn ʿĀṣim saying: 
‘I participated in Uḥud with the Messenger of Allāh ﷺ. When people dispersed from him, I and my mother drew close to him, shielding him. The Prophet (ﷺ) said, ‘Ibn Umm ʿUmārah?’ I said, ‘Yes’. He commanded, ‘Throw!’ I thus threw a stone at an idolater in front of him who was mounted on a horse. It hit the eye of the horse, which then became agitated until the person fell. And I began to further strike him with the stone until it piled up on him one over the other as a heavy load. 
The Prophet ﷺ was smiling. He looked at the wound on the shoulder of my mother and said, ‘Your mother! Your mother! Bandage her wound. May Allāh bless you, oh family. The status of your mother is better than the status of such and such male. May Allāh bless you, oh family. And the status of your foster father – i.e. the husband of his mother – is better than the status of such and such person. May Allāh bless you, oh family.’
The mother said, ‘Supplicate to Allāh that He bestows us with your companionship in Paradise.’ Thus, the Prophet (ﷺ) said, ‘Oh Allāh, make them my companions in Paradise.’ The mother then said, ‘[Now] I do not care whatever afflicts me from this world.’[footnoteRef:919] [919:  ʿAllāmah ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Manāqib an-Nisāʾ aṣ-Ṣaḥābiyyāt (Beirut: Dār al-Bashāʾir, 1994), 59.] 

The female Companions defended the Prophet ﷺ physically. You as females should defend the lifestyle and Sunnah of the Prophet ﷺ.
[bookmark: _heading=h.67kew9o0bukb]Participation in battles
ʿAllāmah Abū Nuʿaym claims that he participated in Badr:
‌‌‌عبد ‌الله ‌بن ‌زيد ‌بن ‌عاصم المازني الأنصاري الخزرجي من بني النجار، شهد بدرا، 
ʿAbdullāh ibn Zayd ibn ʿĀṣim al-Māzinī, al-Anṣārī, al-Khazrajī, from Banū Najjār. He participated in Badr.[footnoteRef:920]  [920:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Aṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 3:1655.] 

ʿAllāmah Ibn Mandah also claimed that ʿAbdullāh ibn Zayd ibn ʿĀṣim participated in Badr. 
In contrast to that, ʿAllāmah Ibn ʿAbd al-Barr says in Al-Istīʿāb:
ولم يشهد بدرا. 
He did not participate in Badr.[footnoteRef:921] [921:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 3:913. ] 

ʿAllāmah Ibn al-Athīr authenticated the view of ʿAllāmah Ibn ʿAbd al-Barr. He writes in Usd al-Ghābah:
شهد بدرا، قاله ابن منده، وأبو نعيم، وقال أبو عمر: شهد أحدا وغيرها ولم يشهد بدرا، وهو الصحيح. 
He participated in Badr; Ibn Mandah and Abū Nuʿaym stated this. And Abū ʿUmar (ʿAllāmah Ibn ʿAbd al-Barr) said, ‘He participated in Uḥud and other battles, but he did not participate in Badr.’ And this is the correct view.[footnoteRef:922] [922:  ʿAllāmah ʿAlī ibn Abi ’l-Karam ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 3:251. ] 

ʿAllāmah Dhahabī also preferred this view of ʿAllāmah Ibn ʿAbd al-Barr. He says:
 قلت: نعم، الصحيح أنه لم يشهد بدرا. والله أعلم. 
Yes. The correct view is that he did not participate in Badr. And Allāh knows best.[footnoteRef:923] [923:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 18) 2:282.] 

[bookmark: _heading=h.unw537c80kcf]Accomplishment
Amongst the accomplishments of this Companion is that he killed Musaylamah, the Liar. ʿAllāmah Ibn ʿAbd al-Barr writes:
وهو الذي قتل مسيلمة الكذاب فيما ذكر خليفة ابن خياط وغيره، وكان مسيلمة، قد قتل أخاه حبيب بن زيد، وقطعه عضوا عضوا على ما قد ذكرناه في بابه من هذا الكتاب، فقضى الله أن شارك أخوه عبد الله بن زيد في قتل مسيلمة.
قال خليفة: اشترك وحشي بن حرب، وعبد الله بن زيد في قتل مسيلمة، رماه وحشي بن حرب بالحربة، وضربه عبد الله بن زيد بالسيف، فقتله. 
He is the one who killed Musaylamah, the Liar, based on what Khalīfah ibn al-Khayyāṭ and others mentioned. Musaylamah had killed his brother, Ḥabīb ibn Zayd, and amputated each of his limbs, one by one, based on what we mentioned in his entry in this book. Therefore, Allāh decreed it such that his brother, ʿAbdullāh ibn Zayd, participated in killing Musaylamah.
Khalīfah said, ‘Waḥshī ibn Ḥarb and ʿAbdullāh ibn Zayd both participated in killing Musaylamah. Waḥshī threw a spear at him, and ʿAbdullāh ibn Zayd struck him with a sword and killed him.’[footnoteRef:924] [924:  ʿAllāmah Ibn ʿAbd al-Barr (n 25) 3:913.] 

[bookmark: _heading=h.xo2ng6yyk1rd]Students
As for those who narrated from him, ʿAllāmah Ibn ʿAbd al-Barr mentions:
روى عنه سعيد بن المسيب، وابن أخيه عباد بن تميم بن زيد ابن عاصم، ويحيى بن عمارة بن أبي حسن. 
Those who narrated from him are Saʿīd ibn al-Musayyab, his nephew: ʿAbbād ibn Tamīm ibn Zayd ibn ʿĀṣim and Yaḥyā ibn ʿUmārah ibn Abī Ḥasan.[footnoteRef:925] [925:  Ibid, 3:914.] 

ʿAllāmah Ibn al-Athīr added the name of Wāsiʿ ibn Ḥabbān, and he acknowledged that other people also narrated from him. He says:
روى عنه ابن أخيه عباد بن تميم، ويحيى بن عمارة، وواسع بن حَبان، وغيرهم. 
Those who narrated from him are his nephew: ʿAbbād ibn Tamīm, Yaḥyā ibn ʿUmārah, Wāsiʿ ibn Ḥabbān and others.[footnoteRef:926] [926:  ʿAllāmah Ibn al-Athīr (n 26) 3:251.] 

[bookmark: _heading=h.tl0q6hkdr2fb]Date of demise
ʿAbdullāh ibn Zayd was martyred in the year 63 AH. ʿAllāmah Abū Nuʿaym states regarding his demise:
وقتل يوم الحرة سنة ثلاث وستين. 
He was killed in the Battle of Ḥarrah in the year 63 AH.[footnoteRef:927]  [927:  ʿAllāmah Abū Nuʿaym (n 24) 3:1655.] 

ʿAllāmah Ibn ʿAbd al-Barr also states the same:
وقتل عبد الله بن زيد يوم الحرة، وكانت الحرة سنة ثلاث وستين. 
ʿAbdullāh ibn Zayd was killed in the Battle of Ḥarrah. And Ḥarrah occurred in the year 63 AH.[footnoteRef:928] [928:  ʿAllāmah Ibn ʿAbd al-Barr (n 25) 3:913.] 

He was 70 years old when he was martyred, as Wāqidī and others claimed. ʿAllāmah Dhahabī quotes in his Tahdhīb Tahdhīb al-Kamāl:
قال الواقدي، وجماعة: قتل بالحرة، زاد الواقدي وله سبعون سنة وكانت الحرة في آخر سنة ثلاث وستين. 
Wāqidī and a group stated, ‘He was killed in Ḥarrah.’ Wāqidī added, ‘He was 70 years old, and Ḥarrah was at the end of  63 AH.’[footnoteRef:929]   [929:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Tahdhīb Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2004), 5:153. ] 

[bookmark: _heading=h.ljhbzcqz0ava]Ibn ʿUyaynah’s Slip on the Companion Who Was Asked of the Ablution of the Prophet ﷺ
This is the correct Companion who is being referred to here. Imām Sufyān ibn ʿUyaynah incorrectly attributed this to ʿAbdullāh ibn Zayd ibn ʿAbd Rabbih, the Companion who dreamt of adhān.  In his Sunan, Imām Nasāʾī narrates:
أخبرنا محمد بن منصور، قال: حدثنا سفيان، عن ‌عمرو ‌بن ‌يحيى، عن أبيه، عن عبد الله بن زيد – الذي أري النداء –، قال: رأيت النبي صلى الله عليه وسلم توضأ, فغسل وجهه ثلاثا, ويديه مرتين مرتين, وغسل رجليه مرتين, ومسح برأسه مرتين. 
Muḥammad ibn Manṣūr related to us, saying: Sufyān narrated to us from ʿAmr ibn Yaḥyā from his father from ʿAbdullāh ibn Zayd – the one who dreamt of the call to prayer – who said, ‘I saw the Prophet ﷺ performing ablution. He washed his face thrice and both his hands twice. And he washed his feet twice and wiped his head twice.’[footnoteRef:930] [930:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, As-Sunan al-Kubrā (Beirut: Muʾassasat ar-Risālah, 2001), 1:105. ] 

Imām Dārquṭnī also quoted it via him like this. He narrates:
حدثنا إبراهيم بن حماد، حدثنا عباس بن يزيد، حدثنا سفيان بن عيينة، عن ‌عمرو ‌بن ‌يحيى بن عمارة، عن أبيه، عن عبد الله بن زيد بن عبد ربه الذي أري النداء: أن رسول الله صلى الله عليه وسلم توضأ فغسل وجهه ثلاثا, ويديه مرتين. ورجليه مرتين. 
Ibrāhīm ibn Ḥammad narrated to us [saying]: ʿAbbās ibn Yazīd narrated to us [saying]: Sufyān ibn ʿUyaynah narrated to us from ʿAmr ibn Yaḥyā ibn ʿUmārah from his father from ʿAbdullāh ibn Zayd ibn ʿAbd Rabbih – the one who dreamt of the call to prayer – that the Messenger of Allāh ﷺ performed ablution and washed his face thrice, his hands twice and his feet twice.[footnoteRef:931] [931:  Imām Abu ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dārquṭnī, Sunan ad-Dārquṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:139. ] 

Imām Dārquṭnī then comments:
كذا قال ابن عيينة، وإنما هو عبد الله بن زيد بن عاصم المازني، وليس هو الذي أري النداء. 
Ibn ʿUyaynah stated it like this, but he is actually ʿAbdullāh ibn Zayd ibn ʿĀṣim al-Māzinī, and he is not the one who dreamt of the adhān.[footnoteRef:932] [932:  Ibid, 1:140.] 

Imām Nawawī says:
فيه حديث عبد الله بن زيد بن عاصم وهو غير عبد الله بن زيد بن عبد ربه صاحب الأذان كذا قاله الحفاظ من ‌المتقدمين ‌والمتأخرين وغلطوا سفيان بن عيينة في قوله هو هو وممن نص على غلطه في ذلك البخاري في كتاب الاستسقاء من صحيحه. وقد قيل إن صاحب الأذان لا يعرف له غير حديث الأذان والله أعلم.
In it is the ḥadīth of ʿAbdullāh ibn Zayd ibn ʿĀṣim; he is not ʿAbdullāh ibn Zayd ibn ʿAbd Rabbih, the one who dreamt of adhān. Past and later-day ḥuffāẓ stated this, and claimed that Sufyān ibn ʿUyaynah made a mistake when he said that the ʿAbdullāh ibn Zayd in this narration is ʿAbdullāh ibn Zayd ibn ʿAbd Rabbih. Amongst those who mentioned this error of his is Bukhārī in the Book of Invoking Allāh for Rain in his Ṣaḥīḥ. It is said that only the ḥadīth of adhān is known from the Companion who dreamt of adhān. And Allāh knows best.[footnoteRef:933] [933:  Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī (Cairo: Al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 3:121-122.] 

ʿAllāmah Zurqānī says:
فغلطه الحفاظ المتقدمون والمتأخرون لأنهما صحابيان متغايران أحدهما جده عاصم وهو راوي هذا الحديث، والآخر جده عبد ربه راوي حديث الأذان.
Past and later-day ḥuffāẓ claimed that he made a mistake because they are two different Companions. The grandfather of one of them is ʿĀṣim, and he is the narrator of this ḥadīth. Whilst the grandfather of the other is ʿAbd Rabbih. He is the narrator of the ḥadīth of adhān.[footnoteRef:934] [934:  ʿAllāmah Zurqānī (n 6) 1:65.] 

In his commentary of the Muwaṭṭaʾ, ʿAllāmah Suyūṭī writes:
رواه سفيان بن عيينة عن ‌عمرو ‌بن ‌يحيى فقال فيه عن عبد الله بن زيد بن عبد ربه وأخطا فيه إنما هو عبد الله بن زيد بن عاصم وهما صحابيان متغايران وهم إسماعيل بن إسحاق فيهما فجعلهما واحدا فيما حكى قاسم بن أصبغ عنه. قال: والغلط لا يسلم منه أحد وإذا كان بن عيينة مع جلالته غلط في ذلك فإسماعيل بن إسحاق أين يقع من بن عيينة إلا أن المتأخرين أوسع علما وأقل عذرا انتهى. وقال النووي في شرح مسلم: غلط الحفاظ من المتقدمين والمتأخرين سفيان بن عيينة في ذلك وممن نص على غلطه البخاري وقد قيل إن بن عبد ربه لا يعرف له غير حديث الأذان. 
Sufyān ibn ʿUyaynah narrated it from ʿAmr ibn Yaḥyā, and he said in it, ‘from ʿAbdullāh ibn Zayd ibn ʿAbd Rabbih’. But he erred in this. He is actually ʿAbdullāh ibn Zayd ibn ʿĀṣim. They are both two different Companions. 
Ismāʿīl ibn Isḥāq was mistaken in regards to the two. He considered both of them to be the same person, based on what Qāsim ibn Aṣbagh narrated from him. He (Qāsim) commented, ‘No one is free from errors. When Ibn Uyaynah, despite his great rank, can err in that, then where does Ismāʿīl ibn Isḥāq stand in front of Ibn ʿUyaynah? However, later-day scholars have [access to] more knowledge and are less excused.’
Nawawī said in the commentary of Muslim, ‘The past and later-day ḥuffāẓ claimed that he erred because they are two different Companions. Amongst those who mentioned this error of his is Bukhārī in the Book of Invoking Allāh for Rain in his Ṣaḥīḥ. It is said that only the ḥadīth of adhān is known from Ibn ʿAbd Rabbih.’[footnoteRef:935] [935:  Jalāl ad-Dīn Abu ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 40. ] 

[bookmark: _heading=h.ufhms5iqshsu]Confusion in the Chain on Who Is the Grandfather of ʿAmr
Now after taking this Companion’s name, in this transmission of the Muwaṭṭāʾ, the words are:
وَهُوَ جَدُّ عَمْرِو بْنِ يَحْيَى الْمَازِنِيِّ، وَكَانَ مِنْ أَصْحَابِ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم 
He was the grandfather of ʿAmr ibn Yaḥyā al-Māzinī, and he was the Companion of the Messenger of Allāh ﷺ.
Clearly, the apparent meaning understood from this is that ʿAmr narrated from his father that he asked ʿAbdullāh, who was the grandfather of ʿAmr and a Companion. 
In the English translation of this Moroccan print, they translated this text like this:
‘According to Mālik, ʿAmr b. Yaḥyā al-Māzinī reported from his father that the latter said to ʿAbd Allāh b. Zayd b. ʿĀṣim, who was the grandfather of ʿAmr b. Yaḥyā al-Māzinī and a Companion of the Messenger of God (pbuh) […]’[footnoteRef:936] [936:  Mohammad Fadel & Connell Monette, Al-Muwaṭṭaʾ Imām Mālik b. Anas (d. 179/795) [The Recension of Yahyā b. Yah.yā al-Laythī (d. 234/848)] (1st edn, The Program in Islamic Law, Harvard Law School, 2019), 83. ] 

This meaning is precise and correct! However, the lineage of this narrator is ʿAmr ibn Yaḥyā ibn ʿUmārah ibn Abī Ḥasan, as we quoted from ʿAllāmah Ibn ʿAbd al-Barr:
وهو عمرو بن يحيى بن عمارة بن أبي حسن المازني الأنصاري, لا خلاف في ذلك. 
He is ʿAmr ibn Yaḥyā ibn ʿUmārah ibn Abī Ḥasan al-Māzinī al-Anṣārī. No one differs on that.[footnoteRef:937] [937:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 10) 2:7.] 

This sentence is confusing, and it has led to much misunderstanding. 
Firstly, several narrators quoted this ḥadīth from ʿAmr, but these words are only narrated via Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr says:
ولم يقل أحد من رواة هذا الحديث، في عبد الله بن زيد بن عاصم: وهو جد عمرو بن يحيى، إلا مالك وحده، ولم يتابعه عليه أحد. 
None of the narrators of this ḥadīth said regarding ʿAbdullāh ibn Zayd ibn ʿĀṣim, ‘He is the grandfather of ʿAmr ibn Yaḥyā’, except Mālik alone. And no one corroborated him in that. [footnoteRef:938] [938:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 12:470. ] 

ʿAllāmah Ibn ʿAbd al-Barr then lists those who narrated this from ʿAmr ibn Yaḥyā:
وممن رواه عن عمرو بن يحيى: سليمان بن بلال، ووهيب بن خالد، وابن عيينة، وخالد الواسطي، وعبد العزيز بن أبي سلمة، وغيرهم، لم يقل فيه أحد منهم: وهو جد عمرو بن يحيى. وقد نسبنا عمرو بن يحيى، بما لا اختلاف فيه. 
Amongst those who narrated this from ʿAmr ibn Yaḥyā is Sulaymān ibn Bilāl, Wuhayb ibn Khālid, Ibn ʿUyaynah, Khālid al-Wāsiṭī, ʿAbd al-ʿAzīz ibn Abī Salamah and others. Not a single one of them said, ‘He is the grandfather of ʿAmr ibn Yaḥyā’. And we already mentioned the lineage of ʿAmr ibn Yaḥyā that had no difference of opinion.[footnoteRef:939] [939:  Ibid.] 

These words are only narrated via Imām Mālik. But the grandfather of ʿAmr is ʿUmārah. Although ʿUmārah is also a Companion as well as his father, Abū Ḥasan (the grandfather of Yaḥyā and the great grandfather of ʿAmr), it is clear in this text they are speaking of another Companion. The Companion who is mentioning this is neither ʿUmārah nor is he Abū Ḥasan. He is ʿAbdullāh ibn Zayd! 
Irrespective of how we interpret these words of the Muwaṭṭaʾ or what we consider as the marjaʿ of the ḍamīr (antecedent of the pronoun), it remains difficult to make sense of this statement of Imām Mālik. 
ʿAllāmah Ibn ʿAbd al-Barr presented a possibility to solve this confusion, but his uncertainty regarding it is clear. He claimed that ʿAbdullāh ibn Zayd was probably the maternal grandfather of ʿAmr ibn Yaḥyā al-Māzinī. He writes in At-Tamhīd:
فان كان جده, فعسى أن يكون جده لأمه.
If he was indeed his grandfather, perhaps he is his maternal grandfather.[footnoteRef:940] [940:  Ibid. ] 

Even later on when he was writing Al-Istidhkār, he was not convinced. He writes there:
وعسى أن يكون جده لأمه. 
Perhaps he is his maternal grandfather.[footnoteRef:941] [941:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 10) 2:7.] 

He took this from Ibn al-Waḍḍāḥ, who says:
هو جده لأمه.
He is his maternal grandfather.[footnoteRef:942] [942:  ʿAllāmah Ibn al-ʿArabī (n 8) 2:6.] 

To determine whether these interpretations are necessary or whether a mistake occurred from Imām Mālik or his students, we need to inspect and ascertain whether everyone quoted it in this way from Imām Mālik. 
If everyone quoted these words from Imām Mālik, then it would mean that Imām Mālik erred. However, if other students quoted these words differently from Imām Mālik, then it implies that the mistake is from the students.   
[bookmark: _heading=h.acc9fcdykijn]Transmissions of the students of Mālik
Transmission of Yaḥyā al-Laythī
مالك، عن عمرو بن يحيى المازني، عن ابيه انه قال لعبد الله بن زيد بن عاصم، وهو جد عمرو بن يحيى المازني، وكان من اصحاب رسول الله صلى الله عليه وسلم هل تستطيع […]
Mālik reported from ʿAmr ibn Yaḥyā al-Māzinī from his father that he said to ʿAbdullāh ibn Zayd ibn ʿĀṣim – he was the grandfather of ʿAmr ibn Yaḥyā al-Māzinī, and he was a Companion of the Messenger of Allāh ﷺ, ‘Can you […]’
First, let us note the few points understood from the transmission of Yaḥyā al-Laythī:
1) Yaḥyā al-Māzinī narrated directly from ʿAbdullāh ibn Zayd.
2) Yaḥyā al-Māzinī asked ʿAbdullāh ibn Zayd.
3) There is the mention and indication that ʿAbdullāh ibn Zayd is the grandfather of ʿAmr ibn Yaḥyā al-Māzinī.
Transmission of Abū Muṣʿab az-Zuhrī
حدثنا مالك، عن ‌عمرو ‌بن ‌يحيى المازني، عن أبيه, أن رجلا قال لعبد الله بن زيد بن عاصم وهو جد ‌عمرو ‌بن ‌يحيى: هل تستطيع […]
Mālik narrated to us from ʿAmr ibn Yaḥyā al-Māzinī, from his father that a man told ʿAbdullāh ibn Zayd ibn ʿĀṣim, and he is the grandfather of ʿAmr ibn Yaḥyā […][footnoteRef:943] [943:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1434 AH), 1:20.] 

Points to note from this transmission:
1) There is an intermediary between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd (contrary to the transmission of Yaḥyā al-Laythī). 
2) A third person asked ʿAbdullāh ibn Zayd (contrary to the transmission of Yaḥyā al-Laythī).
3) The name of the third person/intermediary is unknown.
4) It does not necessarily mean that ʿAbdullāh ibn Zayd is the grandfather of ʿAmr since the antecedent of the pronoun in ‘wa huwa’ goes back to the unknown man.
Transmission of Imām Muḥammad
أخبرنا مالك، أخبرنا ‌عمرو ‌بن ‌يحيى بن عمارة بن أبي حسن المازني، عن أبيه يحيى؛ أنه سمع جده أبا حسن، يسأل عبد الله بن زيد بن عاصم, وكان من أصحاب رسول الله صلى الله عليه وسلم, فقال: هل تستطيع […]. 
Mālik related to us [saying]: ʿAmr ibn Yaḥyā ibn ʿUmārah ibn Abī Ḥasan al-Māzinī related to us from his father, Yaḥyā, that he heard his grandfather, Abū Ḥasan, asking ʿAbdullāh ibn Zayd ibn ʿĀṣim, and he was from the Companion of the Messenger of Allāh ﷺ. He said, ‘Can you […][footnoteRef:944] [944:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Mālik bi-Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah), 33.] 

Points to note from this transmission:
1) There is an intermediary between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd (contrary to the transmission of Yaḥyā al-Laythī).
2) The third unknown person/intermediary is defined i.e. Abū Ḥasan, the grandfather of Yaḥyā al-Māzinī (thus explaining the transmission of Abū Muṣʿab). 
3) The grandfather of Yaḥyā al-Māzinī (the great-grandfather of ʿAmr), Abū Ḥasan, asked ʿAbdullāh ibn Zayd (contrary to the narration of Yaḥyā).
4) There is no mention of anyone being the grandfather of ʿAmr.
Those are the two other transmissions that I have access to.
Transmission of Maʿn
In his commentary, ʿAllāmah Suyūṭī quotes how Maʿn transmitted this:
ولمعن بن عيسى عن عمرو وعن أبيه يحيى أنه سمع أبا حسن وهو جد ‌عمرو ‌بن ‌يحيى قال لعبد الله بن زيد. 
Maʿn ibn ʿĪsā reported from ʿAmr and from his father, Yaḥyā, that he heard Abū Ḥasan, and he is the grandfather of ʿAmr ibn Yaḥyā, saying to ʿAbdullāh ibn Zayd.[footnoteRef:945] [945:  ʿAllāmah Suyūṭī (n 39) 39.] 

Points to note from this transmission:
1) There is an intermediary between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd (contrary to the transmission of Yaḥyā al-Laythī).
2) The intermediary is Abū Ḥasan, the grandfather of Yaḥyā al-Māzinī.
3) Abū Ḥasan asked ʿAbdullāh ibn Zayd. 
4) But here, it is clearly stated that Abū Ḥasan was the grandfather of ʿAmr. Thus, there is no confusion or indication that ʿAbdullāh ibn Zayd is the grandfather.
Note: Although ʿAllāmah Suyūṭī quoted it like this, Imām Tirmidhī quoted a chain from Maʿn in a different way. He narrates in his Jāmiʿ:
حدثنا إسحاق بن موسى الأنصاري حدثنا معن ]بن عيسى القزاز[ حدثنا مالك بن أنس، عن ‌عمرو ‌بن ‌يحيى، عن أبيه، عن عبد الله بن زيد أن رسول الله صلى الله عليه وسلم مسح رأسه […] 
Isḥāq ibn Mūsā al-Anṣārī narrated to us, saying: Maʿn ibn ʿĪsā al-Qazzāz narrated to us, saying: Mālik ibn Anas narrated to us from ʿAmr ibn Yaḥyā from his father from ʿAbdullāh ibn Zayd that the Messenger of Allāh ﷺ wiped his head […][footnoteRef:946] [946:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa-Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:47.] 

Points to note in this transmission
1) Yaḥyā al-Māzinī narrated from ʿAbdullāh ibn Zayd directly.
2) There is no mention of anyone asking ʿAbdullāh ibn Zayd.
3) There is no mention of anyone being the grandfather of ʿAmr.
Transmission of Ibn Wahb
Now, we shall analyse other books beyond the Muwaṭṭaʾ to determine what the other students of Imām Mālik quoted from him. In Al-Mudawwanah, Saḥnūn quotes:
قال ابن وهب عن مالك بن أنس عن ‌عمرو ‌بن ‌يحيى بن عمارة بن أبي حسن المازني عن أبيه يحيى أنه سمع جده أبا حسن يسأل عبد الله بن زيد بن عاصم، وكان من أصحاب رسول الله - صلى الله عليه وسلم - وهو جد ‌عمرو ‌بن ‌يحيى: هل تستطيع […]
Ibn Wahb said from Mālik ibn Anas from ʿAmr ibn Yaḥyā ibn ʿUmārah ibn Abī Ḥasan al-Māzinī from his father, Yaḥyā, that he heard his grandfather, Abū Ḥasan, asking ʿAbdullāh ibn Zayd ibn ʿĀṣim – and he was the Companion of the Messenger of Allāh ﷺ, and he was the grandfather of ʿAmr ibn Yaḥyā –, ‘Can you […]’[footnoteRef:947] [947:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Mudawwanah al-Kubrā Riwāyat al-Imām Saḥnūn ibn Saʿīd at-Tanūkhī ʿan al-Imām ʿAbd ar-Raḥmān ibn Qāsim (Beirut: Dār al-Kutub al-ʿIlmiyyah,1994), 1:113.] 

Points to note from this transmission:
1) There is an intermediary between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd (contrary to the transmission of Yaḥyā al-Laythī).
2) The intermediary is Abū Ḥasan.
3) Abū Ḥasan asked ʿAbdullāh ibn Zayd (thus conforming with what Imām Muḥammad and Maʿn quoted).
4) The words ‘and he was the Companion of the Messenger of Allāh ﷺ, and he was the grandfather of ʿAmr ibn Yaḥyā’ are mentioned, just as Imām Yaḥyā al-Laythī quoted. However, here, we clearly understand that the antecedent in these pronouns goes to the real grandfather (Abū Ḥasan) according to the lineage that we know. 
Transmission of ʿAbdullāh Ibn Yūsuf
Likewise, Imām Bukhārī quoted this ḥadīth from Imām Mālik via ʿAbdullāh ibn Yūsuf. He narrates:
حدثنا ‌عبد الله بن يوسف قال: أخبرنا ‌مالك، عن ‌‌عمرو ‌بن ‌يحيى المازني، عن ‌أبيه : أن رجلا قال لعبد الله بن زيد، وهو جد ‌عمرو ‌بن ‌يحيى أتستطيع […] 
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from ʿAmr ibn Yaḥyā al-Māzinī from his father that a man said to ʿAbdullāh ibn Zayd – and he was the grandfather of ʿAmr ibn Yaḥyā –, ‘Can you […]’[footnoteRef:948]  [948:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:48. ] 

1) There is an intermediary between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd (contrary to the transmission of Yaḥyā al-Laythī).
2) A third person asked ʿAbdullāh ibn Zayd (contrary to the transmission of Yaḥyā al-Laythī).
3) The name of the third person/intermediary is unknown.
4) It does not necessarily mean that ʿAbdullāh ibn Zayd is the grandfather of ʿAmr since the antecedent of the pronoun in ‘wa huwa’ goes back to the unknown man.
5) It matches the narration of Abū Muṣʿab az-Zuhrī.
Transmission of ʿAbd ar-Razzāq
مالك بن أنس، عن ‌عمرو ‌ابن ‌يحيى المازني، أن رجلا قال لعبد الله بن زيد - وكان من أصحاب النبي صلى الله عليه وسلم – هل تستطيع […]
Mālik ibn Anas reported from ʿAmr ibn Yaḥyā al-Māzinī that a man said to ʿAbdullāh ibn Zayd – and he was the Companion of the Prophet ﷺ –, ‘Can you […]’[footnoteRef:949] [949:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:44.] 

Points to note from this transmission:
1) There is an intermediary between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd.
2) A third person asked ʿAbdullāh ibn Zayd.
3) The name of the third person/intermediary is unknown.
4) There is no mention of anyone being the grandfather of ʿAmr.
Transmission of ʿUtbah ibn ʿAbdullāh al-Marwazī
Imām Nasāʾī narrated in his As-Sunan al-Kubrā via ʿUtbah ibn ʿAbdullāh al-Marwazī from Imām Mālik. He narrates:
أخبرنا عتبة بن عبد الله المروزي، عن مالك، عن ‌عمرو ‌بن ‌يحيى، عن أبيه، أنه قال لعبد الله بن زيد بن عاصم: هل تستطيع […] 
ʿUtbah ibn ʿAbdullāh al-Marwazī related to us from Mālik from ʿAmr ibn Yaḥyā from his father that he said to ʿAbdullāh ibn Zayd ibn ʿĀṣim, ‘Can you […]’[footnoteRef:950]  [950:  Imām Nasāʾī (n 34) 1:112.] 

Points to note from this transmission:
1) Yaḥyā al-Māzinī narrated directly from ʿAbdullāh ibn Zayd (thus conforming with the narration of Imām Yaḥyā al-Laythī).
2) Yaḥyā al-Māzinī asked ʿAbdullāh ibn Zayd (thus conforming with the narration of Imām Yaḥyā al-Laythī).
3) There is no mention of anyone being the grandfather of ʿAmr (contrary to the transmission of Yaḥyā al-Laythī).
Transmission of ʿAbdullāh ibn Maslamah
Imām Abū Dāwūd narrates this via ʿAbdullāh ibn Maslamah, from Imām Mālik:
حدثنا عبد الله بن مسلمة، عن مالك، عن ‌عمرو ‌بن ‌يحيى المازني، عن أبيه، أنه قال لعبد الله بن زيد بن عاصم - وهو جد ‌عمرو ‌بن ‌يحيى المازني – هل تستطيع [...]
ʿAbdullāh ibn Maslamah narrated to us from Mālik from ʿAmr ibn Yaḥyā al-Māzinī from his father that he said to ʿAbdullāh ibn Zayd ibn ʿĀṣim – and he is the grandfather of ʿAmr ibn Yaḥyā al-Māzinī –‘Can you [...]’[footnoteRef:951] [951:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah), 1:86.] 

Points to note from this transmission:
1) Yaḥyā al-Māzinī narrated directly from ‘Abdullāh ibn Zayd (thus conforming with the narration of Imām Yaḥyā al-Laythī).
2) Yaḥyā al-Māzinī asked ʿAbdullāh ibn Zayd (thus conforming with the narration of Imām Yaḥyā al-Laythī).
3) There is the mention and indication that ʿAbdullāh ibn Zayd is the grandfather of ʿAmr ibn Yaḥyā al-Māzinī (thus conforming with the narration of Imām Yaḥyā al-Laythī).
Transmission of ʿUthmān ibn ʿUmar
Likewise, in Musnad ar-Rūyānī, ʿAllāmah Ruyānī quotes this via another student of Imām Mālik, ʿUthmān ibn ʿUmar. He narrates:
نا محمد بن بشار، نا عثمان بن عمر، نا مالك بن أنس، عن ‌عمرو ‌بن ‌يحيى، عن أبيه أنه سمع عبد الله بن زيد الأنصاري، سئل عن وضوء رسول الله صلى الله عليه وسلم. 
Muḥammad ibn Bashshār narrated to us [saying]: ʿUthmān ibn ʿUmar narrated to us [saying]: Mālik ibn Anas narrated to us from ʿAmr ibn Yaḥyā from his father that he heard ʿAbdullāh ibn Zayd al-Anṣārī being asked regarding the ablution of the Messenger of Allāh ﷺ.[footnoteRef:952] [952:  Imām Abū Bakr Muḥammad ibn Hārūn ar-Rūyānī, Musnad ar-Rūyānī (Muʾassasat Qurṭubah, 1995), 2:179.] 

Points to note from this transmission:
1) Yaḥyā al-Māzinī narrated directly from ʿAbdullāh ibn Zayd (thus conforming with the transmission of Imām Yaḥyā al-Laythī).
2) In the passive voice, he mentioned that ʿAbdullāh ibn Zayd was asked, which makes us understand that Yaḥyā was not the one who asked him (contrary to the transmission of Imām Yaḥyā al-Laythī).
3) There is no mention of anyone being the grandfather of ʿAmr (contrary to the transmission of Imām Yaḥyā al-Laythī).
These are nine students whose quotations of this statement are drastically different from what Imām Yaḥyā al-Laythī quoted (excluding the narration of ʿAbdullāh ibn Maslamah in Sunan Abī Dāwūd). Although we quoted them to demonstrate that there is no mention from these narrators that ʿAbdullah ibn Zayd is the grandfather, we learnt a few other points and noticed some inconsistencies and contradictions. We will discuss these additional points if Allāh wills.
For now, let us first concentrate on what we tried to establish. These students all added an intermediary between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd; which makes perfect sense. No confusion exists as to whether ʿAbdullāh Ibn Zayd is the grandfather. We are now focusing on this point. 
[bookmark: _heading=h.730gptg60z5w]Response of ʿAllāmah Ibn al-ʿArabī
As such, ʿAllāmah Ibn al-Arabī attributes the error here to the students. He says:
وهذا وهم قبيح من يحيى بن يحيى  وغيره. 
This is a major mistake from Yaḥyā ibn Yaḥyā and others.[footnoteRef:953] [953:  ʿAllāmah Ibn al-ʿArabī (n 8) 2:5-6.] 

ʿAllāmah Ibn Daqiq al-ʿĪd mentioned the same. He says:
هذا وهم قبيح من يحيى بن يحيى أو من غيره. 
This is a major mistake from Yaḥyā ibn Yaḥyā or others.[footnoteRef:954] [954:  ʿAllāmah Suyūṭī (n 39) 39.] 

Imām Yaḥyā al-Laythī is not the sole narrator who quoted it with the wording that creates the impression of ʿAbdullāh ibn Zayd being the grandfather. Hence, these two scholars added the words ‘wa ghayri-hi’. However, it is surprising that they specifically took the name of Imām Yaḥyā al-Laythī. Other great scholars also quoted it in this way from Imām Mālik. To quote an example, Imām Ibn Mājah narrates in his Sunan:
حدثنا الربيع بن سليمان وحرملة بن يحيى، قالا: أخبرنا محمد بن إدريس الشافعي، قال: أنبأنا مالك بن أنس، عن ‌عمرو ‌بن ‌يحيى، عن أبيه، أنه قال لعبد الله بن زيد وهو جد ‌عمرو ‌بن ‌يحيى: هل تستطيع […]
Rabīʿ ibn Sulaymān and Ḥarmalah ibn Yaḥyā narrated to us, both saying: Muḥammad ibn Idrīs ash-Shāfiʿī related to us, saying: Mālik ibn Anas informed us from ʿAmr ibn Yaḥyā from his father that he said to ʿAbdullāh ibn Zayd – and he is the grandfather of ʿAmr ibn Yaḥyā –, ‘Can you […]’[footnoteRef:955] [955:  Imām Abū ʿAbdullāh Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah), 1:149.] 

Likewise, Qaʿnabī also narrated it like this. ʿAllāmah Ibn Ḥibbān narrates in his Ṣaḥīḥ:
أخبرنا أبو خليفة، قال: حدثنا القعنبي، عن مالك، عن ‌عمرو ‌بن ‌يحيى، عن أبيه، أنه قال لعبد الله بن زيد وهو جد ‌عمرو ‌بن ‌يحيى: هل تستطيع […]
Abū Khalīfah related to us, saying: Qaʿnabī narrated to us from Mālik from ʿAmr ibn Yaḥyā from his father that he said to ʿAbdullāh ibn Zayd – and he is the grandfather of ʿAmr ibn Yaḥyā –, ‘Can you […]’[footnoteRef:956] [956:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Al-Musnad aṣ-Ṣaḥīḥ ʿala ’t-Taqāsīm wa ’l-Anwāʿ bi-ghayr Wujūd Qaṭʿ fī Sanadi-hā wa lā Thubūt Jarḥ fī Nāqili-hā / Ṣaḥīḥ Ibn Ḥibbān (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah Idārat ash-Shuʾūn al-Islāmiyyah, 2012), 7:37.] 

[bookmark: _heading=h.s7wkbi1bnt4q]Objection to the response of other Mālikīs
Astonishingly, senior Mālikīs and great experts of the Muwaṭṭāʾ did not consider how other students narrated it (without these confusing words). To repel the confusion, ʿAllāmah Ibn ʿAbd al-Barr attempted to give an interpretation, where he assumes the possibility of this Companion being the maternal grandfather of ʿAmr. And he attributed that to Ibn al-Waḍḍāḥ. He did not allude to any mistake occurring from the students of Imām Mālik. ʿAllāmah Ibn al-ʿArabī expresses his surprise at this, saying:
وأعجب منه أنه سئل عنه ابن وضاح - وكان من الأيمة في الفقه - فقال: هو جده لأمه، ورحم الله من انتهى إلى ما سمع، ووقف دون ما لا يعلم، وكيف جاز هذا على ابن وضاح، والصواب في "المدونة"  التي كان يقرئها ويرويها عن سحنون، وهي بين يديه ينظر فيها كل حين. 
More astonishing than it is that Ibn Waḍḍāḥ – who is one of the Imāms in fiqh – was asked regarding it, and he replied, ‘He is his maternal grandfather.’ May Allāh have mercy on those who adopt what they did not hear and attempt to guess something they have no knowledge of. How could Ibn Waḍḍāḥ do this (shoot in the dark)? While the correct [narration] is the one in Al-Mudawwanah, which he would read and narrate from Saḥnūn (Ibn Waḍḍāḥ is a direct student of Saḥnūn). It was right in front of him, and he would look in it frequently.[footnoteRef:957] [957:  ʿAllāmah Ibn al-ʿArabī (n 8) 2:6.] 

However, ʿAllāmah Ibn ʿAbd al-Barr clearly mentioned why he did not consider that narration of Saḥnūn:
وذكره سحنون في المدونة بألفاظ ‌لا ‌تعرف ‌لمالك في إسناده ولا متنه. 
Saḥnūn mentioned it in Al-Mudawwanah with words in the chain and text that are unknown to [be from] Mālik.[footnoteRef:958] [958: ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 10) 2:8.] 

Nevertheless, the reality is – although we do not know regarding the text – others did quote the chain just as Saḥnūn quoted in Al-Mudawwanah. 
Other versions of Ibn Wahb’s transmission
Another possible reason could be that the narration of Al-Mudawwanah is via Ibn Wahb. ʿAllāmah Ibn Khuzaymah also transmitted this via Ibn Wahb, but differently. He narrates:
نا يونس بن عبد الأعلى، أخبرنا عبد الله بن وهب، أن مالكا حدثه، عن ‌عمرو ‌بن ‌يحيى المازني، عن أبيه أنه قال لعبد الله بن زيد بن عاصم - وكان من أصحاب رسول الله صلى الله عليه وسلم، وهو جد ‌عمرو ‌بن ‌يحيى -: هل تستطيع. 
Yūnus ibn ʿAbd al-Aʿlā narrated to us [saying]: ʿAbdullāh ibn Wahb related to us that Mālik narrated to him from ʿAmr ibn Yaḥyā al-Māzinī from his father that he said to ʿAbdullāh ibn Zayd – and he was the Companion of the Messenger of Allāh ﷺ, and the grandfather of ʿAmr ibn Yaḥyā.[footnoteRef:959] [959:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah (Beirut: Al-Maktab al-Islāmī, 1980), 1:125.] 

Here, it seems that Yaḥyā al-Māzinī questioned and ʿAbdullāh ibn Zayd was the grandfather.  
Likewise, Imām Ṭaḥāwī also transmitted this in a similar manner via Ibn Wahb. He narrates:
حدثنا يونس، وعبد الغني بن أبي عقيل، وأحمد بن عبد الرحمن، قالوا: أنا ابن وهب، قال: أخبرني يحيى بن عبد الله ابن سالم، ومالك بن أنس، عن ‌عمرو ‌بن ‌يحيى المازني، عن أبيه، عن عبد الله بن زيد بن عاصم المازني، عن رسول الله صلى الله عليه وسلم. 
Yūnus, ʿAbd al-Ghanī ibn Abī ʿUqayl and Aḥmad ibn ʿAbd ar-Raḥmān narrated to us, saying: Ibn Wahb related to us, saying: Yaḥyā ibn ʿAbdullāh ibn Sālim and Mālik ibn Anas related to me from ʿAmr ibn Yaḥyā al-Māzinī from his father from ʿAbdullāh ibn Zayd ibn ʿĀṣim al-Māzinī from the Messenger of Allāh ﷺ.[footnoteRef:960] [960:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad aṭ-Ṭaḥāwī, Sharḥ Maʿāni ’l-Āthār (ʿĀlam al-Kutub, 1994), 1:30.] 

Imām Ṭaḥāwī transmitted it via three different students of Ibn Wahb. But yes, these Māliki scholars should have considered how the other transmitters of the Muwaṭṭaʾ quoted this.
Furthermore, due to this answer of Ibn al-Waḍḍāḥ, ʿAllāmah Abd al-Ghanī Maqdisī said:
عمرو بن ‌يحيى ‌بن ‌عمارة بن أبي حسن الأنصاري المازني المدني ابن بنت عبد الله بن زيد بن عاصم.
ʿAmr ibn Yaḥyā ibn ʿUmārah ibn Abī Ḥasan al-Anṣārī al-Māzinī al-Madanī, the son of the daughter of ʿAbdullāh ibn Zayd ibn ʿĀṣim[footnoteRef:961] [961:  ʿAllāmah Dhahabī, Tadhhīb Tahdhīb al-Kamāl (n 33) 7:219.] 

ʿAllāmah Mizzī then followed this.
Ḥāfiẓ Ibn Ḥajar responded to this by saying:
[bookmark: _heading=h.r6894ug0z13s]وقول المصنف إنه بن بنت عبد الله بن زيد وهم تبع فيه صاحب الكمال وسببه ما في رواية مالك عن عمرو بن يحيى عن أبيه أن رجلا سأل عبد الله بن زيد وهو جد عمرو بن يحيى فظنوا أن الضمير يعود على عبد الله وليس كذلك بل إنما يعود على الرجل وهو عمرو بن أبي حسن عم يحيى وقيل له جد عمرو بن يحيى تجوزا لأن العم صنو الأب وأما عمرو بن يحيى فأمه فيما ذكر محمد بن سعد في الطبقات حميدة بنت محمد بن إياس بن البكير وقال غيره أم النعمان بنت أبي حية فالله أعلم
[bookmark: _heading=h.uvusk2nng2un]The author’s statement that he is the daughter of ʿAbdullāh ibn Zayd is a mistake in which he followed the author of Al-Kamāl. The reason for it is the narration of Mālik from ʿAmr ibn Yaḥyā from his father that a man asked ʿAbdullāh ibn Zayd, and he is the grandfather of ʿAmr ibn Yaḥyā. They thought that the pronoun goes back to ʿAbdullāh, but that is not the case. Rather, it goes back to the man, who is ʿAmr ibn Abī Ḥasan, the paternal uncle of Yaḥyā. He was called as the grandfather of ʿAmr ibn Yaḥyā metaphorically because a paternal uncle is like a father. 
[bookmark: _heading=h.am0mh2hf76r]As for ʿAmr ibn Yaḥyā, his mother is Ḥamīdah bint Muḥammad ibn Iyās ibn al-Bukayr, according to what Muḥammad ibn Saʿd mentioned in Aṭ-Ṭabaqāt. But others said Umm an-Nuʿmān bint Abī Ḥayyah. Hence, Allāh knows best.[footnoteRef:962]  [962:  Ḥāfiẓ Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmi, 1993 AH), 8:119.] 

[bookmark: _heading=h.34ibpbv515ex]Transmissions of the contemporaries of Imām Mālik
That is how the students of Imām Mālik quoted the ḥadīth from him. We can now move on and inspect the narrations of Imām Mālik’s colleagues.
Transmission of Khālid ibn ʿAbdullāh
i. Via Musaddad
The second time, Imām Bukhārī quoted this narration via Khālid ibn ʿAbdullāh from the same teacher of Imām Mālik (ʿAmr ibn Yaḥyā). It goes as follows:
حدثنا ‌مسدد قال: حدثنا ‌خالد بن عبد الله قال: حدثنا ‌‌عمرو ‌بن ‌يحيى، عن ‌أبيه، عن ‌عبد الله بن زيد أنه أفرغ من الإناء على يديه فغسلهما […] 
Musaddad narrated to us, saying: Khālid ibn ʿAbdullāh narrated to us, saying: ʿAmr ibn Yaḥyā narrated to us from his father from ʿAbdullāh ibn Zayd that he poured the utensil over his hands and washed them […][footnoteRef:963] [963:  Imām Bukhārī (n 52) 1:49.] 

Points to note from this transmission:
1) Yaḥyā al-Māzinī narrated this directly from ʿAbdullāh ibn Zayd.
2) There is no mention of anyone asking ʿAbdullāh ibn Zayd to demonstrate the ablution of the Prophet ﷺ.
3) There is no mention of anyone being the grandfather of ʿAmr.
However, Imām Muslim quoted this via another student of the same narrator, Khālid ibn ʿAbdullāh, with two differences. Now, we are looking at two links below ʿAmr ibn Yaḥyā. Khālid has two students: 
· Musaddad (from whom Imām Bukhārī narrated)
· Muḥammad ibn aṣ-Ṣabbāḥ (from whom Imām Muslim narrated) 
Imām Bukhārī narrated from Musaddad → Khālid → ʿAmr. And Imām Muslim narrated from Muḥammad ibn aṣ-Ṣabbāḥ → Khālid → ʿAmr. 
ii. Via Muḥammad ibn aṣ-Ṣabbāḥ
Imām Muslim narrates:
حدثني محمد بن الصباح، حدثنا خالد بن عبد الله، عن ‌عمرو ‌بن ‌يحيى بن عمارة، عن أبيه، عن عبد الله بن زيد بن عاصم الأنصاري، - وكانت له صحبة - قال: قيل له: توضأ لنا وضوء رسول الله صلى الله عليه وسلم.
Muḥammad ibn aṣ-Ṣabbāḥ narrated to me [saying]: Khālid ibn ʿAbdullāh narrated to us from ʿAmr ibn Yaḥyā ibn ʿUmārah from his father from ʿAbdullāh ibn Zayd ibn ʿĀṣim al-Anṣārī – and he was a Companion – that it was said to him, ‘Perform the ablution of the Messenger of Allāh ﷺ for us.’[footnoteRef:964] [964:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:252.] 

Points to note from this transmission: 
1) Yaḥyā al-Māzinī narrated from ʿAbdullāh ibn Zayd directly.
2) ʿAbdullāh ibn Zayd was the Companion.
3) An unknown third person asked ʿAbdullāh ibn Zayd.
4) There is no mention of anyone being the grandfather of ʿAmr.
Transmission of Wuhayb
The third time, Imām Bukhārī narrated this same narration via Wuhayb, who is another student of ʿAmr. The chain goes:
حدثنا ‌سليمان بن حرب قال: حدثنا ‌وهيب قال: حدثنا ‌‌عمرو ‌بن ‌يحيى، عن ‌أبيه قال: شهدت عمرو بن أبي حسن، سأل عبد الله بن زيد عن وضوء النبي صلى الله عليه وسلم. 
Sulaymān ibn Ḥarb narrated to us, saying: Wuhayb narrated to us, saying: ʿAmr ibn Yaḥyā narrated to us from his father that he said, ‘I saw ʿAmr ibn Abī Ḥasan asking ʿAbdullāh ibn Zayd regarding the ablution of the Prophet ﷺ.’[footnoteRef:965] [965:  Imām Bukhārī (n 52) 1:49.] 

Points to note from this transmission:
1) There is an intermediary between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd. 
2) This intermediary is ʿAmr ibn Abī Ḥasan, the paternal uncle of Yaḥyā al-Māzinī.
3) The uncle asked ʿAbdullāh ibn Zayd (thus contradicting the transmission of Imām Muḥammad, Maʿn and Ibn Wahb, where it is mentioned that the grandfather posed the question).
4) There is no mention of anyone being the grandfather of ʿAmr.
ʿAllāmah Ibn Daqīq al-ʿĪd mentions:
‌فبمقتضى هاتين ‌الروايتين ‌المتظافرتين يكون السائل عم يحيى ابن عمارة، واسمه عمرو بن أبي حسن، لا عمارة، فإن عمارة وعمرا هما ابنا أبي حسن على مقتضى ما ذكره محمد بن سعد. 
These two transmissions that support each other indicate that the questioner is the paternal uncle of Yaḥyā ibn ʿUmārah. His name is ʿAmr ibn Abī Ḥasan, not ʿUmārah, because ʿUmārah and ʿAmr are both the sons of Abū Ḥasan, according to what the statement of Muḥammad ibn Saʿd indicates.[footnoteRef:966] [966:  ʿAllāmah Abu ’l-Fatḥ Muḥammad ibn ʿAlī, better known as Ibn Daqīq al-ʿĪd, Sharḥ al-Ilmām bi-Aḥādīth al-Aḥkām (Damascus: Dār an-Nawādir, 2009), 3:553.] 

Transmission of Sulaymān ibn Bilāl
Then, Imām Bukhārī narrated it with even clearer words denoting that it was definitely ʿAmr who asked, and not the grandfather of ʿAmr ibn Yaḥyā. This time, he transmitted it via another student of ʿAmr, Sulaymān ibn Bilāl. He narrates:
حدثنا ‌خالد بن مخلد قال: حدثنا ‌سليمان قال: حدثني ‌‌عمرو ‌بن ‌يحيى، عن ‌أبيه قال: كان عمي يكثر من الوضوء، قال لعبد الله بن زيد أخبرني كيف رأيت النبي صلى الله عليه وسلم يتوضأ 
Khālid ibn Makhlad narrated to us, saying: Sulaymān [ibn Bilāl] narrated to us, saying: ʿAmr ibn Yaḥyā narrated to me from his father, who said, ‘My paternal uncle would frequently perform ablution. [Thus,] he asked ʿAbdullāh ibn Zayd, ‘Inform me how you saw the Prophet ﷺ performing ablution.’[footnoteRef:967] [967:  Imām Bukhārī (n 52) 1:51.] 

Points to note in this transmission:
1) There is an intermediary between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd.
2) That intermediary is the paternal uncle of Yaḥyā al-Māzinī, and it is that paternal uncle who asked ʿAbdullāh ibn Zayd.
3) Moreover, his paternal uncle asked due to a reason; he would always perform ablution. (This supports the previous narration of Wuhayb.)
4) There is no description of anyone being the grandfather of ʿAmr.
Transmission of Darāwardī
In his Al-Mustakhraj, ʿAllāmah Abū Nuʿaym also narrated it in this way from Darāwardī. ʿAllāmah Suyūṭī says:
وفي المستخرج لأبي نعيم من طريق الداروردي عن ‌عمرو ‌بن ‌يحيى عن أبيه عن عمه عمرو بن أبي حسن قال: كنت كثير الوضوء فقلت لعبد الله بن زيد.
It comes in the Mustakhraj of Abū Nuʿaym via the route of Darāwardī: ‘From ʿAmr ibn Yaḥyā from his father from his paternal uncle ʿAmr ibn Abī Ḥasan, who said, ‘I would perform ablution frequently. Thus, I asked ʿAbdullāh ibn Zayd.’[footnoteRef:968] [968:  ʿAllāmah Suyūṭī (n 39) 39.] 

1) There is an intermediary between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd.
2) That intermediary is the paternal uncle of Yaḥyā al-Māzinī.
3) The paternal uncle asked ʿAbdullāh ibn Zayd. (Hence, this is the third student of ʿAmr who quoted it like this.)
4) There is no description of anyone being the grandfather of ʿAmr.
[bookmark: _heading=h.u1bx5vitb4cs]Transmission of Muḥammad ibn Fulayḥ ibn Sulaymān
Imām Dārquṭnī narrates:
حدثنا ابن صاعد، حدثنا محمد بن يعقوب بن عبد الوهاب الزبيري، حدثنا محمد بن فليح بن سليمان، عن ‌عمرو ‌بن ‌يحيى بن عمارة بن أبي حسن المازني، عن أبيه: أن عمرو بن أبي حسن المازني أتى إلى عبد الله بن زيد – وهو ابن عاصم المازني صاحب رسول الله صلى الله عليه وسلم – فقال: هل تستطيع […] 
Ibn Ṣāʿid narrated to us [saying]: Muḥammad ibn Yaʿqūb ibn ʿAbd al-Wahhāb az-Zubayrī narrated to us [saying]: Muḥammad ibn Fulayḥ ibn Sulaymān narrated to us from ʿAmr ibn Yaḥyā ibn ʿUmārah ibn Abī Ḥasan al-Māzinī from his father that ʿAmr ibn Abī Ḥasan al-Māzinī came to ʿAbdullāh ibn Zayd, who is Ibn ʿĀṣim al-Māzinī, the Companion of the Messenger of Allāh, and he asked, ‘Can you […]’[footnoteRef:969] [969:  Imām Dārquṭnī (n 35) 1:140.] 

1) There is an intermediary between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd.
2) That intermediary is ʿAmr ibn Abī Ḥasan, the paternal uncle of Yaḥyā al-Māzinī.
3) The paternal uncle asked ʿAbdullāh ibn Zayd. (Hence, this is the fourth student of ʿAmr who quoted it like this.)
4) There is no description of anyone being the grandfather of ʿAmr.
These are enough to illustrate that the confusion of ʿAbdullāh ibn Zayd being the grandfather of ʿAmr comes about only via Imām Mālik. And it is only via some students of Imām Mālik. 
 We were discussing the chain of the 34th narration of the Muwaṭṭaʾ. Imām Mālik reported from ʿAmr ibn Yaḥyā al-Māzinī, who reported:
[bookmark: _heading=h.2bnhrbt9wus7]عَنْ أَبِيهِ أَنَّهُ قَالَ لِعَبْدِ اللَّهِ بْنِ زَيْدِ بْنِ عَاصِمٍ، وَهُوَ جَدُّ عَمْرِو بْنِ يَحْيَى الْمَازِنِيِّ، وَكَانَ مِنْ أَصْحَابِ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم
From his father that he asked ʿAbdullāh ibn Zayd ibn ʿĀṣim – he was the grandfather of ʿAmr ibn Yaḥyā al-Māzinī, and he was the Companion of the Messenger of Allāh ﷺ[footnoteRef:970] [970:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 158.] 

[bookmark: _heading=h.rshk0lq28rvz]Contradictions on Who Asked ʿAbdullāh ibn Zayd
We noted how the words that Imām Yaḥyā al-Laythī used to introduce ʿAbdullāh ibn Zayd are confusing and not precise. Given that other students of Imām Mālik quoted this narration from him without these confusing words, we are led to believe that Imām Yaḥyā al-Laythī and the few others who transmitted like him erred.
All this was regarding the differences in the chain concerning whether there is a description of the Companion, and if there is, then whose grandfather he is. Quite evidently, there is much disparity in this. 
The second point is regarding whether there is an intermediary or not between Yaḥyā al-Māzinī and ʿAbdullāh ibn Zayd. The next point is linked to this second point, which is: if Yaḥyā al-Māzinī did narrate via an intermediary, then who is he? Again, the transmissions are inconsistent on this. After analysing the different transmissions, we conclude that four people are reported to have asked the Companion. They are:
[bookmark: _heading=h.uh3r7o70zqeu]Yaḥyā ibn ʿUmārah al-Māzinī
Narrated by:
1) Yaḥyā al-Laythī (from Imām Mālik)
2) Shāfiʿī (from Imām Mālik)
3) ʿUtbāh ibn ʿAbdullāh al-Marwazī (from Imām Mālik)
4) ʿAbdullāh ibn Maslamah (from Imām Mālik)
5) Qaʿnabī (from Imām Mālik)
Note: Via Musaddad, Khālid ibn ʿAbdullāh also reported Yaḥyā al-Māzinī narrating directly from ʿAbdullāh ibn Zayd but without any mention of someone asking ʿAbdullāh.
[bookmark: _heading=h.yc0zelkqke92]Abū Ḥasan (Grandfather of Yaḥyā al-Māzinī)
Narrated by:
1) Muḥammad ash-Shaybānī (from Imām Mālik)
2) Maʿn (from Imām Mālik)
3) Ibn Wahb (from Imām Mālik)
[bookmark: _heading=h.lb2lt9o5hwly]Unknown third person
(We could have said that the narrations that explicitly mention the name clarifies this, but due to the contradictions, these reports must be separate.)
Narrated by:
1) Abū Muṣʿab (from Imām Mālik)
2) ʿAbdullāh ibn Yūsuf (from Imām Mālik)
3) ʿAbd ar-Razzāq (from Imām Mālik)
4) Khālid ibn ʿAbdullāh (via Muḥammad ibn aṣ-Ṣabbāḥ)
5) ʿUthmān ibn ʿUmar (from Imām Mālik)
ʿAllāmah Zurqānī mentions:
ورواه أبو مصعب وأكثر رواة الموطأ أن رجلا قال لعبد الله بن زيد بإبهام السائل. 
Abū Muṣʿab and the majority transmitters of the Muwaṭṭaʾ narrated it as: ‘someone asked ʿAbdullāh ibn Zayd’, by keeping the questioner unknown.[footnoteRef:971] [971:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:65.] 

[bookmark: _heading=h.608fcd3yrk6v]Uncle of Yaḥyā al-Māzinī / Brother of ʿAmr’s Grandfather
Narrated by:
1) Wuhayb ibn Khālid (from ʿAmr ibn Yaḥyā)
2) Sulayman ibn Bilāl (from ʿAmr ibn Yaḥyā)
3) Muḥammad ibn Fulayḥ (from ʿAmr ibn Yaḥyā)
Note: Darāwardī also reported this from ʿAmr ibn Yaḥyā but without any mention of someone asking ʿAbdullāh.
These are ostensible contradictions!
[bookmark: _heading=h.zhiceytc4ing]The Prophet ﷺ was asked
Besides all of these, some narrations take the entire discussion to one link higher. Instead of a questioner coming to ʿAbdullāh ibn Zayd and the latter demonstrating the ablution, in those narrations, ʿAbdullāh ibn Zayd narrated that the Prophet ﷺ himself demonstrated the ablution. Hence, there is a contradiction between mawqūf and marfūʿ. Imām Bukhārī narrates this via another student of ʿAmr, who is ʿAbd al-ʿAzīz ibn Abī Salamah:
حدثنا ‌أحمد بن يونس قال: حدثنا ‌عبد العزيز بن أبي سلمة قال: حدثنا ‌‌عمرو ‌بن ‌يحيى، عن ‌أبيه، عن ‌عبد الله بن زيد قال: أتى رسول الله صلى الله عليه وسلم فأخرجنا له ماء في تور من صفر فتوضأ، فغسل وجهه ثلاثا، ويديه مرتين مرتين، ومسح برأسه فأقبل به وأدبر، وغسل رجليه. 
Aḥmad ibn Yūnus narrated to us, saying: ʿAbd al-ʿAzīz ibn Abī Salamah narrated to us, saying: ʿAmr ibn Yaḥyā narrated to us from his father from ʿAbdullāh ibn Zayd, who said, ‘The Messenger of Allāh ﷺ came, and we brought water in a utensil of brass for him. He thus performed ablution by washing his face thrice and both his hands twice. Then, he wiped his head from the front to the back and the back to the front. Then, he washed his feet.’[footnoteRef:972] [972:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:50. ] 

Imām Tirmidhī also narrates this via Khālid ibn ʿAbdullāh from ʿAmr:
حدثنا يحيى بن موسى، حدثنا إبراهيم بن موسى] الرازي[، حدثنا خالد بن عبد الله، عن ‌عمرو ‌بن ‌يحيى، عن أبيه، عن عبد الله بن زيد، قال: رأيت النبي صلى الله عليه وسلم مضمض واستنشق من كف واحد، فعل ذلك ثلاثا. 
Yaḥyā ibn Mūsā narrated to us [saying]: Ibrāhīm ibn Mūsā [ar-Rāzī] narrated to us [saying]: Khālid ibn ʿAbdullāh narrated to us from ʿAmr ibn Yaḥyā from his father from ʿAbdullāh ibn Zayd, who said, ‘I saw the Prophet ﷺ rinsing his mouth and taking water into the nostrils from one scoop (of water). He did that thrice.’[footnoteRef:973]  [973:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa-Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:41-42. ] 

Similarly, Imām Ibn Mājah narrated this same narration via ʿAbd al-ʿAzīz ibn al-Mājishūn, who narrated from ʿAmr. He says: 
حدثنا أبو بكر بن أبي شيبة, ثنا أحمد بن عبد الله، عن عبد العزيز بن الماجشون, ثنا ‌عمرو ‌بن ‌يحيى، عن أبيه، عن عبد الله بن زيد صاحب النبي صلى الله عليه وسلم قال: أتانا رسول الله صلى الله عليه وسلم فأخرجنا له ماء في تور من صفر، فتوضأ به. 
Abū Bakr ibn Abī Shaybah narrated to us [saying]: Aḥmad ibn ʿAbdullāh narrated to us from ʿAbd al-ʿAzīz ibn al-Mājishūn [who said]: ʿAmr ibn Yaḥyā narrated to us from his father from ʿAbdullāh ibn Zayd, the Companion of the Prophet ﷺ, who said, ‘The Messenger of Allāh ﷺ came to us. We thus brought water in a utensil of brass for him, and he performed ablution with it.’[footnoteRef:974] [974:  Imām Abū ʿAbdullāh Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah  (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah), 1:159.] 

The concern is that these narrators also quoted from ʿAmr ibn Yaḥyā, the same narrator who narrated this as the demonstration of ʿAbdullāh ibn Zayd. When the transmissions via the same narrator differ – with some narrators quoting from him as marfūʿ, whilst others quoting from him as mawqūf – then this is a contradiction. Had the disparity been via another narrator, it could have implied that this incident occurred at different times.
[bookmark: _heading=h.qjbwa9m4ykox]Harmonising the contradictions
Due to all these apparent contradictions, it would seem that some narrations will be shādh[footnoteRef:975] and the narration itself via ʿAmr will be muʿallal (narration consisting of a hidden defect). According to the definition of ʿAllāmah Ibn aṣ-Ṣalāḥ in his Muqaddimah and Ḥāfiẓ Ibn Ḥajar in his Nuzhah, a ṣaḥīḥ ḥadīth should neither be shādh nor muʿallal. Hence, this would lead to the presence of a weak narration in the Muwaṭṭaʾ as well as Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim.  [975:  A narration where a reliable narrator contradicts the transmission of one who is more reliable than him.] 

Yet, all these great Imāms mentioned this narration in books that were dedicated to ṣaḥīḥ narrations. It is highly unlikely that all three of them made the error of quoting a weak narration. Moreover, Imām Bukhārī quoted it over and over. This indicates that they were convinced over the authenticity of this narration.
Furthermore, Imām Tirmidhī even commented on this ḥadīth, saying:
حديث عبد الله بن زيد أصح شيء في هذا الباب وأحسن. 
The ḥadīth of ʿAbdullāh ibn Zayd is the most authentic narration in this chapter and the best.[footnoteRef:976] [976:  Imām Tirmidhī (n 4) 1:46.] 

To add to this, the experts of ḥadīth who wrote on ʿilal did not cite this narration amongst the muʿallal narrations, albeit they cited other narrations of ʿAmr ibn Yaḥyā.
The question is: how were they so confident over the authenticity of this narration notwithstanding all these apparent contradictions and inconsistencies?
The answer is simple. These may seem like major contradictions. However, by analysing them, one will notice that bringing harmony between all of them is possible. In Hudā ’s-Sārī, after pointing out that some transmissions contradict between either Yaḥyā or ʿAmr ibn Abī Ḥasan asking ʿAbdullāh, Ḥāfiẓ Ibn Ḥajar explains:
فيجوز أن يكون كلاهما سأل, وهو جد ‌عمرو ‌بن ‌يحيى, ليس هو جده حقيقة وإنما هو بمنزلته لأنه عم أبيه. 
It is possible that both of them asked. He (ʿAmr ibn Abī Ḥasan) is the grandfather of ʿAmr ibn Yaḥyā, but not his real grandfather. ʿAmr ibn Abī Ḥasan is like ʿAmr ibn Yaḥyā’s grandfather since the former is the paternal uncle of the latter’s father.[footnoteRef:977] [977:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Hudā ’s-Sārī li-Muqaddimat Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:74. ] 

Later on, he elaborates like this:
والذي يجمع هذا الاختلاف أن يقال: اجتمع عند عبد الله بن زيد أبو حسن الأنصاري وابنُه عَمرو وابنُ ابنِه يحيى بن عمارة بن أبي حسن فسألوه عن صفة وضوء النبي صلى الله عليه وسلم، ‌وتولى ‌السؤال منهم له عمرو بن أبي حسن، فحيث نُسب إليه السؤال كان على الحقيقة. 
To harmonise these contradictions, it can be said that Abū Ḥasan al-Anṣārī, his son and his grandson, Yaḥyā ibn ʿUmārah ibn Abī Ḥasan, all gathered around ʿAbdullāh ibn Zayd. They then asked him regarding the manner of the ablution of the Prophet ﷺ. And out of them, ʿAmr ibn Abī Ḥasan was the one who asked him. Therefore, when the question is attributed to him, then it is according to the true sense.[footnoteRef:978] [978:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:599. ] 

He then quotes the narration of Ṣaḥīḥ al-Bukhārī which mentions that this uncle would perform ablution frequently. Thereafter, he says:
وحيث نسب السؤال إلى أبي حسن فعلى المجاز, لكونه كان الأكبر وكان حاضرا, وحيث نسب السؤال ليحيى بن عمارة فعلى المجاز أيضا, لكونه ناقل الحديث وقد حضر السؤال. 
And when the question is attributed to Abū Ḥasan, then it is figurative since he was the eldest (therefore, some viewed it most appropriate to attribute it to him), and he was present. And when the question is attributed to Yaḥyā ibn ʿUmārah, then it is also figurative since he transmitted the ḥadīth, and he was present when the question was asked.[footnoteRef:979] [979:  Ibid.] 

Mawlānā Khalīl Aḥmad quotes this and then comments:
وهذا جمع حسن يدفع به الاختلاف ويحصل الاتفاق، ولله الحمد. 
This is a good way of bringing harmony that repels the contradictions and creates consistency. And all praises belong to Allāh.[footnoteRef:980] [980:  Maulānā Khalīl Aḥmad as-Sahāranfūrī, Badhl al-Majhūd fī Ḥall Sunan Abī Dāwūd (India: Markaz ash-Shaykh Abī ’l-Ḥasan an-Nadwī, 2006), 1:551.] 

Hence, no contradiction remains between all these narrators who quoted the chain. Likewise, for the narration of those who quoted it as the action of the Prophet ﷺ, it is possible that after practically demonstrating the ablution, ʿAbdullāh ibn Zayd verbally explained how he witnessed the Prophet ﷺ performing ablution.
After understanding all of that and knowing the different chains, we learn one beneficial point regarding this chain, which is that there are two Companions and two Tābiʿūn.
This delegation of three people came to this honourable Companion, and one of them enquired:
هَلْ تَسْتَطِيعُ أَنْ تُرِيَنِي […]
Can you demonstrate to me […]
[bookmark: _heading=h.4zh3ls6ft06b]Explanation of the Wording: ‘Turiyanī’
In At-Taʿlīq al-Mumajjad, Mawlānā ʿAbd al-Ḥayy al-Laknawī explains the word ‘turiyanī’:
من الإراءة، أي: ‌تبصرني وتعلّمني.
It comes from ‘irāʾah’ i.e. demonstrate to me and teach me.[footnoteRef:981]  [981:  Maulānā ʿAbd al-Ḥayy al-Laknawī, Muwaṭṭaʾ ’l-Imām Mālik maʿa ’t-Taʿlīq al-Mumajjad ʿalā Muwaṭṭaʾ Muḥammad (Bombay: Dār as-Sunnah wa ’s-Sīrah / Damascus: Dār al-Qalam, 1991), 1:179.] 

كَيْفَ كَانَ رَسُولُ اللَّهِ يَتَوَضَّأُ؟ 
How the Messenger of Allāh (ﷺ) would perform ablution?
ʿAllāmah Abū ’l-Walīd al-Bājī explains this question:
سؤال له هل حفظ وضوء رسول الله - صلى الله عليه وسلم - حفظا يمكن أن يريه إياه على صفته وجميع هيئاته ولا يقتصر على ما يجزئ من الوضوء. 
This is a question to him on whether he memorised the ablution of the Messenger of Allāh ﷺ so well that he can demonstrate it to him with its details and all its aspects without confining upon the acts that suffice for ablution.[footnoteRef:982] [982:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:34. ] 

They wanted to learn the perfect ablution and were not merely enquiring regarding the obligatory acts. To emulate the Prophet ﷺ, they desired to know exactly everything that he ﷺ would do.
Ḥāfiẓ Ibn Ḥajar mentions with regards to this question:
فيه ملاطفة الطالب للشيخ, وكأنه أراد أن يريه بالفعل ليكون أبلغ في التعليم, وسبب الاستفهام ما قام عنده من احتمال أن يكون الشيخ نسي ذلك لبعد العهد. 
This highlights the kindness of the student to the teacher. It seems that he wanted him to practically demonstrate to him because it is more effective to learn. And the reason why he asked is he doubted whether the teacher forgot that given how long ago it was.[footnoteRef:983] [983:  Ḥāfiẓ Ibn Ḥajar (n 9) 1:599.] 

All the commentators of ḥadīth then quoted this from him.
When they asked him, ʿAbdullāh ibn Zayd immediately responded in the affirmative:
قَالَ عَبْدُ اللَّهِ بْنُ زَيْدٍ: نَعَمْ, فَدَعَا بِوَضُوءٍ.
ʿAbdullāh ibn Zayd replied in the affirmative and asked for ablution water.
[bookmark: _heading=h.hppnjaxcuzhl]Lesson for Scholars
We learn from this that we should always be ready to teach. If someone asks us regarding a matter, and we can teach him at that moment and instance, then we should not postpone it to another time.
  فَأَفْرَغَ
He poured [the water]
[bookmark: _heading=h.5c71an724kww]Explanation of the Wording: ‘Afragha’
ʿAllāmah Badr ad-Dīn ʿAynī explains this word:
اي: صب الماء في الإناء على يديه. 
I.e. he poured the water in the utensil over his hands.[footnoteRef:984] [984:  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), 3:80. ] 

Similarly, ʿAllāmah Suyūṭī explains regarding this word:
أي: صب يقال: أفرغ الماء وفرغه لغتان حكاهما في المحكم, ويقال: فَرِغ الماء بالكسر يفرَغ فراغا كسمع يسمع سماعا أَي انْصَبَّ ذكره في الصحاح. 
I.e. he poured. It is said, ‘Afragha ’l-māʾ’ (under the verb group ifʿāl) and ‘farragha-hū’ (under the verb group faʿʿala)’; two ways of pronunciation which is mentioned in Al-Muḥkam. And it is also said, ‘farigha ’l-māʾ – with a kasrah – yafraghu farāghan’ (as a thulāthī mujarrad / three original letter verb), like samiʿa yasmaʿu samāʿan’ i.e. it poured. This is mentioned in Aṣ-Ṣiḥāḥ.[footnoteRef:985] [985:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 40. ] 

عَلَى يَدَيه […]
Over his hands […]
[bookmark: _heading=h.x7uev9tg156r]Explanation of the Wording: ‘Yaday-hi’
This refers to the hand until the wrists, as Ḥāfiẓ Ibn Ḥajar says:
والمراد باليدين هنا الكفان لا غير. 
Here, ‘al-yadayn’ refers to the hand until the wrist, not any other.[footnoteRef:986] [986:  Ḥāfiẓ Ibn Ḥajar (n 9) 1:600.] 

Ḥāfiẓ Ibn Ḥajar explains:
وفيه من الأحكام غسل اليد قبل إدخالها الإناء ولو كان من غير نوم.
This demonstrates the ruling of washing the hands before putting them in a utensil even if one did not sleep.[footnoteRef:987] [987:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī mentions why he poured water on his hands:
يريد أنه نظفهما بذلك قبل إدخالهما في وضوئه. 
It means that he cleaned his hands by doing that before placing them in his ablution water.[footnoteRef:988] [988:  ʿAllāmah Bājī (n 13) 1:34.] 

It is good to clean the hands even when performing ablution from a tap. In that way, one can still practice on this Sunnah.
[bookmark: _heading=h.o0hqf8k302sx]Proof for Intention Being Non-Compulsory for Ablution
As soon as ʿAbdullāh ibn Zayd received the water, he demonstrated to them how to wash the hands. There is no mention of intention. We do not deny that he could have made the intention silently. However, since he performed this ablution to teach them, if intention was compulsory, he would have mentioned its importance to them, or he would have verbalised it audibly. Many narrators quoted various details; yet, not one of them made any mention of intention.  This proves that making intention for ablution is not compulsory, contrary to the Mālikī view. Given that intention is not compulsory, omitting it is permissible. 
In Awjaz al-Masālik, Mawlānā Zakariyyā al-Kāndhlawī presents the reason why intention and basmalah are not mentioned:
أو لبيان الجواز بدونهما 
To illustrate the permissibility [of ablution] without them[footnoteRef:989] [989:  Shaykh al-Ḥadīth Maulānā Zakariyyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:343. ] 

He poured water: 
فَغَسَلَ يَدَيْهِ مَرَّتَيْنِ مَرَّتَيْنِ
And [he] washed both his hands twice.
[bookmark: _heading=h.wf0bw7q86c58]Explanation of the Wording: ‘Marratayn’
The word ‘marratayn’ is mentioned twice. Mullā ʿAlī al-Qārī explains the reason behind this:
وجه الاحتياج إلى التكرير أن الاقتصار على الأول ‌يوهم ‌التوزيع. 
The reason why repeating was necessary is that sufficing on only one creates the impression that the action was proportionate [between the two hands]. (He washed both his hands marratayn / twice i.e. each hand once.)[footnoteRef:990] [990:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:97.] 

[bookmark: _heading=h.sbw869ycs8ea]Contradiction on the number of times the hands were washed 
Again here, there is a contradiction…
Imām Mālik narrated ‘twice’, but his contemporaries narrated ‘thrice’. In the narration of Ṣaḥīḥ al-Bukhārī where Wuhayb narrates from ʿAmr, he mentioned that ʿAbdullāh washed his hands three times:
فكفأ على يديه فغسلهما ثلاثا، ثم أدخل يده في الإناء. 
He poured over his hands and washed them thrice. Then, he placed his hand in the utensil.[footnoteRef:991] [991:  Imām Bukhārī (n 3) 1:50.] 

Likewise, in the following narration of Ṣaḥīḥ al-Bukhārī, Sulaymān ibn Bilāl quotes it like this from ʿAmr:
فكفأ على يديه فغسلهما ثلاث مرار. 
He poured [water] over his hands and washed them thrice.[footnoteRef:992] [992:  Ibid, 1:51.] 

In the narration of Khālid ibn ʿAbdullāh from ʿAmr, Imām Bukhārī did not quote the number of times that he washed his hands. However, Imām Muslim quoted it via him, saying:
فدعا بإناء فأكفأ منها على يديه فغسلهما ثلاثا. 
He asked for a utensil and poured [water] from it over his hands. He thus washed them thrice.[footnoteRef:993] [993:  Imām Muslim ibn al-Ḥajjāj an-Naysābūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:210. ] 

In the narration of Sunan ad-Dārquṭnī, where Muḥammad ibn Fulayḥ ibn Sulaymān narrates from ʿAmr, the words are as follows:
فأكفأ التور على يده اليمنى, فغسل يده اليمنى, ثلاث مرات، يكفيء التور على يديه, ثم يغسل يديه ثلاث مرات. 
He poured [water from] the utensil of brass over his right hand and washed the right hand thrice, pouring the utensil over both his hands and then washing both his hands thrice.[footnoteRef:994]  [994:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dārquṭnī, Sunan ad-Dārquṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:141.] 

Ḥāfiẓ Ibn Ḥajar quoted the narrations of these contemporaries of Imām Mālik who narrated that he washed his hands three times. He then mentions:
وهؤلاء حفاظ وقد اجتمعوا فزيادتهم مقدمة ‌على ‌الحافظ ‌الواحد. 
These are ḥuffāẓ, and they all conformed (narrated similarly). Hence, their addition gains precedence over [the transmission of] a single ḥāfiẓ (i.e. Imām Mālik).[footnoteRef:995] [995:  Ḥāfiẓ Ibn Ḥajar (n 9) 1:600.] 

It is alright to accept these narrations with the addition. However, what happens with this clear narration of the Muwaṭṭaʾ where it is mentioned that the hands were washed twice? It will be rendered shādh. Furthermore, Imām Bukhārī narrated the narration from ʿAbdullāh ibn Zayd via ʿAbbād ibn Tamīm to prove that the hands can be washed twice in ablution. That too will be rendered shādh.
The answer is that by saying ‘marratayn marratayn’, the narrator did not consider the first wash as part of the ablution. He probably assumed that the first wash was only to clean the hands and that only the two others formed part of ablution. The transmission of Abū Muṣʿab supports this. He narrates:
فأفرغ على يده اليمنى، فغسل يده مرتين. 
He poured [water] over his right hand, and then he washed his hand twice (totalling three washes).[footnoteRef:996]  [996:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1434 AH), 1:20.] 

Or, it could be from the narrator, who meant to say that both hands were washed. He is not speaking regarding the number of times the hands were washed. Rather, his objective is to explain which hand was washed i.e. both the right and left hands were washed.
[bookmark: _heading=h.qi8jpxj7c2o3]Ruling on Washing the Hands in Ablution
Hence, it is Sunnah to wash the hands three times in ablution. It is written in Al-Fatāwā al-Hindiyyah:
(ومنها) غسل اليدين إلى الرسغين ثلاثا ابتداء. 
And amongst the Sunnah acts of ablution is to wash both hands until the wrists thrice at the beginning.[footnoteRef:997] [997:  Al-Fatāwā al-Hindiyyah (Bulaq: al-Maṭbaʿah al-Kubrā al-Amīriyyah, 1310 AH), 1:6. ] 

ʿAllāmah Nasafī says:
وسننه ‌غسل يديه إلى ‌رسغيه ابتداءً [...]. 
The Sunnah acts of ablution are to wash the hands until the wrists at the beginning [...].[footnoteRef:998] [998:  ʿAllāmah Abū ’l-Barakāt ʿAbdullāh ibn Aḥmad an-Nasafī, Kanz ad-Daqāʾiq (Madīnah Munawwarah: Dār as-Sirāj / Beirut: Dār al-Bashāʾir al-Islāmiyyah, 2011), 139.] 

Imām Nawawī noted that all scholars agree on this view, hence availing us of the need to quote from the books of other madhāhib. He says:
هذا دليل أن غسلهما في أول الوضوء سنة وهو كذلك باتفاق العلماء. 
This proves that washing them at the beginning of ablution is Sunnah. And it is such by the agreement of all scholars.[footnoteRef:999] [999:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī (Cairo: al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 3:105. ] 

This is under general circumstances. Some scholars believed that if a person wakes up from sleep, then it is necessary to wash the hands. We will discuss more on this issue under the 42nd narration if Allāh wills.
[bookmark: _heading=h.xqtmd044w065]Method of Washing the Hands
[bookmark: _heading=h.w58jh8kxjvfx]Mālikī view
ʿAllāmah Abū ’l-Walīd al-Bājī explains that there are two views within the Mālikī madhhab regarding the method to wash the hands:
1)  According to what Ashhab narrated from Imām Mālik, one should first wash the right hand, then use that hand to take more water from the bucket, and then wash the left hand. He says:
واختلف أصحاب مالك في صفته فروى أشهب عن مالك أنه استحب أن يُفرغ على يده اليمنى فيغسلها ثم يُدخلها في إنائه ثم يصب على اليسرى. 
The students of Mālik differed regarding its method. Ashhab narrated from Mālik that it is preferable that one pours [water] over his right hand and wash them. Then, he inserts it into his utensil, and then he pours [water] over his left hand.[footnoteRef:1000] [1000:  ʿAllāmah Bājī (n 13) 1:34.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains that this narration of the Muwaṭṭaʾ supports the view narrated by Ashhab:
وهذا يقتضي إفراد كل واحدة منهما بالغسل مرتين ولو غسلهما جميعا لقال فغسل يديه مرتين ومن جهة المعنى أن ذلك أيسر لأنه يتناول بيسراه الإناء فيفرغ بها على يمناه فإذا غسلها أدخلها في الإناء فصب بها على يسراه. 
This implies that each one of them should be washed separately, twice. If he washed them together, he would have said, ‘and he washed both his hands twice’ (without the repetition of ‘marratayn’). In terms of meaning, that is easier (than washing both at once) because he holds the utensil with his left hand and pours [the water] over his right hand with it. Then, when he has washed his right hand, he inserts it into the utensil and uses it to pour [water] over his left hand.[footnoteRef:1001] [1001:  Ibid. ] 

We quoted the words from the transmission of Abū Muṣʿāb of the Muwaṭṭaʾ, it comes with the words:
فأفرغ على يده اليمنى، فغسل يده مرتين. 
He poured [water] over his right hand, and then he washed his hand twice.[footnoteRef:1002] [1002:  Muwaṭṭaʾ Riwāyat Abū Muṣʿab (n 27) 1:20.] 

The second point to back this up:
ووجه آخر وهو أن هذا يجب أن يبنى على أن غسل اليدين قبل إدخالهما في الإناء طريقة العبادة ومن حكم الأعضاء في طهارة العبادة أن يستوعب تكرار غسل اليمنى قبل أن يبدأ بغسل اليسرى.
Another reasoning is that this should be based upon that washing the hands before inserting them into the utensil is the way of doing in acts of worship. And from the ruling of limbs when they are purified as an act of worship is to completely wash the right limb with all its repetitions before beginning to wash the left limb (just as the right foot is completely washed thrice before beginning to wash the left foot).[footnoteRef:1003] [1003:  ʿAllāmah Bājī (n 13) 1:34.] 

2) Ibn al-Qāsim mentionned that water should be poured on both hands at once. ʿAllāmah Abū ’l-Walīd al-Bājī says:
 وروى عيسى بن دينار عن ابن القاسم أحب إلي أن يفرغ على يديه فيغسلهما كما جاء في الحديث. 
ʿĪsā ibn Dinār narrated from Ibn al-Qāsim, ‘I prefer that he pours [water] over both his hands and washes them (at once), as it is narrated in the ḥadīth.’[footnoteRef:1004] [1004:  Ibid.] 

He then explains:
ووجه ما ذهب إليه ابن القاسم أن غسل اليد قبل إدخالها في الإناء إنما هو على معنى التنظيف بما عسى أن يكون عُلق بها من أوساخ البدن والعرق وغسل اليدين بعضهما ببعض أنظف لهما وأبلغ في إزالة ما يقدر تعلقه بهما. 
The reasoning behind the view of Ibn al-Qāsim is that washing the hand before inserting them into the utensil is to clean them from the dirt of the body and sweat that may be on them. Washing both hands with each other cleanses them more and is more effective in removing what could be on them.[footnoteRef:1005] [1005:  Ibid.] 

[bookmark: _heading=h.nqd6rxcpy65k]Ḥanafī view
As for the method according to the Ḥanafīs, in Al-Fatāwā al-Hindiyyah, it is mentioned:
وكيفيته، إن كان الإناء صغيرا أن يأخذه بشماله ويصب الماء على يمينه ثلاثا ثم يأخذه بيمينه ويصبه على يساره كذلك وإن كان كبيرا كالحب إن كان معه إناء صغير يفعل ما ذكرنا وإن لم يكن أدخل أصابع يده اليسرى مضمومة في الإناء ويصب على كفه اليمنى ويدلك الأصابع بعضها ببعض حتى تطهر ثم يُدخل اليمنى في الإناء ويغسل اليسرى. كذا في المضمرات وهذا إذا لم تكن على يده نجاسة فإن كانت يحتال بحيلة أخرى كذا في الخلاصة. 
The method, if the utensil is small, is that one holds it with the left hand and pours water over the right hand thrice. Then, he holds the utensil with his right hand and pours it over his left hand in the same manner.
If it is big like a ḥubb (a Persian word that was Arabicized from ḵẖuṃb[footnoteRef:1006], or ḵẖub[footnoteRef:1007] or ḵẖup: a khābiyah i.e. a large jar)[footnoteRef:1008], then if he has a small utensil together with the big, he will do as we mentioned. If he does not have, he will insert the fingers of his left hand, which will be joined together, into the utensil, and he will pour over the right hand by rubbing the fingers onto each other until they become clean. Then, he will insert the right hand into the utensil, and he will wash the left hand. The same is mentioned in Al-Muḍmirāt. This is when there is no impurity over his hand. If there is, he must find another means. The same is mentioned in Al-Khulāṣah.[footnoteRef:1009] [1006:  Ḵẖuṃb, An earthen vessel for holding wine or water (see خم). 
Ref: Francis Joseph Steingass, PH.D., A Comprehensive Persian – English Dictionary (5th edn, Routledge & Kegan Paul Limited, 1963), 476.
خم ḵẖam: […] ḵẖum, ḵẖumm, A jar, large vessel. 
Ref: Francis Joseph Steingass, PH.D., A Comprehensive Persian – English Dictionary (5th edn, Routledge & Kegan Paul Limited, 1963), 473.]  [1007:  Ḵẖub (for ḵẖum), A jar. 
Ref: Francis Joseph Steingass, PH.D., A Comprehensive Persian – English Dictionary (5th edn, Routledge & Kegan Paul Limited, 1963), 446. ]  [1008:  Edward William Lane, An Arabic – English Lexicon (The University of Illinois Library, 1885), I, 2:496.]  [1009:  Al-Fatāwā al-Hindiyyah (n 28) 1:6.] 

Thereafter, he gargled his mouth:
 ثُمَّ مَضْمَضَ […]
Then, he rinsed his mouth […] 
[bookmark: _heading=h.4qeznb68b6jk]Explanation of the Wording: ‘Maḍmaḍa’
ʿAllāmah Badr ad-Dīn ʿAyni defines this word, saying:
المضمضة تحريك الماء في الفم. 
‘Maḍmaḍah’ is to move water in the mouth.[footnoteRef:1010] [1010:  ʿAllāmah ʿAynī (n 15) 3:5.] 

Imām Nawawī says:
وأما حقيقة ‌المضمضة فقال أصحابنا كمالها أن يجعل الماء في فمه ثم يديره فيه ثم يمجه وأما أقلها فأن يجعل الماء في فيه ولا يشترط إدارته على المشهور الذي قاله الجمهور. 
As for the literal meaning of ‘maḍmaḍah’, our scholars say that the full method is to put water in the mouth, then round it about in the mouth and then spit it out. And the least method is to put water in the mouth (without rounding it about in the mouth). To round it about in the mouth is not a requirement according to the famous view that the majority hold.[footnoteRef:1011] [1011:  Imām Nawawī (n 30) 3:105.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions:
والمضمضة معروفة، وليس إدخال الإصبع ودلك الأسنان بها من المضمضة فمن شاء فعل ومن شاء لم يفعل.
وحسب المتمضمض أخذ الماء من اليد بفيه وتحريكه متمضمضا به، وطرحه عنه. فإن فعل ذلك ثلاثا فقد بلغ غاية الكمال. 
‘Maḍmaḍah’ is well-known.  And inserting the finger (or miswāk) [in the mouth] and rubbing the teeth with it does not form part of maḍmaḍah. Whoever wishes can do it, and whoever wishes can leave it.
It suffices the person who is doing maḍmaḍah to take water from the hand into his mouth, move it by rotating it and spit it. If he does that thrice, then he has attained the full method most completely.[footnoteRef:1012] [1012:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa-ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hū ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa-Sharḥ dhālika Kulli-hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:11. ] 

وَاسْتَنْثَرَ ثَلَاثًا 
And [he] blew water out of his nostrils thrice.
[bookmark: _heading=h.h1d8yisl4j6i]Explanation of the Wording: ‘Istanthara’
In this narration of Imām Yaḥyā al-Laythī, the word ‘istanthara’ is used. This is also in the narration of ʿAbdullāh ibn Yūsuf in Ṣaḥīḥ al-Bukhārī. Imām Bukhārī narrates:
واستنثر ثلاثا. 
And he blew water out of his nostrils thrice.[footnoteRef:1013] [1013:  Imām Bukhārī (n 3) 1:48.] 

Mʿan also quoted this from Imām Mālik using the word ‘istanthara’. Imām Muslim narrates:
وحدثني إسحاق بن موسى الأنصاري، حدثنا معن، حدثنا مالك بن أنس، عن عمرو بن يحيى، بهذا الإسناد وقال: مضمض واستنثر ثلاثا. ولم يقل: من كف واحدة.  
Isḥāq ibn Mūsā al-Anṣārī narrated to me [saying]: Maʿn narrated to us [saying]: Mālik ibn Anas narrated to us from ʿAmr ibn Yaḥyā with this chain, and he said, ‘He rinsed his mouth and blew water out of his nostrils thrice.’ He did not say, ‘from one scoop’.[footnoteRef:1014] [1014:  Imām Muslim (n 24) 1:211.] 

However, in the recension of Abū Muṣʿab, this comes with the word:
واستنشق. 
And he took water into his nostrils.[footnoteRef:1015] [1015:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1434 AH), 1:20.] 

In the transmissions of Ṣaḥīḥ al-Bukhārī, some narrated this with the word ‘istanthara’, whilst others quoted the word ‘istanshaqa’. Hence, Ḥāfiẓ Ibn Ḥajar comments in Fatḥ al-Bārī:
قوله: ثم تمضمض واستنثر وللكُشمِيهَني: "مضمض واستنشق", والاستنثار يستلزم الاستنشاق بلا عكس. 
‘Then he rinsed his mouth and istinthara’: Kushmīhanī has: ‘he rinsed his mouth and istanshaqa’. Istinthār necessitates istinshāq, not the opposite.[footnoteRef:1016] [1016:  Ḥāfiẓ Ibn Ḥajar (n 9) 1:600.] 

Due to this, some scholars felt that both these terms convey the same meaning. Mawlānā ʿAbd al-Ḥayy al-Laknawī quotes:
قال الشيخ ولي الدين: فيه إطلاق الاستنثار على الاستنشاق. 
Shaykh Walī ad-Dīn said, ‘Here, istinthār is used to signify istinshāq.’[footnoteRef:1017]  [1017:  Maulānā ʿAbd al-Ḥayy (n 12) 1:179-180.] 

However, both words have different meanings. Imām Nawawī explained the word ‘istinthār’ in his commentary of Ṣaḥīḥ Muslim (which ʿAllāmah Badr ad-Dīn ʿAynī then copied in ʿUmdat al-Qārī). He says:
قال جمهور أهل اللغة والفقهاء والمحدثون الاستنثار هو إخراج الماء من الانف بعد الاستنشاق وقال ابن الاعرابي وابن قتيبة: الاستنثار: الاستنشاق والصواب الأول. 
The majority of linguists, jurists and muḥaddithūn say that ‘istinthār’ is to remove water from the nose after istinshāq. Ibn al-Aʿrabī and Ibn Qutaybah said that ‘istinthār’ is istinshāq, but the correct view is the first one.[footnoteRef:1018][footnoteRef:1019] [1018:  Imām Nawawī (n 30) 3:105.]  [1019:  ʿAllāmah ʿAynī (n 15) 3:5.] 

Since istinthār can only happen after istinshāq, there was no need to mention istinshāq separately. Maulānā Zakariyyā says:
ففي رواية يحيي لم يذكر الاستنشاق لأن ذكر الاستنثار دليل عليه، فإنه لا يكون إلا بعد الاستنشاق. 
The transmission of Yaḥyā makes no mention of ‘istinshāq’ because the mention of ‘istinthār’ already indicates towards it since istinthār can only occur after there was istinshāq.[footnoteRef:1020] [1020:  Maulānā Zakariyyā (n 20) 1:345.] 

Imām Nawawī then explains:
ويدل عليه الرواية الأخرى استنشق واستنثر فجمع بينهما قال أهل اللغة هو مأخوذ من النثرة وهي طرف الأنف وقال الخطابي وغيره هي الأنف والمشهور الأول قال الأزهري روى سلمة عن الفراء أنه يقال نثر الرجل وانتثر واستنثر إذا حرك النثرة في الطهارة والله أعلم. 
And the other narration proves this: ‘he did istinshāq and istinthār’. Both of them are mentioned (denoting that they are not synonyms). 
The linguists said that it is derived from ‘nathrah’, which is the tip of the nose. Khaṭṭābī and others said that it is the nose, but the famous view is the first one. 
Azharī said, ‘Salamah reported from Farrāʾ that it is said, ‘Nathara ’r-rajul wa ’ntathara wa ’s-tanthara’ when one moves the ‘nathrah’ (tip of the nose) during purification. And Allāh knows best.[footnoteRef:1021][footnoteRef:1022] [1021:  Imām Nawawī (n 30) 3:105.]  [1022:  ʿAllāmah ʿAynī (n 15) 3:5-6.] 

ʿAllāmah Ibn ʿAbd al-Barr explains the difference between both words:
وأما الاستنثار فهو: دفع الماء من الأنف والاستنشاق أخذه بريح الأنف.
As for ‘istinthār’, it is to push water out of the nose, and ‘istinshāq’ is to take water inside by drawing air up the nose (snuffing).[footnoteRef:1023] [1023:  ʿAllāmah Ibn ʿAbd al-Barr (n 42) 2:11.] 

Nevertheless, ʿAllāmah Ibn ʿAbd al-Barr acknowledged that even though both these terms have different meanings, senior scholars have used them as synonyms. He says:
وهما كلمتان مرويتان في الآثار المرفوعة وغيرها متداخلتان في المعنى وأهل العلم يعبرون بالواحدة عن الأخرى. 
These two words are narrated in marfūʿ narrations and others as synonyms. And scholars use each of them to imply the other.[footnoteRef:1024] [1024:  Ibid.] 

Hence, we do note that both terms convey different meanings, but we will not regard any of these narrations to be contradictory. 
 Continuing with the 34th narration of the Muwaṭṭaʾ, whilst demonstrating the ablution, ʿAbdullāh ibn Zayd cleaned his mouth and nose. 
ثُمَّ مَضْمَضَ وَاسْتَنْثَرَ.
Then he gargled his mouth and blew water out of his nostrils.[footnoteRef:1025] [1025:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 158.] 
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It is important to briefly go through the views of the jurists regarding gargling the mouth and cleaning the nostrils in ablution:
Ḥanafī view 
According to the Ḥanafīs, it is Sunnah to wash the mouth and the nose in ablution. Imām Muḥammad says in Al-Aṣl:
قلت: أرأيت رجلا توضأ ونسى المضمضة والاستنشاق أو كان جنبا فنسى المضمضة والاستنشاق ثم صلى؟ قال: أمّا ما كان في الوضوء فصلاته تامة. 
I said, ‘What do you think of a man who performed ablution and forgot to gargle the mouth and to take water into the nostrils, or he was in the state of major impurity and forgot to gargle the mouth and to take water into the nostrils (in the ritual bath), and then he prayed?’ He (Abū Ḥanīfah) said, ‘As for that which was in ablution, his prayer is complete.’[footnoteRef:1026] [1026:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Aṣl (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah li-Idārat ash-Shuʾūn al-Islāmiyyah, 2012), 1:32-33.] 

Speaking of the Sunnah acts during ablution, ʿAllāmah Kāsānī says:
وأما الذي هو في أثناء الوضوء: فمنها: ‌المضمضة، والاستنشاق. 
As for the Sunnah acts that are during ablution, then among them are gargling the mouth and taking water into the nostrils.[footnoteRef:1027] [1027:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:208. ] 

Hence, ʿAllāmah Ibn ʿAbd al-Barr mentions:
وقال أبو حنيفة وأصحابه والثوري: هما فرض في الجنابة, وسنة في الوضوء فإن تركهما في غُسله من الجنابة وصلى أعاد كمن ترك لمعة ومن تركهما في وضوئه فلا شي عليه.
Abū Ḥanīfah, his students and Thawrī said that they are both farḍ in the state of major impurity and Sunnah in ablution. If one omitted them in his ritual bath from the state of major impurity, then prayed, he must repeat [the prayer] just as one who omitted a dry spot (in his ritual bath). Whoever omitted them in his ablution has nothing compulsory on him.[footnoteRef:1028] [1028: ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār waʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:12. ] 

Mālikī and Shāfiʿī view
The Mālikīs and the Shāfiʿīs hold the same opinion on this; They are Sunnah in both ablution and the ritual bath.  ʿAllāmah Ibn ʿAbd al-Barr mentions:
فأما اختلاف العلماء في حكمهما فإن مالكا والشافعي وأصحابَهما يقولون: المضمضة والاستنثار سنة لا فريضة, لا في الوضوء ولا في الجنابة. وهذا قول الأوزاعي والليث بن سعد وبه قال محمد بن جرير الطبري ورُوي ذلك عن الحسن البصري, وابن شهاب والحكم بن عتيبة ويحيى بن سعيد, وقتادة، فمن توضأ ولم يأت بهما ولا عملهما في وضوئه وصلى فلا إعادة عليه عند واحد من هؤلاء العلماء. 
As for the differences of opinions between scholars regarding their ruling, Mālik, Shāfiʿī and their students say that gargling the mouth and blowing water out of the nostrils (after cleaning them) are Sunnah, not compulsory, neither in ablution nor in the state of major impurity. This is the view of Awzāʿī and Layth ibn Saʿd, and it is the view that Muḥammad ibn Jarīr aṭ-Ṭabarī held. That is also reported from Ḥasan al-Baṣrī, Ibn Shihāb, Ḥakam ibn ʿUtaybah, Yaḥyā ibn Saʿīd and Qatādah. Hence, if a person prays after performing an ablution without these two acts, then none of these scholars opine that he must repeat [the prayer].[footnoteRef:1029] [1029:  Ibid, 2:11-12.] 

Proof of the Mālikīs and the Shāfiʿīs
ʿAllāmah Ibn ʿAbd al-Barr presents their proof:
وحجة من لم يوجبهما أن الله لم يذكرهما في كتابه ولا أوجبهما رسولُه، ولا اتفق الجميع على إيجابهما، والفرائض لا تثبت إلا من هذه الوجوه.
The proof of those who do not regard them to be obligatory, is that Allāh ﷻ did not mention them in His Book, neither did His Messenger ﷺ make them binding nor is there a consensus that they are obligatory. And actions are established as farḍ only by these ways.[footnoteRef:1030] [1030:  Ibid, 2:12.] 

ʿAllāmah Abu ’l-Walīd al-Bājī mentions another proof, which is applying qiyās between washing the inner part of the mouth and nose and washing the inner part of the eye:
والدليل على ما نقوله أن هذا عضو باطن في أصل الخلقة فلم يجب إيصال الماء إليه في الوضوء كداخل العينين. 
The proof for our view is that this is an internal organ by nature. Hence, making water reach it in ablution is not compulsory as in the case of the inner part of the eyes.[footnoteRef:1031]  [1031:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:35.] 

Ḥanbalī view
The Ḥanbalīs differ with the other three madhāhib. Furthermore, they also differ amongst themselves into two views regarding gargling in particular. Some Ḥanbalī scholars opined that gargling is Sunnah in ablution, but claimed that taking water into the nose is compulsory. Hence, they differ based on this distinction between gargling the mouth and taking water into the nose.
Nevertheless, the preferred view is that both gargling the mouth and cleaning the nose are farḍ in the Ḥanbalī madhhab. ʿAllāmah Ibn Qudāmah al-Maqdisī mentions:
مسألة: قال: (والفم والأنف من الوجه). 
يعنى أن ‌المضمضة والاستنشاق واجبان في الطهارتين جميعا: الغُسل، والوضوء؛ فإن غَسل الوجه واجب فيهما. هذا المشهور في المذهب، وبه قال ابن المبارك، وابن أبى ليلى، وإسحاق، وحكى عن عطاء. وروى عن أحمد رواية أخرى أن الاستنشاق وحده واجب. قال القاضي: الاستنشاق واجب في الطهارتين، رواية واحدة، وبه قال أبو عبيد وأبو ثور، وابن المنذر. 
Issue: He said, ‘The mouth and the nose form part of the face.’ 
I.e. gargling the mouth and taking water into the nostrils are obligatory in both methods of purification: the major ritual bath and ablution. This is because washing the face is obligatory in both of them (and both the mouth and nose form part of the face). This is the famous view within the madhhab. And it is the view of Ibn al-Mubārak, Ibn Abī Laylā and Isḥāq, and it is reported from ʿAṭāʾ. 
Another report is narrated from Aḥmād that only taking water into the nostrils is obligatory. Qāḍī (Abū Yaʿlā al-Farrāʾ) says, ‘Taking water into the nostrils is compulsory in both purifications. This is one report. And Abū ʿUbayd, Abū Thawr and Ibn al-Mundhir held this view.’[footnoteRef:1032]  [1032:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:166. ] 

The summary is:
· The preferred view in the three madhāhib is that gargling the mouth and cleaning the nose are Sunnah in ablution. 
· The preferred view in the Ḥanbalī madhhab is that both are compulsory in ablution.
After washing the hands, one cleans the mouth and the nose. Qāḍī ʿIyāḍ mentioned the benefit of doing these first: to check whether the characteristics of the ablution water has changed, in the case of which that water may not be suitable to use for ablution. He says:
قيل: الحكمة فى تقديم  هاتين السنتين على فرض الوجه وهى منه اختبار رائحة الماء وطعمه مما عساه يغيره، إذ لونه مشاهَد بالعين، فجُعل هذا أول الوضوء لئلا يبتدأ بما لا يجوز به. 
It is said that the wisdom in preceding these two Sunnahs over the obligatory act of washing the face – despite that the mouth and the nose form part of the face – is to test the smell of the water and its taste whether it consists of something that could change it (i.e. change the characteristics of the water and thus render that water non-purifying) since its colour can be seen by the eye (thus, one can already perceive any change in the colour). Therefore, this is placed at the beginning of ablution so that one does not begin [ablution] by using something impermissible.[footnoteRef:1033]  [1033:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Egypt: Dār al-Wafāʾ, 1998), 2:25-26. ] 

The next word in the narration explains the number of times to gargle and clean the nose:
ثَلَاثًا
Thrice  
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It is Sunnah to clean the mouth and the nose three times. ʿAllāmah Ibn ʿAbd al-Barr explains:
فالثلاث في ذلك، وفي سائر أعضاء الوضوء، أكمل الوضوء وأتمه، وما زاد فهو اعتداء، ما لم تكن الزيادة لتمام نقصان، وهذا ما لا خلاف فيه. 
Three in that and in all the limbs of ablution, is the most complete and perfect method of ablution. Anything beyond that is transgression as long as the addition is not to fill in a deficiency. And there is no difference of opinion on this.[footnoteRef:1034] [1034:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 12:473. ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 12:473. ] 

Contradictions in the transmission of the method
This narration via Imām Yaḥyā al-Laythī simply mentions three times. However, that is not quite explicit as it is open to many different interpretations. Did ʿAbdullāh wash each organ – the mouth and the nose – three times, separately? Or did he wash them both together in a total amount of three?
Again, we need to analyse how others quoted this to determine whether we can attain more information on the method of gargling and cleaning the nose. 
Transmission of Wuhayb
In Ṣaḥīḥ al-Bukhārī, Wuhayb narrated from ʿAmr ibn Yaḥyā with the words:
فمضمض واستنشق واستنثر ثلاثا بثلاث غرفات من ماء. 
He gargled the mouth, took water into the nostrils and blew it out thrice with three scoops of water.[footnoteRef:1035] [1035:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:50.] 

Points to note from this: 
1) He cleaned his mouth and nose three times.
2) He took a total of only three scoops of water in his hands (for both gargling and cleaning the nose). 
Transmission of Khālid ibn ʿAbdullāh al-Wāsiṭī
In Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim, Khālid ibn ʿAbdullāh al-Wāsiṭī narrated from ʿAmr ibn Yaḥyā with the words:
ثم غسل أو مضمض واستنشق من كفة واحدة، ففعل ذلك ثلاثا. 
Then, he washed, or he gargled his mouth and took water into the nostrils from one scoop [of water]. He did that thrice.[footnoteRef:1036] [1036:  Ibid, 1:49.] 

Point to note in this transmission:
1) He took water in one scoop to gargle the mouth and clean the nose at the same time. 
2) He cleaned the mouth and the nose thrice (totalling three scoops of water).
Imām Bukhārī mentions this under the chapter heading:
باب من مضمض واستنشق من غرفة واحدة. 
Chapter: One Who Gargled the Mouth and Took Water into the Nose from One Scoop[footnoteRef:1037] [1037:  Ibid.] 

Transmission of Sulaymān ibn Bilāl
Again in Ṣaḥīḥ al-Bukhārī, Sulaymān ibn Bilāl narrated from ʿAmr ibn Yaḥyā with the words:
‌فمضمض ‌واستنثر ثلاث مرات من غرفة واحدة. 
He gargled the mouth and blew water out of the nostrils (after cleaning them) three times from one scoop of water.[footnoteRef:1038] [1038:  Ibid, 1:51.] 

Depending on how you look at this narration, this narration could contradict the previous two narrations.
Points to note from this transmission:
1) He cleaned his mouth and nose three times.
2) He did so by taking only one scoop of water (totalling one scoop of water).
Given that this narration apparently seems to contradict the other two narrations of Ṣaḥīḥ al-Bukhārī, we will have to interpret it. In his commentary of Ṣaḥīḥ Muslim, Qāḍī ʿIyāḍ explains the narration of Sulaymān:
وهو محتمل لأن يكون جمعهما من غرفة، لا أن فضلهما ثلاثا من غرفة، وعلى ظاهره فعل ذلك ثلاث مرات من غرفة واحدة فى المضمضة والاستنشاق.
It holds the possibility that he combined both acts in one scoop (and did that three times, totalling three scoops), not that he performed them thrice separately, from a single scoop. Based on the apparent sense, he did that thrice, (each time) from a single scoop for both gargling the mouth and taking water into the nose.[footnoteRef:1039] (i.e. He took one scoop of water with which he gargled and cleaned the nose, and he did that three times.) [1039:  Qāḍī ʿIyāḍ (n 9) 2:26.] 

Those are three narrations in Ṣaḥīḥ al-Bukhārī which guides us in understanding how ʿAbdullāh gargled and cleaned the nose.
Transmission of Khālid ibn ʿAbdullāh via Imām Tirmidhī 
Imām Tirmidhī also narrated this via Khālid ibn ʿAbdullāh. He quotes the narration in the following manner:
حدثنا يحيى بن موسى، حدثنا إبراهيم بن موسى] الرازي[، حدثنا خالد بن عبد الله، عن ‌عمرو ‌بن ‌يحيى، عن أبيه، عن عبد الله بن زيد، قال: رأيت النبي صلى الله عليه وسلم مضمض واستنشق من كف واحد، فعل ذلك ثلاثا. 
Yaḥyā ibn Mūsā narrated to us [saying]: Ibrāhīm ibn Mūsā [ar-Rāzī] narrated to us [saying]: Khālid ibn ʿAbdullāh narrated to us from ʿAmr ibn Yaḥyā from his father from ʿAbdullāh ibn Zayd, who said, ‘I saw the Prophet ﷺ gargling his mouth and taking water into the nostrils from one scoop (of water). He did that thrice.’[footnoteRef:1040]  [1040:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:41-42.  ] 

Points to note from this transmission:
1) The Prophet ﷺ cleaned both the mouth and the nose from one scoop of water.
2) He did that thrice (totalling three scoops of water).
Afterwards, he comments on the ḥadīth: 
وقد روى مالك، وابن عيينة، وغير واحد هذا الحديث، عن ‌عمرو ‌بن ‌يحيى، ولم يذكروا هذا الحرف "أن النبي صلى الله عليه وسلم مضمض واستنشق من كف واحد"، وإنما ذكره خالد ]بن عبد الله [, وخالد ثقة حافظ عند أهل الحديث. 
Mālik, Ibn ʿUyaynah and many others narrated this ḥadīth from ʿAmr ibn Yaḥyā, but they did not mention these words, ‘that the Prophet ﷺ gargled the mouth and took water into the nostrils from one scoop of water’. Only Khālid ibn ʿAbdullāh mentioned that, and Khālid is reliable and a ḥāfiẓ according to the scholars of ḥadīth.[footnoteRef:1041] [1041:  Ibid, 1:43.] 

Imām Tirmidhī suggested that we should accept these additional words which demonstrate that water was taken three times to clean both the mouth and the nose from the same scoop of water. He applied the principle of ziyādat ath-thiqah. Ḥāfiẓ Ibn Ḥajar also applied this principle to the narration of Sulaymān ibn Bilāl. He says:
وفيه نظر لما أشرنا إليه من اتحاد المخرج فتقدم الزيادة.
This is arguable because of what we indicated that the chain (of all these different transmissions) is the same (they are all the same incident), and hence, the addition gains precedence.[footnoteRef:1042] [1042:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:601. ] 

Bear in mind that they used the principle of ziyādat ath-thiqah to prove their view. We will use this same principle to shoot back at them. If they opened the door, then we can also enter through it. Why can we not use the same principle that they used if our jurists knew a narration with other wordings?
As a result of the different transmissions, scholars differ on the method of cleaning the mouth and nose in ablution.
Mālikī view
There are two views within the Mālikī madhhab. 
1) One should take a total of three scoops of water and clean both the mouth and nose with those three scoops. Qāḍī ʿIyāḍ says:
وقد اختلف التأويل عن مالك فى هذا، فقيل: إن استحبابه جمعهما فى غرفة والإتيان بهما كذلك فى ثلاث غرفات. 
There are different interpretations from Mālik regarding that. It is said that the preferable act according to him is to combine both of them in one scoop and perform them in this manner (combined in one scoop) in a total of three scoops.[footnoteRef:1043] [1043:  Qāḍī ʿIyāḍ (n 9) 2:26.] 

2) One should take three scoops of water for gargling the mouth and another three scoops for cleaning the nose. Qāḍī ʿIyāḍ says:
 وقيل: بل الأولى عنده إفرادها والإتيان بالمضمضة على النسق فى ثلاث غرفات، ثم الاستنشاق مثل ذلك لأنهما عضوان، فيأتى بهما فى ست غرفات. 
And it is said that infact, the most preferable according to him is to do it separately and to follow the sequence by gargling the mouth in three scoops, and then taking water into the nostrils in the same manner because they are both two (separate) organs. Hence, they will be carried out in six scoops [of water].[footnoteRef:1044] [1044:  Ibid.] 

This view is also mentioned in Mukhtaṣar al-Khalīl. 
Shāfiʿī view
There are also two views in the Shāfiʿī madhhab:
1) It is most preferable to gargle the mouth and clean the nose with three separate scoops for each, totalling six scoops. 
After mentioning the aforementioned comment on the ḥadīth that we quoted from Jāmiʿ at-Tirmidhī, Imām Tirmidhī then quotes the various views on this issue. Regarding the Shāfiʿī madhhab, he quotes:
وقال الشافعي: إن جمعهما في كف واحد فهو جائز، وإن فرقهما فهو أحب إلينا. 
Shāfiʿī said, ‘If one combines them in one scoop, then it is permissible. And if he separates them, then it is most preferable in our view.’[footnoteRef:1045] [1045:  Imām Tirmidhī (n 16) 1:43.] 

This is the second (qadīm) view of Imām Shāfiʿī. Mawlānā Khalīl Aḥmad Sahāranpūrī quotes this from Tirmidhī, and then he remarks:
وهذا قول ثان له، وهذا عين مذهب أبي حنيفة - رحمه الله.
This is his second view, and this is the actual view of Abū Ḥanīfah – may Allāh have mercy on him.[footnoteRef:1046] [1046:  Mawlānā Khalīl Aḥmad Sahāranpūrī, Badhl al-Majhūd fī Ḥall Sunan Abī Dāwūd (India: Markaz ash-Shaykh Abī ’l-Ḥasan an-Nadwī, 2006), 1:531. ] 

Imām Buwayṭī quoted this view from Imām Shāfiʿī. ʿAllāmah Shīrāzī states:
وعلى رواية ‌البويطي يغرف غرفة فيتمضمض منها ثلاثا, ثم يغرف غرفة أخرى, فيستنشق منها ثلاثا. 
Based on the report of Buwayṭī, one will take a scoop and gargle with it [by doing that] three times. Then, he will take another scoop and take it into the nostrils [by doing that] three times.[footnoteRef:1047] [1047:  ʿAllāmah Abū Isḥāq Ibrāhīm ibn ʿAlī al-Fīrūz Ābādī ash-Shīrāzī, Al-Muhadhdhab fī Fiqh al-Imām ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 1:37.] 

2) As for the first (jadīd) view, Imām Shafiʿī mentioned it in Kitāb al-Umm. There, he says:
وأحب إلي أن يبدأ المتوضئ بعد غسل يديه أن يتمضمض ويستنشق ثلاثا, يأخذ بكفه غرفة لفيه وأنفه. 
My most preferred view is that after washing the hands, the person performing ablution should gargle his mouth and take water into the nostrils thrice, by taking one scoop with his palm for both his mouth and his nose.[footnoteRef:1048] [1048:  Imām Abū ʿAbdullāh Muḥammad ibn Idrīs ash-Shāfiʿī, Al-Umm (Beirut: Dār al-Wafāʾ, 2001), 2:54.] 

Imām Nawawī explains this text of Kitāb al-Umm:
وقال بعضهم على قوله في الأم يغرف غرفة يتمضمض منها ويستنشق ‌ثم ‌يغرف ‌غرفة ‌يتمضمض منها ويستنشق ثم يغرف ثالثة يتمضمض منها ويستنشق فيجمع في كل غرفة بين المضمضة والاستنشاق. 
Based on his statement in Al-Umm, some said that one will take a scoop from which he will gargle and take water into the nostrils. Then, he will take a scoop from which he will gargle and take water into the nostrils. Then, for a third time, he will take a scoop from which he will gargle and take water into the nostrils. For each scoop, he will combine gargling and taking water into the nostrils.[footnoteRef:1049] [1049:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ al-Muhadhdhab (Idārat aṭ-Ṭabāʿah al-Munīriyyah), 1:352.] 

Thereafter, he also quoted the method we mentioned from Imām Buwayṭī.
This narration of the Muwaṭṭaʾ substantiates the Shāfiʿī view, as Ḥāfiẓ Ibn Ḥajar says:
واستدل به على استحباب الجمع بين المضمضة والاستنشاق من كل غرفة.  
It is used as proof to demonstrate that it is preferable to combine gargling and taking water into the nostrils from each scoop.[footnoteRef:1050] [1050:  Ḥāfiẓ Ibn Ḥajar (n 18) 1:600.] 

Hence, the preferred view within this madhhab is similar to the Mālikī madhhab.
Ḥanbalī view 
They believe that one will take only one scoop of water, and with that one scoop, he will clean both the mouth and the nose thrice. ʿAllāmah Ibn Qudāmah says: 
ويستحب أن يتمضمض ويستنشق من كف واحدة يجمع بينهما، قال الأثرم: سمعت أبا عبد الله يسئل: أيما أعجب إليك؛ ‌المضمضة والاستنشاق بغرفة واحدة، أو كل واحدة منها على حدة؟ قال: بغرفة واحدة.
It is preferable to gargle and take water into the nostrils from one scoop, by combining both of them. Athram said, ‘I heard Abū ʿAbdullāh being asked what he prefers: gargling and taking water into the nostrils with one scoop or doing each of them separately. He replied, ‘With one scoop’.’[footnoteRef:1051]  [1051:  ʿAllāmah Ibn Qudāmah (n 8) 1:170.] 

The narration of Sulaymān ibn Bilāl from Ṣaḥīḥ al-Bukhārī supports their view. 
Ḥanafī view
The Ḥanafīs believe that the best is to take water a total of six times: three times for the mouth and three times for the nose. Thus, one will take one scoop of water and use that to gargle the mouth. Then, he will do the same for a second and a third time. Thereafter, he will take one scoop of water and take it into the nostrils. Then, he will do the same for a second and a third time.
Although one view in the Mālikī and the Shāfiʿī madhhabs conforms with this, the preferred view in these two madhhabs is in contrast to it. Hence, only the Ḥanafīs regard this as the best way.
Yet, this narration opposes the Ḥanafī madhhab. The Ḥanafī view seems to contradict this narration as well as the view of the other three madhāhib.
Proof of the Ḥanafī view
Primarily, know that a great number of Companions quoted the ablution of the Prophet ﷺ. ʿAllāmah Ibn al-Humām mentions in Fatḥ al-Qadīr:
جميع من حَكَى وضوءَه - عليه الصلاة والسلام - فعلا وقولا اثنان وعشرون نفرا. 
The total amount of people (Companions) who reported the ablution of the Prophet – blessings and peace be upon him – practically and verbally is 22.[footnoteRef:1052] [1052:  ʿAllāmah Kamāl ad-Dīn Muḥammad ibn ʿAbd al-Wāḥid as-Sīwāsī, better known as Ibn al-Humām, Fatḥ al-Qadīr (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:24. ] 

Therefore, if this narration seems to contradict the Ḥanafī madhhab – but it does not, as you will see shortly – then numerous other narrations strengthen the madhhab. Let us go through a few:
1) A version of this narration which is transmitted by ʿAllāmah Ibn al-Jārūd (Moreover, it is narrated via Imām Mālik):
ʿAllāmah Ibn al-Jārūd quotes:
حدثنا بحر بن نصر، عن ابن وهب، عن يحيى بن عبد الله بن سالم، ومالك بن أنس، عن عمرو بن يحيى المازني، عن أبيه، عن عبد الله بن زيد بن عاصم المازني، رضي الله عنه عن رسول الله صلى الله عليه وسلم أنه أفرغ على يديه من الإناء فغسلهما ‌وتمضمض واستنثر ‌ثلاثا ‌ثلاثا وأنه أخذ بيديه ماء فبدأ بمقدم رأسه ثم ذهب بيديه إلى مؤخر الرأس ثم ردهما إلى مقدمه. 
Baḥr ibn Naṣr narrated to us from Ibn Wahb from Yaḥyā ibn ʿAbdullāh ibn Sālim and Mālik ibn Anas from ʿAmr ibn Yaḥyā al-Māzinī from his father from ʿAbdullāh ibn Zayd ibn ʿĀṣim al-Māzinī – may Allāh be pleased with him – from the Messenger of Allāh ﷺ that he (ﷺ) poured [water] over his hands from a utensil and washed them. And he (ﷺ) gargled and blew water out of his nostrils thrice each. Then, he (ﷺ) took water with his hands, and by starting at his the front of his head, he (ﷺ) brought his hands to the back of his head and then returned them to the front.’[footnoteRef:1053]  [1053:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn al-Jārūd, Al-Muntaqā min as-Sunan al-Musnadah ʿan Rasūlullāh ﷺ (Beirut: Dār al-Jinān / Muʾassasat al-Kutub ath-Thaqāfiyyah, 1988), 30.] 

2) Narration of ʿUthmān
Imām Dārquṭnī narrates with his chain to Abū ʿAlqamah, who narrates from ʿUthmān:
عن عثمان بن عفان، رضي الله عنه قال: دعا يوما بوضوء, ثم دعا ناسا من أصحاب رسول الله صلى الله عليه وسلم، فأفرغ بيده اليمنى على يده اليسرى وغسلها ثلاثا، ثم ‌مضمض ‌ثلاثا, ‌واستنشق ‌ثلاثا.
It is reported from ʿUthmān ibn ʿAffān – may Allāh be pleased with him – that one day, he asked for ablution water. Then, he called a few Companions of the Messenger of Allāh ﷺ and poured [water] with his right hand over his left hand and washed them thrice. Then he gargled thrice, and took water into his nostrils thrice.[footnoteRef:1054] [1054:  Imām Abu ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dārquṭnī, Sunan ad-Dārquṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:141.] 

Once he completed, he said:
ثم قال: رأيت رسول الله صلى الله عليه وسلم يتوضأ بمثل هذا الوضوء الذي رأيتموني توضأته, ثم قال: من توضأ فأحسن الوضوء, ثم صلى ركعتين, كان من ذنوبه كيوم ولدته أمه. 
Then, he said, ‘I saw the Messenger of Allāh ﷺ performing ablution similar to this ablution you saw me performing.’ Afterwards, he added: ‘Whoever performs a perfect ablution after which he prays two rakʿahs, his sins will be like as they were on the day his mother gave birth to him.’[footnoteRef:1055] [1055:  Ibid.] 

This serves as strong and convincing proof since he demonstrated this ablution to other Companions. If it was incorrect, they would have corrected him (albeit it was highly farfetched from the beginning that a high-ranking Companion as ʿUthmān would be unaware of the method that the Prophet ﷺ chose). 
3) Narration of ʿAlī
This narration is transmitted by Imām Abū Ḥanīfah.  He narrates:
عن خالد بن علقمة، عن عبد خير، عن علي رضي الله تعالى عنه: "أنه دعا بماء، فغسل كفيه ‌ثلاثا، ‌وتمضمض ‌ثلاثا، واستنشق ‌ثلاثا. 
Khālid ibn ʿAlqamah reported from ʿAbd Khayr from ʿAlī – may Allāh Taʿālā be pleased with him – that he asked for ablution water. Then he washed his hands thrice, gargled thrice, and took water into his nostrils thrice.[footnoteRef:1056] [1056:  Imām Abū Ḥanīfah Nuʿmān ibn Thābit al-Kūfī, Musnad Abī Ḥanīfah bi-Riwāyat al-Ḥārithī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2008), 239.] 

This narration is also cited in Musnad Aḥmad and Jāmiʿ at-Tirmidhī. Imām Tirmidhī narrates this with these words with his chain that leads to Abū Ḥayyah, that he said:
رأيت ‌عليا توضأ فغسل كفيه حتى أنقاهما، ‌ثم ‌مضمض ‌ثلاثا، واستنشق ثلاثا. 
I saw ʿAlī performing ablution. He washed his hands until he cleaned them. Then he gargled thrice, and took water into his nostrils thrice.[footnoteRef:1057] [1057:  Imām Tirmidhī (n 16) 1:67.] 

At the end of this narration, it comes:
ثم قال: أحببت أن أريكم كيف كان طهور رسول الله صلى الله عليه وسلم. 
Then he said, ‘I desired to demonstrate to you how the purification of the Messenger of Allāh ﷺwas.’[footnoteRef:1058] [1058:  Ibid, 1:68.] 

Therefore, it is a marfūʿ narration. 
4) Narration of Anas
Imām Ṭabrānī quotes with his chain that leads to Rāshid Abū Muḥammad, who says:
رأيت أنس بن مالك، بالزاوية، فقلت: أخبرني عن وضوء رسول الله صلى الله عليه وسلم كيف كان؟ فإنه بلغني أنك كنت توضئه.
قال: نعم، فدعا بوضوء، فأتي بطست وبقدح نُحِتَ، يقول: كما نحت في أرضه,  فوضع بين يديه، فأكفأ على يديه من الماء، فأنعم غسل كفيه، ثم ‌مضمض ‌ثلاثا، ‌واستنشق ‌ثلاثا. 
I saw Anas ibn Mālik in Zawiya. Thus, I said, ‘Tell me how the ablution of the Messenger of Allāh ﷺ was for it reached me that you perform ablution like him.’ He replied in the affirmative and asked for ablution water. A utensil of brass and a carved cup – just as they were carved in his land – were brought to him. He placed it in front of him and poured water over his hands, washing his hands well. Then he gargled thrice, and took water into the nostrils thrice.[footnoteRef:1059] [1059:  Imām Abu ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabarī, Al-Muʿjam al-Awsaṭ (Cairo: Dār al-Ḥaramayn, 1995), 3:194. ] 

5) Narration of ʿAmr ibn Kaʿb:
Imām Abū Dāwūd narrates from Ṭalḥah ibn Muṣarrif ibn ʿAmr ibn Kaʿb, who narrates from his father from his grandfather, that he said:
دخلت - يعني على النبي صلى الله عليه وسلم - وهو يتوضأ والماء يسيل من وجهه ولحيته على صدره، فرأيته ‌يفصل ‌بين ‌المضمضة والاستنشاق. 
I entered – i.e. upon the Prophet ﷺ – whilst he (ﷺ) was performing ablution, and water was flowing from his face and beard unto his chest. And I saw him separating gargling the mouth and taking water into the nostrils.[footnoteRef:1060] [1060:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah), 1:97.] 

Imām Abū Dāwūd and ʿAllāmah Mundhirī both maintained silence after transmitting this narration, indicating that they regarded this as an authentic narration. 
6) Narration of Ibn ʿAbbās
In Al-Muʿjam al-Kabīr, Imām Ṭabrānī quotes his chain that leads to Mujāhid who says:
عن ابن عباس، أن أعرابيا أتى النبي صلى الله عليه وسلم فقال: يا رسول الله، كيف الوضوء؟ فدعا رسول الله صلى الله عليه وسلم بوضوء فغسل يده اليمنى ‌ثلاثا، ثم أدخل يده في الإناء، ثم ‌مضمض ‌واستنشق ‌ثلاثا ‌ثلاثا، ثم مسح برأسه وظاهر أذنيه مع رأسه، ثم غسل رجليه ‌ثلاثا، ثم قال: "هكذا الوضوء فمن زاد على هذا فقد تعدى وظلم". 
Ibn ʿAbbās reported that a bedouin came to the Prophet ﷺ and said, ‘Oh Messenger of Allāh (ﷺ), what is the method of ablution?’ The Messenger of Allāh ﷺ thus asked for ablution water, and he washed his right hand thrice. Then he placed his hand in the utensil, and then gargled and took water into his nostrils thrice each. Then, he wiped his head and the outer part of his ears together with his head. Finally, he washed his feet thrice. Afterwards, he said, ‘This is the way of ablution. Whoever does beyond that has transgressed and committed injustice.’[footnoteRef:1061] [1061:  Imām Ṭabarī (n 35) 11:75.] 

7) Narration of Abū Umāmah
Imām Aḥmad narrates from Abū Umāmah:
أن رسول الله صلى الله عليه وسلم توضأ, فغسل يديه ‌ثلاثا ‌ثلاثا، ‌وتمضمض واستنشق ‌ثلاثا ‌ثلاثا، وتوضأ ‌ثلاثا ‌ثلاثا. 
The Messenger of Allāh ﷺ performed ablution and washed his hands thrice each, and he gargled and took water into his nostrils thrice each. And he performed ablution thrice for each (limb).[footnoteRef:1062] [1062:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah), 36:550.] 

8) Narration of Abū Hurayrah
Imām Aḥmad narrates with his chain that leads to Abū Hurayarah, who narrates:
أن النبي صلى الله عليه وسلم توضأ, ‌فمضمض ثلاثا، واستنشق ثلاثا، وغسل وجهه ثلاثا، وغسل يديه ثلاثا، ومسح برأسه، ووضأ قدميه. 
The Prophet ﷺ performed ablution. He thus gargled thrice, took water into his nostrils thrice, washed his face thrice, washed his hands thrice, wiped his head and washed his feet.[footnoteRef:1063] [1063:  Ibid, 14:242.] 

9) Practice of Abū Hurayrah
Likewise, in Musnad Ash-Shāmiyyīn, Imām Ṭabranī quoted a different chain that leads to Nuʿaym al-Mujmir, who says:
صعدت إلى أبي هريرة, وهو على ظهر دار القضاء, فبال ثم أتى مركنا فيه, فغسل عنه أثر البول، ثم غسل كفيه, ‌وتمضمض, واستنشق ‌ثلاثا. 
I climbed to Abū Hurayrah whilst he was on top of Dār al-Qaḍāʾ (the house of ʿUmar ibn al-Khaṭṭāb that was sold to repay his debt). He urinated, and then went to a washtub and washed the traces of urine from him. Afterwards, he washed his hands, and he gargled and took water into his nostrils thrice.[footnoteRef:1064] [1064:  Imām Abu ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabarī, Musnad ash-Shāmiyyīn (Beirut: Muʾassasat ar-Risālah, 1989), 1:434.] 

10) Narration of Abū Bakrah
Imām Bazzār quoted his chain that leads to this Companion, who says:
رأيت رسول الله صلى الله عليه وسلم توضأ فغسل يديه ‌ثلاثا، ومضمض ‌ثلاثا، واستنشق ‌ثلاثا. 
I saw the Messenger of Allāh ﷺ performing ablution. He (ﷺ) washed his hands thrice, gargled thrice and took water into the nostrils thrice.[footnoteRef:1065] [1065:  Imām Abū Bakr Aḥmad ibn ʿAmr ibn ʿAbd al-Khāliq al-ʿAtakī al-Bazzār, Al-Baḥr az-Zakhkhār, better known as Musnad al-Bazzār (Madīnah Munawwarah: Maktabat al-ʿUlūm wa ’l-Ḥukm, 1997), 9:134. ] 

Response to this narration
As for the apparent contradiction between this narration of the Muwaṭṭaʾ and the Ḥanafī madhhab, hereunder are three responses to it:
1) It is clearly transmitted with the words that we just quoted from ʿAllāmah Ibn al-Jārūd:
أنه أفرغ على يديه من الإناء فغسلهما ‌وتمضمض واستنثر ‌ثلاثا ‌ثلاثا. 
He (ﷺ) poured [water] over his hands from a utensil and washed them. And he gargled and blew water out of his nostrils thrice each.[footnoteRef:1066] [1066:  ʿAllāmah Ibn al-Jārūd (n 29) 30.] 

Hence, we can apply the principle of ziyādat ath-thiqah and accept this version.
2) Instead of applying the principle of ziyādat at-thiqah, we can consider all the additional words as shādh. Mawlānā Khalīl Aḥmad Sahāranpūrī mentions:
فإما أن يقال: هذه الزيادة شاذة.
Either it can be said that these additions are shādh.[footnoteRef:1067] [1067:  Mawlānā Khalīl Aḥmad (n 22) 1:532.] 

In this case, all the narrations which demonstrate the method of ablution from ʿAbdullāh ibn Zayd will not be considered, and therefore, we too will not use the first narration that we presented as proof. Rather, we will use the remaining nine.
3) The Prophet ﷺ cleaned his blessed mouth and nose together to demonstrate the permissibility. Mawlānā Khalīl Aḥmad Sahāranpūrī adds:
 ويمكن أن يحمل أنه - صلى الله عليه وسلم - فعل ذلك مرة لبيان الجواز. 
It can be explained that the Prophet ﷺ did that once to demonstrate the permissibility.[footnoteRef:1068] [1068:  Ibid.] 

After cleaning his mouth and nose, ʿAbdullāh ibn Zayd washed his face.
ثُمَّ غَسَلَ وَجْهَهُ ثَلَاثًا.
Then he washed his face thrice.
[bookmark: _heading=h.xu8qkkwfot06]Washing the Face in Ablution and Its Method
[bookmark: _heading=h.jp5utingmt18]The ruling of washing the face in ablution
Washing the face three times is the best because it is Sunnah. However, the ablution is still valid if one suffices with washing the face once. ʿAllāmah Ibn ʿAbd al-Barr explains this, saying:
وأما غسل الوجه ثلاثا، فهو الكمال، والغسلة الواحدة إذا عمت، تجزئ بإجماع من العلماء؛ لأن رسول الله - صلى الله عليه وسلم - توضأ مرة مرة، ومرتين مرتين، وثلاثا ثلاثا. وهذا أكثر ما فعل من ذلك - صلى الله عليه وسلم -، وتلقت الجماعة ذلك من فعله على الإباحة والتخيير، وطلب الفضل في الثنتين والثلاث، لا على أن شيئا من ذلك نسخ لغيره منه، فقف على إجماعهم فيه. 
As for washing the face thrice, it is the full method. And washing once, if it encompasses (the entire face), suffices by the consensus of the scholars. This is because the Messenger of Allāh ﷺ did perform ablution by washing each limb once, as well as twice and thrice; and this is the maximum he ﷺ did. Moreover, the great mass accepted that action of his as something permissible and optional. And in [washing] two and three [times], he only sought the virtue, not that any of that abrogates the other. Hence, consider their consensus on this.[footnoteRef:1069] [1069:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 12:474.] 

[bookmark: _heading=h.4a2q7j3wmpro]The portion of the face to wash
Coming to the portion of the face that one must wash, this is explained in detail in the Ḥanafī fiqh books. Therefore, we will suffice by quoting from a commentary. ʿAllāmah Ibn ʿAbd al-Barr also explains it here in his commentary:
والوجه، مأخوذ من المواجهة، وهو من منابت شعر الرأس، إلى العارض والذقن والأذنين، وما أقبل من اللحيين. 
‘Wajh’, derived from ‘muwājahah’ (being face to face), is from the place of growth of the hair in the head until the beard in the side of the cheeks, the chin, the ears and the front jaws.[footnoteRef:1070] [1070:  Ibid.] 

Scholars differ regarding the area between the sideburns and the ears. ʿAllāmah Abu ’l-Walīd al-Bājī says:
وقال أبو حنيفة والشافعي عرض الوجه في الأمرد والملتحي ما بين الأذنين وفي المبسوط من رواية ابن وهب عن مالك مثله. 
Abū Ḥanīfah and Shāfiʿī said that the width of the face for the beardless as well as the bearded person is between the two ears. And the narration of Ibn Wahb from Mālik in Al-Mabsūṭ is similar to this.[footnoteRef:1071] [1071:  ʿAllāmah Bājī (n 7) 1:36.] 

ʿAllāmah Ibn ʿAbd al-Barr also quoted the same from the Ḥanafīs. He says:
وقال أبو حنيفة وأصحابه: البياض الذي بين العذار، وبين الأذن من الوجه، وغسله واجب. 
Abū Ḥanīfah and his students said that the white portion between the sideburn and the ear forms part of the face, and washing it is obligatory.[footnoteRef:1072] [1072:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 12:475.] 

However, Ibn Wahb transmitted one view from Imām Mālik which gives the impression that Imām Mālik did not regard it necessary to wash the portion between the sideburns and the ears. ʿAllāmah Ibn ʿAbd al-Barr quotes:
فروى ابن وهب، عن مالك قال: ليس ما خلف الصدغ، الذي من وراء شعر اللحية إلى الأذن من الوجه.
Ibn Wahb reported from Mālik, who said, ‘The area beyond the temple which is after the hair of the beard (sideburns) until the ear does not form part of the face.’[footnoteRef:1073] [1073:  Ibid, 12:474.] 

However, ʿAllāmah Ibn ʿAbd al-Barr dismissed this, saying:
لا أعلم أحدا من فقهاء الأمصار قال بما رواه ابن وهب عن مالك في ذلك، ولقد قال بعض أهل المدينة، وبعض أهل العراق: ما أقبل من الأذنين، فمن الوجه، وما أدبر منهما، فمن الرأس. فما دون الأذنين إلى الوجه، أحرى بذلك. 
I do not know any jurist who held the view of what Ibn Wahb narrated from Mālik on this. Some people of Madīnah and Iraq said that the front area of the ears forms part of the face and the rear area forms part of the head. Hence, it befits more that the area before the ears until the face [also] forms part of the face.[footnoteRef:1074] [1074:  Ibid, 12:475.] 

This ruling (of the width of the face being between the two ears) also applies to the Ḥanbalī madhhab. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال أحمد بن حنبل: غسل الوجه من ‌منابت ‌شعر الرأس إلى ما انحدر من اللحيين والذقن وإلى أصول الأذنين. ويتعاهد البياض الذي بين العارض والأذن. 
Aḥmad ibn Ḥanbal said, ‘Washing the face is from the place of growth of the hair in the head, extending down until the jaws and chin and (horizontally) to the beginning of the ears.’ And he considered the white area between the beard on the side of the cheeks and the ear.[footnoteRef:1075] [1075:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 2:16.] 

[bookmark: _heading=h.bcol7deyxcxb]Wiping the Beard in Ablution
In this narration, there is no mention of running wet fingers through the beard. This is acceptable considering that it is not compulsory. ʿAllāmah Ibn ʿAbd al-Barr states: 
واختلف العلماء في تخليل اللحية والذقن. فذهب مالك والشافعي والثوري والأوزاعي، إلى أن تخليل اللحية ليس بواجب في الوضوء. 
Scholars differ in running wet fingers through the beard and [wiping] the chin. Mālik, Shāfiʿī, Thawrī and Awzāʿī held the view that running wet fingers through the beard is not obligatory in ablution.[footnoteRef:1076] [1076:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 12:475.] 

He thereafter quotes many other scholars:
وقال الشافعي وأبو حنيفة وأصحابهما والثوري والأوزاعي والليث وأحمد بن حنبل وإسحاق بن راهوية وأبو ثور وداود والطبري وأكثر أهل العلم: تخليل اللحية في غسل الجنابة واجب، ولا يجب ذلك عندهم في الوضوء، وأظنهم فرقوا بين ذلك، والله أعلم.
Shāfiʿī, Abū Ḥanīfah, their students, Thawrī, Awzāʿī, Layth, Aḥmad ibn Ḥanbal, Isḥāq ibn Rāhūyah, Abū Thawr, Dāwūd, Ṭabarī and most scholars stated that running wet fingers through the beard is obligatory in the ritual bath from the state of major impurity, and according to them, that is not obligatory in ablution. I assume that they made a distinction between them. And Allāh knows best.[footnoteRef:1077] [1077:  Ibid, 12:476.] 

ʿAbdullāh ibn Zayd then continued by washing his hands until his elbows.
ثُمَّ غَسَلَ يَدَيْهِ مَرَّتَيْنِ مَرَّتَيْنِ إِلَى الْمِرْفَقَيْنِ.
Then, he washed both his hands twice until the elbows.
[bookmark: _heading=h.17tdh2vyaa4c]Washing the Elbows in Ablution
[bookmark: _heading=h.coy6bzgedpdv]Method of washing the elbows
Here, the hands were washed twice. All of ʿAmr’s students narrated it from him in this manner. Ḥāfiẓ Ibn Ḥajar says:
ولم تختلف الروايات عن عمرو بن يحيى في ‌غسل ‌اليدين ‌مرتين. 
The transmissions from ʿAmr ibn Yaḥyā do not differ regarding washing the hands twice.[footnoteRef:1078] [1078:  Ḥāfiẓ Ibn Ḥajar (n 18) 1:601.] 

Moreover, in this narration, we find no mention of the method of washing the hands, nor does it specify if any hand must be washed first. However, the ruling is to wash the right hand before the left hand. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وأما غسل اليدين، فقد أجمعوا أن الأفضل أن يغسل اليمنى قبل اليسرى.
وأجمعوا أن رسول الله - صلى الله عليه وسلم - كذلك كان يتوضأ، وكان - صلى الله عليه وسلم - يحب التيامن في أمره كله، في وضوئه، وانتعاله، وغير ذلك من أمره. 
As for washing the hands, they agreed unanimously that the best is to wash the right hand before the left hand. And they agreed unanimously that the Messenger of Allāh ﷺ would perform ablution in this way, and he ﷺ loved to start with the right in all of his matters, in his ablution, wearing his sandals and other matters.[footnoteRef:1079] [1079:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 12:479.] 

Nevertheless, ablution is still valid if one begins by washing the left hand. ʿAllāmah Ibn ʿAbd al-Barr further says:
وكذلك أجمعوا أن من غسل يسرى يديه قبل يمناه: أنه لا إعادة عليه. وروينا عن علي وابن مسعود: أنهما قالا: لا تبالي بأي يديك بدأت. 
Likewise, they agreed unanimously that whoever washed his left hand before his right hand does not have to repeat. And we narrated from ʿAlī and Ibn Masʿūd that they both said, ‘It does not matter with which hand you begin.’[footnoteRef:1080] [1080:  Ibid, 12:480.] 

[bookmark: _heading=h.x1dmg4vppq6k]The ruling of washing the elbows 
All four madhāhib agree that washing the elbows is compulsory in ablution. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما إدخال المرفقين في الغَسل، فعلى ذلك أكثر العلماء، وهو مذهب مالك، والشافعي، وأحمد، وأبي حنيفة وأصحابه.
As for the elbows being included in washing, the majority of scholars hold this view. And it is the madhhab of Mālik, Shāfiʿī, Aḥmad, Abū Ḥanīfah and his students.[footnoteRef:1081] [1081:  Ibid.] 

In contrast to them, Imām Zufar and a few Mālikīs opined that it is not necessary to wash the elbows. Detailed discussions on this lie within the books of Uṣūl al-Fiqh and even Naḥw, under the discussion of the meaning of the word ‘ilā’. If you wish to brush up, you may refer to At-Tamhīd.[footnoteRef:1082]  [1082:  Ibid, 12:480-481.] 

Thereafter, ʿAbdullāh wiped his head in the following manner:
ثُمَّ مَسَحَ رَأْسَهُ بِيَدَيْهِ، فَأَقْبَلَ بِهِمَا وَأَدْبَرَ، بَدَأَ بِمُقَدَّمِ رَأْسِهِ، ثُمَّ ذَهَبَ بِهِمَا إِلَى قَفَاهُ، ثُمَّ رَدَّهُمَا، حَتَّى رَجَعَ إِلَى الْمَكَانِ الَّذِي بَدَأَ مِنْهُ.
Then, he wiped his head with his hands, taking them from the front to the back and from the back to the front. He began with the front of his head and brought his hands back to his nape. Then, he brought them back until he reached the place from where he started. 
[bookmark: _heading=h.ekpdii89ld6e]Wiping the Head in Ablution
[bookmark: _heading=h.ut67yyv7ye2l]The number of times to wipe the head
First and foremost, by analysing the words that Imām Yaḥyā al-Laythī quoted from Imām Mālik, it is clear that ʿAbdullāh ibn Zayd wiped his head only once. Yet, when quoting this report, Sufyān ibn ʿUyaynah assumed that he wiped his head twice. The confusion came about since ʿAbdullāh went back and forth. ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما الموضع الثاني الذي وهم ابن عيينة فيه في هذا الحديث، فإنه ذكر فيه مسح الرأس مرتين، ولم يذكر فيه أحد: "مرتين" غير ابن عيينة، وأظنه، والله أعلم، تأول الحديث قوله: فمسح رأسه بيديه، أقبل بهما وأدبر. 
As for the second place in which Ibn ʿUyaynah erred in this ḥadīth, he mentioned wiping the head twice, but none mentioned ‘twice’ besides Ibn ʿUyaynah. I assume – and Allāh knows best – that he interpreted the statement in the ḥadīth: ‘And he wiped his head with his hands, taking them from the front to the back and from the back to the front.’[footnoteRef:1083] [1083:  Ibid, 12:471.] 

Imām Nasāʾī and Imām Dārquṭnī narrated it from Sufyān ibn ʿUyaynah. This is the second mistake of Sufyān ibn ʿUyaynah (may Allāh Taʿālā have mercy on him) when quoting this narration.
All scholars agree that one must wipe the head only once. ʿAllāmah Ibn ʿAbd al-Barr says:
وكلهم يقول: يمسح الرأس مسحة واحدة موعبة كاملة، لا يزيد عليها. 
All of them say that one will wipe the entire head once completely, not more.[footnoteRef:1084] [1084:  Ibid, 12:281.] 

Contrary to them, Imām Shāfiʿī believed that it is best to wipe the head three times. ʿAllāmah Ibn ʿAbd al-Barr excludes him from the above view:
إلا الشافعي، فإنه قال: أكمل الوضوء أن يتوضأ ثلاثا ثلاثا كلها سابغة، ويمسح برأسه ثلاثا. 
Except for Shāfiʿī. He said that the full method of ablution is to wash all limbs thrice, completely, and to wipe the head thrice.[footnoteRef:1085] [1085:  Ibid.] 

Some Companions and Tābiʿūn also adopted this method, and ʿAllāmah Ibn ʿAbd al-Barr mentions them as follows:
وروي مسح الرأس ثلاثا عن أنس، وسعيد بن جبير، وعطاء، وغيرهم. 
Wiping the head thrice is reported from Anas, Saʿīd ibn Jubayr, ʿAṭāʾ and others.[footnoteRef:1086] [1086:  Ibid, 12:482.] 

[bookmark: _heading=h.2wwgmyxm84xi]The ruling of wiping the entire head
Wiping the head is farḍ.
As for the ruling of wiping the entire head, everyone agrees that this is the best way. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وأما المسح بالرأس، فقد أجمعوا أن من مسح برأسه كله، فقد أحسن وفعل أكمل ما يلزمه، وكلهم يقول: يمسح الرأس مسحة واحدة موعبة كاملة، لا يزيد عليها، إلا الشافعي، فإنه قال: أكمل الوضوء أن يتوضأ ثلاثا ثلاثا كلها سابغة، ويمسح برأسه ثلاثا. 
As for wiping the head, they agreed unanimously that whoever wiped his entire head has done well and the utmost of what is compulsory on him. All of them say that one will wipe the entire head once completely, without increasing over that, except for Shāfiʿī. He says that the full method of ablution is to wash all limbs thrice, completely, and to wipe the head thrice.[footnoteRef:1087] [1087:  Ibid, 12:481.] 

[bookmark: _heading=h.avol92ihyazd]Method of wiping the head
The narrator related the full method of wiping the head in this narration. Therefore, many jurists claimed that this is the method of wiping the head. 
Mālikī, Shāfiʿī and Ḥanbalī view
ʿAllāmah Ibn ʿAbd al-Barr says:
وكان مالك يقول في مسح الرأس: يبدأ بمقدم رأسه، ثم يذهب بيديه إلى مؤخره، ثم يردهما إلى مقدمه. على حديث عبد الله بن زيد هذا. وبحديث عبد الله بن زيد هذا يقول أيضا الشافعي، وأحمد. 
Mālik would say regarding wiping the head, ‘One will begin with the front part of his head, and then he will take his hands to the back. Afterwards, he will return them to the front, based on this ḥadīth of ʿAbdullāh ibn Zayd.’ And Shāfiʿī and Aḥmad also based their view on this ḥadīth of ʿAbdullāh ibn Zayd.[footnoteRef:1088] [1088:  Ibid, 12:482.] 

Ḥanafī view
There are two views within the Ḥanafī madhhab:
1) The first view is in conformity with this narration.
ʿAllāmah Kāsānī mentioned this. He says:
ومنها: الاستيعاب في ‌مسح ‌الرأس، وهو أن ]يمسحه [ كله, لما روى ]عن[ عبد الله بن زيد أن النبي - صلى الله عليه وسلم - مسح رأسه بيديه كلتيهما؛ ‌أقبل بهما وأدبر. 
Amongst the Sunnah acts during ablution is to wipe the entire head because of the narration of ʿAbdullāh ibn Zayd that the Prophet ﷺ wiped his head by using both his hands, bringing them from the front to the back and from the back to the front.[footnoteRef:1089]  [1089:  ʿAllāmah Kāsānī (n 3) 1:213.] 

Muftī Ebrāhim Desai would issue fatwā according to this method. Hereunder is one of them:
https://askimam.org/public/question_detail/41781
2) The person performing ablution should pass his hands from the front to the back, but he will not bring them from the back to the front. ʿAllāmah Ibn al-Humām mentioned this. He says:
والمسنون في كيفية المسح أن يضع كفيه وأصابعه على مقدم رأسه آخذا إلى قفاه على وجه يستوعب ثم يمسح أذنيه على ما يذكره.
The Sunnah method of wiping is to place the palms and fingers on the front part of the head and bring them to the nape in a manner that covers [the entire head]. Then, he will wipe his ears in the way that he will mention.[footnoteRef:1090] [1090:  ʿAllāmah Ibn al-Humām (n 28) 1:16.] 

Mawlānā Ḥakīm Muḥammad Akhtar, the spiritual guide of many of our teachers, would stress this method. 
[bookmark: _heading=h.s50fky17hdx8]Incorrect understanding
Although this narration of the Muwaṭṭaʾ explicitly mentions the method of wiping the head, that one should start from the front of the head and go towards the back, other narrations just used the words: ‘aqbala’ and ‘adbara’. 
Focusing on the literal meaning: ‘aqbala’ means to come from the back to the front, and ‘adbara’ means to go from the front to the back. This has led some scholars to assume that one should commence from the back of the head. ʿAllāmah Ibn ʿAbd al-Barr says:
فقد توهم بعض الناس، أنه بدأ بمؤخر رأسه، لقوله: "فأقبل بهما". وتوهم غيره: أنه بدأ من وسط رأسه، فأقبل بيديه وأدبر. 
Some people assumed that he began with the back of his head because of the statement: ‘fa-aqbala bi-himā’. And others assumed that he began from the middle of his head, and brought his hands to the front, and then brought them to the back.[footnoteRef:1091] [1091:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 12:483.] 

He mentions a scholar who would do this:
وكان الحسن بن حي يقول: يبدأ بمؤخر الرأس. 
Ḥasan ibn Ḥayy would say, ‘One will start with the back of the head.’[footnoteRef:1092] [1092:  Ibid, 12:482.] 

Imām Tirmidhī even brought the chapter:
‌‌باب ما جاء أنه يبدأ بمؤخر الرأس. 
Chapter: The Narrations that One Should Start with the Back of the Head[footnoteRef:1093] [1093:  Imām Tirmidhī (n 16) 1:48.] 

Under this chapter, Imām Tirmidhī says:
وقد ذهب بعض أهل الكوفة إلى هذا الحديث, منهم وكيع بن الجراح. 
Some people of Kufa followed this ḥadīth; amongst them is Wakīʿ ibn al-Jarrāḥ.[footnoteRef:1094] [1094:  Ibid.] 

However, ʿAllāmah Ibn ʿAbd al-Barr remarks:
وهذه كلها ظنون لا تصح، وفي قوله: "بدأ بمقدم رأسه" ما يدفع الإشكال لمن فهم، وهو تفسير قوله: "فأقبل بهما وأدبر". 
All these are incorrect assumptions. The statement: ‘he began with the front of his head’ repels this ambiguity for those who truly understand. It is the explanation of the statement: ‘fa-aqbala bi-himā wa adbara’.[footnoteRef:1095] [1095:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 12:483.] 

Having said that, these scholars did not deduce this view of beginning from the back merely from these wordings. Rather, they considered another narration. That is the narration which Imām Tirmidhī narrated under the aforementioned chapter. He narrates:
حدثنا قتيبة ]بن سعيد[ قال: حدثنا بشر بن المفضل، عن عبد الله بن محمد بن عقيل، عن الربيع بنت معوذ بن عفراء، أن النبي صلى الله عليه وسلم مسح برأسه مرتين، بدأ بمؤخر رأسه، ثم بمقدمه، وبأذنيه كلتيهما، ظهورهما وبطونهما. 
Qutaybah [ibn Saʿīd] narrated to us, saying: Bishr ibn al-Mufaḍḍal narrated to us from ʿAbdullāh in Muḥammad ibn ʿAqīl from Rubayyiʿ bint Muʿawwidh ibn ʿAfrāʾ that the Prophet ﷺ wiped his head twice. He began with the back of his head, then with the front and then with both his ears: the outer and inner parts.[footnoteRef:1096]  [1096:  Imām Tirmidhī (n 16) 1:48.] 

But then, Imām Tirmidhī himself responded to this ḥadīth by saying:
هذا حديث حسن. وحديث عبد الله بن زيد أصح من هذا وأجود إسنادا. 
This is a ḥasan ḥadīth, but the ḥadīth of ʿAbdullāh ibn Zayd is more authentic than this, and its chain is better.[footnoteRef:1097] [1097:  Ibid.] 

[bookmark: _heading=h.snmznx7wrq5m]Wiping a portion of the head
Regarding wiping a portion of the head, we will, if Allāh wills, discuss that under the commentary of the 78th, 79th or 80th narration of the Muwaṭṭāʾ, or we will discuss it in other books.
[bookmark: _heading=h.h58oy1ak7itu]Wiping the Ears
ʿAllāmah Ibn ʿAbd al-Barr mentions regarding wiping the ears:
وليس في حديث عبد الله بن زيد هذا ذكر مسح الأذنين.
وقد ثبت عن النبي - صلى الله عليه وسلم - من وجوه: أنه كان يمسح أذنيه في وضوئه، وقد مضى القول في مسح الأذنين، وما في ذلك من الحكم والاختيار لفقهاء الأمصار، في باب زيد بن أسلم، عن عطاء بن يسار، عن الصنابحي أيضا من كتابنا هذا. 
This ḥadīth of ʿAbdullāh ibn Zayd makes no mention of wiping the ears, but it is established from the Prophet ﷺ via many chains that he would wipe his ears in ablution. The discussion on wiping the ears, its ruling and the preferred view of the jurists came previously under the entry of Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from Ṣunābiḥī in this book of ours.[footnoteRef:1098] [1098:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 12:492.] 

We will, if Allāh wills, discuss this under the 75th narration.
Finally, ʿAbdullāh ibn Zayd washed his feet.
ثُمَّ غَسَلَ رِجْلَيْهِ.
 Afterwards, he washed his feet.
[bookmark: _heading=h.h3y8i7olwro2]Washing the Feet in Ablution
[bookmark: _heading=h.e3ch3ykf6enp]The portion of the feet to wash
The narration of Khālid ibn ʿAbdullāh in Ṣaḥīḥ al-Bukhārī makes mention of the limit until which one must wash the feet in ablution:
وغسل رجليه إلى الكعبين.
And he washed his feet until the ankles.[footnoteRef:1099]  [1099:  Imām Bukhārī (n 11) 1:49.] 

The same rulings that apply to the elbows apply to the ankles. ʿAllāmah Ibn ʿAbd al-Barr says:
والقول عند العلماء على ما قدمنا في أصولهم، في دخول المرفقين في الذراعين، كذلك القول عندهم في دخول الكعبين في غسل الرجلين. 
The view of scholars regarding the elbows being included in the arms, which we mentioned previously according to their principles, also applies to their view regarding the ankles being included in washing the feet.[footnoteRef:1100] [1100:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 12:491.] 

We may discuss more on this under the commentary of the 38th narration if Allāh wills.
[bookmark: _heading=h.5vhghkcdt5u4]The number of times to wash the feet 
This narration does not mention how many times the feet were washed, but the same ruling applies to the feet as that of the face and hands. ʿAllāmah Ibn ʿAbd al-Barr says:
وأجمع العلماء أن غسلة واحدة في الرجلين وسائر أعضاء الوضوء تجزئ إذا كانت سابغة. وإذا أجزأت المرة الواحدة في الوجه والذراعين فأحرى أن تجزئ في الرجلين، لأنهما عند بعض العلماء ممسوحتان وهما في التيمم مع الرأس يسقطان.
The scholars agree unanimously that washing once suffices for the feet and all other limbs of ablution when it covers [the required limb] completely. When [washing] a single time suffices for the face and arms, then it befits more that it suffices for the feet because, according to some scholars, they (the feet) are wiped (not washed). And together with the head, they are waved off in dry ablution.[footnoteRef:1101] [1101:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 2:36.] 

[bookmark: _heading=h.lhl5zx5piwi8]Additional Wording in Other Transmissions
The narration terminates here in the Muwaṭṭaʾ, but that of Khālid ibn ʿAbdullāh in Ṣaḥīḥ al-Bukhārī continues with the following comment of ʿAbdullāh ibn Zayd:
ثم قال: هكذا وضوء رسول الله صلى الله عليه وسلم.
Afterwards, he said, ‘The ablution of the Messenger of Allāh ﷺ is in this manner.’[footnoteRef:1102] [1102:  Imām Bukhārī (n 11) 1:49.] 

The same comes in the narration of Sulaymān ibn Bilāl:
فقال: هكذا رأيت النبي صلى الله عليه وسلم يتوضأ. 
Afterwards, he said, ‘I have seen the Prophet ﷺ performing ablution in this manner.’[footnoteRef:1103] [1103:  Ibid, 1:51.] 

 


[bookmark: _heading=h.v06q3fabkp0w]The Thirty-Fifth Narration
مالِك، عَنْ أَبِي الزِّنَادِ، عَنِ الأعْرَج، عَنْ أَبِي هُرَيْرَةَ, أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا تَوَضَّأَ أَحَدُكُمْ فَلْيَجْعَلْ فِي أَنْفِهِ مَاءً، ثُمَّ لِيَنْثِرْ, وَمَنِ اسْتَجْمَرَ فَلْيُوتِرْ".
Mālik reported from Abu ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When one of you performs ablution, he should take water into his nose and then blow it out. And whoever cleanses himself with stones after relieving himself should do it an odd number of times.’[footnoteRef:1104] [1104:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 159.] 

Imām Yaḥyā al-Laythī narrates:
مالِك، عَنْ أَبِي الزِّنَادِ، عَنِ الأعْرَج، عَنْ أَبِي هُرَيْرَةَ
Mālik reported from Abu ’z-Zinād from Aʿraj from Abū Hurayrah
This is the same chain as Ḥadīth 31, and we already discussed all these narrators. The second is ʿAbdullāh ibn Dhakwān, and the third is ʿAbd ar-Raḥmān ibn Hurmuz.
 أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا تَوَضَّأَ أَحَدُكُمْ فَلْيَجْعَلْ فِي أَنْفِهِ مَاءً […]."
That the Messenger of Allāh ﷺ said, ‘When one of you performs ablution, he should take water into his nose […].’
[bookmark: _heading=h.2k48gjvjmomk]Different Transmissions of the Wording: ‘Māʾan’ 
Although they typed out the word ‘māʾan’ here as well as in the Makniz print, this word is not present in some of the most reliable manuscripts of the Muwaṭṭaʾ of Imām Yaḥyā al-Laythī. It was not in the copy that ʿAllāmah Ibn ʿAbd al-Barr used. Therefore, he writes:
هكذا رواه يحيى: "فليجعل في أنفه، ثم لينثر". ولم يقل: ماء. وهو مفهوم من الخطاب. وهكذا وجدناه عند جماعة شيوخنا. 
Yaḥyā narrated it in this manner: ‘Fa ’l-yajʿal fī anfi-hi, thumma li-yanthir’. He did not say, ‘māʾan’. It is already understood from the statement. And we found it like this from many of our teachers.[footnoteRef:1105]  [1105:  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), 11:473.] 

It was also not in the copy of ʿAllāmah Abu ’l-Walīd al-Bājī, and therefore, he clarifies:
يريد الماء. 
[He should take into the nose:] He meant water.[footnoteRef:1106] [1106:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:40. ] 

With regards to the transmission of ʿAbdullāh ibn Maslamah al-Qaʿnabī, some of his students narrated it with this word, and some narrated it without. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وأما القعنبي فلم يقل: ماء؛ في رواية علي بن عبد العزيز، عن القعنبي. 
As for Qaʿnabī, he did not quote: ‘māʾan’ according to the transmission of ʿAlī ibn ʿAbd al-ʿAzīz from him.[footnoteRef:1107] [1107:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 11:473.] 

Likewise, in Sunan Abī Dāwūd, Imām Abū Dāwūd narrates it from Qaʿnabī without the word ‘māʾan’:
حدثنا عبد الله بن مسلمة (القعنبي)، عن مالك، عن أبي الزناد، عن الأعرج عن أبي هريرة، أن رسول الله - صلى الله عليه وسلم - قال: "إذا توضأ أحدكم فليجعل ‌في ‌أنفه ثم لينثر". 
ʿAbdullāh ibn Maslamah (Qaʿnabī) narrated to us from Mālik from Abu ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When one of you performs ablution, he should take [water] into his nose and then blow it out.’[footnoteRef:1108] [1108:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah), 1:98. ] 

In contrast to that, ʿAllāmah Ibn ʿAbd al-Barr mentions that another student of Qaʿnabī quoted it from him with this additional word:
وقال أبو خليفة الفضل بن الحباب القاضي البصري، عن القعنبي، في هذا الحديث: "فليجعل في أنفه الماء".
Abū Khalīfah Faḍl ibn Ḥubāb, the qāḍī, al-Baṣrī said from Qaʿnabī in this ḥadīth, ‘fa ’l-yajʿal fī anfi-hi māʾan’.
Another student of Imām Mālik, ʿAbdullāh ibn Yūsuf, also reported this without the word ‘māʾan’. Imām Bukhārī narrates:
حدثنا ‌عبد الله ابن يوسف  قال: أخبرنا ‌مالك، عن ‌أبي الزناد، عن ‌الأعرج، عن ‌أبي هريرة: أن رسول الله صلى الله عليه وسلم قال: "إذا توضأ أحدكم فليجعل في أنفه ثم ‌لينثر". 
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Abu ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When one of you performs ablution, he should take [water] into his nose and then blow it out.’[footnoteRef:1109] [1109:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:43-44.] 

Looking at one link higher, another student of Abu ’z-Zinād – i.e. a contemporary of Imām Mālik - also quoted it without this word. ʿAllāmah Ibn ʿAbd al-Barr mentions:
ورواية ورقاء لهذا الحديث، عن أبي الزناد، كما روى يحيى، عن مالك لم يقل: ماء.
Warqāʾ’s narration of this ḥadīth from Abu ’z-Zinād is similar to how Yaḥyā narrated from Mālik. He did not say, ‘māʾan’.[footnoteRef:1110] [1110:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 11:474.] 

He quotes his chain to Shabābah, who says:
حدثنا ورقاء بن عمر اليشكري، عن أبي الزناد، عن الأعرج، عن أبي هريرة، عن النبي - صلى الله عليه وسلم - قال: "إذا أحدكم توضأ فليجعل في أنفه، ثم يستنثر".
Warqāʾ ibn ʿUmar al-Yashkurī narrated to us from Abu ’z-Zinād from Aʿraj from Abū Hurayrah from the Prophet ﷺ, who said, ‘When one of you performs ablution, he should take [water] into his nose and then blow it out.’[footnoteRef:1111] [1111:  Ibid.] 

In short, many students of Imām Mālik as well as one of his contemporaries narrated this without the word ‘māʾan’.
As mentioned, this word is not in the most authoritative manuscripts that were available. The Moroccan and Makniz prints are copied from the best manuscripts available currently. However, in the time of ʿAllāmah Ibn ʿAbd al-Barr and ʿAllāmah Abu ’l-Walīd al-Bājī, many better copies were available. These have become ‘extinct’ (lost) over time. Therefore, since we find the earlier, leading Mālikī experts telling us what is in their copies, we cannot have certainty over what the editors wrote in the footnotes:
ثبتت لفظة "ماء" في الأصل، وبهامشه: سقط قوله: ماء لابن وضاح، وثبت لعبيد الله
The word ‘māʾan’ is certainly present in the main manuscript, and it is written in its footnotes: ‘The word ‘māʾan’ is absent for Ibn Waḍḍāḥ, and it is certainly present for ʿUbayd Allāh.’[footnoteRef:1112] [1112:  Imām Mālik (n 1) 159.] 

Muftī Ṣāḥib (may Allāh Taʿālā preserve him) feels that if that was the case, ʿAllāmah Ibn ʿAbd al-Barr, ʿAllāmah Abu ’l-Walīd al-Bājī and other scholars would have clarified that the word is present in the transmission of ʿUbayd Allāh but absent in the transmission of Ibn Waḍḍāḥ. However, they clearly claimed that it is not in the recension of Imām Yaḥyā al-Laythī, implying that both his students did not transmit these words from him. Without any doubt, ʿAllāmah Ibn ʿAbd al-Barr and ʿAllāmah Abu ’l-Walīd al-Bājī were more knowledgeable of the Muwaṭṭaʾ than any of those who came after. 
Our Mālikī teachers (to whom we read the Muwaṭṭaʾ) in Morocco asserted that the word ‘māʾan’ is not in the recension of Imām Yaḥyā al-Laythī. They made it a point to clarify this. (It is only in some of the manuscripts that lead to ʿUbayd Allāh.)
Allāh Taʿālā knows best whether this is how it was heard through every generation, and these scholars made this claim because they read it to their teachers without this word, and they in turn read it to their teachers, until it ultimately reaches Imām Yaḥyā al-Laythī, or whether they told us this due to their own research. Nevertheless, we highlight it, in case it was heard in all the links until Imām Yaḥyā al-Laythī, then at least, we can transmit it in the same way that we heard it.
That is just to clarify the recension of Imām Yaḥyā al-Laythī and relate it to you as we had heard it. Otherwise, Allāmah Ibn ʿAbd al-Barr does admit:
وكذلك رواية ابن بكير، ومعن، وجماعة، عن مالك: "فليجعل في أنفه ماء". 
Likewise, the transmission of Ibn Bukayr, Maʿn and many others from Mālik is: ‘fa ’l-yajʿal fī anfi-hi māʾan’.[footnoteRef:1113] [1113:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 11:473.] 

Then, ʿAllāmah Ibn ʿAbd al-Barr mentions:
 وعند أكثر الرواة هو هكذا: "فليجعل في أنفه ماء".
According to most transmitters, it is like this: ‘fa ’l-yajʿal fī anfi-hi māʾan’.[footnoteRef:1114] [1114:  Ibid.] 

Nevertheless, the presence or absence of the word ‘māʾan’ does not impact the meaning, as ʿAllāmah Ibn ʿAbd al-Barr mentions:
وهذا كله معنى واحد، والمراد مفهوم. 
All of this means the same, and the purport is understood.[footnoteRef:1115] [1115:  Ibid, 11:474.] 

A person should take water into his nose…
ثُمَّ لِيَنْثِرْ
And then [he] should blow it out.
[bookmark: _heading=h.hiqtjvvm7d]Explanation of the Wording: ‘Yanthir’ 
This word can come as thulāthī mujarrad (three original letter word) and mazīd fī-hi (comprising of extra letters). ʿAllāmah Ibn ʿAbd al-Barr explains it:
وأما قوله: "ثم لينثر" وفي حديث بن شهاب: "فليستنثر" فإنه يقال: ‌نثر واستنثر بمعنى واحد. وهو دفع ما استنشقه من الماء بريح الأنف. 
As for the statement: ‘thumma li-yanthir’ and in the ḥadīth of Ibn Shihāb: ‘fa ’l-yastanthir’, as ‘nathara’ and ‘istanthara’ are used in the same meaning, which is to push out the water that one took inside the nostrils by exhaling through the nose.[footnoteRef:1116] [1116:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa-Sharḥ dhālika Kulli-hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:38. ] 

In the narration of Ṣaḥīḥ Muslim via Sufyān, this verb comes from the verb group iftiʿāl. Imām Muslim narrates with his chain:
عن أبي هريرة يبلغ به النبي صلى الله عليه وسلم قال: "إذا استجمر أحدكم فليستجمر وترا. وإذا توضأ أحدكم فليجعل في أنفه ماء، ثم ‌لينتثر". 
Abū Hurayrah reported from the Prophet ﷺ, who said, ‘When one of you cleanses himself with stones after relieving himself, then he should do so an odd number of times. And when one of you performs ablution, he should take water into his nose and then blow it out.’[footnoteRef:1117] [1117:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:212. ] 

Ḥāfiẓ Ibn Ḥajar quotes from Farrāʾ that all these words convey the same meaning:
قال الفراء: يقال نثر الرجل وانتثر واستنثر: إذا حرك النثرة وهي طرف الأنف في الطهارة. 
Farrāʾ said, ‘It is said, ‘nathara ’r-rajul wa ’ntathara wa ’stanthara’ i.e. when a man moves the ‘nathrah’, which is the tip of the nose, during purification.’[footnoteRef:1118] [1118:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:545.] 

We explained the meaning of ‘istinthār’ and ‘istinshāq’:
· ‘Istinshāq’ is to take water into the nostrils by sniffing it.
· ‘Istinthār’ is to exhale that water that was taken inside.
After quoting the next narration which has the same wording, ʿAllāmah Ibn Ḥibbān defines ‘istinthār’:
الاستنثار: هو إخراج الماء من الأنف؛ والاستنشاق: إدخاله فيه. فقوله صلى الله عليه وسلم: "من توضأ فليستنثر", أراد: ‌فليستنشق، فأوقع اسم البداية الذي هو الاستنشاق, على النهاية الذي هو الاستنثار؛ لأنه لا يوجد الاستنثار إلا بتقدم الاستنشاق له. 
‘Istinthār’ is to remove water from the nose, and ‘istinshāq’ is to insert water into the nose. Hence, the statement of the Prophet ﷺ, ‘Whoever performs ablution, fa ’l-yastanthir,’ meaning, ‘fa ’l-yastanshiq’. The word for what occurs at the end, which is ‘istinthār’, was used to signify the word for what occurs at the beginning, which is ‘istinshāq’. This is because istinthār can only occur if istinshāq occurred before it. (Water can only be removed out of the nose after it was taken inside.)[footnoteRef:1119] [1119:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Al-Musnad aṣ-Ṣaḥīḥ ʿala ’t-Taqāsīm wa ’l-Anwāʿ bi-ghayr Wujūd Qaṭʿ fī Sanadi-hā wa lā Thubūt Jarḥ fī Nāqilī-hā / Ṣaḥīḥ Ibn Ḥibbān (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah Idārat ash-Shuʾūn al-Islāmiyyah, 2012), 2:186. ] 

Qāḍī ʿIyāḍ explains:
والاستنثار من النثرة وهو الطرح، وهو هنا طرح الماء الذى تنشق قبل ليخرج. 
‘Istinthār’ is from ‘nathrah’, which is to scatter. Here, it is to scatter the water which was sniffed inside before this, so that it comes out.[footnoteRef:1120] [1120:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Egypt: Dār al-Wafāʾ, 1998), 2:30.] 

Thus, istinthār is only possible after istinshāq. ʿAllāmah Ibn ʿAbd al-Barr mentions:
في هذا الحديث: الأمر بالاستنثار بالماء عند الوضوء، وذلك: دفع الماء بريح الأنف بعد الاستنشاق، والاستنشاق: أخذ الماء بريح الأنف من الكف، والاستنثار: دفعه، ومحال أن يدفعه من لم يأخذه، ففي الأمر بالاستنثار، أمر بالاستنشاق، فافهم. وعلى ما وصفت لك في الاستنشاق والاستنثار جمهور العلماء. 
This ḥadīth commands to make istinthār with water during ablution, and that is to push water out by exhaling through the nose after istinshāq. And ‘istinshāq’ is to take water inside from the palm, by drawing air up the nose. And ‘istinthār’ is to push it out. It is impossible to push it out if one did not take it inside. Hence, in the command of istinthār, lies the command of istinshāq. Therefore, understand it well. And the view of the majority of scholars is according to what I described to you regarding istinshāq and istinthār.[footnoteRef:1121]  [1121:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 11:474.] 

This narration explicitly commands to make istinthār. Regarding istinshāq, the emphatic command of it is only transmitted via one chain. ʿAllāmah Ibn ʿAbd al-Barr clarifies:
أما لفظ الاستنشاق، فلا يكاد يوجد الأمر به، إلا في رواية همّام، عن أبي هريرة. 
As for the word ‘istinshāq’, the command of it can hardly be found, except in the narration of Hammām from Abū Hurayrah.[footnoteRef:1122] [1122:  Ibid, 11:475.] 

(To test the expertise and gain conviction of the sharpness of the earlier muḥaddithūn, you are most welcome to test the validity of this claim of his with all the modern-day search engines. Look for words such as: ‘istanshiq’, ‘fa ’l-yastanshiq’ etc. in the search engines and see if you find any other chain. ʿAllāmah Ibn ʿAbd al-Barr was blessed with such vast knowledge of aḥādīth that he did not feel afraid to make a statement like this.)
This is in the Ṣaḥīfah of Hammām ibn Munabbih. Hence, Imām Aḥmad as well as Imām Muslim narrate it:
وقال رسول الله صلى الله عليه وسلم: "إذا توضأ أحدكم ‌فليستنشق بمنخريه من الماء ثم لينثر". 
And the Messenger of Allāh ﷺ said, ‘When one of you performs ablution, he should take water into his nostrils and then blow it out.’[footnoteRef:1123][footnoteRef:1124] [1123:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah), 13:517.]  [1124:  Imām Muslim (n 14) 1:212.] 

Nevertheless, as stated, the command of istinthār is automatically a command of istinshāq. Furthermore, a command for istinshāq is also established in passing from other narrations. In Sunan Abī Dāwūd and Jāmiʿ at-Tirmīdhī, Laqīṭ ibn Saburah narrates:
قلت: يا رسول الله، أخبرني عن الوضوء. قال: "أسبغ الوضوء، وخلل بين الأصابع، ‌وبالغ ‌في ‌الاستنشاق, إلا أن تكون صائما".
I said, ‘Oh Messenger of Allāh (ﷺ). Tell me regarding ablution.’ He said, ‘Perform ablution properly, let water run between your fingers, and do your utmost in taking water into the nostrils, except if you are fasting.’[footnoteRef:1125][footnoteRef:1126]  [1125:  Imām Abū Dāwūd (n 5) 1:100.]  [1126:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa-Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 3:146.] 

Imām Tirmidhī comments on this:
هذا حديث حسن صحيح.
This is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:1127] [1127:  Ibid.] 

During istinthār, a person should also use his hands. ʿAllāmah Ibn ʿAbd al-Barr relates:
قيل لمالك: أيستنثر من غير أن يضع يده على أنفه؟ فأنكر ذلك، وقال: إنما يفعل ذلك ‌الحمار. 
Someone said to Mālik, ‘Can one blow water from the nostrils without placing his hand over his nose?’ He disapproved of that and said, ‘This is the act of donkeys.’[footnoteRef:1128] [1128:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 11:475.] 

[bookmark: _heading=h.ydkt8sbbfau8]Interpretation of Narration: Emphatic Command or Recommendation?
Given that this narration has an emphatic commandment, it is proof of the Ḥanbalīs for the obligation to gargle the mouth and clean the nose in ablution. Imām Nawawī explains:
وفيه دلالة لمذهب من يقول الاستنشاق واجب لمطلق الأمر. 
Therein lies proof for the view of those who state that taking water into the nostrils is obligatory due to the general command.[footnoteRef:1129] [1129:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī (Cairo: al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 3:126.] 

Imām Nawawī then mentions that the other three madhāhib will consider this as a recommendation and suggestion. It is not a binding commandment. He says:
ومن لم يوجبه حمل الأمر على الندب بدليل أن المأمور به حقيقة وهو الانتثار ليس بواجب بالاتفاق.
And those who do not regard it as obligatory applied the command upon recommendation, based on the proof that the act which is actually being commanded of, which is blowing water out of the nose, is not obligatory according to all.[footnoteRef:1130] [1130:  Ibid. ] 

If they use the narration that we quoted from Hammām ibn Munabbih as proof, then Imām Nawawī responds:
لكن حمله على الندب محتمل ليجمع بينه وبين الأدلة الدالة على الاستحباب والله أعلم. 
But applying it (the ḥadīth of Hammām) upon recommendation is possible to bring harmony between it and the proofs that indicate recommendation. And Allāh knows best.[footnoteRef:1131] [1131:  Ibid.] 

Please make note of this crucial point: ‘Contradiction is the greatest factor to leave a principle.’
Since the Ḥanbalīs regard taking water into the nose as compulsory, if a person abandons it – whether intentionally or even forgetfully – and thereafter prays, he will have to repeat both: the ablution and the prayer. ʿAllāmah Ibn ʿAbd al-Barr says:
فكان أحمد بن حنبل يذهب إلى أن من ترك الاستنثار في الوضوء ناسيا أو عامدا، أعاد الوضوء والصلاة. 
Aḥmad ibn Ḥanbal held the view that whoever omitted blowing water out of the nose in ablution, whether forgetfully or intentionally, will have to repeat the ablution and the prayer.[footnoteRef:1132] [1132:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 11:479.] 

The next words of this narration are:
وَمَنِ اسْتَجْمَرَ […]
And whoever cleanses himself with stones after relieving himself […]
[bookmark: _heading=h.zd216kc1fi5x]Explanation of the Wording: ‘Istajmara’
ʿAllāmah Ibn Ḥibbān explains:
والاستجمار هو الاستطابة.
‘Istijmār’ is istiṭābah.[footnoteRef:1133]  [1133:  ʿAllāmah Ibn Ḥibbān (n 16) 2:186.] 

The word ‘istiṭābah’ comes on page 170, in Ḥadīth 65. Hence, we will discuss it in more detail there, if Allāh wills. For now, we can suffice with the explanation of ʿAllāmah Ibn Ḥibbān and what ʿAllāmah Ibn ʿAbd al-Barr mentioned here. ʿAllāmah Ibn Ḥibbān explains:
وهو إزالة النجاسة عن المخرجين. 
It is to remove impurity from the two passages.[footnoteRef:1134] [1134:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما الاستجمار، فهو: الاستطابة بالأحجار، ومعناه: إزالة الأذى من المخرج بالأحجار. قال ابن الأنباري: معنى الاستجمار: التمسح بالأحجار، والجمار عند العرب: الحجارة الصغار، وبه سميت جمار مكة. 
‘Istijmār’ is istiṭābah with stones. It means to remove impurity from the passages with (small) stones. Ibn al-Anbārī said, ‘The meaning of ‘istijmār’ is to wipe with stones.’ And according to the Arabs, ‘jimār’ refers to small stones. The word ‘jimār of Makkah’ was derived from this.[footnoteRef:1135] [1135:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 7:144.] 

This is the correct meaning of ‘istijmār’. Another view is quoted from Imām Mālik concerning this word as ʿAllāmah Abu ’l-Walīd al-Bājī explains:
فروى سحنون في التفسير قال: قال لنا علي بن زياد: قلت لمالك: كيف الوتر في ‌الاستجمار فقال أما أنا فآخذ العود فأكسره ثلاث كسر وأستجمر بكل كسرة منهن فإن كان العود مدقوقا أخذت منه ثلاث مرات. قال علي: فكلمه في ذلك رجل من قريش وأنا شاهد فقال: إن العرب تسمي الاستنجاء بالحجارة. 
Saḥnūn reported regarding the explanation: 
ʿAlī ibn Ziyād told us, ‘I asked Mālik how istijmār is done in odd numbers. He replied, ‘As for me, I take a stick and break it into three pieces. And I use each piece in istijmār (this implies that according to him, ‘istijmār’ means to apply scent). If the stick is thin, I take it three times.’
ʿAlī said, ‘Then, a man from the Quraysh spoke to him regarding that whilst I was witnessing, and he said, ‘The Arabs call using stones ‘istinjāʾ’.’[footnoteRef:1136] [1136:  ʿAllāmah Bājī (n 3) 1:40.] 

However, ʿAllāmah Ibn al-ʿArabī remarks on this:
ومالك كان أوسع حَوصَلَة من أن يكون ذلك الأعرابى يلقنه أن استعمال الحجارة هنالك يسمى استجمارا، وإنما أصغى إليه مالك؛ لأنه رآه يقتصر على ذلك الموضع، ولم يفهم حمله على العموم للفظة المشتركة في الطيب والحجارة، وكله نظافة واستطابة. 
Mālik was much more well-versed for this bedouin to teach him that using stones there is called ‘istijmār’. Mālik only inclined to him because he saw him confining to that case and did not understand that it can be used in a general sense as the word shares the meaning of using perfume and stones. All of it is to clean. [footnoteRef:1137] [1137:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as ibn al-ʿArabī, al-Andalūsī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Dār al-Gharb al-Islāmī, 2007), 2:29. ] 

Imām Nawawī quoted both meanings, and then he says:
والصحيح المعروف ما قدمناه. 
The correct and well-known view is what we mentioned before.[footnoteRef:1138] [1138:  Imām Nawawī (n 26) 3:125.] 

Imām Nawawī explains that three words are used for cleaning after relieving oneself:
قال العلماء يقال الاستطابة والاستجمار والاستنجاء لتطهير محل البول والغائط. فأما الاستجمار فمختص بالمسح بالأحجار وأما الاستطابة والاستنجاء فيكونان بالماء ويكونان بالأحجار هذا الذي ذكرناه من معنى الاستجمار هو الصحيح المشهور الذي قاله الجماهير من طوائف العلماء من اللغويين والمحدثين والفقهاء. 
Scholars said that ‘istiṭābah’, ‘istijmār’ and ‘istinjāʾ’ are used for purifying the place of urine and stool. As for ‘istijmār’, it is restricted to wiping with stones. ‘Istiṭābah’ and ‘istinjāʾ’ can both be with water and with stones. This meaning of ‘istijmār’ that we explained is the correct and famous one which the great majority of scholars in all fields, such as grammarians, muḥaddithūn and jurists, held.
To simplify everything, ʿAllāmah Ibn ʿAbd al-Barr says:
والاستجمار: هو الاستنجاء, وهو إزالة النجو من المخرج بالماء أو بالأحجار. 
‘Istijmār’ is ‘istinjāʾ’, which is to remove waste from the passages with water or stones.[footnoteRef:1139] [1139:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 13) 2:42.] 

As though he said, ‘Simply understand ‘istijmār’ to mean ‘istinjāʾ’.
[bookmark: _heading=h.lwhrua7x0h55]Istinjāʾ (Cleaning After Relieving Oneself)
[bookmark: _heading=h.b69yj0zc9x3h]The Ruling of istinjāʾ 
In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr explained the ruling of cleaning oneself after relieving in the different madhāhib. 
Ḥanafī and Mālikī view
He says:
فذهب مالك, وأبو حنيفة وأصحابهما إلى أن ذلك ليس بواجب فرضا, وأنه سنة لا ينبغي تركها. وتاركها مسيء, فإن صلى كذلك فلا إعادة عليه, إلا أن مالكا يستحب له الإعادة في الوقت. وعلى ذلك أصحابه. وأبو حنيفة يراعي ]أن يكون [ ما خرج عن في المخرج مقدار الدرهم, على أصله. وسيأتي ذكره في موضعه. 
Mālik, Abū Ḥanīfah and their students held the view that this is not compulsory as a farḍ. It is a Sunnah which should not be abandoned. Whoever abandons it is sinful, but if he prays in that manner, he does not need to repeat [the prayer]. However, Mālik regarded it as preferable to repeat while the time is still in, and his students followed the same view. And Abū Ḥanīfah considered that what came out from the opening of the passages should be the size of a dirham, based on his principle. This discussion shall come in its respective place.[footnoteRef:1140] [1140:  Ibid.] 

Shāfiʿī and Ḥanbalī view
This is in contrast to the Shāfiʿī and Ḥanbalī madhhabs. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وقال الشافعي وأحمد بن حنبل وأبو ثور وداود والطبري: الاستنجاء واجب, ولا تجزئ صلاة من صلى دون أن يستنجي بالأحجار أو بالماء. 
Shāfiʿī, Aḥmad ibn Ḥanbal, Abū Thawr, Dāwūd and Ṭabarī said that istinjāʾ is obligatory, and the prayer of one who prayed without performing istinjāʾ with either stones or water is invalid.[footnoteRef:1141]  [1141:  Ibid.] 

Whilst cleaning oneself, then:
فَلْيُوتِرْ 
[He] should do so an odd number of times. 
[bookmark: _heading=h.xh6yt4d2rn2s]The number of times in istinjāʾ
This narration does not restrict it to any specific number. It simply mentioned that the person should clean an odd number of times. This could refer to any odd number, as ʿAllāmah Ibn ʿAbd al-Barr says:
والوتر قد يكون واحدا، وثلاثة، وخمسة، وأكثر من ذلك. 
An odd number can be one, three, five and more than that.[footnoteRef:1142] [1142:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 14:339.] 

Ḥanafī and Mālikī view
Based on this, Ḥanafīs and Mālikīs believe that if a person wipes one time and the impurity is removed, then it is sufficient. Still, it is preferable to clean three times. ʿAllāmah Ibn ʿAbd al-Barr says:
ويجوز عند مالك وأبي حنيفة الاستنجاء بأقل من ثلاثة أحجار إذا ذهب النجو، لأن الوتر يقع على الواحد, فما فوقه من الوتر عندهم مستحب وليس بواجب. 
According to Mālik and Abū Ḥanīfah, istinjāʾ is permissible with less than three stones when the waste is removed. This is because one can fall under ‘witr’. Hence, a larger odd number is considered preferable according to them and not obligatory.[footnoteRef:1143] [1143:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 13) 2:42.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes:
وسئل مالك عن المضمضة والاستنثار مرة، أم مرتين، أم ثلاثا؟ فقال: ما أبالي أي ذلك فعلت. وكل ذلك واسع وجائز عند مالك وجميع أصحابه.
Mālik was asked regarding gargling the mouth and cleaning the nose, whether it must be done once, twice or thrice. He thus replied, ‘I do not pay heed of whichever you do.’ All of that is flexible and permissible according to Mālik and all his students.[footnoteRef:1144] [1144:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 11:475.] 

Shāfiʿī and Ḥanbalī view
The Shāfiʿīs and the Ḥanbalīs differ on this. According to them, it is necessary to clean three times. ʿAllāmah Ibn ʿAbd al-Barr mentions
وقال الشافعي: لا يجوز أن يقتصر على أقل من ثلاثة أحجار، وهو قول أحمد بن حنبل وإلى هذا ذهب أبو الفرج المالكي.
Shāfiʿī said, ‘It is impermissible to confine to less than three stones.’ It is the view of Aḥmad ibn Ḥanbal, and Abu ’l-Faraj al-Mālikī adopted this view.
Imām Nawawī explains the Shāfiʿī madhhab:
وحاصل المذهب أن الإنقاء واجب واستيفاء ثلاث مسحات واجب فإن حصل الإنقاء بثلاث فلا زيادة وإن لم يحصل وجب الزيادة ثم إن حصل بوتر فلا زيادة. 
The summary of the madhhab is that cleaning is obligatory, and wiping three times is obligatory. (They are two separate obligatory acts.) If cleanliness is achieved by [wiping] three times, then cleaning more is not necessary. But if (after wiping three times) it is not achieved, then it is obligatory to clean more. Then, if it is achieved by an odd number, cleaning more is not necessary.[footnoteRef:1145] [1145:  Imām Nawawī (n 26) 3:126.] 

As for the Ḥanbalīs, ʿAllāmah Ibn ʿAbd al-Barr mentions:
ومن جعل من العلماء الاستنجاء واجبا جعل الوتر فيه واجبا. 
Those scholars who considered istinjāʾ obligatory considered doing so an odd number of times obligatory.[footnoteRef:1146] [1146:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 13) 2:45.] 

Proof of the Shāfiʿīs and the Ḥanbalīs
ʿAllāmah Ibn ʿAbd al-Barr mentions two proofs of theirs (both are narrated in Sunan Abī Dāwūd, so we will just quote both from there): 
عن سلمان، قال: قيل له: لقد علمكم نبيكم كل شيء ‌حتى ‌الخراءة؟! قال: أجل، لقد نهانا - صلى الله عليه وسلم- أن نستقبل القبلة بغائط أو بول، وأن لا نستنجي باليمين، وأن لا يستنجي أحدنا بأقل من ثلاثة أحجار، أو نستنجي برجيع أو عظم. 
It is reported from Salmān that someone told him, ‘Your Prophet taught you everything until even how to go to the toilet?!’ He said, ‘Indeed. He (ﷺ) prohibited us from facing the qiblah when defecating or urinating, from cleaning the private parts with the right hand, from cleaning the private parts with less than three stones or from cleaning the private parts with dung or bones.’[footnoteRef:1147] [1147:  Imām Abū Dāwūd (n 5) 1:7.] 

The second is:
عن أبي هريرة، قال: قال رسول الله -صلى الله عليه وسلم-: "إنما أنا لكم بمنزلة الوالد أعلمكم، فإذا أتى أحدكم الغائط فلا يستقبل القبلة، ولا يستدبرها، ولا يستطب بيمينه" وكان ‌يأمر ‌بثلاثة ‌أحجار، وينهى عن الروث والرمة. 
Abū Hurayrah reported that the Messenger of Allāh ﷺ said, ‘I am like a father to you, and I teach you. When any of you visits the toilet, he should not face the qiblah, nor should he turn his back towards it. And he should not clean himself with his right hand.’ And he (ﷺ) would command to use three stones and would prohibit using dung and old bones.[footnoteRef:1148] [1148:  Ibid, 1:8.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions regarding these two narrations:
وهما حديثان ثابتان بإجماع من أهل النقل. 
These are two confirmed ḥadīth by the consensus of the transmitters.[footnoteRef:1149] [1149:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 13) 2:43.] 

Our proofs
In At-Tajrīd, Imām Qudūrī used this very narration to prove that it is not compulsory to clean three times. He writes:
قال أصحابنا: المعتبر في الاستنجاء الإنقاء دون العدد.
 وقال الشافعي رحمه الله: المعتبر الأقصى من الإنقاء والثلاث.
لنا: قوله عليه السلام: "من ‌استجمر فليوتر" وأدنى ما يسمى وترا واحد، فجاز الاقتصار عليه. 
Our scholars said that (the minimum) what is considered in istinjāʾ is to clean, not the number of times. And Shāfiʿī – may Allāh have mercy on him – said, ‘What is considered is to clean and [doing so] three (times).’
Our proof is the statement of the Prophet – peace be upon him –: ‘Whoever cleanses himself with stones after relieving himself should do it an odd number of times.’ The least odd number is one. Hence, it is permissible to confine to it.[footnoteRef:1150] [1150:  Imām Abu ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah al-Musammāt At-Tajrīd (Cairo: Dār as-Salām, 2004), 1:159.] 

Besides this, Imām Abū Dāwūd narrates with his chain to the Prophet ﷺ:
ومن استجمر فليوتر، ‌من ‌فعل ‌فقد ‌أحسن، ومن لا فلا حرج. 
Whoever cleanses himself with stones after relieving himself should do it an odd number of times. Whoever does it has done well, and whoever does not, then there is no sin.[footnoteRef:1151] [1151:  Imām Abū Dāwūd (n 5) 1:27.] 

In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr explains:
وإذا كان الاستنجاء عندهم ليس بواجب، فالوتر فيه أحرى بأن لا يكون واجبا وقد روي عن النبي - صلى الله عليه وسلم - في ذلك: "من فعل فقد أحسن، ومن لا، فلا حرج". 
If cleaning with stones is not obligatory in their view, then all the more doing it an odd number of times is not obligatory in it. And it is narrated from the Prophet ﷺ regarding that: ‘Whoever does it has done well, and whoever does not, then there is no sin.’[footnoteRef:1152] [1152:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 7:148.] 

Response to their proofs
We do not deny that it is preferable to wipe an odd number of times, but it is not obligatory, as ʿAllāmah Ibn ʿAbd al-Barr says:
وسائر العلماء يستحبون الوتر. 
All other scholars consider doing it an odd number of times preferable.[footnoteRef:1153] [1153:  Ibid, 7:153.] 

[bookmark: _heading=h.xtl70ggx3m87]Items to use in istinjāʾ
This narration mentions using small stones. However, anything that removes impurity can be used. ʿAllāmah Ibn ʿAbd al-Barr writes:
وأما أبو حنيفة وأصحابه فعلى أصلهم: أن النجاسة تزول بكل ما أزال عينها وأذهبها, ماء كان أو غيره. وقدر الدرهم عندهم معفو عنه أصلا. 
Based on the principle of Abū Ḥanīfah and his students, impurities can be removed by using anything which removes the actual impurity and eliminates it, whether it is water or something else. And according to them, the size of a dirham is completely excused.[footnoteRef:1154] [1154:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 13) 2:45.] 

In Badāʾīʿ aṣ-Ṣanāʾīʿ, ʿAllāmah Kāsānī writes: 
وأما بيان ما يستنجى به: فالسنة هو الاستنجاء بالأشياء الطاهرة من الأحجار, والأمدار, والتراب، والخرق البوالي. ويكره بالروث وغيره من الأنجاس؛ لأن النبي - صلى الله عليه وسلم - لما سأل عبد الله بن مسعود عن أحجار الاستنجاء, أتاه بحجرين وروثة، فأخذ الحجرين ورمى بالروثة، وعلل بكونها نجسا، فقال: "إنها رجس أو ركس"، أي: نجس. ويكره بالعظم لما روي أن النبي - صلى الله عليه وسلم - ]نَ[هى عن الاستنجاء بالروث، والرمة, وقال: "من استنجى بروث، أو رمة فهو بريء مما أنزل على محمد". 
As for the explanation of the items with which istinjāʾ can be made: The Sunnah is to perform istinjāʾ with pure items, such as stones, lumps of dry or tough clay, soil and old clothes. Using dung and other impure items is disliked because when the Prophet ﷺ asked ʿAbdullāh ibn Masʿūd for stones to use in istinjāʾ, the latter brought two stones and dung, and he (ﷺ) took the stones and threw the dung. He explained the reason behind it, in that it is impure, saying: ‘It is impurity’. Using bones is disliked because it is narrated that the Prophet ﷺ prohibited from making istinjāʾ with dung and old bones. And he (ﷺ) said, ‘Whoever cleanses himself with dung or old bones is absolved from what was revealed to Muḥammad.’[footnoteRef:1155] [1155:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:184-185.] 

The other madhāhib also agree with wiping with anything that is pure:
وقال مالك، وأبو حنيفة، والشافعي، وأصحابهم: كل ما قام مقام الأحجار من سائر الأشياء الطاهرة، فجائز أن يستنجى به، ما لم يكن مأكولا. وقال الطبري: كل طاهر، وكل نجس أزال النجس أجزأ. وقال داود وأهل الظاهر: لا يجوز الاستنجاء بغير الأحجار الطاهرة.
Mālik, Abū Ḥanīfah, Shāfiʿī and their students said that it is permissible to use any pure thing that can replace stones for istinjāʾ as long as it is not edible. Ṭabarī said, ‘Anything pure and anything impure that can remove the impurity will suffice.’ Dāwūd and the Ẓāhirīs said, ‘Istinjāʾ is only permissible with pure stones.’[footnoteRef:1156] [1156:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 7:150.] 

All this also serves as an explanation of the 65th report of the Muwaṭṭaʾ which is on page 70. If Allāh wills, when we reach there, we will expound on this further and also refer to this lesson.
[bookmark: _heading=h.iqqglgms7o7l]Using water in addition to wiping
All scholars agree that even after wiping, it is still best to use water. Although other views existed amongst earlier scholars, by the time of ʿAllāmah Ibn ʿAbd al-Barr, there was a consensus on this. He says:
فإن الفقهاء اليوم مجمعون على أن الاستنجاء بالماء أطهر، وأطيب، وأن الأحجار رخصة، وتوسعة، وأن الاستنجاء بها جائز في السفر، والحضر. 
Today, the jurists are unanimous that istinjāʾ with water after relieving oneself is cleaner and purer and that the stones are a dispensation and flexibility. And [they are unanimous] that istinjāʾ with them after relieving oneself is permissible in journeys and at residence.[footnoteRef:1157] [1157:  Ibid, 7:283.] 

He also writes:
والماء عند فقهاء الأمصار أطهر، وأطيب، والأحجار رخصة تجزئ. 
According to the jurists, water is cleaner and purer. And stones are a dispensation which suffices.[footnoteRef:1158] [1158:  Ibid, 7:153.] 

[bookmark: _heading=h.x04eqc7t3u76]The Thirty-Sixth Narration
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ أَبِي إِدْرِيسَ الْخَوْلَانِيِّ, عَنْ أَبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: مَنْ تَوَضَّأَ فَلْيَسْتَنْثِرْ، وَمَنِ اسْتَجْمَرَ فَلْيُوتِرْ".
Mālik reported from Ibn Shihāb from Abū Idrīs al-Khawlānī from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘Whoever performs ablution should blow water out of his nose, and whoever cleanses himself with stones after relieving himself should do so an odd number of times.’[footnoteRef:1159] [1159:  Imām Mālik (n 1) 159.] 

This narration is similar to the previous one. 
Imām Yaḥyā al-Laythī narrates:
‌ مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ أَبِي إِدْرِيسَ الْخَوْلَانِيِّ
Mālik reported from Ibn Shihāb from Abū Idrīs al-Khawlānī
[bookmark: _heading=h.f37rqulf0li0]Abū Idrīs al-Khawlānī
[bookmark: _heading=h.5f08a6ckfdnl]Name and lineage
Abū Idrīs is the teknonym of this narrator. ʿAllāmah Ibn Saʿd mentions his name:
واسمه عائذ الله بن عبد الله. 
His name is ʿĀʾidh Allāh ibn ʿAbdullāh.[footnoteRef:1160] [1160:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:312. ] 

No one differs on this, as ʿAllāmah Ibn ʿAbd al-Barr notes:
هذا: عائذ الله بن عبد الله، لا يختلفون في ذلك، وهو مشهور بكنيته.
This is ʿĀʾidh Allāh ibn ʿAbdullāh. They do not differ on that. He is famous by his teknonym.[footnoteRef:1161] [1161:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 7:134.] 

Although these scholars have his name with a hamzah, Abu Naṣr ibn Mākūlā mentioned that it must be with a yāʾ. ʿAllāmah Ibn ʿAsākir quotes him:
عن أبي نصر بن ماكولا قال أما عايذ الله بياء معجمة باثنين من تحتها, وذال معجمة: عايذ الله بن عبد الله أبو إدريس الخولاني. 
Abū Naṣr ibn Mākūlā said, ‘As for ‘ʿĀyidh Allāh’, it is with a yāʾ having two dots underneath it and a dotted dhāl: ʿĀyidh Allāh ibn ʿAbdullāh Abū Idrīs al-Khawlānī.’[footnoteRef:1162] [1162:  ʿAllāmah Abu ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 26:152. ] 

He was from Damascus and was a leading Tābiʿī. ʿAllāmah Ibn ʿAbd al-Barr says:
من أهل الشام، من ساكني دمشق، من كبار التابعين بها. 
[He was] from the people of Shām, an inhabitant of Damascus and amongst the senior Tābiʿūn in that area.[footnoteRef:1163] [1163:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 7:134.] 

[bookmark: _heading=h.obc9f92vrmrb]Date of birth
Scholars dated his birth to be in 8 AH. ʿAllāmah Ibn Saʿd quotes Yaḥyā ibn Maʿīn saying:
ولد أبو ‌إدريس ‌الخولاني عام حنين. 
Abū Idrīs al-Khawlānī was born in the year of the Battle of Ḥunayn.[footnoteRef:1164]  [1164:  ʿAllāmah Ibn Saʿd (n 57) 7:312.] 

ʿAllāmah Ibn Saʿd says:
فقلت: من أخبرك؟ قال: من حديث الشاميين مبين.
I thus asked, ‘Who told you?’ He replied, ‘The people of Shām mentioned this.’[footnoteRef:1165] [1165:  Ibid.] 

Abū Sulaymān says:
سنة ثمان: في هذه السنة ولد أبو أدريس الخولاني عايذ الله بن عبد الله. 
The 8th year: In this year, Abū Idrīs al-Khawlānī ʿĀyidh Allāh ibn ʿAbdullāh was born.[footnoteRef:1166] [1166:  ʿAllāmah Ibn ʿAsākir (n 59) 26:154.] 

[bookmark: _heading=h.9wugjd137onr]Teachers
Abū Idrīs received the opportunity of hearing aḥādīth and transmitting directly from many Companions. ʿAllāmah Ibn ʿAsākir lists them as follows:
وروى عن أبي الدرداء, وأبي ذر, وأبي موسى الأشعري, وحذيفة بن اليمّان, وأبي هريرة, وعبد الله بن حوالة, وعوف بن مالك, وعبادة بن الصامت, والمغيرة بن شعبة, وشداد بن أوس, وعقبة بن عامر, وعبد الله بن عباس, ومعاوية بن أبي سفيان, وأبي أمامة الباهلي, وواثلة بن الأسقع, ونعيم بن همّار, وعمرو بن عنبسة, والنوّاس بن سمعان, وعبد الله بن الديلمي, وعبد الرحمن بن غنم, ويزيد بن عَميرة الزبيدي, ومرثد الخولاني, وأبي مسلم الخولاني, وحسان بن الضَّمري. 
He narrated from Abu ’d-Dardāʾ, Abū Dharr, Abū Mūsā al-Ashʿarī, Ḥudhayfah ibn al-Yammān, Abū Hurayrah, ʿAbdullāh ibn Ḥawālah, ʿAwf ibn Mālik, ʿUbādah ibn aṣ-Ṣāmit, Mughīrah ibn Shuʿbah, Shaddād ibn Aws, ʿUqbah ibn ʿĀmir, ʿAbdullāh ibn ʿAbbās, Muʿāwiyah ibn Abī Sufyān, Abū Umāmah al-Bāhilī, Wāthilah ibn al-Asqaʿ, Nuʿaym ibn Hammār, ʿAmr ibn ʿAnbasah, Nawwās ibn Samʿān, ʿAbdullāh ibn ad-Dīlamī, ʿAbd ar-Raḥmān ibn Ghanm, Yazīd ibn ʿAmīrah az-Zubaydī, Marthad al-Khawlānī, Abū Muslim al-Khawlānī and Ḥassān ibn aḍ-Ḍamrī.[footnoteRef:1167] [1167:  Ibid, 26:137.] 

His hearing from Muʿādh
Scholars differ on whether he heard from Muʿādh. ʿAllāmah Ibn ʿAsākir quotes Abū Mus-hir, who says:
كان سعيد بن عبد العزيز ينكر أن يكون أبو إدريس سمع من معاذ شيئا. 
Saʿīd ibn ʿAbd al-ʿAzīz would deny that Abū Idrīs heard anything from Muʿādh.[footnoteRef:1168] [1168:  Ibid, 26:154.] 

He then quotes from Saʿīd:
ولد أبو إدريس الخولاني عام حنين. 
Abū Idrīs al-Khawlānī was born in the year of the Battle of Ḥunayn.[footnoteRef:1169] [1169:  Ibid.] 

He used the point that he was born in 8 AH to prove that he could not have heard from Muʿādh since the latter passed away in 18 AH. ʿAllāmah Ibn ʿAsākir quotes Abū Zurʿah, who says:
قلت لعبد الرحمن بن إبراهيم: أي سنة كانت حنين؟ قال: سنة ثمان, قال أبو زرعة: فإذا كان مولد أبي إدريس عام حنين, وهي في سنة ثمان من التاريخ فكان أبو إدريس لوفاة معاذ بن جبل ابن عشر سنين أو أقل. 
I asked ʿAbd ar-Raḥmān ibn Ibrāhīm, ‘In which year did the Battle of Ḥunayn take place?’ He replied, ‘In the year 8 AH.’ 
Abū Zurʿah said, ‘If Abū Idrīs was born in the year of the Battle of Ḥunayn, which was in the year 8 AH, then Abū Idrīs was ten years old or younger (around nine and a half) when Muʿādh ibn Jabal passed away.’[footnoteRef:1170] [1170:  Ibid.] 

Assuming that he was ten years old, the possibility for him to have heard from Muʿādh is still present. However, a clear statement denotes the contrary. Imām Zuhrī quotes:
سمعت أبا إدريس الخولاني يقول: أدركت أبا الدرداء ووعيت عنه, وأدركت عبادة بن الصامت ووعيت عنه, وأدركت شداد بن أوس ووعيت عنه, وفاتني معاذ بن جبل. 
I heard Abū Idrīs al-Khawlānī saying, ‘I met Abu ’d-Dārdāʾ, and I retained from him. I met ʿUbādah ibn aṣ-Ṣāmit, and I retained from him. I met Shaddād ibn Aws, and I retained from him. But I missed Muʿādh ibn Jabal.’[footnoteRef:1171] [1171:  Ibid, 26:155.] 

This gives the impression that he did not hear from Muʿādh. Having said that, several other proofs indicate that he did hear from him. ʿAllāmah Ibn ʿAsākir quotes Abū Zurʿah saying:
فأما الرواية التي يوجب لقاء أبي إدريس لمعاذ, فمن أحسنها مخرجا وأوثقها حاملا فيزيد بن أبي مريم.
As for the narration that necessitates that Abū Idrīs met Muʿādh, the one with the best chain and most reliable narrators is the narration of Yazīd ibn Abī Maryam.[footnoteRef:1172] [1172:  Ibid, 26:156.] 

He then quotes his chain to Yazīd who narrated from Abū Idrīs al-Khawlānī that he said:
جلست خلف معاذ بن جبل وهو يصلي فلما انصرف من الصلاة قلت: إني أحبك لله قال: فأدناني منه ثم : إنك لتحبني لله, قلت: نعم أني لأحبك لله, قال: فإني لأحبك لله, قال: فإني سمعت رسول الله - صلى الله عليه وسلم – يقول: "المتحابون في الله ]في [ظل عرشه يوم لا ظل إلا ظله". 
I sat behind Muʿādh ibn Jabal whilst he was in prayer. When he completed the prayer, I said, ‘Verily, I love you for the sake of Allāh.’ He brought me close to him, and then he said, ‘Do you love me for the sake of Allāh?’ I replied, ‘Yes. I love you for the sake of Allāh.’ 
He said: ‘Verily, I also love you for the sake of Allāh because I heard the Messenger of Allāh ﷺ saying, ‘Two people who love each other for the sake of Allāh will be under the shade of His throne on the day when there shall be no shade but His.’’[footnoteRef:1173]  [1173:  Ibid.] 

ʿAllāmah Ibn ʿAsākir then says:
وقد روي أنه لقي معاذا من وجوه. 
It is narrated via many chains that he met Muʿādh.[footnoteRef:1174] [1174:  Ibid, 26:157.] 

Afterwards, he proceeds to cite many narrations proving this. You may refer to Tārīkh Dimashq for the details. 
For this reason, ʿAllāmah Dhahabī quotes from ʿAllāmah Ibn ʿAbd al-Barr (which can be found in Al-Istīʿāb):
سماعه من معاذ بن جبل صحيح. 
His hearing from Muʿādh ibn Jabal is proven.[footnoteRef:1175] [1175:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 4:273. ] 

[bookmark: _heading=h.5ayzht4q5hn0]Students
Abū Idrīs was a prominent Tābiʿī, and hence, to no surprise, many people took aḥādīth from him. ʿAllāmah Ibn ʿAsākir lists a few of his students:
روى عنه بسر بن عبيد الله, وربيعة بن يزيد, وأبو سلّام الأسود, ومكحول, ويزيد, والوليد, ابنا عبد الرحمن بن أبي مالك الهمداني, ومحمد بن يزيد الرحبي, ويونس بن ميسرة بن حلبس, ويحيى بن يحيى الغساني, وعبد الله بن عامر المقرئ, والزهري, وعطاء الخراساني, ويزيد بن أبي مريم, وأبو حازم الأعرج, وشهر بن حوشب, ويونس بن سيف الكلاعي, وأبو قلابة الجرمي. 
Those who narrated from him are Busr ibn ʿUbayd Allāh, Rabīʿah ibn Yazīd, Abū Sallām al-Aswad, Makḥūl, Yazīd and Walīd: the two sons of ʿAbd ar-Raḥmān ibn Abī Mālik al-Hamdānī, Muḥammad ibn Yazīd ar-Raḥabī, Yūnus ibn Maysarah ibn Ḥalbas, Yaḥyā ibn Yaḥyā al-Ghassānī, ʿAbdullāh ibn ʿĀmir al-Muqrī, Zuhrī, ʿAṭāʾ al-Khurāsānī, Yazīd ibn Abī Maryam, Abū Ḥāzim al-Aʿraj, Shahr ibn Ḥawshab, Yūnus ibn Sayf al-Kalāʿī and Abū Qilābah al-Jarmī.[footnoteRef:1176] [1176:  ʿAllāmah Ibn ʿAsākir (n 59) 26:138.] 

[bookmark: _heading=h.695k9nelkq0q]Status in fiqh
Imām Zuhrī once described him as a jurist whilst quoting from him:
حدثني أبو إدريس يعني الخولاني وكان من فقهاء أهل الشام. 
Abū Idrīs – i.e. al-Khawlānī, who was from the jurists of the people of Shām – narrated to me.[footnoteRef:1177] [1177:  Ibid, 26:160.] 

Again, this is a noteworthy point since the narrations of jurists hold great merits.
[bookmark: _heading=h.fqfb65ay7x1o]Status in ḥadīth
Imām Bukhārī and Imām Muslim narrated from him in their Ṣaḥīḥs. In Ṣaḥīḥ Muslim, an additional point is mentioned regarding him when he quoted the famous ḥadīth qudsī in the Chapter of Faith on the prohibition of injustice: 
قال سعيد: كان أبو إدريس ‌الخولاني، إذا حدث بهذا الحديث، جثا على ركبتيه.
Saʿīd [ibn ʿAbd al-ʿAzīz] said, ‘When Abū Idrīs al-Khawlānī would narrate this ḥadīth, he would fall onto his knees.’[footnoteRef:1178]  [1178:  Imām Muslim (n 14) 4:1995.] 

ʿAllāmah Ibn Saʿd says:
وكان ثقة. وقد روى عنه الزهري. 
He was reliable, and Zuhrī narrated from him.[footnoteRef:1179] [1179:  ʿAllāmah Ibn Saʿd (n 57) 7:312.] 

Many other scholars approved of him and graded him as reliable. ʿAllāmah Dhahabī says:
قال النسائي، وغير واحد: أبو إدريس ثقة. 
Nasāʾī and many others said, ‘Abū Idrīs is reliable.’[footnoteRef:1180] [1180:  ʿAllāmah Dhahabī (n 72) 4:276.] 

[bookmark: _heading=h.ounen3jvl849]Knowledge
Abū Idrīs was known for his immense knowledge. Abū Mus-hir says:
كان من أرفع التابعين في العلم بدمشق، ممن صحب أبا الدرداء: أبو إدريس الخولاني. قال: وكان عالم أهل الشام بعد أبي الدرداء. 
From the Tābiʿūn in Damascus who excelled the most in knowledge amongst those who stayed in the company of Abu ’d-Dardāʾ is Abū Idrīs al-Khawlānī. He was the (leading) scholar of the people of Shām after Abū ’d-Dardāʾ.[footnoteRef:1181] [1181:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 7:134.] 

This is a rather difficult stage to attain.
Makḥūl says:
ما رأيت مثل أبي إدريس. 
I have not seen the like of Abū Idrīs.[footnoteRef:1182] [1182:  Ibid.] 

In another narration, Saʿīd quotes Makḥūl, who says:
ما رأيت أعلم من أبي إدريس.
I have not seen anyone more knowledgeable than Abū Idrīs.[footnoteRef:1183] [1183:  ʿAllāmah Ibn ʿAsākir (n 59) 26:162.] 

Yazīd ibn Abī Mālik relates an account of his vast knowledge:
كنا نجلس إلى أبي إدريس الخولاني فيحدثنا في الشئ من العلم لا يقطعه بغيره حتى يقوم أو تقام الصلاة حفظا لما سمع قال فحدث يوما عن بعض مغازي رسول الله (صلى الله عليه وسلم) حتى استوعب الغزاة فقال له رجل من ناحية المجلس أحضرت هذه الغزاة قال فقال لا فقال الرجل قد حضرتها مع رسول الله (صلى الله عليه وسلم) ولأنت أحفظ لها مني.
We would sit in the company of Abū Idrīs al-Khawlānī, and he would narrate to us regarding a topic in knowledge from memory as he heard it without digressing to anything else until he would stand or prayer would be established. One day, he narrated one of the expeditions of the Messenger of Allāh ﷺ until he narrated the entire expedition. Then, a man in the corner of the gathering asked him, ‘Were you present in this expedition?’ He replied, ‘No.’ The man said, ‘I was present during the expedition with the Messenger of Allāh ﷺ, but, indeed, you have retained it better than me!’[footnoteRef:1184] [1184:  Ibid, 26:163.] 

[bookmark: _heading=h.8my4txgenjsx]Piety
ʿAllāmah Abū Nuʿaym introduced him by his piety, saying:
المعتبر النظار، والمتفكر الذكار, أبي ادريس الخولاني عائذ الله بن عبد الله. 
The one who ponders greatly, has deep foresight and the one who remains in reflection and praises of Allāh: Abū Idris al-Khawlānī ʿAʾidh Allāh ibn ʿAbdullāh[footnoteRef:1185] [1185:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Aṣfahānī, Ḥilyat al-Awliyāʾ wa Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 5:122. ] 

[bookmark: _heading=h.xc6cb9o8f4y1]Status
Endowed with such knowledge, Abū Idrīs’s expertise was not left unnoticed. He was appointed as the judge in Damascus. ʿAllāmah Dhahabī mentions his posts:
قاضي دمشق، وعالمها، وواعظها.
The judge of Damascus, its scholar and its preacher.[footnoteRef:1186] [1186:  ʿAllāmah Dhahabī (n 72) 4:272.] 

This was during the era of ʿAbd al-Malik ibn Marwān, as ʿAllāmah Ibn ʿAsākir describes him:
قاضي دمشق في أيام عبد الملك بن مروان. 
The judge of Damascus in the days of ʿAbd al-Malik ibn Marwān.[footnoteRef:1187] [1187:  ʿAllāmah Ibn ʿAsākir (n 59) 26:137.] 

ʿAllāmah ʿAsākir narrates with his chain to Khalīfah, who gives further details on this: 
في تسمية قضاة معاوية على الشام: فضالة بن عبيد, فمات فضالة فولاها معاوية أبا إدريس الخولاني حتى مات معاوية قال وعلى قضاء الشام يعني في زمان يزيد أبو إدريس الخولاني حتى مات يزيد وكان قاضي عبد الملك أبو إدريس الخولاني. 
Listing the names of the judges of Muʿāwiyah over Shām: 
· Faḍālah ibn ʿUbayd
Then Faḍālah passed away. Thus, Muʿāwiyah appointed Abū Idrīs al-Khawlānī until Muʿāwiyah passed away. And Abū Idrīs al-Khawlānī remained as the judge over Shām i.e. during the time of Yazīd until Yazīd passed away. And the judge of ʿAbd al-Malik was Abū Idrīs al-Khawlānī.[footnoteRef:1188] [1188:  Ibid, 26:165.] 

He would also deliver public lectures. Only very knowledgeable people were given this post, as ʿAllāmah Dhahabī says:
قد كان القاص في الزمن الأول يكون له صورة عظيمة في العلم والعمل. 
During the first era, a public lecturer was someone of a great rank in knowledge and piety.[footnoteRef:1189] [1189:  ʿAllāmah Dhahabī (n 72) 4:275.] 

However, ʿAbd al-Malik dismissed him from this post. Ibn Jābir relates:
أن عبد الملك عزل أبا إدريس عن القصص وأقره على القضاء. فقال أبو إدريس عزلتموني عن رعيتي وتركتموني في رهبتي.
ʿAbd al-Malik dismissed Abū Idrīs from delivering public lectures, and he appointed him as the judge. Abū Idrīs thus said, ‘You dismissed me from my people, and left me amongst my enemies.’[footnoteRef:1190] [1190:  ʿAllāmah Ibn ʿAsākir (n 59) 26:165-166.] 

[bookmark: _heading=h.ujmncpm5sn4b]Regard of the Companions for him
Many Companions respected Abū Idrīs to a considerable extent. Makḥūl says:
كانت حلقة من أصحاب النبي (صلى الله عليه وسلم) يدرسون جميعا, فإذا بلغوا سجدة بعثوا إلى أبي إدريس الخولاني فيقرأها ثم يسجد, فيسجد أهل المدارس. 
A circle from the Companions of the Prophet ﷺ used to study together. Whenever they would reach a verse of prostration, they would send for Abū Idrīs al-Khawlānī. He would thus recite; after which he would prostrate. Then only would the people in the study group prostrate.[footnoteRef:1191] [1191:  Ibid, 26:162.] 

Muḥammad ibn Sallām relates an account between him and Muʿāwiyah:
قال معاوية لأبي إدريس الخولاني يا أهل اليمن إن فيكم خلالا ما تخطئكم قال وما هي قال الجود والحدة وكثرة الأولاد قال أما ما ذكرت من الجود فذلك لمعرفتنا من الله عز وجل بحسن الخلف وأما الحدة فإن قلوبنا ملئت خيرا فليس فيها للشر موضع وأما كثرة الأولاد فإنا لسنا نعزل ذلك عن نسائنا قال صدقت لا يفضض الله فاك. 
Muʿāwiyah told Abū Idrīs al-Khawlānī, ‘Oh people of Yemen, there are a few qualities which every one of you has.’ Abū Idrīs said, ‘What are they?’ Muʿāwiyah replied, ‘Generosity, sharpness and many descendants.’ Abū Idrīs said, ‘As for the generosity you mentioned, that is because we know that Allāh ﷻ gives more back (than that which was spent in His path). As for the sharpness, our hearts are filled with goodness, and hence, there is no place for evil to settle in it. And as for the abundance of offspring, we do not withdraw from our women.’ Muʿāwiyah said, ‘You have spoken the truth. May Allāh enable you to always speak well.[footnoteRef:1192] [1192:  Ibid, 26:166.] 

[bookmark: _heading=h.re11j9flkm44]Pearls of wisdom
1) Combining tolerance with one’s knowledge 
ما أروى شئ إلى شئ خير من حلم إلى علم. 
No combination is better than the combination of tolerance with knowledge.[footnoteRef:1193] [1193:   Ibid, 26:167.] 

2) Chastity for males
عفوا رحمكم الله فإنه ما عف نساء قوم قط حتى تعف رجالهم. 
Preserve your chastity! May Allāh have mercy on you. The women of any nation did not observe chastity until the men observed chastity.[footnoteRef:1194] [1194:  Ibid.] 

3) The importance of pondering (such as when looking at the creation of Allāh Taʿālā)
من نظر فتفكر خير ممن نظر فتعجب. 
He who sees and ponders is better than he who sees and becomes amazed.[footnoteRef:1195] [1195:  Ibid.] 

4) A clean heart
قلب نقي في ثياب دنسة خير من قلب دنس في ثياب نقية. 
A clean heart in stained clothes is better than a stained heart in clean clothes.[footnoteRef:1196] [1196:  ʿAllāmah Abū Nuʿaym (n 82) 5:122.] 

5) A supplication that he learnt from a Yemeni:
اللهم اجعل نظري عبرا، وصمتي فكرا، ومنطقي ذكرا. 
Oh Allāh, make my gaze be a means of taking lessons, my silence for reflecting and my speech for mentioning praises of You.[footnoteRef:1197] [1197:  Ibid.] 

6) The importance of calmness and the method of attaining moderation
ما تقلد امرؤ قلادة أفضل من سكينة، وما زاد الله عبدا قط فقها إلا زاده الله قصدا. 
Man does not put any collar around his neck better than calmness, and whenever Allāh increases the [knowledge of] fiqh of a bondsman, Allāh increases his moderation.[footnoteRef:1198] [1198:  Ibid, 5:123.] 

7) The greatness of the gatherings in the mosques
المساجد مجالس الكرام. 
Mosques are places where the noble ones gather.[footnoteRef:1199] [1199:  Ibid.] 

8) Remembering Allāh Taʿālā during anger
إن ربكم تعالى قال: ابن آدم اذكرني حين تغضب أذكرك حين أغضب، فلم أمحقك فيمن أمحق. 
Your Lord – Who is Exalted – said, ‘Oh son of Ādam, remember me during your anger, I shall remember you during My anger, and thus I will not treat you with anger as I treat those with whom I am angry.’[footnoteRef:1200] [1200:  Ibid, 5:124.] 

9) Studying with ulterior motives
من تتبع الأحاديث ليتحدث بها لا يجد ريح الجنة. 
Whoever seeks aḥādīth with the only aim of quoting them will not smell the fragrance of Paradise.[footnoteRef:1201] [1201:  Ibid.] 

10) Disgust of seeing an innovation in a mosque
لأن أرى في جانب المسجد نارا لا أستطيع إطفاءها أحب إلي من أن أرى فيه بدعة لا أستطيع تغييرها.
I would rather see a fire in the corner of the mosque that I am unable to extinguish than see an innovation that I am unable to change.[footnoteRef:1202] [1202:  Ibid.] 

11) An incompetent person delivering a sermon in the mosque
لأن أرى في طائفة المسجد نارا تقد أحب إلي من أن أرى فيها رجلا يقص ليس بفقيه.
I would rather see a fire burning in the corner of the mosque than see a man who is not a jurist delivering a sermon in it.[footnoteRef:1203] [1203:  Ibid.] 

12) The disappearance of humility
يرفع من هذه الأمة الخشوع حتى لا ترى خاشعا.
Humility will be raised from this nation until you will not see any humble person.[footnoteRef:1204] [1204:  Ibid.] 

13) Fearing the loss of one’s faith (and hence being overprotective of it)
ما على ظهرها من بشر لا يخاف على إيمانه أن يذهب إلا ذهب.
Any man on the surface of Earth who does not fear the loss of his faith, will result in his losing it.[footnoteRef:1205] [1205:  Ibid, 5:125.] 

[bookmark: _heading=h.urpyyyqsl6z9]Date of demise
This giant luminary passed away in the year 80 AH. ʿAllāmah Ibn ʿAsākir quotes from scholars who held this view:
قال ابن بكير مات سنة ثمانين, وقال أبو عيسى مثله, وقال الواقدي مثله. 
Ibn Bukayr said, ‘He passed away in the year 80 AH.’ Abū ʿĪsā and Wāqidī stated the same.[footnoteRef:1206] [1206:  ʿAllāmah Ibn ʿAsākir (n 59) 26:152.] 

Khalīfah ibn Khayyāṭ also held the same view. ʿAllāmah Ibn ʿAsākir quotes from him:
أبو إدريس الخولاني: اسمه عايذ الله بن عبد الله, مات سنة ثمانين, دمشقي. 
Abū Idrīs al-Khawlānī: his name is ʿĀyidh Allāh ibn ʿAbdullāh. He passed away in the year 80 AH. He was from Damascus.[footnoteRef:1207] [1207:  Ibid, 26:168.] 

ʿAllāmah Dhahabī mentions that based on his date of birth, he would be 72 years old on his demise:
قلت: فعلى مولده عام حنين, يكون عمره اثنتين وسبعين سنة -رحمه الله-. 
Based on his date of birth being the year of the Battle of Ḥunayn, he was 72 years old. May Allāh have mercy on him.[footnoteRef:1208] [1208:  ʿAllāmah Dhahabī (n 72) 4:276.] 

[bookmark: _heading=h.k9elaolmc8tt]Explanation of the Chain
This great person quotes:
 عَنْ أَبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال  […] 
Mālik reported from Ibn Shihāb from Abū Idrīs al-Khawlānī from Abū Hurayrah that the Messenger of Allāh ﷺ said […]
This chain in is the only chain with which Imām Mālik has transmitted this narration. Some incorrectly quoted this from Imām Mālik with the link of other narrators between Ibn Shihāb and Abū Hurayrah, instead of Abū Idrīs al-Khawlānī. ʿAllāmah Ibn ʿAbd al-Barr says:
لا يصح عن مالك، ولا عن ابن شهاب في هذا الحديث غير هذا الإسناد، وقد وهم فيه عثمان الطرائفي، عن مالك. 
No other chain in this ḥadīth is proven from Mālik nor from Ibn Shihāb besides this one. And ʿUthmān aṭ-Ṭarāʾifī erred in it from Mālik.[footnoteRef:1209] [1209:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 7:143.] 

ʿUthmān ibn ʿAbd ar-Raḥmān aṭ-Ṭarāʾifī narrated via the link of Abū Salamah. ʿAllāmah Ibn ʿAbd al-Barr quotes his chain that leads to ʿUthmān ibn ʿAbd ar-Raḥmān aṭ-Ṭarāʾifī, and from him it continues as follows:
حدثنا مالك، عن ابن شهاب، عن أبي سلمة، عن أبي هريرة، عن النبي - صلى الله عليه وسلم -، قال: "من توضأ فليستنثر، ومن استجمر ‌فليوتر".  
Mālik narrated to us from Ibn Shihāb from Abū Salamah from Abū Hurayrah from the Prophet ﷺ, who said, ‘Whoever performs ablution should blow water out of his nose, and whoever removes impurity with stones after relieving himself should do so an odd number of times.’[footnoteRef:1210] [1210:  Ibid.] 

Bishr ibn ʿUmar also erred and quoted this via the link of Ḥumayd ibn ʿAbd ar-Raḥmān. ʿAllāmah Ibn ʿAbd al-Barr cites his chain via Bishr ibn ʿUmar, who in turn quotes the chain thus:
عن مالك، عن ابن شهاب، عن حميد بن عبد الرحمن، عن أبي هريرة، عن النبي - صلى الله عليه وسلم -، وذلك أيضا خطأ، والصواب ما في "الموطأ". 
Mālik reported from Ibn Shihāb from Ḥumayd ibn ʿAbd ar-Raḥmān from Abū Hurayrah from the Prophet ﷺ. That is also incorrect. The correct one is in the Muwaṭṭaʾ.[footnoteRef:1211] [1211:  Ibid.] 

Both of these are incorrect, and the only correct chain is this chain of the Muwaṭṭaʾ via Abū Idrīs al-Khawlānī.
The narration is:
مَنْ تَوَضَّأَ فَلْيَسْتَنْثِرْ، وَمَنِ اسْتَجْمَرَ فَلْيُوتِرْ
Whoever performs ablution should blow water out of his nose, and whoever cleanses himself with stones after relieving himself should use do so an odd number of times.’
[bookmark: _heading=h.v93v0o0pq18]Reason for Bringing the Same Narration
In Al-Masālik, ʿAllāmah Ibn al-ʿArabī explains the reason why Imām Mālik brought this same narration:
عقب مالك - رضي الله عنه - بحديث أبي هريرة ليبين الترجمة في تأكيد المضمضة والاستنشاق، وأن النبى - صلى الله عليه وسلم - كما فعلهما فعلا فكذلك أمر بهما قولا، فجعلهما مالك أصلا في هذا الباب. 
Mālik – may Allāh be pleased with him – placed the ḥadīth of Abū Hurayrah afterwards to explain the heading regarding the emphasis of gargling the mouth and taking water into the nostrils. And [to explain] that just as the Prophet ﷺ practically did both of them, he likewise, verbally commanded to do them. Mālik placed both of them as a basis in this chapter.[footnoteRef:1212] [1212:  ʿAllāmah Ibn al-ʿArabī (n 34) 2:26.] 

[bookmark: _heading=h.5onqz1d1tthu]The Thirty-Seventh Narration
قَالَ يَحْيَى: سَمِعْتُ مَالِكًا يَقُولُ فِي الرَّجُلِ يَتَمَضْمَضُ وَيَسْتَنْثِرُ مِنْ غَرْفَةٍ وَاحِدَةٍ: إِنَّهُ لَا بَأْسَ بِذَلِكَ.
Yaḥyā said, ‘I heard Mālik saying regarding a man who gargles his mouth and cleans his nose from a single scoop [of water], ‘It is alright.’’[footnoteRef:1213] [1213:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 159.] 

Imām Yaḥyā al-Laythī quotes a statement that he heard directly from Imām Mālik. He says:
 قَالَ يَحْيَى: سَمِعْتُ مَالِكًا يَقُولُ فِي الرَّجُلِ يَتَمَضْمَضُ وَيَسْتَنْثِرُ مِنْ غَرْفَةٍ وَاحِدَةٍ […] 
Yaḥyā said, ‘I heard Mālik saying regarding a man who gargles his mouth and cleans his nose from a single scoop [of water] […]’
[bookmark: _heading=h.1ba3zsugxls7]Different Scenarios of this Narration
ʿAllāmah Zurqānī explained this to mean that a person takes water once and cleans his mouth and nose three times. He says: 
في الست مرات. 
[Who gargles his mouth and cleans his nose from a single scoop] six times[footnoteRef:1214] [1214:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:72. ] 

ʿAllāmah Abu ’l-Walīd al-Bājī explains two scenarios for this:
1) Take a single scoop of water and with that one scoop, clean six times. He says:
يحتمل وجهين: أحدهما: أن يفعل المضمضة كلها والاستنثار كله من ‌غرفة ‌واحدة. 
It has two possibilities; one is to gargle fully (three times) and to clean the nose fully (three times) from a single scoop.[footnoteRef:1215] [1215:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:45.] 

2) Take three scoops of water, and with each scoop, clean the mouth and the nose at the same time. He says:
والثاني: أن يجمع كل مضمضة واستنثارة في ‌غرفة ‌واحدة فيأتي بالمضمضة والاستنثار في ثلاث غرفات. 
The other is to gargle the mouth and clean the nose together in the same scoop and to gargle the mouth and clean the mouth in (a total of) three scoops.[footnoteRef:1216] [1216:  Ibid. ] 

Mawlānā Zakariyyā Kandhlawī explains a third scenario:
3) Take a scoop and gargle the mouth thrice from a single scoop and then take another scoop and clean the nostrils thrice. He says:
والاحتمال الثالث أن يفعل كلا منها بغرفة واحدة، فيكون الكل من غرفتين. 
The third possibility is to do each one of them (separately) with a single scoop. Hence, the total is using two scoops (one for gargling the mouth thrice, and then another for cleaning the nose thrice).[footnoteRef:1217] [1217:  Shaykh al-Ḥadīth Maulānā Zakariyyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:354. ] 

Irrespective of which method this refers to, Imām Mālik says:
إِنَّهُ لَا بَأْسَ بِذَلِكَ. 
It is alright.
[bookmark: _heading=h.nq2x7ozfcbzr]Gargling the Mouth and Cleaning the Nose in Other than the Sunnah Method
Since gargling and cleaning the nose are not compulsory in themselves, the method of doing it and the number of times are also not compulsory. It is permissible to do them in ways contrary to the best. Mawlānā Zakariyyā says: 
وبه قالت الحنفية.
And this is the view of the Ḥanafīs.[footnoteRef:1218] [1218:  Ibid, 1:355.] 

Whilst it is permissible, the person will be practising in contrast to the best method. ʿAllāmah Abu ’l-Walīd al-Bājī says:
وإن ترك الأفضل.
Even though he left the best way.[footnoteRef:1219] [1219:  ʿAllāmah Bājī (n 3) 1:45.] 

ʿAllāmah Zurqānī also explains the statement of Imām Mālik as:
أي يجوز, وإن كان الأفضل خلافه. 
[It is alright] i.e. it is permissible even though the best is contrary to it.[footnoteRef:1220] [1220:  ʿAllāmah Zurqānī (n 2) 1:72.] 

As mentioned, this is the view of the Ḥanafīs. All scholars agree on this. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وهو أمر لا أعلم فيه خلافا أنه من شاء فعله. 
I do not know any dispute on this matter, that whoever wishes may do so.[footnoteRef:1221] [1221:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa-ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hū ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa-Sharḥ dhālika Kulli-hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:46. ] 

This is with regards to the method. As for the amount, another similar statement is related from Imām Mālik on cleaning the mouth and nose less than three times. Allāmah Abu ’l-Walīd al-Bājī quotes:
وسئل مالك عن المضمضة والاستنثار مرة، أم مرتين، أم ثلاثا؟ فقال: ما أبالي أي ذلك فعلت. وكل ذلك واسع وجائز عند مالك وجميع أصحابه، أن يتمضمض ويستنثر ‌من ‌غرفة ‌واحدة. 
Mālik was asked regarding gargling the mouth and cleaning the nose, whether it must be done once, twice or thrice. He thus replied, ‘I do not mind whichever of that you do.’ All of that is flexible and permissible according to Mālik and all his students: that one gargles the mouth and cleans the nose from a single scoop.[footnoteRef:1222] [1222:  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), 11:475. ] 

Nevertheless, following the Sunnah method is the best.
[bookmark: _heading=h.pcfc4qhsdmq3]The Thirty-Eighth Narration
‌مَالِك, أَنَّهُ بَلَغَه: أَنَّ عَبْدَ الرَّحْمَنِ بْنَ أَبِي بَكْرٍ قَدْ دَخَلَ عَلَى عَائِشَةَ زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَوْمَ مَاتَ سَعْدُ بْنُ أَبِي وَقَّاصٍ، فَدَعَا بِوَضُوءٍ، فَقَالَتْ لَهُ عَائِشَةُ: يَا عَبْدَ الرَّحْمَن, أَسْبِغِ الْوُضُوءَ، فَإِنِّي سَمِعْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُولُ: "وَيْلٌ لِلْأَعْقَابِ مِنَ النَّارِ".
Mālik reported that it reached him that ʿAbd ar-Raḥmān ibn Abī Bakr went to ʿĀʾishah, wife of the Prophet ﷺ, on the day of the demise of Saʿd ibn Abī Waqqāṣ. He asked for ablution water. ʿĀʾishah thus said, ‘Oh ʿAbd ar-Raḥmān! Perform complete ablution for I have heard the Messenger of Allāh ﷺ saying, ‘Woe to the heels from the Fire!’’[footnoteRef:1223] [1223:  Imām Mālik (n 1) 160.] 

Imām Yaḥyā al-Laythī narrates:
‌ ‌مَالِك, أَنَّهُ بَلَغَه […]
Mālik reported that it reached him […]
[bookmark: _heading=h.qxpv6mu62w0f]The Authenticity of this Balāghah
This is the second narration consisting Arabic rhetoric that we are doing. Although here, Imām Mālik transmitted it as a balāghah, others transmitted it via fully connected chains. ʿAllāmah Ibn ʿAbd al-Barr says:
هذا الحديث يروى متصلا مسندا عن النبي - عليه السلام - من وجوه شتى من حديث عائشة, ومن حديث أبي هريرة, ومن حديث عبد الله بن عمرو بن العاص, ومن حديث عبد الله بن الحارث بن جزء الزبيدي. 
This ḥadīth is narrated as muttaṣil and musnad from the Prophet – peace be upon him – via various chains from the ḥadīth of ʿĀʾishah, the ḥadīth of Abū Hurayrah, the ḥadīth of ʿAbdullāh ibn ʿAmr ibn al-ʿĀṣ and the ḥadīth of ʿAbdullāh ibn al-Ḥārith ibn Jazʾ az-Zubaydī.[footnoteRef:1224] [1224:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 2:47.] 

There are two things to establish:
1) The incident itself
2) The narration within the incident (‘Wayl li ’l-aʿqāb min an-nār’). 
As for incident, Imām Muslim narrates this exact same incident with the following chain:
حدثنا هارون بن سعيد الأيلي وأبو الطاهر وأحمد بن عيسى. قالوا: أخبرنا عبد الله ابن وهب عن مخرمة بن بكير، عن أبيه، عن سالم مولى شداد. قال: دخلت على عائشة زوج النبي صلى الله عليه وسلم يوم توفي سعد بن أبي وقاص. فدخل عبد الرحمن بن أبي بكر فتوضأ عندها. فقالت: يا عبد الرحمن! أسبغ الوضوء. فإني سمعت رسول الله صلى الله عليه وسلم يقول: "‌ويل ‌للأعقاب من النار". 
Hārūn ibn Saʿīd al-Aylī, Abu ’ṭ-Ṭāhir and Aḥmad ibn ʿĪsā narrated to us, all saying: ʿAbdullāh ibn Wahb related to us from Makhramah ibn Bukayr from his father from Sālim, the freed slave of Shaddād, that he said: 
‘I went to ʿĀʾishah, wife of the Prophet ﷺ, on the day of the demise of Saʿd ibn Abī Waqqāṣ. Then ʿAbd ar-Raḥmān ibn Abī Bakr came in and performed ablution in her presence. ʿĀʾishah thus said, ‘Oh ʿAbd ar-Raḥmān! Perform complete ablution for I have heard the Messenger of Allāh ﷺ saying, ‘Woe to the heels from the Fire!’’[footnoteRef:1225] [1225:  Imām Muslim ibn al-Ḥajjāj an-Naysābūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:213. ] 

Imām Muslim then quotes three other chains. This narration revolves around Sālim, the freed slave of Shaddād an-Naṣrī, as ʿAllāmah Ibn ʿAbd al-Barr says:
هذا الحديث يرويه سالم الدوسي، وهو سالم بن عبد الله مولى دوس، ويقال: مولى النصريين. ويقال: مولى مالك بن أوس بن الحدثان النصري. وهو سالم سبلان. 
This ḥadīth is narrated by Sālim ad-Dawsī. He is Sālim ibn ʿAbdullāh, the freed slave of Daws – some said the freed slave of the Naṣrīs and some said the freed slave of Mālik ibn Aws ibn al-Ḥadathān an-Naṣrī – and he is Sālim Sabalān.[footnoteRef:1226] [1226:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 16:165.] 

These chains are concerning the incident. With regards to the narration within this incident, we will discuss this shortly, if Allāh wills. Just know that the narration is also authentically transmitted. 
Imām Mālik says that it reached him:
أَنَّ عَبْدَ الرَّحْمَنِ بْنَ أَبِي بَكْرٍ […]
That ʿAbd ar-Raḥmān ibn Abī Bakr […]
[bookmark: _heading=h.z3x10upvy2xl]ʿAbd ar-Raḥmān ibn Abī Bakr
[bookmark: _heading=h.tg41clldgcvo]Name and lineage
This is the eldest son of Abū Bakr. ʿAllāmah Abū Nuʿaym says:
كان أسن ولد أبي بكر. 
He was the eldest son of Abū Bakr[footnoteRef:1227] [1227:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Aṣbahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 4:1815. ] 

His father was Abū Bakr. As for his mother, ʿAllāmah Ibn Saʿd mentions the lineage of this mother:
وأمه أم رومان بنت عامر بن عويمر بن عبد شمس. 
His mother was Umm Rūmān bint ʿĀmir ibn ʿUwaymir ibn ʿAbd Shams.[footnoteRef:1228]  [1228:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:21.] 

He adds that there are other opinions regarding her lineage. Those interested may refer to Ṭabaqāt Ibn Saʿd.[footnoteRef:1229] [1229:  Ibid.] 

ʿAbd ar-Raḥmān ibn ʿAbi Bakr was a Companion and one of his sons, Muḥammad, was also a Companion. Muḥammad ibn ʿAbd ar-Raḥmān is known as Abū ʿAtīq. ʿAllāmah Ibn ʿAbd al-Barr calls Muḥamamad as:
والد عبد الله بن أبي عتيق  
The father of ʿAbdullāh ibn Abī ʿAtīq[footnoteRef:1230]  [1230:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 2:824. ] 

One speciality of his is that four people in his lineage are all Companions. ʿAllāmah Ibn ʿAbd al-Barr explains in Al-Istīʿāb:
وأدرك أبو عتيق محمد بن ‌عبد ‌الرحمن ‌بن ‌أبي ‌بكر بن أبي قحافة هو وأبوه وجده وأبو جده رسول الله صلى الله عليه وسلم. 
Abū ʿAtīq Muḥammad ibn ʿAbd ar-Raḥmān ibn Abī Bakr ibn Abī Quḥāfah, his father, his grandfather and his great grandfather all met the Messenger of Allāh ﷺ.[footnoteRef:1231] [1231:  Ibid.] 

Mūsā ibn ʿUqbah says:
ما نعلم أربعة في الإسلام أدركوا هم وأبناؤهم النبي صلى الله عليه وسلم, إلا هؤلاء الأربعة: أبو قحافة, وابنه أبو بكر, وابن ابنه ‌عبد ‌الرحمن ‌بن ‌أبي ‌بكر، وأبو عتيق ابن ‌عبد ‌الرحمن ‌بن ‌أبي ‌بكر، واسم أبي عتيق: محمد. 
We do not know of any four people who met the Prophet ﷺ, along with their sons in the state of Islam besides these four: Abū Quḥāfah, his son: Abū Bakr, his grandson: ʿAbd ar-Raḥmān ibn Abī Bakr and (his great-grandson) Abū ʿAtīq, the son of ʿAbd ar-Raḥmān ibn Abī Bakr. Abū ʿAtīq’s name is Muḥammad.[footnoteRef:1232] [1232:  ʿAllāmah Abū Nuʿaym (n 15) 1:25.] 

[bookmark: _heading=h.u7xkp66lh6ut]Students
As for those who narrated from ʿAbd ar-Raḥmān ibn Abī Bakr, ʿAllāmah Ibn ʿAsākir says:
روى عنه عائشة, وحفصة (ابنته حفصة بنت عبد الرحمن), وأبو عثمان النهدي, وعمرو بن أوس وغيرهم. 
Those who narrated from him are ʿĀʾishah, Ḥafṣah (his daughter: Ḥafṣah bint ʿAbd ar-Raḥmān), Abū ʿUthman an-Nahdī, ʿAmr ibn Aws and others.[footnoteRef:1233] [1233:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 35:30. ] 

ʿAllāmah Dhahabī adds the names of a few others:
روى عنه: ابناه؛ عبد الله وحفصة، وابن أخيه؛ القاسم بن محمد، وأبو عثمان النهدي، وعبد الرحمن بن أبي ليلى، وعمرو بن أوس الثقفي، وابن أبي مليكة، وآخرون. 
Those who narrated from him are his children: ʿAbdullāh and Ḥafṣah, his nephew: Qāsim ibn Muḥammad, Abū ʿUthmān an-Nahdī, ʿAbd ar-Raḥmān ibn Abī Laylā, ʿAmr ibn Aws ath-Thaqafī, Ibn Abī Mulaykah and others.[footnoteRef:1234] [1234:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 2:472. ] 

These were great scholars.
[bookmark: _heading=h.5ice8sdj8302]Background
Under his entry in his At-Ṭabaqāt al-Kubrā, ʿAllāmah Ibn Saʿd writes:
‌ولم ‌يزل ‌عبد ‌الرحمن ‌بن ‌أبي ‌بكر ‌على ‌دين ‌قومه وشهد بدرا مع المشركين، ودعا إلى المبارزة فقام إليه أبو بكر الصديق ليبارزه فقال له رسول الله، - صلى الله عليه وسلم -: مَتّعنا بنفسك، ثم أسلم عبد الرحمن بن أبي بكر في هُدنة الحديبية وهاجر إلى المدينة. 
ʿAbd ar-Raḥmān ibn Abī Bakr remained upon the religion of his people. He participated in Badr with the idolaters and called out for single combat. Abū Bakr aṣ-Ṣiddīq set out to engage in single combat with him, but the Messenger of Allāh ﷺ said, ‘Stay with us.’ ʿAbd ar-Raḥmān ibn Abī Bakr then accepted Islam at the time of the Treaty of Ḥudaybiyyah and migrated to Madīnah.[footnoteRef:1235] [1235:  ʿAllāmah Ibn Saʿd (n 16) 5:21.] 

Hence, he accepted Islam around the year 6 AH.
ʿAllāmah Dhahabī says:
وهاجر قبيل الفتح. وأما جده أبو قحافة فتأخر إسلامه إلى يوم الفتح. 
He migrated just before the Conquest. As for his grandfather, Abū Quḥāfah, his acceptance of Islam was delayed until the day of the Conquest (of Makkah).[footnoteRef:1236] [1236:  ʿAllāmah Dhahabī (n 22) 2:471.] 

[bookmark: _heading=h.ncom4xc2lidq]Amount of aḥādīth
ʿAllāmah Dhahabī mentions that around eight aḥādīth are transmitted from him:
له أحاديث، نحو الثمانية. اتفق الشيخان على ثلاثة منها. 
He narrated around eight aḥādīth. Amongst them, three are muttafaq ʿalayh.[footnoteRef:1237] [1237:  Ibid, 2:472.] 

[bookmark: _heading=h.mfo6l581ojaf]Qualities
One of his outstanding qualities was his extreme truthfulness, such that Saʿīd Ibn al-Musayyab says:
أن عبد الرحمن بن أبي بكر لم تجرب عليه كذبة قط. 
No lie was ever caught from ʿAbd ar-Raḥmān ibn Abī Bakr.[footnoteRef:1238] [1238:  ʿAllāmah Ibn ʿAsākir (n 21) 35:35.] 

Coupled with his piety, he was also known for his good humour. Zubayr says:
وكان امرأ صالحا. وكانت فيه دُعابة. 
He was a pious man and was humorous.[footnoteRef:1239]   [1239:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 18) 2:825.] 

Prior to Islam, he would travel to Shām for business. It so happened that on one of his trips, he fell into excessive infatuation and love for the princess in that area. This is a famous incident that scholars and historians usually quote. However, the lesson Muftī Ṣāḥīb (May Allāh Taʿalā preserve him) likes to derive from it is to never lose hope of anything, however impossible it might seem. To quote it from Maʿrifah aṣ-Ṣaḥābah of ʿAllāmah Abū Nuʿaym:
 كان يتجر في الجاهلية إلى الشام بماله، ومال قريش. فهوي ليلى بنت الجودي، فلما افتتح خالد الشام زمن عمر صارت إليه، فازداد بها شغفا، فكان يشبب بها، ويقول:
تذكرت ليلى والسماوة دونها 		فما لابنة الجودي ليلى وما ليا
In the Pre-Islamic era, he would travel to Shām for business with his wealth and the wealth of the Quraysh. It so happened that he fell in love with Laylā bint al-Jūdī (the king). Then when Khālid conquered Shām in the era of ʿUmar, she went into his hands. He fell more profoundly in love with her and thus began reciting love poetries for her. He would say (prior to receiving her): 
I thought of Laylā and the distance between us.
Where do I stand before the daughter of Jūdī? [footnoteRef:1240] [1240:  ʿAllāmah Abū Nuʿaym (n 15) 4:1815.] 

ʿAllāmah Ibn ʿAsākir narrates it in Tārīkh Dimashq with the continuation of the poem:
أن عبد الرحمن بن أبي بكر الصديق قدم الشام في تجارة, فرأى هنالك امرأة يقال لها ابنة الجودي, على طنفسة, حولها ولائد, فأعجبته, فقال فيها:
تذكّرت ليلى والسماوةُ دونها 		فما لابنةُ الجودي ليلى وما ليا
‌وأنًّى ‌تُعَاطي ‌قلبَه ‌حارثيةٌ 		تدمّنُ بُصرى أو تحلّ الجوابيا
وأنَّى تُلاقيها, بلى, ولعلّها 		إنِ الناسُ حجّوا قابلا أن تُوافيا
فلما بعث عمر بن الخطاب جيشه إلى الشام, قال لصاحب الجيش: إن ظفرتَ بليلى بنت الجودي عنوة, فادفعها الى عبد الرحمن بن أبي بكر, فظفر بها, فدفعها الى عبد الرحمن, وأُعجب بها, وآثرها على نسائه, حتى شكونه إلى عائشة, فعاتبته على ذلك, فقال: والله كأني أرشف بأنيابها حبَّ الرمّان.
ʿAbd ar-Raḥmān ibn Abī Bakr went to Shām for business. There, he saw a lady called ‘the daughter of Jūdī’ on a carpet with young servants around her. He fell in love with her and began reciting regarding her:
I thought of Laylā and the distance between us.
Where do I stand before the daughter of Jūdī?
How can a Ḥārithī attract his heart
She lives in Busra or by the lakes.
How can he meet her? Nay, perhaps they may meet,
When people visit for the pilgrimage in the following year.
When ʿUmar ibn al-Khaṭṭāb sent his army to Shām, he told the commandant, ‘If you manage to capture Laylā bint al-Jūdī, then give her to ʿAbd ar-Raḥmān ibn Abī Bakr. He thus got hold of her and gave her to ʿAbd ar-Raḥmān. He loved her and preferred her over his other wives so much so that they complained of him to ʿĀʾishah, who then reprimanded him for that. ʿAbd ar-Raḥmān responded, ‘By Allāh, as though I can suck the seeds of pomegranate from her teeth.’[footnoteRef:1241] [1241:  ʿAllāmah Ibn ʿAsākir (n 21) 35:33-34.] 

[bookmark: _heading=h.h80ikwhz474f]Refusal to pledge allegiance to Yazīd
When Yazīd was announced as the next ruler, ʿAbd ar-Raḥmān was amongst those who refused to accept him. Abū Kathīr relates that Muʿāwiyah sent a letter to Marwān, who was the governor of Madīnah and instructed him to announce that people must pledge allegiance to Yazīd. When he announced this, ʿAbd ar-Raḥmān ibn Abī Bakr told him:
يا مروان إنما هي هرقلية, كل ما مات هرقل كان هرقل مكانه ما لأبي بكر لم يستخلفني, وما لعمر لم يستخلف عبد الله. 
Oh Marwān, this is the way of the Romans; whenever a Roman emperor dies, another emperor takes his place (the son takes over, creating a dynasty). Why did Abū Bakr not appoint me as a successor?! And why did ʿUmar not appoint ʿAbdullāh as a successor?![footnoteRef:1242] [1242:  Ibid, 35:35.] 

ʿAbdullāh ibn Nāfiʿ ibn Thābit quotes this statement with the following words:
أهرقلية إذا مات كسرى, كان كسرى مكانه لا نفعل والله أبدا. 
Are you following the way of the Romans? Whenever a Persian emperor dies, another emperor takes his place. By Allāh, we will never do this![footnoteRef:1243] [1243:  Ibid.] 

ʿAbd al-ʿAzīz az-Zuhrī then narrates that Muʿāwiyah offered him a huge sum of money. He says:
بعث معاوية إلى عبد الرحمن بن أبي بكر الصديق بمائة ألف درهم بعد إذ أبى البيعة ليزيد بن معاوية, فردها عبد الرحمن وأبى أن يأخذها, وقال: أبيع ديني بدنياي؟ وخرج إلى مكة, فمات بها. 
Muʿāwiyah sent one hundred thousand dirhams to ʿAbd ar-Raḥmān ibn Abī Bakr aṣ-Ṣiddīq after he refused to pledge allegiance to Yazīd ibn Muʿāwiyah. But ʿAbd ar-Raḥmān returned them and refused to take them, saying, ‘Shall I sell my religion in exchange for my world?’ He then set out to Makkah and passed away there.[footnoteRef:1244] [1244:  Ibid, 35:36.] 

This is the reason which caused him to leave Madīnah for Makkah. But he passed away when he was just 12 miles away from Makkah at a place called Ḥubshī. Ibn Abī Mulaykah says:
والحُبشي على اثني عشر ميلا من مكة. 
Ḥubshī is 12 miles away from Makkah.[footnoteRef:1245] [1245:  Ibid, 35:40.] 

[bookmark: _heading=h.ppmujq7ojqd4]Date of demise
Most historians dated his demise to be in 53 AH. ʿAllāmah Ibn Saʿd says:
ومات سنة ثلاث وخمسين في خلافة معاوية بن أبي سفيان بعد سعد بن أبي وقّاص. 
He passed away in the year 53 AH during the caliphate of Muʿāwiyah ibn Abī Sufyān after Saʿd ibn Abī Waqqāṣ.[footnoteRef:1246] [1246:  ʿAllāmah Ibn Saʿd (n 16) 5:21.] 

Likewise, Khalīfah ibn Khayyāṭ says:
مات سنة ثلاث وخمسين. 
He passed away in the year 53 AH.[footnoteRef:1247] [1247:  ʿAllāmah Ibn ʿAsākir (n 21) 35:28.] 

ʿAllāmah Ibn ʿAbd al-Barr says in Al-Istīʿāb:
وكانت وفاة عبد الرحمن بن أبى بكر سنة ثلاث وخمسين. وقيل سنة خمس وخمسين بمكة، والأول أكثر. 
The demise of ʿAbd ar-Raḥmān ibn Abī Bakr was in the year 53 AH. Some said in the year 55 (AH) in Makkah. The majority hold the first view.[footnoteRef:1248] [1248:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 18) 2:826.] 

However, ʿAllāmah Dhahabī used this very narration to prove that it is impossible that he passed away in the year 53 AH. He says:
هكذا ورخوه، ولا يستقيم؛ فإن في صحيح مسلم: أنه دخل على عائشة يوم موت سعد، فتوضأ. فقالت له: أسبغ الوضوء. سمعت رسول الله - صلى الله عليه وسلم - يقول: "ويل للأعقاب من النار". 
They dated it in this manner, but it is incorrect because in Ṣaḥīḥ Muslim, it is narrated that he went to ʿĀʾishah on the day Saʿd passed away, and performed ablution. She thus told him, ‘Perform complete ablution. I have heard the Messenger of Allāh ﷺ saying, ‘Woe to the heels from the Fire!’’[footnoteRef:1249] [1249:  ʿAllāmah Dhahabī (n 22) 2:472.] 

On the next page, he says:
وقد صح في مسلم في الوضوء: أن عبد الرحمن خرج إلى جنازة سعد ابن أبي وقاص. فهذا يدل على أنه عاش بعد سعد. 
It is proven in Muslim in the Chapter of Ablution that ʿAbd ar-Raḥmān went to the funeral of Saʿd ibn Abī Waqqāṣ. This proves that he lived after Saʿd.[footnoteRef:1250] [1250:  Ibid, 2:473.] 

Saʿd only passed away in 55 AH. 
In Isʿāf al-Mubaṭṭaʾ, ʿAllāmah Suyūṭī mentions the views on Saʿd’s date of demise:
مات بالعقيق على عشرة أميال من المدينة وحمل على الرقاب إلى البقيع سنة خمس وخمسين وقيل سنة ست بل سبع وقيل ثمان وقيل أربع عن ثلاث وثمانين وقيل اثنتين وثمانين وقيل أربع وسبعين. 
He passed away in Al-Aqīq, ten miles away from Madīnah. He was carried over the necks of people to Al-Baqīʿ in the year 55 AH. Some said in the year 56 AH, or rather 57 AH. Some said 58 AH. Some 83 AH- 84 AH. Some said 82 AH, and some said 74 AH.[footnoteRef:1251] [1251:  Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Kitāb al-Muwaṭṭaʾ li ’l-Imām Mālik ibn Anas Raḍīy-Allāhu ʿanhu wa-bi-dhayli-hī Kitāb Isʿāf al-Mubaṭṭaʾ bi-Rijāl al-Muwaṭṭaʾ li ’s-Suyūṭī  (Cairo: Dār ar-Rayyān li ’t-Turāth, 1988), 2:319-320.] 

The sudden demise of ʿAbd ar-Raḥmān was severe and painful for his sister, ʿĀʾishah. Layth says:
مات أخو عائشة فجأة فشق عليها. 
The brother of ʿĀʾishah passed away suddenly, causing it to be difficult for her.[footnoteRef:1252] [1252:  ʿAllāmah Ibn ʿAsākir (n 21) 35:39.] 

Due to her sadness, she visited his grave. Ibn Abī Mulaykah says:
رأيت عائشة بعيني هاتين تزور قبر أخيها فتسلم وتصلى عليه وتستغفر له. 
I saw ʿĀʾishah with these two eyes of mine visiting the grave of her brother, greeting, praying for him and seeking forgiveness for him.[footnoteRef:1253] [1253:  ʿAllāmah Ibn Saʿd (n 16) 5:24.] 

So intense was her grief that she sang a few couplets in remorse:
‌وكُنَّا ‌كَنَدمَانَي ‌جَذِيمة ‌حِقبَة 		من الدهر حتى قيل: لن يَتَصدَّعَا
فلما تَفَرَّقنَا كَأَنِّى وَمَالكا 			لطُول اجتماع لم نَبِت ليلة معا
ثم قالت أما والله لو شهدتك ما زرت قبرك، ولو شهدتك ما حُمِلتَ من حبشي ميتا ولدُفِنتَ مكانك. 
Our condition is the same as the two drinking companions of Jadhīmah,
For a period of time, such that it was said that they shall never be broken apart.
But when we separated, it seems as though I and Mālik,
Despite being united for long, we did not spend a single night together.
Then she said, ‘By Allāh, if I saw you, I would not have visited your grave. And if I saw you, I would not have let you be carried from Ḥubshī, and you would have been buried where you were.’[footnoteRef:1254] [1254:  Ibid, 5:22.] 

He passed away 12 miles from Makkah, but they carried him to Makkah and buried him there. Ibn Abī Mulaykah says:
أن عبد الرحمن بن أبي بكر توفى في منزل له فحملناه على رقابنا ستة أميال إلى مكة وعائشة غائبة. 
ʿAbd ar-Raḥmān ibn Abī Bakr passed away in one of the places he camped at. We thus carried him on our necks for six miles until Makkah, and ʿĀʾishah was absent.[footnoteRef:1255] [1255:  Ibid.] 

This was quite a deep regret of hers. Manṣūr ibn Ṣafiyyah quotes from his mother:
مات أخ لعائشة بوادى الحبشي فحُمل من مكانه، فأتيناها نعزّيها فقالت: ما أجد في نفسى إلا أننى وددت أنه كان دُفن مكانه. 
ʿĀʾishah’s brother passed away in the valley of Ḥubshī. He was then carried away from that place. We went to her to offer our condolences, and she said, ‘I have no regret except that I wish he was buried where he was.’[footnoteRef:1256] [1256:  Ibid, 5:24.] 

ʿĀʾishah then ordered that a tent should be placed over his grave:
ثم أمرت بفسطاط فضرب على القبر ووكلوا به إنسانا وارتحلت، فقدم ابن عمر فرأى الفسطاط مضروبا فسأل عنه فحدثوه، فقال للرجل: انزعه قال: إنهم وكلونى به، قال: وأخبرهم أن عبد الرحمن إنما يظله عمله. 
Then, she commanded to pitch a tent [there], and it was pitched over the grave. They assigned a man over it to guard it, and she departed. Then Ibn ʿUmar came, and upon seeing the pitched tent, he enquired regarding it. They informed him. He thus said to the man, ‘Remove it!’ The man said, ‘But they assigned me over it.’ Ibn ʿUmar said, ‘Tell them that ʿAbd ar-Raḥmān is being shaded by his deeds.’[footnoteRef:1257] [1257:  Ibid, 5:22.] 

ʿĀʾishah also gave charity on behalf of her brother. Yaḥyā ibn Saʿīd says:
توفى عبد الرحمن بن أبي بكر الصديق في نوم نامه، فأعتقت عنه عائشة أم المؤمنين رقابا. 
ʿAbd ar-Raḥmān ibn Abī Bakr aṣ-Ṣiddīq passed away in his sleep. ʿĀʾishah, the Mother of the Believers, thus freed slaves on his behalf.[footnoteRef:1258] [1258:  Ibid, 5:23.] 

Qāsim ibn Muḥammad relates it in this way:
فأعتقت عنه عائشة رقيقا من تلاده، ترجو أن ينفعه ذلك بعد موته. 
ʿĀʾishah freed a slave from his inherited wealth in hope that this may benefit him after his demise.[footnoteRef:1259] [1259:  Ibid.] 

Owing to his refusal to pledge allegiance, ʿĀʾishah feared for the security of his brother. ʿAlqamah ibn Abī ʿAlqamah reports from his mother:
أن امرأة دخلت بيت عائشة فصلت عند بيت النبي - صلى الله عليه وسلم - وهي صحيحة, فسجدت ولم ترفع رأسها حتى ماتت, فقالت عائشة: الحمد لله الذي يحيي ويميت, إن في هذه لعبرة لي في عبد الرحمن بن أبي بكر, رقد في مقيل له قاله فذهبوا يوقظونه فوجدوه قد مات, فدخل نفس عائشة تهمة أن يكون صُنع به شرّ أو عُجّل عليه, فدُفن وهو حيّ فرأت أنه عبرة لها, وذهب ما كان في نفسها من ذلك. 
A woman entered the house of ʿĀʾishah and prayed by the room of the Prophet ﷺ. She was healthy, but when she went into prostration, she did not raise her head, such that she passed away. ʿĀʾishah exclaimed, ‘All praises belong to Allāh Who gives life and death. Indeed, therein lies a lesson for me with regards to ʿAbd ar-Raḥmān ibn Abī Bakr. He had only laid down for a nap, and when they went to wake him up, they found him deceased. Due to this, suspicion entered the mind of ʿĀʾishah that someone did evil to him (either assassinated or poisoned), or they hastened his death by burying him alive. But she saw this as a lesson for her, and consequently, her suspicion was cleared.[footnoteRef:1260] [1260:  ʿAllāmah Ibn ʿAsākir (n 21) 35:38.] 

This great Companion, who was the brother of ʿĀʾishah, visited her: 
 دَخَلَ عَلَى عَائِشَةَ زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَوْمَ مَاتَ سَعْدُ بْنُ أَبِي وَقَّاصٍ 
[He] went to ʿĀʾishah, wife of the Prophet ﷺ, on the day of the demise of Saʿd ibn Abī Waqqāṣ.
We will speak of Saʿd ibn Abī Waqqāṣ in Ḥadīth 103, on page 189, if Allāh wills. His entire life is full of noteworthy points and inspiration to derive from. Hence, we cannot rush through his biography.
The narration continues:
فَدَعَا بِوَضُوءٍ، فَقَالَتْ لَهُ عَائِشَةُ: يَا عَبْدَ الرَّحْمَن, أَسْبِغِ الْوُضُوءَ […].
He asked for ablution water. ʿĀʾishah thus said, ‘Oh ʿAbd ar-Raḥmān! Perform complete ablution […].’
[bookmark: _heading=h.59gavzrgkno0]Explanation of the Wording: ‘Asbigh’
The word ‘isbāgh’ means to perform a complete and proper ablution. ʿAllāmah Ibn ʿAbd al-Barr defines it in At-Tamhīd:
فالإسباغ: الإكمال والإتمام في اللغة، من ذلك قول الله عز وجل: ﴿وَأَسْبَغَ عَلَيْكُمْ نِعَمَهُۥ ظَـٰهِرَةًۭ وَبَاطِنَةًۭ ۗ﴾ [لقمان: 20]. يعني أتمها عليكم وأكملها. وإسباغ الوضوء: أن تأتي بالماء على كل عضو يلزمك غسله، وتعمه كله بالماء، وجر اليد. 
‘Isbāgh’ literally is to complete and perfect. From that is the verse: ‘And [He] has perfected His blessings on you, both outward and inward?’ i.e. He perfected His blessings on you and bestowed them on you in a complete way. And ‘isbāgh’ of ablution to make water reach every limb that you should wash, to wet the entire limb completely with spread out hands.[footnoteRef:1261] [1261:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 13:56.] 

Qāḍī ʿIyāḍ explains:
الإسباغ معناه تمام الوضوء وتبليغه حدوده، والثوب السابغ الكامل. 
The meaning of ‘isbāgh’ is to perform a perfect ablution and fulfil its maximum requirements. A ‘sābigh’ cloth is a wide one.[footnoteRef:1262]  [1262:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Egypt: Dār al-Wafāʾ, 1998), 2:33.] 

Here, the word ‘wūḍūʾ’ can also be read with a fatḥāh. Mawlānā Zakariyyā explains:
ولو ثبت فتح الواو لكان له وجه وجيه أيضا أي: أوصل ماء الوضوء إلى الأعضاء بطريق الاستيعاب.
If a fatḥah on the wāw is proven, it would also have a valid meaning i.e. make the ablution water reach each and every part of the limbs.[footnoteRef:1263] [1263:  Maulānā Zakariyyā (n 5) 1:355.] 

Now, why did ʿĀʾishah mention this to him? Mawlānā Zakariyyā explains:
وكأنها رأت منه تقصيرا أو خافت عليه ذلك. 
As though she found some shortcomings from him, or she feared that he may do so.[footnoteRef:1264] [1264:  Ibid.] 

If Saʿd’s demise was around the year 55 AH to 56 AH, then this was towards the end of ʿAbd ar-Raḥmān’s life. He was an elderly and well-respected gentleman, yet his sister was confident that he would not mind if she reminds him of something as simple as performing ablution properly. 
This commandment of ‘asbigh al-wuḍūʾ’ has been established from other narrations. We previously quoted the narration in the four Sunan where Laqīṭ ibn Ṣaburah says: 
قلت: يا رسول الله، أخبرني عن الوضوء. قال: "أسبغ الوضوء، وخلل بين الأصابع، ‌وبالغ ‌في ‌الاستنشاق, إلا أن تكون صائما".
I said, ‘Oh Messenger of Allāh (ﷺ). Tell me regarding ablution.’ He said, ‘Perform ablution properly, let water run between your fingers, and do your utmost in taking water into the nostrils, except if you are fasting.’[footnoteRef:1265][footnoteRef:1266] [1265:  Imām Abū Dāwūd (n 5) 1:100.	]  [1266:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa-Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 3:146.] 

After quoting this, Imām Tirmidhī says:
هذا حديث حسن صحيح. 
This is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:1267] [1267:  Ibid.] 

Thereafter, the Mother of the Beleivers, ʿĀʾishah, quotes a ḥadīth from the Prophet ﷺ regarding her reason for telling him so:
فَإِنِّي سَمِعْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُولُ: "وَيْلٌ […]"
For I have heard the Messenger of Allāh ﷺ saying, ‘Woe […]’
[bookmark: _heading=h.gj10dxac6ocp]Explanation of the Wording: ‘Wayl’
The word ‘wayl’ holds several different meanings.  Firstly, it is used on three occasions:
1) It is used when a person engages in an act that leads to his destruction. Qāḍī ʿIyāḍ says:
وقوله: "ويل": هى كلمة تقال لمن وقع فى هلكة.
The statement: ‘wayl’ is a word which is uttered for one who headed towards [his] destruction.[footnoteRef:1268] [1268:  Qāḍī ʿIyāḍ (n 50) 2:35.] 

2) It is used when a person is deserving of punishment due to a wrong act he committed. Qāḍī ʿIyāḍ says:
وقيل لمن يستحقها. 
Some said that it is for one who deserves it.[footnoteRef:1269] [1269:  Ibid.] 

3) It is used on the occasion of expressing disappointment and worry upon seeing a wrong act. Qāḍī ʿIyāḍ says:
وقيل: الحزن.
Some said for grief.[footnoteRef:1270] [1270:  Ibid.] 

In Al-Gharībīn fi ’l-Qurʾān wa ’l-Ḥadīth, ʿAllāmah Abū ʿUbayd al-Harawī explains ‘wayl’:
قوله تعالى: ﴿فَوَيْلٌۭ لَّهُم﴾ قال ابن عرفة: الويل: الحزن يقال: تويل الرجل إذا دعا بالويل, وإنما يقال ذلك عند الحزن والمكروه. 
The verse: ‘Then, woe to them’:[footnoteRef:1271] Ibn ʿArafah said, ‘‘Wayl’ is grief. It is said, ‘Tawayyala ’r-rajul’, when a man cries out, ‘wayl’, and that is said in occasions of grief and misfortune (upon seeing wrong acts).’[footnoteRef:1272] [1271:  Qurʾān: 2:79.]  [1272:  ʿAllāmah Abū ʿUbayd Aḥmad ibn Muḥammad al-Harawī, Al-Gharībayn fī ’l-Qurʾān wa ’l-Ḥadīth (Makkah Mukarramah/Riyadh: Maktabat Nizār Muṣṭafā al-Bāz, 1999), 6:2042.] 

Then, regarding the meaning, Qādī ʿIyāḍ mentions:
1) It is a curse of destruction
وقيل: هى المهلكة.   
Some said that it [a curse of] destruction.[footnoteRef:1273] [1273:  Qāḍī ʿIyāḍ (n 50) 2:35.] 

2) It is a curse of severe punishment
 وقيل: المشقة من العذاب. 
Some said that it is [a curse of] severe punishment.[footnoteRef:1274] [1274:  Ibid.] 

3) Wayl is a place in Jahannam. 
 وقيل: ويل واد فى جهنم. 
Some said that it is a valley in Jahannam.[footnoteRef:1275] [1275:  Ibid.] 

In Musnad Aḥmad and Ṣaḥīḥ Ibn Ḥibbān, both the authors narrate – albeit with a weak chain due to Darrāj narrating from Abu ’l-Haytham – from Abū Saʿīd al-Khudrī, who quotes from the Prophet ﷺ:
‌ويل: ‌واد في جهنم، يهوي فيه الكافر أربعين خريفا قبل أن يبلغ قعره. 
Wayl is a valley in Jahannam in which a disbeliever will plunge continuously for forty years before reaching its depths.[footnoteRef:1276][footnoteRef:1277]  [1276:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah), 18:240.]  [1277:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Al-Musnad aṣ-Ṣaḥīḥ ʿalā ’t-Taqāsīm wa ’l-Anwāʿ bi-ghayr Wujūd Qaṭʿ fī Sanadi-hā wa-lā Thubūt Jarḥ fī Nāqilī-hā / Ṣaḥīḥ Ibn Ḥibbān (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah Idārat ash-Shuʾūn al-Islāmiyyah, 2012), 6:183.] 

Imām Ṭabrānī quotes with his chain from ʿAbdullāh ibn Masʿūd:
ويل ‌واد في جهنم من قيح. 
Wayl is a valley in Jahannam which is full of pus.[footnoteRef:1278] [1278:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd edn), 9:260.] 

This is also weak due to the narrator Yaḥyā al-Ḥimmānī.
From all these meanings, Ḥāfiẓ Ibn Ḥajar chooses the last one:
أظهرها ما رواه بن حبان في صحيحه من حديث أبي سعيد مرفوعا: "ويل ‌واد ‌في ‌جهنم". 
The most apparent meaning is what Ibn Ḥibbān narrated in his Ṣaḥīḥ from the ḥadīth of Abū Saʿīd who narrates as marfūʿ, ‘Wayl is a valley in Jahannam.’[footnoteRef:1279] [1279:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:551.] 

[bookmark: _heading=h.9ea0a8ngoj0j]Grammar Rule: The Mubtadaʾ as an Indefinite Noun
Another point here is that ‘wayl’ is the mubtadaʾ (subject), and it took tanwīn. Yet, according to the rule, a mubtadaʾ cannot take tanwīn (i.e. it cannot be indefinite). ʿAllāmah Ibn Mālik mentions in his Alfiyyah: 
وَلَا يَجُوزُ الاِبتِدَا بِالنَّكِرَه. 
Beginning [sentences] with an indefinite word is disallowed.[footnoteRef:1280]  [1280:  ʿAllāmah Muḥammad ibn ʿAbdullāh ibn Mālik al-Andalūsī, Matn al-Alfiyyah (Beirut: Al-Maktabah ash-Shaʿbiyyah), 10.   ] 

To respond to this, Ḥāfiẓ Ibn Ḥajar explains in Fatḥ al-Bārī that it was permissible in this case for the mubtadaʾ to take tanwīn since it is a supplication:
قوله ويل جاز الابتداء بالنكرة لأنه دعاء. 
The statement ‘wayl’: beginning with an indefinite word was permissible because it is a supplication.[footnoteRef:1281] [1281:  Ḥāfiẓ Ibn Ḥajar (n 67) 1:551.] 

Mawlānā Zakariyyā explains:
والتنوين فيه للتعظيم أي: هلاك عظيم وعقاب أليم.
The tanwīn therein is for highlighting its severity i.e. great destruction and a painful punishment.[footnoteRef:1282] [1282:  Maulānā Zakariyyā (n 5) 1:356.] 

Based on the apparent meaning, the Prophet ﷺ cursed of being punished in a specific place in Jahannam:
لِلْأَعْقَابِ 
To the heels 
[bookmark: _heading=h.uphhl8wkh36b]Explanation of the Wording: ‘Li ’l-Aʿqāb’
Here, the word ‘li’ is used. We said presently that this is a curse, whilst ‘li’ is used for goodness.  In his commentary of Ṣaḥīḥ al-Bukhārī, ʿAllāmah Kirmānī says:
فان قلت اللام للاختصاص التابع والمشهور أن اللام تستعمل في الخير "وعلى" في الشر نحو ﴿لَهَا مَا كَسَبَتْ وَعَلَيْهَا مَا ٱكْتَسَبَتْ ۗ﴾ 
If one objects that the lām is for ikhtiṣāṣ, and the famous view is that lām is used for goodness and ‘ʿalā’ is used for evil, such as: ‘All good will be for its own benefit, and all evil will be to its own loss.’[footnoteRef:1283][footnoteRef:1284] [1283:  Qurʾān: 2:286.]  [1284:  Shams ad-Dīn Muḥammad ibn Yūsuf al-Kirmānī, Ṣaḥīḥ al-Bukhārī bi-Sharḥ al-Kirmānī / Al-Kawākib ad-Darārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1981), 2:8.] 

He then responds:
قلت هو للإختصاص هنا نحو ﴿وَإِنْ أَسَأْتُمْ فَلَهَا ۚ﴾ ونحو ﴿وَلَهُمْ عَذَابٌ أَلِيمٌ﴾. 
I respond by saying that here, it is for ikhtiṣāṣ, such as: ‘And if you do evil, it will be against yourselves,’[footnoteRef:1285] and ‘And for them there is a grievous punishment..’[footnoteRef:1286][footnoteRef:1287]  [1285:  Qurʾān: 17:7.]  [1286:  Ibid, 2:10.]  [1287:  ʿAllāmah Kirmānī (n 72) 2:8.] 

As for the word ‘aʿqāb’, it is the plural of ‘aqib’, which can also be pronounced as ‘ʿaqb’. It refers to the heel of the foot. Qāḍī ʿIyāḍ explains this word, saying:
والأعقاب مؤخر الأقدام واحدها عقب، وعقب بكسر القاف وسكونها، وعقب كل شىء آخره، وجاء فى الحديث الآخر: "العراقب" وهو فى معناه، والعُرقوب: العصبة فى مؤخر الرجل فوق العقب وأعلاه. 
‘Aʿqāb’ is the back part of the feet. The singular is ‘ʿaqib’, and ‘ʿaqib’ can be with a kasrah on the qāf and a sukūn. The ‘ʿaqib’ of anything is its end or last part. In the other ḥadīth, ‘al-ʿarāqib’ is narrated, which means the same. And ‘ʿurqūb’ is the vein at the back of the feet, above and on top of the ‘ʿaqib’.[footnoteRef:1288] [1288:  Qāḍī ʿIyāḍ (n 50) 2:35.] 

The word comes with an alif lām, which is for ʿahd (referring to a specific matter which is intended by the speaker):
والألف واللام في قوله - صلى الله عليه وسلم - ويل للأعقاب يحتمل أن تكون للعهد وأن يريد به الأعقاب التي لا ينالها الوضوء ويبعد أن يريد به الجنس لأن ذلك يخرجه عن أن يكون وعيدا لمن أخل ببعض الوضوء.
The alīf lām in the statement of the Prophet ﷺ: ‘wayl li ’l-aʿqāb’ has the possibility of being for ʿahd, thus referring to the heels that were not wetted. It is farfetched that it is generic (referring to all heels in general) because that will exclude it from being a warning for those who fell short in performing an act of ablution properly.[footnoteRef:1289] [1289:  ʿAllāmah Bājī (n 3) 1:46.] 

The Prophet ﷺ then says:
مِنَ النَّارِ
From the Fire!
[bookmark: _heading=h.9ouon18sl1jj]Interpretation of the Narration
Qāḍī ʿIyāḍ explains the meaning:
أى أنها المعذبة التى تصيبها النار، أو أن بسبب تركها يعذب صاحبها، أو تعذب هى من جملة الرجل المغسولة، وأن مواضع الوضوء لا يمسه النار. 
It is the limb which will be punished by being burnt in the fire. Or due to leaving it, the person will be punished. Or that exact spot will be punished out of the entire foot that was washed, because the places of ablution will not be touched by the Fire.[footnoteRef:1290]  [1290:  Qāḍī ʿIyāḍ (n 50) 2:34.] 

Imām Tirmidhī explains the law derived from this narration:
وفقه هذا الحديث: أنه لا يجوز المسح على القدمين إذا لم يكن عليهما خفان أو جوربان. 
The law derived from this ḥadīth is that it is impermissible to wipe the feet when there are no leather socks or jawrab (socks of materials other than leather, thick enough to hold onto the feet by itself and prevent the penetration of water) on them.[footnoteRef:1291] [1291:  Imām Tirmidhī (n 54) 1:60.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions:
في هذا الحديث من الفقه إيجاب غسل الرجلين، وفي ذلك تفسير لقول الله عز وجل: ﴿وَأَرْجُلَكُمْ إِلَى ٱلْكَعْبَيْنِ ۚ﴾ [المائدة: 6]. وبيان أنه أراد الغسل لا المسح. 
The law derived from this ḥadīth is the obligation to wash both feet, in explanation of the verse: ‘And your feet until the ankles’ as well as a clarification that He is referring to washing, not wiping.[footnoteRef:1292] [1292:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 16:175.] 

Thereafter, he says:
والدليل على وجوب غسل الرجلين قوله -صلى الله عليه وسلم-: "ويل للأعقاب من النار". فخوفنا بذكر النار من مخالفة مراد الله عز وجل، ومعلوم أنه لا يعذب بالنار إلا على ترك الواجب. 
The proof for the obligation of washing the feet is the statement of the Prophet ﷺ: ‘Woe to the heels from the Fire!’ He (ﷺ) threatened us from opposing the will of Allāh ﷻ (in not washing the feet properly) by mentioning the Fire. It is well-known that the punishment of the Fire is only the consequence of leaving an obligatory act.[footnoteRef:1293] [1293:  Ibid, 16:178.] 

Only those from deviant sects hold the view that washing the feet in ablution is not obligatory. Imām Nawawī mentions these sects and their views:
وقالت الشيعة الواجب مسحهما قال محمد بن جرير والجبائي رأس المعتزلة يتخير بين المسح والغسل وقال بعض أهل الظاهر يجب الجمع بين المسح والغسل وتعلق هؤلاء المخالفون للجماهير بما لا تظهر فيه دلالة وقد أوضحت دلائل المسألة من الكتاب والسنة وشواهدها وجواب ما تعلق به المخالفون بأبسط العبارات المنقحات في شرح المهذب.  
The Shīʿah said, ‘The obligatory act is to wipe them.’ Muḥammad ibn Jarīr al-Jibāʾī, the leader of the Muʿtazilahs, said, ‘One can choose between wiping and washing.’ And some Ẓāhirīs said, ‘It is obligatory to combine wiping and washing.’ These groups who opposed the great majority adhered to that which does not give any indication (to their view). And I have elucidated proofs on this matter from the Qurʾān and Sunnah, along with evidence and answers to the proofs which the opponents adhered to in detailed and well-scrutinised writings in Sharḥ al-Muhadhdhab.[footnoteRef:1294] [1294:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī (Cairo: al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 3:129.] 

Now, although the Prophet ﷺ specifically mentioned the heels, this ruling applies to any portion of the limbs that must be washed (or wiped) but is left dry. Mawlānā Zakariyyā says:
ويلحق بالأعقاب ما في معناها من جميع الأعضاء. 
And annexed to the heels are all limbs of the same state (left dry in ablution).[footnoteRef:1295] [1295:  Maulānā Zakariyyā (n 5) 1:356.] 

The heels were mentioned per the context; the Prophet ﷺ saw some people who left their heels dry during ablution.
ʿĀʾishah presented this ḥadīth to support the command she gave to her brother. This is an example to follow. Hence, under the narration where Abū Hurayrah gave the same command and presented the same evidence as support, Ḥāfiẓ Ibn Ḥajar mentions:
وفيه أن العالم يستدل على ما يفتي به ليكون أوقع في نفس سامعه. 
This demonstrates that the scholar may provide evidence for the fatwā he issues so that it further induces the listener.[footnoteRef:1296]  [1296:  Ḥāfiẓ Ibn Ḥajar (n 67) 1:554.] 

[bookmark: _heading=h.v63hhl29zhf1]The Authenticity of the Narration within this Incident
This (‘wayl li ’l-aʿqāb min an-nār’) is the marfūʿ narration we alluded to earlier. To prove the authenticity of this incident where ʿAbd ar-Raḥmān came to ʿĀʾishah, we quoted it from Ṣaḥīḥ Muslim. This statement of the Prophet ﷺ was also present therein. Hence, since the full chain was quoted, this portion is already considered as musnad. Nevertheless, other Companions also authentically narrated this from the Prophet ﷺ, and we will go through those chains that are more authentic.
ʿAllāmah Ibn ʿAbd al-Barr mentioned that this is proven more authentically from three other Companions. He says:
وأصح حديث في هذا الباب من جهة الإسناد حديث أبي هريرة، وحديث عبد الله بن الحارث بن جزء الزبيدي، وحديث عبد الله بن عمرو بن العاص، ثم حديث عائشة، فهو مدني حسن. 
The most authentic aḥādīth in this topic in terms of the chain, are that of Abū Hurayrah, ʿAbdullāh ibn al-Ḥārith ibn Jazʾ az-Zubaydī, ʿAbdullāh ibn ʿAmr ibn al-ʿĀṣ, and then ʿĀʾishah, since it is Madanī and ḥasan.[footnoteRef:1297] [1297:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 16:174.] 

In Al-Istidhkār, he says:
وحديث عبد الله بن عمرو وأبي هريرة وعبد الله بن الحارث بن جزء لا علة في شيء من أسانيدها ولا مقال. 
None of the chains of the aḥādīth of ʿAbdullāh ibn ʿAmr, Abū Hurayrah and ʿAbdullāh ibn al-Ḥārith ibn Jazʾ consist of any defect or criticism.[footnoteRef:1298] [1298:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 2:47.] 

Hereunder are the aḥādīth of these Companions:
1) The ḥadīth of ʿAbdullāh ibn ʿAmr in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim:
عن عبد الله بن عمرو؛ قال: رجعنا مع رسول الله صلى الله عليه وسلم من مكة إلى المدينة. حتى إذا كنا بماء بالطريق. تعجل قوم عند العصر. فتوضؤا وهم عجال. فانتهينا إليهم. وأعقابهم تلوح لم يمسها الماء. فقال رسول الله صلى الله عليه وسلم "ويل للأعقاب من النار. أسبغوا الوضوء". 
ʿAbdullāh ibn ʿAmr reported, ‘We returned with the Messenger of Allāh ﷺ from Makkah to Madīnah, and came by water on the way. Some people hastened at the time of ʿAṣr, and they thus performed ablution hurriedly. We reached them and found their heels dry, untouched by water. At that moment, the Messenger of Allāh ﷺ said, ‘Woe to the heels from the Fire! Perform complete ablution!’’[footnoteRef:1299] [1299:  Imām Muslim (n 13) 1:214.] 

Imām Bukhārī narrated it three times from ʿAbdullāh ibn Amr. Imām Muslim also transmitted it multiple times.
2) The fourth time, Imām Bukhārī narrated it from Abū Hurayrah:
حدثنا ‌آدم بن أبي إياس قال: حدثنا ‌شعبة قال: حدثنا ‌محمد بن زياد قال: سمعت أبا هريرة، وكان يمر بنا والناس يتوضئون من المطهرة، قال: أسبغوا الوضوء، فإن أبا القاسم صلى الله عليه وسلم قال: ‌"ويل ‌للأعقاب من النار". 
Ādam ibn Abī Iyās narrated to us, saying: Shuʿbah narrated to us, saying: Muḥammad ibn Ziyād narrated to us, saying: I heard Abū Hurayrah saying whilst he passed by us and people were performing ablution from a utensil of water, ‘Perform complete ablution for indeed Abu ’l-Qāsim ﷺ said, ‘Woe to the heels from the Fire!’’[footnoteRef:1300] [1300:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:44.] 

Imām Muslim also narrated via Wakīʿ with a similar chain as well as via Rabīʿ ibn Muslim.[footnoteRef:1301]  [1301:  Imām Muslim (n 13) 1:214.] 

3) The ḥadīth of ʿAbdullāh ibn al-Ḥārith in Sunan ad-Dārqūṭnī with additional words:
حدثنا عثمان بن أحمد الدقاق، نا إبراهيم بن الهيثم، نا يحيى بن بكير، ثنا الليث، عن حيوة بن شريح، عن عقبة بن مسلم، عن عبد الله بن الحارث بن جزء الزبيدي، قال: سمعت رسول الله صلى الله عليه وسلم، يقول: "ويل للأعقاب و بطون الأقدام من النار". 
ʿUthmān ibn Aḥmad ad-Daqqāq narrated to us, saying: Ibrāhīm ibn al-Haytham narrated to us, saying: Yaḥyā ibn Bukayr narrated to us, saying: Layth narrated to us from Ḥaywah ibn Shurayḥ from ʿUqbah ibn Muslim from ʿAbdullāh ibn al-Ḥārith ibn Jazʾ az-Zubaydī, who said: ‘I heard the Messenger of Allāh ﷺ saying, ‘Woe to the heels and the soles of the feet from the Fire!’’[footnoteRef:1302] [1302:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dārquṭnī, Sunan ad-Dārquṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:165.] 

4) Jābir also narrated it. Imām Ibn Abī Shaybah and Imām Ibn Mājah – via Imām Ibn Abī Shaybah – both narrate:
حدثنا أبو الأحوص، عن أبي إسحاق، عن سعيد بن أبي كريب، عن جابر بن عبد الله، قال: سمعت رسول الله صلى الله عليه وسلم يقول: "ويل للعواقيب من النار". 
Abu ’l-Aḥwaṣ narrated to us from Abū Isḥāq from Saʿīd ibn Abī Kurayb from Jābir ibn ʿAbdullāh, who said: I heard the Messenger of Allāh ﷺ saying, ‘Woe to the heels from the Fire!’[footnoteRef:1303][footnoteRef:1304] [1303:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaff fī ’l-Aḥādīth wa ’l-Āthār (Beirut: Dār at-Tāj, 1989), 1:32.]  [1304:  Imām Abū ʿAbdullāh Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah  (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah), 1:155.] 

[bookmark: _heading=h.mfe91x858muh] The Thirty-Ninth Narration
مَالِك، عَنْ يَحْيَى بْنِ مُحَمَّدِ بْنِ طَحْلاَءَ، عَنْ عُثْمَان بْنِ عَبْدِ الرَّحْمَنِ، أَنَّ أَبَاهُ حَدَّثَه: أَنَّهُ سَمِعَ عُمَرَ بْنَ الْخَطَّابِ يَتَوَضَّأُ بِالْمَاءِ وُضُوءاً لِمَا تَحْتَ إِزَارِهِ. 
Mālik reported from Yaḥyā ibn Muḥammad ibn Ṭaḥlāʾ from ʿUthmān ibn ʿAbd ar-Raḥmān that his father narrated to him that he heard ʿUmar ibn al-Khaṭṭāb whilst he was washing the area underneath his loincloth with water.[footnoteRef:1305] [1305:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 160.] 

Imām Yaḥyā al-Laythī reports: 
 مَالِك، عَنْ يَحْيَى بْنِ مُحَمَّدِ بْنِ طَحْلاَءَ 
Mālik reported from Yaḥyā ibn Muḥammad ibn Ṭaḥlāʾ
[bookmark: _heading=h.6fe0lru9f9gj]Yaḥyā ibn Muḥammad ibn Ṭaḥlāʾ
[bookmark: _heading=h.ial1t9cjr5lr]Name and lineage
Imām Bukhārī explains regarding him in At-Tārīkh al-Kabīr:
‌يحيى ‌بن ‌محمد ‌بن ‌طحلاء، مولى لبني ليث، المدني، أراه أخا يعقوب. 
Yaḥyā ibn Muḥammad ibn Ṭaḥlāʾ: the freed slave of Banū Layth, the Madanī. I believe that he is the brother of Yaʿqūb.[footnoteRef:1306] [1306:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (Hyderabad: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 8:303. ] 

His brother, Yaʿqūb ibn Muḥammad ibn Ṭaḥlāʾ, was slightly more famous because he narrated more aḥādīth.
[bookmark: _heading=h.c6uj16y98gl1]Teachers
Thereafter, Imām Bukhārī mentions those from whom Yaḥyā narrated:
عن: أبيه، وعثمان بن عبد الرحمن. 
From his father and ʿUthmān ibn ʿAbd ar-Raḥmān[footnoteRef:1307] [1307:  Ibid.] 

[bookmark: _heading=h.77sw15yk903r]Students
As for his students, Imām Bukhārī says:
روى عنه مالك ابن أنس، وعبد العزيز بن محمد جميعا.
Mālik ibn Anas and ʿAbd al-ʿAzīz ibn Muḥammad (ad-Darāwardī) both narrated from him.[footnoteRef:1308] [1308:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 2) 8:303-304.] 

It is clear that Yaḥyā had just three teachers and two students. ʿAllāmah Ibn ʿAbd al-Barr comments on his narration of aḥādīth:
ويحيى قليل الحديث جدا.
Yaḥyā narrated a slight number of aḥādīth.[footnoteRef:1309]	 [1309:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:54.] 

[bookmark: _heading=h.mg4dnr4rlj75]Status in Ḥadīth
Given that he narrated so little, hardly anything is known of him. This is why he is introduced by his family members. Nevertheless, the important point to know is his status in Ḥadīth. ʿAllāmah Ibn Ḥibbān mentioned his name in Ath-Thiqāt in the third level of the Tābiʿūn. He says:
‌يحيى ‌بن ‌محمد ‌بن ‌طحلاء, مولى بني ليث, من أهل المدينة, أخو يعقوب بن محمد. 
Yaḥyā ibn Muḥammad ibn Ṭaḥlāʾ: the freed slave of Banū Layth, from the people of Madīnah, the brother of Yaʿqūb ibn Muḥammad[footnoteRef:1310] [1310:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 7:606. ] 

He narrates from Uthmān ibn ʿAbd ar-Raḥmān:
عَنْ عُثْمَان بْنِ عَبْدِ الرَّحْمَنِ
From ʿUthmān ibn ʿAbd ar-Raḥmān
[bookmark: _heading=h.h5prdxposhv]ʿUthmān ibn ʿAbd ar-Raḥmān
[bookmark: _heading=h.lycawv5eo5qq]Name and lineage
In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr explains who he was:
وأما عثمان بن عبد الرحمن فمديني أيضا قرشي تيمي، وهو عثمان ابن عبد الرحمن بن عثمان بن عبيد الله يجتمع مع طلحة في عبيد الله. 
As for ʿUthmān ibn ʿAbd ar-Raḥmān, he is also Madanī, a Qurashī and a Taymī (a member of the Taym clan). He is ʿUthmān ibn ʿAbd ar-Raḥmān ibn ʿUthmān ibn ʿUbayd Allāh. He joins with Ṭalḥah at ʿUbayd Allāh.[footnoteRef:1311] [1311:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:54.] 

His grandfather was the brother of Ṭalḥah ibn ʿUbayd Allāh. ʿAllāmah Dhahabī says:
لأبيه صحبة وجده عثمان أخو طلحة بن عبيد الله أحد العشرة. 
His father was a Companion, and his grandfather, ʿUthmān, was the brother of Ṭalḥah ibn ʿUbayd Allāh: one of the ten [Companions] who were given the glad tiding of Paradise.[footnoteRef:1312] [1312:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1988), 8:175.] 

His brother was Muʿādh, who was also a narrator of ḥadīth. Imām Bukhārī says:
أخو معاذ
The brother of Muʿādh[footnoteRef:1313]  [1313:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 2) 6:237.] 

[bookmark: _heading=h.2gol2nu5qcyt]Teachers
ʿAllāmah Mizzī lists his teachers:
روى عن: أنس بن مالك (خ د ت)، وربيعة بن عبد الله بن الهُدَير ‌التيمي (خ)، وعبد الله بن مليكة (د)، وأبيه عبد الرحمان بن عثمان ‌التيمي وله صحبة، ومحمد بن أبي بكر الثقفي، وأخيه معاذ بن عبد الرحمان ‌التيمي، ويعقوب بن أبي يعقوب. 
He narrated from Anas ibn Mālik, Rabīʿah ibn ʿAbdullāh ibn al-Hudayr at-Taymī, ʿAbdullāh ibn Mulaykah, his father: ʿAbd ar-Raḥmān ibn ʿUthmān at-Taymī – who was a Companion – Muḥammad ibn Abī Bakr ath-Thaqafī, his brother: Muʿādh ibn ʿAbd ar-Raḥmān at-Taymī and Yaʿqūb ibn Abī Yaʿqūb.[footnoteRef:1314] [1314:  Jamāl ad-Dīn Abu ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 19:424. ] 

[bookmark: _heading=h.xf8siu1z1z0i]Students
As for his students, ʿAllāmah Mizzī mentions the names of the following:
روى عنه: ابراهيم بن محمد بن أبي يحيى الأسلمي، وسعيد بن زياد المؤذن (د)، والضحاك بن عثمان الخزاعي، وأبو علقمة عبد الله بن محمد الفروي، وعبد المجيد بن سهيل بن عبد الرحمان بن عوف، وفليح بن سليمان (خ د ت)، ومحمد بن طحلاء، ومحمد بن  طلحة بن عبد الرحمان التيمي، ويحيى بن محمد بن طحلاء، وأبو بكر بن أبي مليكة (خ)، وأبو بكر بن المنكدر. 
Those who narrated from him are Ibrāhīm ibn Muḥammad ibn Abī Yaḥyā al-Aslamī, Saʿīd ibn Ziyād al-Muʾadhdhin, Ḍaḥḥāk ibn ʿUthmān al-Khuzāʿī, Abū ʿAlqamah ʿAbdullāh ibn Muḥammad al-Farwī, ʿAbd al-Majīd ibn Suhayl ibn ʿAbd ar-Raḥmān ibn ʿAwf, Fulayḥ ibn Sulaymān, Muḥammad ibn Ṭaḥlāʾ, Muḥammad ibn Ṭalḥah ibn ʿAbd ar-Raḥmān at-Taymī, Yaḥyā ibn Muḥammad ibn Ṭaḥlāʾ, Abū Bakr ibn Abī Mulaykah and Abū Bakr ibn al-Munkadir.[footnoteRef:1315] [1315:  Ibid, 19:424-425.] 

[bookmark: _heading=h.eo92jdck8q8]Status in Ḥadīth
Coming to his status in Ḥadīth, ʿAllāmah Mizzī quotes:
قال أبو حاتم: ثقة. وذكره ابن حبان في كتاب "الثقات". 
Abū Ḥātim said, ‘[He is] reliable’, and Ibn Ḥibbān mentioned him in his book, Ath-Thiqāt.[footnoteRef:1316] [1316:   Ibid, 19:425.] 

Others who narrated from him include Imām Bukhārī in his Ṣaḥīḥ, Imām Abū Dāwūd in his Sunan and Imām Tirmidhī in his Jāmiʿ. ʿAllāmah Mizzī says:
روى له البخاري، وأبو داود، والترمذي. 
Bukhārī, Abū Dāwūd and Tirmidhī narrated from him.[footnoteRef:1317] [1317:  Ibid.] 

This narrator, ʿUthmān, quotes:
أَنَّ أَبَاهُ حَدَّثَه
That his father narrated to him
[bookmark: _heading=h.33oadsaqldaw]The Father of ʿUthmān ibn ʿAbd ar-Raḥmān
[bookmark: _heading=h.yl25f43i3ggc]Name and lineage
ʿAllāmah Zurqānī explained that the person being referred to here is ʿAbd ar-Raḥmān ibn ʿUthmān at-Taymī.[footnoteRef:1318] His full name is ʿAbd ar-Raḥmān ibn ʿUthmān ibn ʿUbayd Allāh at-Taymī. His grandfather, ʿUbayd Allāh, had two sons: ʿUthmān and Ṭalḥah. Ṭalḥāh is the famous Companion who was from the ten who were given the glad tiding of Paradise.  This narrator was the nephew of Ṭalḥah ibn ʿUbayd Allāh. Imāṃ Bukhārī describes him as: [1318:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:74. ] 

ابن أخي طلحة ابن عبيد الله 
The nephew of Ṭalḥah ibn ʿUbayd Allāh[footnoteRef:1319] [1319:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 2) 5:241.] 

ʿAbd ar-Raḥmān ibn ʿUthmān was also a Companion. Imām Ḥākim brings the chapter:
‌‌ذكر مناقب عبد الرحمن بن عثمان التيمي رضي الله عنه 
Mentioning the Virtues of ʿAbd ar-Raḥmān ibn ʿUthmān at-Taymī – May Allāh be pleased with him –[footnoteRef:1320] [1320:  Imām Ḥākim ibn ʿAbdullāh an-Naysāpūrī, Al-Mustadrak ʿala ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1990), 3:503.  ] 

Under this chapter, he quotes with his chain to Muʿṣab ibn ʿAbdullāh that he said:
عبد الرحمن بن عثمان بنِ عمروِ بنِ كعبِ بنِ سعدِ بن تيم بن مرة، وهو ابن أخي طلحة بن عبيد الله، وأمه عميرة بنت جدعان بن عمرو بن كعب بن سعد بن تيم بن مرة، وهو ابن أخت عبد الله بن جدعان القرشي.
ʿAbd ar-Raḥmān ibn ʿUthmān ibn ʿAmr ibn Kaʿb ibn Saʿd ibn Taym ibn Murrah. He is the nephew of Ṭalḥah ibn ʿUbayd Allāh. His mother is ʿAmīrah bint Jadʿān ibn ʿAmr ibn Kaʿb ibn Saʿd ibn Taym ibn Murrah. And he is the nephew of ʿAbdullāh ibn Jadʿān al-Qurashī (from his sister).[footnoteRef:1321] [1321:  Ibid, 3:503-504.] 

ʿAbdullāh ibn Jadʿān was one of the leaders of the Quraysh who was known for his generosity and hospitality. Being the nephew of such a generous person, it followed that ʿAbd ar-Raḥmān too became extremely generous, so much so that he received the nickname: ‘Shārib adh-Dhahab’ (the one who drinks gold). ʿAllāmah Ibn Saʿd says:
يقال له ‌شارب ‌الذهب وبه كان يلقب.
He was called ‘Shārib adh-Dhahab’, and it was his nickname.[footnoteRef:1322] [1322:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:25.] 

He explains the reason for this:
لكثرة إنفاقه وإطعامه. 
Because he would spend on people and feed them abundantly.[footnoteRef:1323]  [1323:  Ibid, 6:81.] 

[bookmark: _heading=h.sbjlx7mwrv87]Background 
ʿAbd ar-Raḥmān accepted Islam during the conquest of Makkah. His son, ʿUthmān – the narrator of this statement in the Muwaṭṭaʾ – quotes from him that he said:
أسلمت يوم الفتح، فبايعت رسول الله صلى الله عليه وسلم. 
I accepted Islam on the day of the Conquest (of Makkah), and I then pledged allegiance to the Messenger of Allāh ﷺ.[footnoteRef:1324]  [1324:  Imām Ḥākim (n 16) 3:504.] 

The conquest of Makkah was in Ramaḍān 8 AH.
However, ʿAllāmah Ibn ʿAbd al-Barr was of the view that he accepted Islam two years earlier, at the time of the Treaty of Ḥudaybiyyah, which was in Dhu ’l-Qaʿdah 6 AH. He says:
أسلم يوم الحديبية. وقيل: بل أسلم يوم الفتح. 
He accepted Islam in the time of Ḥudaybiyyah. And it is said that rather, he accepted Islam on the day of the Conquest (of Makkah).[footnoteRef:1325] [1325:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn Muḥammad ibn ʿAbd al-Barr al-Qurṭubī, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut: Dār al-Jīl, 1992), 2:840.] 

Likewise, ʿAllāmah Ibn al-Athīr also preferred this view. He mentions in Usd al-Ghābah:
أسلم يوم الحديبية، وقيل: أسلم يوم الفتح. 
He accepted Islam in the time of Ḥudaybiyyah. And it is said that he accepted on the day of the Conquest.[footnoteRef:1326] [1326:  ʿAllāmah ʿAlī ibn Abi ’l-Karam ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 3:468. ] 

(Both of them quoted the view of the time of the Conquest with an unknown wording.)
Most scholars seem to have preferred this. For instance, ʿAllāmah Dhahabī mentions in Al-Kāshif:
أسلم يوم بيعة الرضوان.
He accepted Islam at the time of the Pledge of Riḍwān (which was at the time of Ḥudaybiyyah).[footnoteRef:1327] [1327:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Al-Kāshif fī Maʿrifat man la-hū Riwāyah fi ’l-Kutub as-Sittah (Jeddah: Dār al-Qiblah li ’th-Thaqāfah al-Islāmiyyah / Muʾassasat ʿUlūm al-Qurʾān), 1:636. ] 

Imām Nawawī also chose this view. He says in Tahdhīb al-Asmāʾ wa ’l-Lughāt:
أسلم عبد الرحمن يوم الحديبية. 
ʿAbd ar-Raḥmān accepted Islam at the time of Ḥudaybiyyah.[footnoteRef:1328] [1328:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Tahdhīb al-Asmāʾ wa ’l-Lughāt (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:298. ] 

However, from all the views, Ḥāfiẓ Ibn Ḥajar preferred the first. He says in Al-Iṣābah:
كان من مسلمة الفتح. 
He was amongst those who accepted Islam on the day of the Conquest (of Makkah).[footnoteRef:1329] [1329:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 4:280. ] 

ʿAbd ar-Raḥmān participated in the Battle of Yarmūk with Abū ʿUbaydah ibn al-Jarrāḥ. ʿAllāmah Ibn al-Athīr says:
وشهد اليرموك مع أبي عبيدة بن الجراح.
He participated in the Battle of Yarmūk with Abū ʿUbaydah ibn al-Jarrāḥ.[footnoteRef:1330] [1330:  ʿAllāmah Ibn al-Athīr (n 22) 3:468.] 

[bookmark: _heading=h.oazzrs4k7j4x]Transmission of aḥādīth 
This Companion did not narrate many aḥādīth. ʿAllāmah Baghawī says regarding him:
وروى عن النبي صلى الله عليه وسلم حديثين. 
He narrated two aḥādīth from the Prophet ﷺ [directly].[footnoteRef:1331] [1331:  ʿAllāmah Abu ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 4:423.] 

He also narrated a few narrations via others.
[bookmark: _heading=h.r8siokinewtw]Students
As for his students, Imām Bukhārī says:
روى عنه السائب ابن يزيد، ومحمد بن المنكدر. 
Sāʾib ibn Yazīd and Muḥammad ibn al-Munkadir narrated from him.[footnoteRef:1332] [1332:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 2) 5:241.] 

ʿAllāmah Abū Nuʿaym adds the names of a few other scholars who narrated from him:
حديثه عند سعيد بن المسيب، وأبي سلمة، ويحيى بن عبد الرحمن بن حاطب، وغيره. 
His aḥādīth are by Saʿīd ibn al-Musayyab, Abū Salamah, Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib and others.[footnoteRef:1333] [1333:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Aṣbahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 4:1819. ] 

The scholars of Madīnah knew of his aḥādīth, as ʿAllāmah Ibn Ḥibbān says:
حديثه عند أهل المدينة. 
His aḥādīth are by the scholars of Madīnah.[footnoteRef:1334]  [1334:  ʿAllāmah Ibn Ḥibbān (n 6) 3:252.] 

Amongst the authors of the Six Canonical Books of ḥadīth, Imām Muslim, Imām Abū Dāwūd and Imām Nasāʾī narrated from him. ʿAllāmah Mizzī says:
روى له: مسلم، وأبو داود، والنَّسائي. 
Muslim, Abū Dāwūd and Nasāʾī narrated from him.[footnoteRef:1335]  [1335:  ʿAllāmah Mizzī (n 10) 17:276.] 

[bookmark: _heading=h.lhjuw8k7mvmz]Date of demise
Many scholars mentioned that he was martyred on the same day as ʿAbdullāh ibn az-Zubayr. Imām Bukhārī quotes:
قال إبراهيم بن المنذر، عن محمد بن طلحة: قتل مع ابن الزبير في يوم واحد. 
Ibrāhīm ibn al-Mundhir reported from Muḥammad ibn Ṭalḥah, who said, ‘He was killed together with Ibn az-Zubayr on the same day.’[footnoteRef:1336] [1336:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 2) 5:241.] 

ʿAllāmah Ibn Ḥibbān also mentions this:
قتل مع ابن الزبير في يوم واحد.  
He was killed with Ibn az-Zubayr on the same day.[footnoteRef:1337] [1337:  ʿAllāmah Ibn Ḥibbān (n 6) 3:252.] 

Hence, it implies that he was martyred in Jumāda ’l-Ūlā in the year 73 AH since that is when ʿAbdullāh ibn az-Zubayr was killed. Ḥāfiẓ Ibn Ḥajar dated the latter’s demise as such. He says:
[…] إلى أن قتل ابن الزبير في جمادى الأولى سنة ثلاث وسبعين من الهجرة. وهذا هو المحفوظ، وهو قول الجمهور. 
[…] Until Ibn az-Zubayr was killed in Jumāda ’l-Ūlā in the year 73 AH. This is the well-retained view, and it is the view of the majority.[footnoteRef:1338] [1338:  Ḥāfiẓ Ibn Ḥajar (n 25) 4:82.] 

One of his specialities was that he was buried in Al-Masjid al-Ḥarām. Imām Ḥākim quotes his chain to ʿUthmān, the son, who says:
أخبرني أخي، قال: أصيب أبي عبدُ الرحمن مع ابن الزبير، فأَمَر به ابن الزبير فدفن في مسجد الكعبة، ثم أمر الخيل على قبره ليلا ليخفي أثره. 
My brother related to me, saying, ‘My father, ʿAbd ar-Raḥmān, was killed together with Ibn az-Zubayr (who passed away later on in the day). Ibn az-Zubayr commanded to bury him in the mosque of the Kaʿbah, and thus he was buried. Then, he commanded that horses walk on his grave at night to hide all signs of his grave.’[footnoteRef:1339] [1339:  Imām Ḥākim (n 16) 3:504.] 

ʿAllāmah Abū Nuʿaym states the same in Maʿrifat aṣ-Ṣaḥābah:
فدفن في المسجد الحرام، وأخفي مكان قبره عن أهل الشام.
He was buried in al-Masjid al-Ḥarām, and the place of his grave was hidden from the people of Shām.[footnoteRef:1340] [1340:  ʿAllāmah Abū Nuʿaym (n 29) 4:1819.] 

The people of Shām refers to Ḥajjāj and his people. Imām Nawawī explains the reason:
وكان من أصحاب ابن الزبير، وقتل معه حين حصره الحجاج، قالوا: ودفنه فى المسجد الحرام، وأخفي قبره خوفًا عليه من انتهاك أصحاب الحجاج. 
He was from the supporters of Ibn az-Zubayr. He was killed together with him when Ḥajjāj besieged him. They said that he was buried in Al-Masjid al-Ḥarām, and his grave was hidden for fear that the people of Ḥajjāj desecrate it.[footnoteRef:1341] [1341:  Imām Nawawī (n 24) 1:298.] 

[bookmark: _heading=h.mlxtc9jxm8fz]The Narration of ʿUthmān ibn ʿAbd ar-Raḥmān Directly from his Father
Here in the Muwaṭṭaʾ, it is clear that ʿUthmān heard this from his father, ʿAbd ar-Raḥmān. The words are:
عن ‌عثمان بن عبد الرحمن، أن ‌أباه حدثه
ʿUthmān ibn ʿAbd ar-Raḥmān reported that his father narrated to him.
These are clear words of direct hearing. However, in his book: Qabūl al-Akhbār wa Maʿrifat ar-Rijāl, ʿAllāmah Abu ’l-Qāsim, ʿAbdullāh ibn Aḥmad al-Kaʿbī al-Balkhī gathered what he felt were mistakes of Imām Mālik. There, he listed Imām Mālik quoting ʿUthmān hearing this statement from his father as a mistake. ʿAllāmah Abu ’l-Qāsim al-Balkhī writes:
وهذا غلط؛ لأن عثمان بن عبد الرحمن لم يسمع من أبيه شيئًا. 
This is incorrect because ʿUthmān ibn ʿAbd ar-Raḥmān did not hear anything from his father.[footnoteRef:1342] [1342:  ʿAllāmah Abu ’l-Qāsim ʿAbdullāh ibn Aḥmad al-Balkhī, Qabūl al-Akhbār wa Maʿrifat ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:291.] 

Having said that, there is no proof that Imām Mālik was wrong. He was confident to narrate this in the Muwaṭṭaʾ with clear words of direct hearing. To claim that ʿUthmān did not hear from his father, one will have to bring concrete evidence.
Furthermore, Imām Bukhārī also quoted this with his chain, which indicates clear words of direct hearing. In At-Tarīkh al-Kabīr, he quotes:
وقال يحيى بن حسان: حدثنا عبد الله بن محمد بن أبي فروة: حدثنا عثمان بن عبد الرحمن التيمي حدثنا أبي: رأى عمر رضي الله عنه بالروحاء في الاستنجاء. 
Yaḥyā ibn Ḥassān said, ‘ʿAbdullāh ibn Muḥammad ibn Abī Farwah narrated to us, saying: ʿUthmān ibn ʿAbd ar-Raḥmān at-Taymī narrated to us, saying: My father narrated to us that he saw ʿUmar – may Allāh be pleased with him – in Rawḥāʾ cleaning himself after relieving himself.’[footnoteRef:1343] [1343:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 2) 6:237.] 

Therefore, one cannot claim this to be a mistake of Imām Mālik. 
Nonetheless, ʿAbd ar-Raḥmān ibn ʿUthmān says:
أَنَّهُ سَمِعَ عُمَرَ بْنَ الْخَطَّابِ يَتَوَضَّأُ […]
That he heard ʿUmar ibn al-Khaṭṭāb whilst he was washing […]
[bookmark: _heading=h.8zm062owlx2h]Explanation of the Wording: ‘Yatawaḍḍaʾu’
Mawlānā Zakariyyā explained that the meaning of ‘yatawaḍḍaʾu’ here does not pertain to the ritual ablution. Rather, it refers to the general washing of a limb. He says:
أي يتطهر، والوضوء قد يراد به غسل بعض الأعضاء من الوضاءة, وهي الحسن, كما في النهاية, وهو المراد ههنا. 
I.e. cleaning himself. Sometimes, it (‘yatawaḍḍaʾu’) signifies [merely] washing some limbs (and not ablution). It comes from ‘waḍāʾah’, which means beauty, as it is stated in An-Nihāyah. And this is the meaning here.[footnoteRef:1344] [1344:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:357.  ] 

بِالْمَاءِ وُضُوءاً لِمَا تَحْتَ إِزَارِهِ. 
The area underneath his loincloth with water
[bookmark: _heading=h.uypvjklds1ej]Explanation of the Wording: ‘Bi ’l-Māʾ Wuḍūʾan li-mā Taḥta Izāri-hi’
ʿAllāmah Ibn ʿAbd al-Barr explains what he means:
يريد الاستنجاء. 
It refers to cleansing after relieving oneself.[footnoteRef:1345] [1345:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:54.] 

ʿAllāmah Abu ’l-Walīd al-Bājī explains how these words denote this:
يريد أنه سمع وقع الماء وحركة يديه. 
It means that he heard him pouring water and moving his hands.[footnoteRef:1346] [1346:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:46. ] 

[bookmark: _heading=h.gm4lvktb0bmg]The Action of ʿUmar or His Verbal Statement?
From this statement of ʿAllāmah Abu ’l-Walīd al-Bājī, it is clear that ʿAbd ar-Raḥmān ibn ʿUthmān was the one who related the action of ʿUmar.
In contrast to that, however, ʿAllāmah Zurqānī added the words ‘yaqūlu’ between the name of ʿUmar and the next word of the text:
[…] (حدثه أنه ‌سمع ‌عمر بن الخطاب) يقول (يتوضأ) […]. 
[…] narrated to him that he heard ʿUmar ibn al-Khaṭṭāb – saying – ‘One will wash […].’[footnoteRef:1347] [1347:  ʿAllāmah Zurqānī (n 14) 1:74.] 

By adding the word ‘yaqūlu’, it implies that, according to ʿAllāmah Zurqānī, ʿUmar is the one who verbally explained this.
Based on these two explanations, Mawlānā Zakariyyā explains:
والحديث يحتمل أن يكون من قول عمر – رضي الله عنه – أو فعله، وإلى الأول مال الزرقاني، إذ قال: إنه سمع عمر بن الخطاب يقول: يتوضأ، الخ، فحينئذ يكون لفظ: يُتَوَضَّأُ ببناء المجهول. واختار الباجي الثاني، فقال:  يريد أنه سمع وقع الماء وحركة يديه، فحينئذ يكون ببناء الفاعل. 
The ḥadīth could be the statement of ʿUmar – may Allāh be pleased with him – or his action. Zurqānī was inclined to the first one because he said, ‘He heard ʿUmar ibn al-Khaṭṭāb saying, ‘One will wash […].’’ In that case, the word will be ‘yutawaḍḍaʾu’ in the passive voice. Bājī preferred the second one. He said, ‘It means that he heard him pouring water and moving his hands.’ In that case, it will be in the active voice.[footnoteRef:1348] [1348:  Mawlānā Zakariyyā (n 40) 1:357.] 

Irrespective of whether this is an action or a statement of ʿUmar, by using these words, the narrator explained in a more ethical and respectful way that he used water to attain purity after relieving himself. ʿAllāmah Zurqānī says:
(بالماء لما تحت ازاره) كناية عن موضع الاستنجاء تأدبا أي إنه بالماء أفضل منه بالحجر، وبينت السنة أن الجمع بينهما أفضل.
The area underneath his loincloth with water: it is a metaphor to state in a respectful way, the area that was washed after relieving i.e. it is better with water than with stones. And the Sunnah is clarified that combining both is best.[footnoteRef:1349] [1349:  ʿAllāmah Zurqānī (n 14) 1:74.] 

[bookmark: _heading=h.17gegbgb60sy]Explanation of the Wording: ‘Li-Mā Taḥta Izāri-hi’
The words that are used are (he cleaned with water) ‘li-mā taḥta izāri-hi’. A lām was used (in li-mā). ʿAllāmah Abu ’l-Walīd al-Bājī explains the meaning:
يحتمل أن تكون اللام بمعنى "في" وكنى عن موضع الحدث بما تحت الإزار لأن الوضوء لو أطلق لكان الأظهر حمله على الوضوء الرافع للحدث فبين أن المراد به الاستنجاء. 
The lām may be in the meaning of ‘fī’. ‘The area underneath the loincloth’ is figurative for the place from where impurity exits (in the body). This is because if only ablution was mentioned without any restrictions, it will be most apparent to apply it upon the ablution that removes [one from] the state of minor impurity. Hence, he clarified that it refers to cleaning after relieving oneself.[footnoteRef:1350] [1350:  ʿAllāmah Bājī (n 42) 1:46.] 

The objective of this is to demonstrate that ʿUmar would use water to attain purity after relieving himself, as ʿAllāmah Abu ’l-Walīd al-Bājī writes:
يريد أنه كان يستعمل الماء في الاستنجاء. 
It means that he would use water to attain purity after relieving himself.[footnoteRef:1351] [1351:  Ibid.] 

[bookmark: _heading=h.1kbsa11qjhua]Reason for Bringing this Narration
 ʿAllāmah Ibn ʿAbd al-Barr explains why Imām Mālik added this narration:
أدخل مالك هذا الحديث في الموطأ ردا على من قال عن عمر: إنه كان لا يستنجي بالماء، وإنما كان استنجاؤه هو وسائر المهاجرين بالأحجار.
Mālik added this ḥadīth in the Muwaṭṭaʾ to refute those who reported from ʿUmar that he would not clean himself with water after relieving himself; rather, he and all the Muhājirūn would use stones.[footnoteRef:1352] [1352:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:54-55.] 

Imām Mālik narrated on page 176 under the 72nd narration of the Muwaṭṭāʾ:
‌مالك، عن ‌يحيى بن سعيد، أنه سمع ‌سعيد بن المسيب يسأل عن الوضوء من الغائط بالماء, فقال سعيد: ‌إنما ‌ذلك ‌وضوء ‌النساء.
Mālik reported from Yaḥyā ibn Saʿīd that he heard Saʿīd ibn al-Musayyab being asked regarding cleansing with water after relieving oneself. Saʿīd said, ‘That is the method of cleaning of women.’[footnoteRef:1353] [1353:  Imām Mālik (n 1) 176.] 

Likewise, Imām Ibn Abī Shaybah quotes from Ḥudhayfah in his Muṣannaf:
عن حذيفة، قال: سئل عن الاستنجاء، بالماء فقال: إذا لا تزال يدي في ‌نتن. 
Ḥudhayfah was asked regarding cleaning with water after relieving oneself, to which he replied, ‘In that case, my hands will remain odorous.’[footnoteRef:1354] [1354:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fi ’l-Aḥādīth wa ’l-Āthār (Beirut: Dār at-Tāj, 1989), 1:142.] 

 ʿAllāmah Ibn ʿAbd al-Barr then says:
وهو مذهب معروف عن المهاجرين.
It is a well-known view from the Muhājirūn.[footnoteRef:1355]  [1355:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:55.] 

ʿUmar was from the Muhājirūn, yet he used water. ʿAllāmah Ibn ʿAbd al-Barr explains:
 وأما الأنصار فمشهور عنهم أنهم كانوا يتوضؤون بالماء. ومنهم من كان يجمع بين الطهارتين فيستنجي بالأحجار, ثم يتبع آثار الأحجار الماء.
As for the Anṣār, it is well-known from them that they would wash with water. Some of them would combine both ways of cleaning by using stones and then following the stones with water.[footnoteRef:1356] [1356:  Ibid.] 

[bookmark: _heading=h.3qzv46h7u1kc]Proofs for Using Water in Istinjāʾ
It is definitely better to clean oneself with water after relieving oneself.
1) The first proof is the verse of the Qurʾān to prove the usage of water. Allāh Taʿālā mentions in verse 108 of Chapter Tawbah:
﴿فِيهِ رِجَالٌ يُحِبُّونَ أَن يَتَطَهَّرُوا ۚ وَاللَّهُ يُحِبُّ الْمُطَّهِّرِينَ﴾ 
In it there are people who like to observe purity; and Allāh loves those observing purity.
This verse was revealed in praise of those who would use water to attain cleanliness after relieving themselves. In Sunan Abī Dāwūd and Jāmiʿ at-Tirmidhī, Abū Hurayrah reported from the Prophet ﷺ:
نزلت هذه الآية في أهل قباء ﴿فِيهِ رِجَالٌ يُحِبُّونَ أَن يَتَطَهَّرُوا﴾ [التوبة: 108] قال: كانوا يستنجون بالماء، فنزلت فيهم هذه الآية. 
This verse: ‘In it there are people who like to observe purity’ was revealed regarding the people of Qubāʾ. They used to cleanse with water after relieving themselves. Hence, this verse was revealed regarding them.[footnoteRef:1357][footnoteRef:1358]  [1357:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah), 1:33. ]  [1358:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 5:280-281. ] 

In Sunan Ibn Mājah, three Companions narrated this. Imām Ibn Mājah narrates with his chain to Abū Sufyān Ṭalḥah ibn Nāfiʿ, who says:
حدثني أبو أيوب الأنصاري، وجابر بن عبد الله، وأنس بن مالك، أن هذه الآية نزلت ﴿فِيهِ رِجَالٌ يُحِبُّونَ أَن يَتَطَهَّرُوا ۚ وَاللَّهُ يُحِبُّ الْمُطَّهِّرِينَ﴾) 9/سورة التوبة/الاية 108) قال رسول الله صلى الله عليه وسلم: "يا معشر الأنصار! إن الله قد أثنى عليكم في الطهور. فما طهوركم؟" قالوا: نتوضأ للصلاة، ونغتسل من الجنابة، ونستنجي بالماء. قال: "فهو ذاك، ‌فعليكموه". 
Abū Ayyūb al-Anṣārī, Jābir ibn ʿAbdullāh and Anas ibn Mālik narrated to me that upon the revelation of this verse: ‘In it there are people who like to observe purity; and Allāh loves those observing purity’, the Messenger of Allāh ﷺ said, ‘Oh gathering of the Anṣār! Allāh has praised you regarding purification. How do you clean yourselves?’ 
They replied, ‘We perform ablution for prayer, we take the ritual bath from the state of major impurity, and we clean ourselves with water after relieving ourselves.’ He (ﷺ) said, ‘It is that. In that case, hold firm to it.’[footnoteRef:1359] [1359:  Imām Abū ʿAbdullāh Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah), 1:127.] 

2) This narration of the Muwaṭṭaʾ proves that ʿUmar, the second caliph, used water, which is thus the second proof since we have been emphatically commanded to follow the ways of the Rightly Guided Caliphs.
3) Likewise, Imām Aḥmad narrates from ʿĀʾishah:
حدثنا يونس، قال: حدثنا أبان، عن قتادة، ويزيد الرِّشك، عن معاذة، عن عائشة، أنها قالت: مرن ‌أزواجكن ‌أن ‌يغسلوا عنهم أثر الغائط والبول، فإنا نستحي منهم، فإن  رسول الله صلى الله عليه وسلم كان يفعل ذلك. 
Yūnus narrated to us, saying: Abān narrated to us from Qatādah and Yazīd ar-Rishk from Muʿādhah from ʿĀʾishah that she said, ‘Command your husbands to wash away the traces of stool and urine from them because we are shy to tell them. The Messenger of Allāh ﷺ used to do that.’[footnoteRef:1360] [1360:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah), 41:326. ] 

Besides these proofs, ʿAllāmah Ibn ʿAbd al-Barr says:
والماء عند فقهاء الأمصار أطهر وأطيب وكلهم يجيز الاستنجاء بالأحجار.
According to the jurists, water is cleaner and purer, and all of them permit using stones to clean oneself after relieving.[footnoteRef:1361] [1361:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:56.] 

After quoting this narration, Imām Muḥammad says:
وبهذا نأخذ، والاستنجاء بالماء أحب إلينا من غيره، وهو قول أبي حنيفة. 
This is what we adopt. Using water to clean oneself after relieving is preferable to us than any other. And it is the view of Abū Ḥanīfah.[footnoteRef:1362] [1362:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Mālik bi-Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah), 35.] 

[bookmark: _heading=h.230rdcq3v6jd]The Fortieth Narration
قَالَ يَحْيَى: سُئِلَ مَالِكٌ عَنْ رَجُلٍ تَوَضَّأَ, فَنَسِيَ فَغَسَلَ وَجْهَهُ قَبْلَ أَنْ يُمَضْمِضَ، أَوْ غَسَلَ ذِرَاعَيْهِ قَبْلَ أَنْ يَغْسِلَ وَجْهَهُ, فَقَالَ: أَمَّا الَّذِي غَسَلَ وَجْهَهُ قَبْلَ أَنْ يُمَضْمِضَ, فَلْيُمَضْمِضْ وَلاَ  يُعِدْ غَسْلَ وَجْهِهِ, وَأَمَّا الَّذِي غَسَلَ ذِرَاعَيْهِ قَبْلَ وَجْهِهِ، فَلْيَغْسِلْ وَجْهَهُ, ثُمَّ لِيُعِدْ غَسْلَ ذِرَاعَيْهِ حَتَّى يَكُونَ غَسْلُهُمَا بَعْدَ وَجْهِهِ، إِذَا كَانَ فِي مَكَانِهِ أَوْ بِحَضْرَةِ ذلِكَ.
Mālik was asked regarding a man who performed ablution, and forgetfully washed his face before gargling his mouth, or he washed his arms before washing his face. He replied, ‘As for the one who washed his face before gargling his mouth, he should gargle his mouth, and he must not wash his face again.
And as for the one who washed his arms before his face, he should wash his face. But then, he must wash his arms again so that washing them comes after [washing] his face (according to the sequence) as long as he is still in that place or nearby it.’[footnoteRef:1363] [1363:  Imām Mālik (n 1) 160-161.] 

This narration is a verdict of Imām Mālik concerning a person who does not follow the sequence of performing ablution. Two scenarios are mentioned:
1) One who alters the position of a Sunnah act of ablution 
2) One who alters the position of a farḍ act of ablution
[bookmark: _heading=h.ze7yrtu64v3e]Misplacing a Sunnah in Ablution
Imām Yaḥyā al-Laythī says:
سُئِلَ مَالِكٌ عَنْ رَجُلٍ تَوَضَّأَ, فَنَسِيَ فَغَسَلَ وَجْهَهُ قَبْلَ أَنْ يُمَضْمِضَ، أَوْ غَسَلَ ذِرَاعَيْهِ قَبْلَ أَنْ يَغْسِلَ وَجْهَهُ. فَقَالَ: أَمَّا الَّذِي غَسَلَ وَجْهَهُ قَبْلَ أَنْ يُمَضْمِضَ, فَلْيُمَضْمِضْ وَلاَ  يُعِدْ غَسْلَ وَجْهِهِ.
Mālik was asked regarding a man who performed ablution, and forgetfully washed his face before gargling his mouth, or he washed his arms before washing his face. He replied: ‘As for the one who washed his face before gargling his mouth, he should gargle his mouth, and he must not wash his face again.’
This means that if a person gargled after washing his face, then he should gargle and continue from the point where he remembered. 
· If he remembers after washing his face, then he does not need to wash his face again. He should gargle and proceed with washing his hands to the elbows. 
· If he remembers after washing his face and hands, then he should gargle and proceed with wiping his head. 
· If he remembers after washing his face and hands and after wiping his head, then he should gargle and immediately thereafter, proceed with washing his feet.
ʿAllāmah Zurqānī explains the reason for this:
(ولا يعد غسل وجهه) لأن ترتيب السنن مع الفرائض مستحب وقد فات. 
Because sequencing the Sunnah acts together with the farḍ acts is recommended (not obligatory), but the opportunity to do so was missed.[footnoteRef:1364] [1364:  ʿAllāmah Zurqānī (n 14) 1:74.] 

This refers to when a person forgets to carry out a Sunnah action, and then carries it out at a different stage rather than the usual place. 
[bookmark: _heading=h.a0dyzynouelk]Misplacing A Farḍ in Ablution
In contrast to the above, if a person forgets a farḍ, and later on remembers it, he should start from the point of that farḍ and continue with the ablution from there. It does not matter if he has to redo the limbs that he already washed. It is as if he is ‘rewinding’ his entire ablution. Imām Mālik explains this second ruling of forgetting a farḍ:
وَأَمَّا الَّذِي غَسَلَ ذِرَاعَيْهِ قَبْلَ وَجْهِهِ، فَلْيَغْسِلْ وَجْهَهُ, ثُمَّ لِيُعِدْ غَسْلَ ذِرَاعَيْهِ حَتَّى يَكُونَ غَسْلُهُمَا بَعْدَ وَجْهِهِ. 
And as for the one who washed his arms before his face, he should wash his face. But then, he must wash his arms again so that washing them comes after [washing] his face (according to the sequence).
In short, it is best for one to perform the farḍ acts of ablution in the correct sequence and order, even if one forgot or was forced to perform it in a different order. ʿAllāmah Munshalīlī says when speaking of the Sunnah acts:
ترتيب فرائض الوضوء فإن نكس ساهيا أو مكرها ‌أعاد ‌المنكس. 
[And amongst the Sunnah acts is] the sequence of the farḍ acts of ablution. If he changes its order forgetfully or forcefully, he will repeat the act that was moved from its place. [footnoteRef:1365] [1365:  ʿAllāmah Aḥmad ibn Turkī al-Mālikī al-Munshalīlī, Khulāṣat al-Jawāhir az-Zakiyyah fī Fiqh al-Mālikiyyah (Abu Dhabi: Al-Majmaʿ ath-Thaqāfī, 2002), 13.] 

We state that it is best, because rewinding and restarting from the point where one forgot is meritorious. According to the Mālikī madhhab, maintaining the sequence in ablution is Sunnah, not compulsory. Shaykh Muḥammad al-Bashshār ar-Rashīdī says when speaking of the Sunnah acts of ablution:
وَمَسحَ وَجهَي كلّ أُذن فارضه 		 جَدِّد لِمائِهمَا ورَتِّب فرضَه
And wiping the two sides of both ears; be pleased with it (this ruling),
Taking new water for them, and following the sequence of the farḍ acts.[footnoteRef:1366] [1366:  Shaykh Muḥammad al-Bashshār, As-hal al-Masālik fī Madhhab al-Imām Mālik (Al-Andalus al-Jadīdah, 2009), 29.] 

From this ruling that Imām Mālik mentioned, we understand that if a person changes the order of a Sunnah act, then he does not have to repeat the farḍ acts. However, if he changes the order of the farḍ acts, then he should wash those limbs again so that all the limbs that are farḍ to wash can be washed in their proper sequence. ʿAllāmah Ibn ʿAbd al-Barr says:
قوله هذا يدل على أن الترتيب عنده لا يراعى في المسنون مع المفروض, وإنما يراعى في المفروض من الوضوء.
This proves that, according to him, the sequence is not considered for Sunnah acts together with farḍ acts. Rather, it is considered for farḍ acts in ablution.[footnoteRef:1367] [1367:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:56.] 

[bookmark: _heading=h.34q208y5akvf]The Limit Until Which One Can Repeat
Without any doubt, this ruling pertains to the time whilst one is still performing ablution. If one realizes that he omitted a farḍ act after the completion of ablution and some time passed, then according to the Mālikīs, he needs to repeat entire ablution.  Thus, Imām Mālik stipulates:
إِذَا كَانَ فِي مَكَانِهِ أَوْ بِحَضْرَةِ ذلِكَ.
As long as he is still in that place or nearby it.
This ruling applies only if the person is in the same place where he performed ablution (such as the place designated for performing ablution, bathroom or basin), or nearby. If one has already gone far away from the ablution area, then he does not have to return.
This statement is regarding the place (being close to the place of ablution). The same also applies to the time (being close to the time of ablution). Therefore, the Mālikīs explain this to be referring to the time whilst a person is performing ablution or shortly thereafter. ʿAllāmah Munshalīlī says:
وإن نكس عامدا أو جاهلا أعاده مع ما بعده في القرب وابتدأ الوضوء في البعد. 
If one changed the order, intentionally, or unintentionally, he will repeat the act that was moved from its place and the actions that follow it, if he is close [to the time of ablution]. And if he is far, he will restart the ablution.[footnoteRef:1368] [1368:  ʿAllāmah Munshalīlī (n 61) 13. ] 

 ʿAllāmah Zurqānī explains in his commentary that this refers to a period before the water on the limbs of ablution can dry up:
 (أو بحضرة ذلك) أي بقربه، فإن بعد بأن جفت أعضاؤه أعاد المنكس وحده فيغسل وجهه ولا يعيد غسل ذراعيه وسواء فعل ذلك عمدا أو سهوا لأن ترتيب الفرائض سنة. 
(Nearby it) i.e. close to it. If he is far, such that the limbs dried up, he will only repeat the changed act. And he will wash his face, but he will not repeat the washing of his arms. This is irrespective of whether he did that intentionally or mistakenly because the sequence of the farḍ acts is Sunnah.[footnoteRef:1369] [1369:  ʿAllāmah Zurqānī (n 14) 1:74.] 

The reason for this is that, according to the Mālikīs, continuance (of washing before the limbs dry up) in ablution is compulsory. ʿAllāmah Abū Bakr aṣ-Ṣaqlī says: 
ففروضه […] والموالاة مع الذكر، ولا يفسده قليل التفريق. وقد قيل: ان ‌الموالاة سنة، والظاهر من قول مالك أنها واجبة. 
Its farḍ acts are […] and continuance (of washing before the limbs dry up) when one remembers, but a slight separation will not invalidate it. And it is said that continuance is Sunnah. However, the evident view of Mālik is that it is obligatory.[footnoteRef:1370] [1370:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn Yūnus aṣ-Ṣaqlī, Al-Jāmiʿ li-Masāʾil al-Mudawwanah (Beirut: Dār al-Fikr, 2013), 1:19.] 

Now, since following the sequence is Sunnah, if a person prayed with an ablution where he omitted the sequence, he does not have to repeat the prayer. ʿAllāmah Ibn ʿAbd al-Barr says:
إلا أن مراعاته لذلك ما دام في مكانه, فإن بعُد شيئا استأنف الوضوء, ولو صلى لم يعد صلاته.
Except that observing that (the sequence) is so long as he is in that place (of ablution). If he distances a bit, he will restart the ablution. But if he prayed, he will not repeat his prayer.[footnoteRef:1371] [1371:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:56.] 

[bookmark: _heading=h.ba2ns343ib2j]The Ruling of Following the Sequence in Ablution
[bookmark: _heading=h.ogsa7j8es9a]Ḥanafī and Mālikī view
ʿAllāmah Abu ’l-Walīd al-Bājī says:
ومقتضى هذه المسألة أن الترتيب ليس بشرط في صحة الطهارة وبه قال أبو حنيفة. 
This issue implies that sequence is not a condition for the validity of purification. And it is the view of Abū Ḥanīfah.[footnoteRef:1372] [1372:  ʿAllāmah Bājī (n 42) 1:47.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions the summary of the Mālikī’s view on this:
وجملة قول مالك في هذه المسألة أنه يستحب لمن نكس وضوءه ولم يصل أن يستأنف الوضوء على نسق الآية ثم يصلي، فإن صلى ثم ذكر ذلك لم نأمره بإعادة الصلاة، لكنه يستحب له استئناف الوضوء على النسق لما يستقبل ولا يرى ذلك واجبا عليه.
Mālik’s view on this issue encapsulates that it is preferable for one who changed the order of his ablution and has not yet prayed, to restart the ablution according to the order in the verse, and then pray. If he remembered that after his prayer, then we do not command him to repeat the prayer. Still, restarting the ablution according to the proper order before starting [other prayers] is recommended for him. And he (Imām Mālik) does not consider this obligatory on him.[footnoteRef:1373] [1373:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:57.] 

Most scholars held this same view as the Mālikī madhhab. For instance, ʿAllāmah Ibn ʿAbd al-Barr says: 
وبمثل قول مالك قال أبو حنيفة وأصحابه والثوري والأوزاعي والليث ابن سعد، والمزني صاحب الشافعي، وداود بن علي، كلهم يقولون: من غسل ذراعيه أو رجليه قبل أن يغسل وجهه، أو قدم غسل رجليه قبل غسل يديه، أو مسح رأسه قبل غسل وجهه عامدا أو غير عامد فذلك يجزيه إذا أراد بذلك الوضوء الصلاة. 
Abū Ḥanīfah, his students, Thawrī, Awzāʿī, Layth ibn Saʿd, Muzanī – the student of Shāfiʿī – and Dāwūd ibn ʿAlī held the same view as Mālik. All of them say that whoever washed his arms or feet before washing his face, or washed his feet before washing his hands, or wiped his head first before washing his face, intentionally or unintentionally, then that is sufficient for him if he intends to pray with that ablution.[footnoteRef:1374] [1374:  Ibid.] 

[bookmark: _heading=h.5an9gbnd1b4r]Proof of these scholars
In short, according to all these scholars, following the sequence is not compulsory in ablution. Their proof is that the function of the ‘wāw’ in the verse of ablution (verse six) of Chapter al-Māʾidah is not for denoting sequence, rather it is for combining without exception (muṭlaq al-jamʿ). 
The verse is:
﴿يَـٰٓأَيُّهَا ٱلَّذِينَ ءَامَنُوٓا۟ إِذَا قُمْتُمْ إِلَى ٱلصَّلَوٰةِ فَٱغْسِلُوا۟ وُجُوهَكُمْ وَأَيْدِيَكُمْ إِلَى ٱلْمَرَافِقِ وَٱمْسَحُوا۟ بِرُءُوسِكُمْ وَأَرْجُلَكُمْ إِلَى ٱلْكَعْبَيْنِ ۚ﴾
O you who believe, when you rise for ṣalāh, (prayer) wash your faces and your hands up to the elbows, and make masḥ (wiping by hands) of your heads and (wash) your feet up to the ankles. 
In this verse, the ‘wāw’ only implies that all these acts, combined together, form part of ablution without excluding anything. 
ʿAllāmah Ibn ʿAbd al-Barr says:
وحجتهم أن الواو لا توجب التعقيب ولا تعطي رتبة عند جماعة البصريين من النحويين. وقالوا في قول العرب: أعط زيدا وعمرا دينارا دينارا: إن ذلك إنما يوجب الجمع بينهما في العطاء, ولا يوجب تقدمة زيد على عمرو في العطاء. 
Their proof is that the wāw does not necessitate subsequence. According to the group of grammarians of Basrah, it does not denote precedence. Regarding the statement of the Arabs: ‘Aʿṭi Zaydan wa ʿAmran dīnāran dīnāran’ (give Zayd and ʿAmr a dinar each), they said that this necessitates that both of them will be given a dinar. It does not necessitate that Zayd will be given before ʿAmr.[footnoteRef:1375] [1375:  Ibid, 2:57-58.] 

The same rule applies to this verse. It necessitates washing all these limbs, but it does not necessitate any sequence. Another example of this is in verse 196 of Chapter al-Baqarah. ʿAllāmah Ibn ʿAbd al-Barr says: 
وقد قال الله تعالى: ﴿وَأَتِمُّوا۟ ٱلْحَجَّ وَٱلْعُمْرَةَ لِلَّهِ ۚ﴾ ]البقرة 196 [ فبدأ بالحج قبل العمرة, وجائز عند الجميع أن يعتمر الرجل قبل أن يحج. 
And indeed, Allāh Taʿālā said, ‘Wa atimmu ’l-ḥajja wa ’l-ʿumrata li ’llāh’ (Accomplish the ḥajj and the ʿumrah for Allāh.) He began with [mentioning] ḥajj before ʿumrah, whilst according to everyone, it is permissible for one to perform ʿumrah before performing ḥajj.[footnoteRef:1376] [1376:  Ibid, 2:58.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr brings verse 43 of Chapter al-Baqarah as example:
﴿وَأَقِيمُوا۟ ٱلصَّلَوٰةَ وَءَاتُوا۟ ٱلزَّكَوٰةَ﴾ 
And be steadfast in ṣalāh (prayer), and pay zakāh.
He then explains:
وجائز لمن وجب عليه ‌إخراج ‌زكاته في حين صلاة أن يبدأ بإخراج الزكاة ثم يصلي الصلاة في وقتها عند الجميع. 
At the time of prayer, it is permissible for one on whom taking out zakāh is compulsory to begin by taking out the zakāh and then pray on time, according to everyone.[footnoteRef:1377] [1377:  Ibid, 2:58.] 

ʿAllāmah Ibn ʿAbd al-Barr presents other verses as examples, but we will cite one more verse of the Qurʾān which clearly demonstrates that wāw is not used for the function of denoting sequence. Allāh Taʿālā says in verse 43 of chapter Āl ʿImrānL
 ﴿يَـٰمَرْيَمُ ٱقْنُتِى لِرَبِّكِ وَٱسْجُدِى وَٱرْكَعِى مَعَ ٱلرَّٰكِعِينَ﴾
O Maryam, stand in devotion to your Lord and prostrate yourself and bow down in rukūʿ with those who bow.
ʿAllāmah Ibn ʿAbd al-Barr explains:
ومعلوم أن السجود بعد الركوع، وإنما أراد الجمع لا الرتبة، وليس وضوءه - عليه السلام - على نسق الآية أبدا - بيانا لمراد الله من آية الوضوء كبيانه لركعات الصلوات لأن آية الوضوء بينة مستغنية عن البيان, والصلوات مجملة مفتقرة إليه.
It is well-known that prostration comes after bowing. He only intended to combine them, not to arrange them in a sequence. The Prophet – peace be upon him – always performing ablution according to the order in the verse is not a clarification of what Allāh intended in the verse of ablution (that the sequence is compulsory), as in the case when he (ﷺ) clarified the rakʿāt of prayer. This is because the verse of ablution is already clear and does not require further clarification, whilst [the verses of] prayer are unclear and require clarification.[footnoteRef:1378] [1378:  Ibid, 2:60.] 

Due to this, senior Companions like ʿAlī ibn Abī Ṭālib and ʿAbdullāh ibn Masʿūd said:
لا نبالي بأي أعضائنا بدأنا في الوضوء إذا أتممت وضوئي.
I do not bother with whatever limb I begin with in ablution as long as I perform a complete ablution.[footnoteRef:1379]  [1379:  Ibid, 2:59.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on this:
وهم أهل اللسان ولم يبن لهم من الآية إلا معنى الجمع لا معنى الترتيب. 
It is their mother tongue, yet they only understood the meaning of combining from the verse, not the meaning of following the sequence.[footnoteRef:1380] [1380:  Ibid.] 

[bookmark: _heading=h.kh8vz8ggm797]Shāfiʿī and Ḥanbalī view
In contrast to this, other scholars were of the opinion that it is compulsory to wash the limbs in the same order mentioned in the Qurʾān. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال الشافعي وسائر أصحابه إلا المزني, وأحمد بن حنبل, وأبو عبيد القاسم بن سلام, وإسحاق بن راهَويه, وأبو ثور - كلهم يقول: من نكس وضوءه عامدا أو ناسيا لم يجزئه, ولا تجزئه صلاة حتى يكون وضوءه على نسق الآية.
وإلى هذا ذهب أبو مصعب صاحب مالك, وذكره عن أهل المدينة, ومعلوم أن مالكا منهم وإمام فيهم. 
Shāfiʿī and all of his students – except Muzanī – Aḥmad ibn Ḥanbal, Abū ʿUbayd al-Qāsim ibn Salām, Isḥāq ibn Rāhawayh and Abū Thawr all said that whoever changed the order of his ablution, intentionally or forgetfully, it is not sufficient for him, and none of his prayers will be valid until his ablution is according to the order in the verse. And Abū Muṣʿab, the student of Mālik, adopted this view. He mentioned that from the people of Madīnah, but it is well-known that Mālik was from them and a leader amongst them (and his view is contrary to this).[footnoteRef:1381] [1381:  Ibid, 2:60.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions all the proofs of these scholars in Al-Istidhkār. Those interested may refer to it in vol. 1, pp. 184-187 of the Dār Ihyāʾ at-Turāth print and in vol. 2, pp. 61-66 of the Dār al-Waʿy print. Thereafter, ʿAllāmah Ibn ʿAbd al-Barr himself concludes the discussion by saying:
هذا جملة ما احتج به أصحاب الشافعي لهذه المسألة، ولهم إدخالات واعتراضات، وعليهم مثلها يطول الكتاب بذكرها, ولا معنى للإتيان بها, والله أعلم. 
This is the entire proof of the scholars of Shāfiʿī on this issue. They have objections in their favour, and there are also objections against them. Mentioning them will cause the book to be lengthy, and there is no reason to bring them. And Allāh knows best.[footnoteRef:1382]  [1382:  Ibid, 2:66.] 

[bookmark: _heading=h.kkauoh2d6e4l]The Forty-first Narration
قَالَ يَحْيَى: وَسُئِلَ مَالِك عَنْ رَجُلٍ نَسِيَ أَنْ يُمَضْمِضَ أَوْ يَسْتَنْثِر حَتَّى صَلَّى فَقَالَ لَيْسَ عَلَيْهِ أَنْ يُعِيدَ صَلاَتَهُ, وَلْيُمَضْمِضْ أَوْ لِيَسْتَنْثِر لما يَسْتَقْبِلُ إِنْ كَانَ يُرِيدُ أَنْ يُصَلِّيَ.
Yaḥyā said, ‘Mālik was asked regarding a man who forgot to gargle his mouth or clean his nostrils until he prayed. He thus replied, ‘He does not need to repeat his prayer, but he must gargle his mouth or clean his nostrils before starting [other prayers] if he intends to pray.’’ [footnoteRef:1383] [1383:  Imām Mālik (n 1) 161.] 

Imām Yaḥyā now quotes the next verdict of Imām Mālik regarding a person who does not gargle or clean the nose in ablution. He says:
 وَسُئِلَ مَالِك عَنْ رَجُلٍ نَسِيَ […]
Mālik was asked regarding a man who forgot […]
[bookmark: _heading=h.de3r9g9slswz]To Whom this Ruling Applies
Although the questioner is asking regarding a person who forgot, the same ruling applies to a person who intentionally does this, as ʿAllāmah Zurqānī says:
وقيد النسيان إنما وقع في السؤال. 
The restriction of forgetting comes from the question.[footnoteRef:1384] [1384:  ʿAllāmah Zurqānī (n 14) 1:74.] 

أَنْ يُمَضْمِضَ أَوْ يَسْتَنْثِر 
To gargle his mouth or clean his nostrils […]
[bookmark: _heading=h.n0vtankcp9uz]Difference between Manuscripts
In the Moroccan print, they typed this out with ‘aw’. Shaykh Bashshār ʿAwwād and Shaykh Muṣṭafā al-Aʿẓamī typed it out as ‘wa’. 
Since the mouth and nose are considered as different limbs and counted differently, it does not affect the ruling. Imām Yaḥyā al-Laythī continues:
حَتَّى صَلَّى فَقَالَ لَيْسَ عَلَيْهِ أَنْ يُعِيدَ صَلاَتَهُ.
Until he prayed. He thus replied, ‘He does not need to repeat his prayer […]’
Given that cleaning the mouth and nose is Sunnah, the person does not have to repeat his prayer. ʿAllāmah Zurqānī explains:
أنهما من سنن الوضوء فما على تاركهما ولو عمدا إعادة. 
Because they are from the Sunnah acts of ablution, one who leaves them, even intentionally, does not need to repeat.[footnoteRef:1385] [1385:  Ibid.] 

وَلْيُمَضْمِضْ أَوْ لِيَسْتَنْثِر 
But he must gargle his mouth or clean his nostrils […]
Again here, in the Moroccan print, they typed this out with ‘aw’. Shaykh Bashshār ʿAwwād and Shaykh Muṣtafā al-Aʿẓamī typed it out as ‘wa’. 
 لما يَسْتَقْبِلُ إِنْ كَانَ يُرِيدُ أَنْ يُصَلِّيَ.
Before starting [other prayers] if he intends to pray.’
[bookmark: _heading=h.dwmqtp5wk8bt]Interpretation of the Narration
ʿAllāmah Zurqānī explains:
(ان كان يريد أن يصلي) بهذا الوضوء وإلا فلا إعادة. 
[If he intends to pray] with this ablution. Otherwise, he does not need to repeat.[footnoteRef:1386] [1386:  ʿAllāmah Zurqānī (n 14) 1:75.] 

Hence, if, for example, one performed ablution and did not wash his mouth and/or nose and then prayed ʿAṣr, he does not have to repeat the ʿAṣr prayer. 
However, if he intends to pray Maghrib with that same ablution, he should wash his mouth and/or nose, so that he performs the Maghrib prayer with all the Sunnah acts of ablution, although some Sunnah acts were done a few moments after the ablution. Simply because washing the mouth and nose is Sunnah, does not imply that they are not important and one can forsake them. They are meritorious and significant. It is thus recommended that one washes them before performing the next prayer. ʿAllāmah Abu ’l-Walīd al-Bājī says:
وهذه المسألة مبنية على ما ذكرنا من أن المضمضة والاستنشاق ليسا من فرض الوضوء فلذلك لم يكن على من نسيها أن يعيد الصلاة إذا أتى بالواجب من الطهارة وإنما أمره بالمضمضة والاستنثار إذا أراد الصلاة ليكمل نفل طهارته وفرضها فإن لم يرد أن يصلي فلا يمضمض ولا يستنثر لأن وقت ذلك قد ذهب بفعل الصلاة والطهارة عبادة لا تراد لنفسها وإنما تراد لغيرها. 
This issue is based on what we mentioned that gargling the mouth and cleaning the nostrils do not form part of the Farḍ acts of ablution. That is why one who forgets them does not need to repeat the prayer if he carried out the obligatory acts of purification. He only commanded the person to gargle the mouth and clean the nostrils when he intends to pray (another prayer) to perfect the optional acts of his purification and the farḍ acts. 
If he does not intend to pray, then he does not need to gargle his mouth nor clean his nostrils because the proper time to do so has elapsed by already performing the (first) prayer. And purification is an act of worship which is not sought in itself. Rather, it is sought as a means for performing other acts of worship.[footnoteRef:1387] [1387:  ʿAllāmah Bājī (n 42) 1:47.] 

The ruling in the Ḥanafī madhhab is same as this. Imām Muḥammad mentions in Al-Ḥujjah ʿalā Ahl al-Madīnah:
وقال ابو حنيفة رحمه الله: من توضأ فنسى المضمضة والاستنشاق حتى صلى فصلاته تامة ولا اعادة عليه, فان نسى أن يمسح برأسه حتى صلى فعليه أن يمسح برأسه ويعيد الصلاة لأن مسح الراس فريضة في كتاب الله تعالى ولم يذكر في ذلك مضمضة ولا استنشاقا. 
Abū Ḥanīfah – may Allāh have mercy on him – said, ‘Whoever performed ablution and forgot to gargle the mouth and clean the nostrils until he prayed, then his prayer is complete, and he does not need to repeat. And if he forgot to wipe his head until he prayed, then he must wipe his head and repeat the prayer, because wiping the head is compulsory in the Book of Allāh Taʿālā, whilst He did not mention gargling the mouth and cleaning the nostrils in it.[footnoteRef:1388] [1388:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: ʿĀlam al-Kutub), 1:18.] 

[bookmark: _heading=h.hk3p5im40e83]‌‌ وُضُوءُ النَّائِمِ إِذَا قَامَ إِلَى الصَّلاَةِ
[bookmark: _heading=h.mag3nciegxj4]The Ablution of One Who Stands Up to Pray After Sleep

مَالِك، عَنْ أَبِي الزِّنَادِ، عَنِ الْأَعْرَج، عَنْ أَبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال "إِذَا اسْتَيْقَظَ أَحَدُكُمْ مِنْ نَوْمِهِ, فَلْيَغْسِلْ يَدَهُ قَبْلَ أَنْ يُدْخِلَهَا في وَضُوئِهِ، فَإِنَّ أَحَدَكُمْ لاَ يَدْرِي أَيْنَ بَاتَتْ يَدُهُ".
Mālik reported from Abu ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When one of you wakes up from his sleep, he should wash his hands before placing them in his ablution water, for none of you knows where his hands passed at night.’[footnoteRef:1389] [1389:  Imām Mālik (n 1) 161.] 

[bookmark: _heading=h.9fuk8i5g00ad]‌‌ وُضُوءُ النَّائِمِ إِذَا قَامَ إِلَى الصَّلاَةِ
[bookmark: _heading=h.7f0w6s2w7eod]The Ablution of One Who Stands Up to Pray After Sleep
[bookmark: _heading=h.n26ojok7wuw7]Aim of Bringing this Ḥadīth
Imām Mālik brought this chapter on the ablution of one who wakes up from sleep. However, before that, he brings a narration on washing one’s hands upon awakening. Mawlānā Zakariyyā thus says:
والظاهر في مقصود الترجمة بيان كيفية وضوء النائم, فعلم من الحديث استحباب غسل اليدين اذ ذاك, فهو أشد تأكيدا من غير النائم.
The apparent aim of this heading is to explain the method of ablution of one who slept. Hence, it is known from the ḥadīth that washing the hands at that time (of performing ablution after sleeping) is preferable. It is thus more emphasised than for one who did not sleep.[footnoteRef:1390] [1390:  Mawlānā Zakariyyā (n 40) 1:360-361.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ أَبِي الزِّنَادِ، عَنِ الْأَعْرَج، عَنْ أَبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال "إِذَا اسْتَيْقَظَ أَحَدُكُمْ مِنْ نَوْمِهِ, فَلْيَغْسِلْ يَدَهُ." 
Mālik reported from Abu ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When one of you wakes up from his sleep, he should wash his hands.’
[bookmark: _heading=h.1l9w3ebdlfdz]The Limit Until Which the Hands Must Be Washed
The word ‘yad’ is not clear enough for the portion of the hands which must be washed. Thus ʿAllāmah Suyūtī quotes from ʿAllāmah Rāfiʿī who explains:
قال الرافعي والقدر الذي يستحب غسله ما بين رؤوس ‌الأظفار والكوع – هو الذي يُغمس في الإناء غالبا للاغتراف. 
Rāfiʿī said, ‘The amount which is recommended to wash is between the fingertips and the wrist bone. It is that [portion] which is, most of the time, immersed in the utensil to scoop out water.[footnoteRef:1391] [1391:  Jalāl ad-Dīn Abu ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 43. ] 

ʿAllāmah Zurqānī says:
أي كفه لا ما زاد عليه اتفاقا. 
I.e. his palm, not beyond it, according to all.[footnoteRef:1392] [1392:  ʿAllāmah Zurqānī (n 14) 1:75.] 

[bookmark: _heading=h.a4oub3xze7pv]The Number of Times to Wash
[bookmark: _heading=h.m9esma26zwyi]Narrations without the number of times
In all the recensions of the Muwaṭṭaʾ, the narrators transmitted it in this manner without specifying the number of times one must wash the hands. ʿAllāmah Ibn ʿAbd al-Barr says in At-Tamhīd:
لم تختلف الرواية عن مالك في حديث أبي الزناد هذا، في قوله: "فليغسل يده قبل أن يدخلها". بغير توقيت ولا تحديد في الغسلات. وكذلك رواية الأعرج، فيما علمت، عن أبي هريرة في هذا الحديث بغير توقيت، كما قال مالك، عن أبي الزناد سواء. 
The narrations from Mālik do not differ regarding this ḥadīth of Abu ’z-Zinād in the statement of the Prophet ﷺ: ‘he should wash his hands before placing it’ without specifying or fixing the number of times to wash. Likewise, the narration of Aʿraj, according to my knowledge, from Abū Hurayrah, in this ḥadīth is also similar, without any specification [of the number of times to wash] as Mālik stated from Abu ’z-Zinād.[footnoteRef:1393] [1393:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 11:481.] 

Hence, this narration is quoted from Imām Mālik, his teacher and his teacher’s teacher without any specification of the number of times that the hands should be washed. 
Only one colleague of Imām Mālik quoted it with a number. He is Sufyān ibn ʿUyaynah. Imām Shāfiʿī narrates from him in his Musnad:
أخبرنا سفيان، عن أبي الزناد، عن الأعرج، عن أبي هريرة قال: قال النبي صلى الله عليه وسلم: "إذا ‌استيقظ أحدكم من منامه فلا يغمس يده في الإناء حتى يغسلها ثلاثا؛ فإنه لا يدري أين باتت يده". 
Sufyān related to us from Abu ’z-Zinād from Aʿraj from Abū Hurayrah, who said that the Prophet ﷺ said, ‘When one of you wakes up from his sleep, then he should not immerse his hand in the utensil until he washes it thrice for he does not know where his hand passed at night.’
After quoting this narration, Abu ’l-ʿAbbās al-Aṣam says:
إنما أخرجت حديث مالك على حدة، وحديث سفيان على حدة؛ لأن الشافعي رضي الله عنه قبل ذلك ذكره عنهما جميعا على لفظ حديث مالك. 
I brought the ḥadīth of Mālik separately and the ḥadīth of Sufyān separately because before that, Shāfiʿī – may Allāh be pleased with him – mentioned it from both of them according to the wording of the ḥadīth of Mālik.[footnoteRef:1394]  [1394:  Imām Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad al-Imām ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah), 14.] 

Before that, Imām Shāfiʿī quotes it via Sufyān with a different chain that goes as follows:
أخبرنا ابن عيينة، عن الزهري، عن أبي سلمة، عن أبي هريرة رضي الله عنه، أن رسول الله صلى الله عليه وسلم قال: "إذا استيقظ أحدكم من نومه فلا يغمس يده في الإناء ‌حتى ‌يغسلها ‌ثلاثا، فإنه لا يدري أين باتت يده". 
Ibn ʿUyaynah related to us from Zuhrī from Abū Salamah from Abū Hurayrah – may Allāh be pleased with him – that the Messenger of Allāh ﷺ said, ‘When one of you wakes up from his sleep, then he should not immerse his hand in the utensil before washing it thrice for he does not know where his hand passed at night.’[footnoteRef:1395] [1395:  Ibid, 10.] 

Here, Sufyān narrates it from Zuhrī from Abū Salamah from Abū Hurayrah with the addition of ‘thrice’.
 ʿAllāmah Ibn ʿAbd al-Barr comments on the first narration, where Sufyān quoted with the same chain of the Muwaṭṭaʾ but while adding the number:
وهو عندي وهم في حديث أبي الزناد، وأظنه حمله على حديث الزهري، والله أعلم. 
In my view, it is a mistake in the ḥadīth of Abu ’z-Zinād. I think that he (Sufyān) narrated it (the ḥadīth of Abu ’z-Zinād) as the ḥadīth of Zuhrī, and Allāh knows best.[footnoteRef:1396] [1396:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 89) 11:486.] 

The number is not mentioned in the ḥadīth of Abu ’z-Zinād. Rather, it is present in the ḥadīth of Zuhrī.
Thus, Aʿraj narrates this from Abū Hurayrah without stipulating the number of times. ʿAllāmah Ibn ʿAbd al-Barr says:
ولم يختلف الرواة لهذا الحديث عن مالك في الموطأ وغيره في قوله "فليغسل يده" ولم يقل مرة ولا مرتين ولا ثلاثا. وهي رواية الأعرج عن أبي هريرة. 
Those who narrated this ḥadīth from Mālik in the Muwaṭṭaʾ and elsewhere did not differ in the statement: ‘He should wash his hands’, without mentioning once, twice or thrice. And it is the narration of Aʿraj from Abū Hurayrah.[footnoteRef:1397]  [1397:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:68.] 

Many other students of Abū Hurayrah also narrated this without specifying the number. ʿAllāmah Ibn ʿAbd al-Barr mentions these students, after which he narrates their versions:
وكذلك رواه عمار بن أبي عمار، عن أبي هريرة […] وكذلك رواية همام بن منبه، عن أبي هريرة أيضا سواء، بغير توقيت؛ ذكره عبد الرزاق […] وكذلك رواه ثابت مولى عبد الرحمن بن زيد، عن أبي هريرة، بغير تحديد؛ ذكره عبد الرزاق. 
ʿAmmār ibn Abī ʿAmmār narrated it in the same manner from Abū Hurayrah […]. Likewise, the narration of Hammām ibn Munabbih from Abū Hurayrah is also similar without any specification of the number of times; ʿAbd ar-Razzāq mentioned it […]. Similarly, Thābit, the freed slave of ʿAbd ar-Raḥmān ibn Zayd, narrated it from Abū Hurayrah without any specification; ʿAbd ar-Razzāq mentioned it.[footnoteRef:1398] [1398:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 89) 11:481-482.] 

[bookmark: _heading=h.u3or9o3is90z]Narrations with the number of times
As for the other students of Abū Hurayrah, they narrated it with the mention of the number of times. In Ṣaḥīḥ Muslim, Imām Muslim narrates via ʿAbdullāh ibn Shaqīq:
فلا يغمس يده في الإناء حتى يغسلها ثلاثا. 
Then he should not immerse his hand in the utensil before washing it thrice.[footnoteRef:1399] [1399:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:233.] 

Imām Muslim also quotes via Jābīr with a clear mention of the number of times:
عن جابر، عن أبي هريرة؛ أنه أخبره أن النبي صلى الله عليه وسلم قال: "إذا ‌استيقظ ‌أحدكم فليُفرِغ على يده ثلاث مرات قبل أن يدخل يده في إنائه. فإنه لا يدري فيم باتت يده". 
Jābir reported from Abū Hurayrah that he informed him that the Prophet ﷺ said, ‘When one of you wakes up, then he should pour [water] thrice over his hand before placing his hand in his utensil for he does not know where his hands passed at night.’[footnoteRef:1400] [1400:  Ibid. ] 

Imām Muslim then mentions the names of the students of Abū Hurayrah who all quoted this while specifying the number:
ولم يقل واحد منهم ثلاثا إلا ما قدمنا من رواية جابر، وابن المسيب، وأبي سلمة، وعبد الله ابن شقيق، وأبي صالح، وأبي رزين. فإن في حديثهم ذكر الثلاث.
None of them mentioned three except what we mentioned previously of the narration of Jābir, Ibn al-Musayyab, Abū Salamah, ʿAbdullāh ibn Shaqīq, Abū Ṣāliḥ and Abū Razīn. In their ḥadīth, three is mentioned.[footnoteRef:1401] [1401:  Ibid, 1:234.] 

In passing, although he listed the name of Saʿīd ibn al-Mussayyab and Abū Salamah, in the narration of Jāmiʿ at-Tirmidhī, it come with the words: ‘two or three times’. Imām Tirmidhī narrates with his chain:
عن ‌سعيد بن المسيب ‌وأبي سلمة، عن ‌أبي هريرة، عن النبي صلى الله عليه وسلم قال: "إذا استيقظ أحدكم من الليل فلا يدخل يده في الإناء حتى يفرغ عليها مرتين أو ثلاثا، فإنه لا يدري أين باتت يده". 
Saʿīd ibn al-Musayyab and Abū Salamah reported from Abū Hurayrah from the Prophet ﷺ, who said, ‘When one of you wakes up at night, he should not place his hands in the utensil until he pours [water] over it twice or thrice, for he does not know where his hands passed at night.’[footnoteRef:1402] [1402:  Imām Tirmidhī (n 54) 1:36.] 

In contrast, the narration of Musnad Aḥmad via Saʿīd comes without this doubt. Imām Aḥmad narrates:
حدثنا عبد الرزاق، حدثنا معمر، عن الزهري، عن ابن المسيب، أن أبا هريرة، قال: قال رسول الله صلى الله عليه وسلم: "إذا ‌استيقظ أحدكم، فلا يدخل ‌يده في إنائه - أو قال: في وضوئه - حتى يغسلها ثلاث مرات, فانه لا يدري أين باتت يده. 
ʿAbd ar-Razzāq narrated to us [saying]: Maʿmar narrated to us from Zuhrī from Ibn al-Musayyab that Abū Hurayrah said that the Messenger of Allāh ﷺ said, ‘When one of you wakes up, he should not place his hands in his utensil – or he said: in his ablution water – until he washes it thrice, for he does not know where his hands passed at night.’[footnoteRef:1403] [1403:  Imām Aḥmad (n 55) 41:220-221.] 

Likewise, in the narration of Abū Salamah, it is also clearly mentioned that the person should wash three times, as understood from the way that Imām Muslim mentioned the chain:
وحدثنا أبو بكر بن أبي شيبة وعمرو الناقد وزهير بن حرب. قالوا: حدثنا سفيان بن عيينة عن الزهري، عن أبي سلمة. ح وحدثنيه محمد بن رافع. حدثنا عبد الرزاق. أخبرنا معمر عن الزهري، عن ابن المسيب، كلاهما عن أبي هريرة، عن النبي صلى الله عليه وسلم، بمثله. 
Abū Bakr ibn Abī Shaybah, ʿAmr an-Nāqid and Zuhayr ibn Ḥarb narrated to us, saying: Sufyān ibn ʿUyaynah narrated to us from Zuhrī from Abū Salamah – change of chain – and Muḥammad ibn Rāfiʿ narrated it to me [saying]: ʿAbd ar-Razzāq narrated to us [saying]: Maʿmar related to us from Zuhrī from Ibn al-Musayyab. Both of them (Abū Salamah and Ibn al-Musayyab) reported from Abū Hurayrah from the Prophet ﷺ with a similar ḥadīth.[footnoteRef:1404] [1404:  Imām Muslim (n 95) 1:233.] 

The similar ḥadīth refers to the narration of ʿAbdullāh ibn Shaqīq, a portion of which we quoted previously:
إذا ‌استيقظ ‌أحدكم من نومه، فلا يغمس يده في الإناء حتى يغسلها ثلاثا. فانه لا يدري أين باتت يده. 
When one of you wakes up from his sleep, then he should not immerse his hand in the utensil before washing it thrice, for he does not know where his hands passed at night. [footnoteRef:1405] [1405:  Ibid.] 

To determine the accuracy of the additional words, one will need to explore how all the students of these two narrators transmitted the ḥadīth from them.
Imām Muslim mentions the names of six students who stipulated the number of times to wash the hands. Another student of Abū Hurayrah also specified the number. Imām Abū Dāwūd narrates with his chain to Abū Maryam, who says:
سمعت أبا هريرة يقول: سمعت رسول الله - صلى الله عليه وسلم - يقول: "إذا ‌استيقظ ‌أحدكم من نومه، فلا يدخل يده في الإناء حتى يغسلها ثلاث مرات." 
I heard Abū Hurayrah saying, ‘I heard the Messenger of Allāh ﷺ saying, ‘When one of you wakes up from his sleep, then he should not place his hands in the utensil until he washes it thrice.’[footnoteRef:1406] [1406:  Imām Abū Dāwūd (n 53) 1:76.] 

In short, many students of Abū Hurayrah quoted this by specifying that one must wash the hands thrice, and many other students did not mention any amount. Imām Mālik chose to narrate via a student of Abū Hurayrah who did not specify any amount. 
The narration continues:
قَبْلَ أَنْ يُدْخِلَهَا في وَضُوئِهِ. 
Before placing it in his ablution water.
[bookmark: _heading=h.2xf8t6q6mxvy]Explanation of the Wordings and the Differences between the Manuscripts
ʿAllāmah Zurqānī explains the word ‘waḍūʾ’:
بفتح الواو الماء الذي يتوضأ به أي في الإناء المعد للوضوء.
With a fatḥah on the wāw: that [water] which is used for ablution i.e. [before placing it] in the utensil which is designated for ablution.[footnoteRef:1407] [1407:  ʿAllāmah Zurqānī (n 14) 1:75.] 

In the narration of Ṣaḥīh Muslim via ʿAbdullāh ibn Shaqīq from Abū Hurayrah, the following is mentioned instead:
في الإناء 
In the utensil[footnoteRef:1408] [1408:  Imām Muslim (n 95) 1:233.] 

Moreover, in this narration, the word ‘yudkhil’ is used. Whereas in the narration of Ṣaḥīḥ Muslim, ʿAbdullāh ibn Shaqīq quotes from Abū Hurayrah with the wording:
فلا يغمس يده.
He should not immerse his hand.[footnoteRef:1409]  [1409:  Ibid.] 

ʿAllāmah Zurqānī comments on this wording:
وهي أبين في المراد من رواية الإدخال لأن مطلق الإدخال لا يترتب عليه كراهة، كمن أدخل يده في إناء واسع فاغترف منه بإناء صغير لم يلامس يده الماء. 
It (‘yughmis’) clarifies the meaning more than the narration of ‘yudkhil’ (placing), because mere placing does not lead to dislike, just as one who placed his hand in a large utensil and scooped out water with a small utensil, without his hand touching the water.[footnoteRef:1410] [1410:  ʿAllāmah Zurqānī (n 14) 1:75.] 

Since this narration mentions the water of ablution (waḍūʾ), and other narrations mention the utensil of ablution (ināʾ), we understand that this does not refer to a huge amount. ʿAllāmah Zurqānī says:
وخرج بالإناء البرك والحياض التي لا تفسد بغمس اليد فيها على تقدير نجاستها فلا يتناولها الأمر والنهي. 
[The mention of] ‘utensil’ excludes lakes and ponds which do not become spoiled by immersing the hand in them if, presumably, the hand is impure. Hence, the command and prohibition do not pertain to these places.[footnoteRef:1411] [1411:  Ibid.] 

The Prophet ﷺ mentioned the reason for doing this:
فَإِنَّ أَحَدَكُمْ لاَ يَدْرِي أَيْنَ بَاتَتْ يَدُهُ
For none of you knows where his hand passed at night.
[bookmark: _heading=h.u42pp6mti2zk]Explanation of the Wording: ‘Bāta’
Many scholars were of the view that ‘bāta’ comes in the meaning of ‘ṣāra’. ʿAllāmah Suyūṭī explains in his commentary:
وذكر غير واحد أن بات في هذا الحديث بمعنى صار منهم ابن عصفور والأبدي في شرح الجزولية وإن كان أصابها (أصلها) للسكون ليلا كما قاله الخليل وغيره. 
Many mentioned that ‘bāta’ in this ḥadīth is in the meaning of ‘ṣāra’ (i.e. ayna ṣārat yadu-hū: where his hands went). Amongst them are Ibn ʿUṣfūr and Abdī in Sharḥ al-Juzūliyyah, even though it was originally for resting at night, as Khalīl and others said.[footnoteRef:1412] [1412:  ʿAllāmah Suyūṭī (n 87) 44.] 

[bookmark: _heading=h.601k536cj85l]Differences in Understanding the Reason
This is the reason stated. However, scholars differed in two things:
1) Understanding the reasoning behind this command.
2) Application of the reason.
[bookmark: _heading=h.a4eb8tky2yjv]First view: the possibility of touching impurity
ʿAllāmah Abu ’l-Walīd al-Bājī says:
اختلف الناس في سبب غسل اليد لمن قام من النوم فقال ابن حبيب في واضحته إنما أمر بذلك لما لعله أن نال به ما قد يبس من نجاسة خرجت منه لا يعلم بها أو غير نجاسة مما يتقذر. 
Scholars differed regarding the reason why one who woke up from sleep must wash his hands. Ibn Ḥabīb said in his Wāḍiḥah, ‘He commanded to do that because perhaps he may have unknowingly touched dried up impurity that came out of him or something else which is not impurity but is considered as dirt.[footnoteRef:1413] [1413:  ʿAllāmah Bājī (n 42) 1:48.] 

Many commentators of ḥadīth over the centuries all adopted this view. ʿAllāmah Suyūṭī quotes from ʿAllāmah Bayḍāwī who explains how from a principle point of view, this meaning has to be taken:
قال البيضاوي: فيه إيماء إلى أن الباعث على الأمر بذلك احتمال النجاسة, لان الشارع إذا ذكر حكما وعقبه بعلة دل على أن ثبوت الحكم لأجلها, ومثله قوله في حديث المحرم الذي سقط فمات فإنه يبعث عليها بعد نهيهم عن تطييبه, فنبه على علة النهي وهي كونه محرما. وعبارة الشيخ أكمل الدين إذا ذكر الشارع حكما وعقبه أمرا مصدرا بالفاء كان ذلك إيماء إلى أن ثبوت الحكم لأجله نظيره قوله: الهرة ليست بنجسة فإنها من الطوافين عليكم والطوافات.
Bayḍāwī said, ‘In it lies the indication that the factor that prompted this command is the possibility of impurity. This is because when the legislator mentions a ruling and follows it by a reason, it denotes that the ruling is established due to that reason. An example of it is what the Prophet (ﷺ) said in the ḥadīth regarding a muḥrim who collapsed and died: ‘He will be resurrected in that condition (of iḥrām)’, after prohibiting them from applying perfume to him. Hence, he highlighted the cause for the prohibition, which is his being in the state of iḥrām.’
This text of the Shaykh is the complete religion. When the legislator mentions a ruling and follows it by a command that commences with fāʾ, that is an indication that the ruling is established due to that reason. An example is the statement of the Prophet (ﷺ): ‘Cats are not impure for they roam around you.’[footnoteRef:1414] [1414:  ʿAllāmah Suyūṭī (n 87) 44.] 

However, Allāmah Abu ’l-Walīd al-Bājī comments on this:
وهذه الأقوال ليست ببينة لأن النجاسات لا تخرج من الجسد في الغالب إلا بعلم من تخرج منه وما لا يعلم به فلا حكم له وكذلك موضع الاستجمار لا تناله يد النائم إلا مع القصد لذلك ولو كان غسل اليد بتجويز ذلك لأمر بغسل الثياب التي ينام فيها لجواز أن تخرج النجاسة منه في نومه فتنال ثوبه أو لجواز أن يمس ثوبه موضع الاستجمار وهذا باطل. 
These statements are not clear because most of the time, impurities exit the body with the knowledge of the person. And what is unknown has no ruling. 
Likewise, regarding the area that was cleaned with stones (and thus impurity may have remained there), a sleeping person touches that only with the intention to do so (this is a refutation of the claim that this command was because they would clean themselves with stones after relieving themselves, and impurity may have remained there, which they may then unknowingly touch in sleep). If washing the hands was due to this possibility, he (ﷺ) would have commanded to wash the clothes in which one sleeps due to the possibility that impurity may have exited from him in his sleep and got on his clothes. Or due to the possibility that his clothes touched the area that was cleaned with stones (and thus impurity may have remained there). But this is wrong.[footnoteRef:1415] [1415:  ʿAllāmah Bājī (n 42) 1:48.] 

[bookmark: _heading=h.pekcsmdttz0r]Second view: the presence of bacteria and dirt
He then explains that it is not because of impurity, rather it is because of bacteria and dirt:
والأظهر ما ذهب إليه شيوخنا العراقيون من المالكيين وغيرهم أن النائم لا يكاد أن يسلم من حك جسده وموضع بثرة في بدنه ومس رفغه وإبطه وغير ذلك من مغابن جسده ومواضع عرقه فاستحب له غسل يده قبل أن يدخلها في وضوئه على معنى التنظف والتنزه ولو أدخل يده في إنائه قبل أن يغسلها لما أثم خلافا لأحمد بن حنبل في قوله غسل اليدين قبل إدخالهما في الإناء واجب إذا قام من نوم الليل دون نوم النهار. 
The most apparent view that our Iraqi scholars, of Mālikīs and others, held is that a sleeping person almost always scratches his body and the area of pimples of his body, and he touches the creases in his body, his armpits and other places where dirt and sweat collects in his body.
Hence, it is recommended for him to wash his hands before placing them in his ablution water for hygiene and cleanliness. If he places his hands in his utensil before washing them, he will not be sinful. This is contrary to Aḥmad ibn Ḥanbal in his claim that washing both hands before placing them in the utensil is obligatory if one woke up from the night sleep, not the sleep during the day.[footnoteRef:1416] [1416:  Ibid.] 

This is supported by a narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim where ʿAbdullāh ibn ʿAbbās relates how the Prophet ﷺ would wipe his blessed eyes upon awakening:
ثم ‌استيقظ رسول الله صلى الله عليه وسلم، فجلس فمسح النوم عن وجهه بيده. ثم قرأ العشر آيات خواتيم سورة آل عمران. (متفق عليه) 
Then the Messenger of Allāh ﷺ woke up, and he sat and wiped away the effects of sleep from his face with his hands. He then recited the last ten verses of chapter Āl ʿImrān.[footnoteRef:1417][footnoteRef:1418] [1417:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:62. ]  [1418:  Imām Muslim (n 95) 1:526-527.] 

Scholars consider this a Sunnah. If the hands were impure, wiping the eyes would imply that the impurity is spreading on one’s face.
[bookmark: _heading=h.3u69k6vzl6nl]Third view: the command pertains to the nullification of ablution by touching the male private part
Sufyān ibn ʿUyaynah felt that this does not refer to actually touching impurity or even dirt. Rather, this concerns another ruling, which is whether touching the male private part nullifies ablution. By claiming that it nullifies ablution, then simply touching it will make the hands impure, even though no apparent impurity may be seen.  When Sufyān ibn ʿUyaynah quoted this via Imām Zuhrī, a student asked him:
يعني مس الذكر؟ 
Does it refer to touching the male private part?[footnoteRef:1419] [1419:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 89) 11:483.] 

Sufyān then responded:
نعم، ولم يأت فيه شيء أشد منه.
Yes, and nothing more severe than this was narrated regarding it.[footnoteRef:1420] [1420:  Ibid.] 

The above can be considered as three different views or three ways of understanding the reason stated in the text.
[bookmark: _heading=h.4pkfl94agh7q]Fourth view: the reason is unknown
As for Imām Mālik himself, he opined that the cause is unknown. ʿAllāmah Khalīl explains in his Mukhtaṣar:
‌‌سنن الوضوء
 وسننه: غسل يديه أولا ثلاثا ‌تعبدا.
The Sunnah acts of ablution
Its Sunnah acts are to wash one’s hands, in the beginning, three times as taʿabbud (to obey and fulfil the commandment without knowing the precise reason).[footnoteRef:1421] [1421:  ʿAllāmah Khalīl ibn Isḥāq al-Jundī al-Mālikī, Mukhtaṣar al-ʿAllāmah Khalīl (Cairo: Dār al-Ḥadīth, 2005), 19.] 

[bookmark: _heading=h.31e5f4yn9o9s]Outcomes of the View of Imām Mālik and others who Mentioned a Reason 
Many benefits come emerge from the reasons given.  A few are listed hereunder:
1) If a person’s hands were covered, according to those who opined that the reason is that the hands could be impure or even just soiled with perspiration, then he does not have to wash his hands due to the conviction that he could not have touched any such thing. ʿAllāmah Zurqānī says:
ومفهومه أن من درى أين باتت يده كمن لف عليها خرقة مثلا فاستيقظ وهي على حالها لا كراهة وإن سن غسلها كالمستيقظ. 
It is understood that whoever knew where his hands were, like for example, one who covered them in a cloth and woke up while it remained like that, then there is no dislike. Although washing it is Sunnah, like the person who wakes up.[footnoteRef:1422]  [1422:  ʿAllāmah Zurqānī (n 14) 1:75.] 

However, according to Imām Mālik, he should still wash due to the uncertainty that the reason is the possibility of the hands being impure. ʿAllāmah Zurqānī says:
ومن قال: الأمر للتعبد كمالك لا يفرق بين شاك ومتيقن. 
Those who stated that the command is for taʿabbud, like Mālik, do not differentiate between one who is uncertain and one who is certain.[footnoteRef:1423] [1423:  Ibid.] 

2) If the hands are not covered, but the person is wearing a trouser – and for the explanation presented by ʿAllāmah Abu ’l-Walīd al-Bājī, if he is wearing a shirt, skipper or top – then he will not have to wash his hands according to those who mentioned the cause of the hand being impure or dirty, whereas he will still have to wash his hands according to Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقد أجمع جمهور العلماء على أن الذي يبيت في سراويله، وينام فيها، ثم يقوم من نومه ذلك، أنه مندوب إلى غسل يده قبل أن يدخلها في إناء وضوئه. ومنهم من أوجب عليه مع حاله هذه غسل يده فرضا، على ما نذكره في هذا الباب إن شاء الله. ومعلوم أن من بات في سراويله، لا يخاف عليه أن يمس بيده نجاسة في الأغلب من أمره. 
The majority of scholars are unanimous that it is recommended for one who remains in his trousers, sleeps in them, and then wakes up from that sleep, to wash his hands before placing them in the utensil containing his ablution water. Amongst them are those who considered it farḍ for a person in this condition to wash his hands, according to what we shall mention in this chapter if Allāh wills. It is well-known that whoever remains in his trousers at night, it is not feared that he will touch impurity with his hand based on general circumstances.[footnoteRef:1424] [1424:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 89) 11:490.] 

3) If the cause is known, the ruling can be extended to others. According to Imām Mālik, this will be restricted to a person who wakes up from sleep. While other scholars will say, in any occasion of doubt of impurity on the hands, washing the hands is recommended. ʿAllāmah Abu ’l-Walīd al-Bājī explains:
وتعليق هذا الحكم بنوم الليل لا يدل على اختصاصه به لأن النائم إن كان لا يدري أين باتت يده فكذلك المجنون والمغمى عليه وكذلك من قام إلى وضوء من بائل أو متغوط أو محدث فإنه يستحب له غسل يده قبل أن يدخلها في إنائه. 
The attachment of this ruling to the night sleep does not demonstrate that the ruling is restricted to it because if the person sleeping is unaware of where his hand passed, then this is also the case of an insane person and one who is unconscious. In the same manner, whoever stands up to perform ablution after passing urine, stool or attaining a state of minor impurity, it is recommended for him to wash his hand before placing it in his utensil.[footnoteRef:1425] [1425:  ʿAllāmah Bājī (n 42) 1:48.] 

Likewise, ʿAllāmah Zurqānī claims:
ومقتضاه إلحاق من شك في ذلك ولو مستيقظا. 
It (the narration) requires that one who is uncertain regarding that should also be included, even though he may be awake.[footnoteRef:1426] [1426:  ʿAllāmah Zurqānī (n 14) 1:75.] 

Imām Mālik had one of two options:
A) It is specific to only a person who awakens.
B) It is general and encompassing to every person, irrespective of whether he is uncertain or not.
He chose the latter view. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وكان مالك يستحب لكل من كان على غير وضوء سواء قام من نوم أو غيره أن يغسل يده قبل أن يدخلها في وضوئه. 
Mālik regarded it recommended for anyone who is not in the state of ablution, whether he woke up from sleep or not, to wash his hands before placing them in his ablution water.[footnoteRef:1427] [1427:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:79.] 

[bookmark: _heading=h.64fyuyl6519]The Ruling of Washing the Hands Upon Awakening
[bookmark: _heading=h.2vaw999dbnwz]Mālikī view
ʿAllāmah Ibn ʿAbd al-Barr mentions:
وفي هذا الحديث من الفقه إيجاب الوضوء من النوم لقوله: "فليغسل يده قبل أن يدخلها في وضوئه" وهو أمر مجتمع عليه في النائم المضطجع إذا غلب عليه النوم واستثقل نوما.
The ruling derived from this ḥadīth is ablution becoming obligatory due to sleep because the Prophet (ﷺ) said, ‘He should wash his hand before placing it in his ablution water.’ It is a unanimous matter regarding one who slept while lying down when the sleep is deep and heavy.[footnoteRef:1428] [1428:  Ibid, 2:69.] 

The ruling of washing the hands before placing them in water is a recommendation. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما قوله في الحديث: "فليغسل يده قبل أن يدخلها في وضوئه" فإن أكثر أهل العلم ذهبوا إلى أن ذلك ندب لا إيجاب, وسنة لا فرض . 
As for the statement in the ḥadīth: ‘he should wash his hand before placing it in his ablution water’, most scholars held the view that this is recommended, not obligatory, Sunnah nor farḍ.[footnoteRef:1429] [1429:  Ibid, 2:78.] 

Likewise, ʿAllāmah Zurqānī says:
 (فليغسل) ندبا. 
[He should wash] as a recommendation.[footnoteRef:1430] [1430:  ʿAllāmah Zurqānī (n 14) 1:75.] 

ʿAllāmah Abu ’l-Walīd al-Bājī explains the reason for claiming that it is only meritorious, whereas the Prophet ﷺ gave an emphatic command:
وأما الحديث فإنه وإن كان ظاهر الأمر الوجوب فإنه قد اقترن به ما دل على أن المراد به الندب دون الوجوب لأنه قال فإن أحدكم لا يدري أين باتت يده فعلل بالشك ولو شك هل مست يده نجسا أم لا لما وجب عليه غسل يده. 
As for the ḥadīth, even though the apparent command is an obligation, attached to it is an indication that the meaning is for recommendation and not obligation. This is because he (ﷺ) said, ‘For none of you knows where his hand passed’. He explained the reason (for the ruling) to be due to doubt. And if one is doubtful whether his hand touched impurity or not, then washing his hands is not obligatory on him.[footnoteRef:1431] [1431:  ʿAllāmah Bājī (n 42) 1:48.] 

[bookmark: _heading=h.fqpjdqbdjh9l]Shāfiʿī and Ḥanbalī view
After quoting this narration, Imām Tirmidhī says:
قال الشافعي: وأحب لكل من استيقظ من النوم, قائلة كانت أو غيرها: أن لا يدخل يده في وضوئه حتى يغسلها، فإن أدخل يده قبل أن يغسلها كرهت ذلك له، ولم يفسد ذلك الماء، إذا لم يكن على يده نجاسة.
وقال أحمد بن حنبل: إذا استيقظ ]من النوم[ من الليل فأدخل يده في وضوئه قبل أن يغسلها، فأعجب إلي أن يهريق الماء.
وقال إسحاق: إذا استيقظ من النوم بالليل أو بالنهار فلا يدخل يده في وضوئه حتى يغسلها. 
Shāfiʿī said, ‘I consider it preferable for anyone who woke up from sleep, whether it was a nap or anything else, to not place his hand in his ablution water until he washes it. If he does place his hand before washing it, then I consider that disliked for him, but that does not spoil the water if his hand does not hold any impurity.’
Aḥmad ibn Ḥanbal said, ‘When one wakes up at night and places his hand in his ablution water before washing it, then I most desire that he pours away the water (according to him, it becomes impure).’ 
Isḥāq said, ‘When one wakes up from sleep at night or during the day, then he should not place his hands in his ablution water until he washes it.’[footnoteRef:1432] [1432:  Imām Tirmidhī (n 54) 1:36-37.] 

Scholars based several rulings on the implications and meaning of the words in this narration. We explain that ‘bāta’ comes in the meaning of ‘ṣāra’. But as is evident from this text of Jāmiʿ at-Tirmidhī, some senior scholars preferred the literal meaning of this word.
 ʿAllāmah Ibn ʿAbd al-Barr explains a principle:
هذا خلاف أصلهم: أن الشك لا يوجب شيئا, وأن كل شيء على أصل حاله حتى يتبين خلافه.
وينبغي أن تكون اليد على طهارتها حتى تتبين فيها النجاسة, وهذا عين الفقه, وعليه الفقهاء, لأن غسل اليد ها هنا هو عندهم ندب واستحسان واحتياط لا علة كما زعم من قال: إن ذلك كان منه - عليه السلام - لأنهم كانوا يستنجون بالأحجار, فيبقى للأذى هناك آثار, فربما جالت اليد فأصابت ذلك الأذى, فندبوا إلى غسل اليد قبل إدخالها في الإناء لذلك. 
This (ḥadīth) contradicts their principle that doubt cannot necessitate anything and that every matter remains in its original state until it becomes evident that it is the contrary. 
The hands must be regarded pure until it becomes evident that they hold impurity. This is the actual fiqh, and it is the view of the jurists since, according to them, washing the hands here is a recommendation, commendable and a precaution. 
It is not because of the cause as those who claim that he – peace be upon him – stated so because they used to clean themselves with stones after relieving themselves, and therefore, traces of impurity would remain there. And at times, the hand would move around and touch that impurity. Hence, due to this reason, it was recommended for them to wash their hand before placing them in the utensil.[footnoteRef:1433] [1433:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:84.] 

Nevertheless, since it is only preferable, ʿAllāmah Ibn ʿAbd al-Barr says:
الفقهاء على هذا، كلهم يستحبون ذلك ويأمرون به. فإن أدخل أحد يده بعد قيامه من نومه في وضوئه قبل أن يغسلها ويده نظيفة لا نجاسة فيها فلا شيء عليه, ولا يضر ذلك وضوءه. 
The jurists adopt this view. All of them regard this preferable, and they command to do it. If one places his hand in his ablution water after waking up from sleep and before washing it, whilst his hand is clean without any impurity on it, then there will be nothing due upon him, nor will that spoil his ablution water.[footnoteRef:1434] [1434:  Ibid, 2:79.] 

[bookmark: _heading=h.wrlqxlhkl23]Proof for the Shāfiʿī View of the Distinction Between Water Passing Over Impurity and Impurity Touching Water
The Shāfiʿīs create a distinction between water passing over impurity and impurity touching water regarding water becoming impure. According to them, if impurity falls in water, then the water becomes impure. But if water was poured over an impurity, then the water does not become impure. They use this narration as proof for their view.
ʿAllāmah Ibn ʿAbd al-Barr explains:
احتج بعض أصحاب الشافعي لمذهبهم في الفرق بين ورود الماء على النجاسة، وبين ورودها عليه بهذا الحديث.
وقالوا: ألا ترى أن رسول الله - صلى الله عليه وسلم - لما خاف على النائم المستيقظ من نومه القائم منه إلى وضوئه، أن تكون في يده نجاسة، أمره بطرح الماء من الإناء على يده ليغسلها، ولم يأمره بإدخال يده في الإناء ليغسلها فيه، بل نهاه عن ذلك؟
قال: فدلنا ذلك على أن النجاسة إذا وردت على الماء القليل، أفسدته ومنعت من الطهارة به، وإن لم تغيره.
قال: ودلنا ذلك أيضا على أن ورود الماء على النجاسة لا تضره، وأنه بوروده عليها مطهر لها، وهي غير مفسدة له؛ لأنها لو أفسدته مع وروده عليها، لم تصح طهارة أبدا في شيء من الأشياء. 
The Shāfiʿī scholars presented this ḥadīth as proof for their madhhab regarding the distinction between water passing over impurity and impurity passing over water.
They said, ‘Do you not see that when the Messenger of Allāh ﷺ feared the presence of impurity on the hand of one who woke up from his sleep and went to his ablution water, he (ﷺ) commanded to pour water from the utensil over his hand to wash it? He did not command him to place his hand in the utensil to wash it. Rather, he prohibited him from that! 
Hence, it proves to us that impurity passing over a little amount of water spoils the water and prevents taking purification from it even if it does not change it. And it also proves to us that water passing over an impurity does not spoil the water, and [in fact] by water passing over the impurity, it cleans the impurity. The impurity does not spoil the water because if it did spoil the water when the water passed over it, then purification will never be possible for anything.’[footnoteRef:1435] [1435:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 89) 11:488.] 

He then responds to prove that there is no distinction:
أمّا لو لم يأت عن النبي - صلى الله عليه وسلم - في الماء غير هذا الحديث، لساغ في الماء بعض هذا التأويل، ولكن قد جاء عن النبي - صلى الله عليه وسلم - في الماء: أنه لا ينجسه شيء. يريد إلا ما غلَبَ عليه، بدليل الإجماع على ذلك، وهذا الحديث موافق لما وصف الله عز وجل به الماء في قوله: ﴿وَأَنزَلْنَا مِنَ ٱلسَّمَآءِ مَآءًۭ طَهُورًۭا﴾ [الفرقان: 48]. يعني: لا ينجسه شيء إلا أن يغلِب عليه.
وقد أجمعوا معنا على أن ورود الماء على النجاسة لا يضره، وأنه مطهر لها، وطاهر في ذاته إن لم يَتغيَّر بها طعمه أو لونه أو ريحه، فبان بذلك صحة قولنا، وعَلمنا - بكتاب الله وسنة رسوله - أن أمره - صلى الله عليه وسلم - القائمَ من نومه ألا يغمس يده في وضوئه، إنما ذلك ندب وأدب، وسنة قائمة لمن كانت يده طاهرة وغير طاهرة؛ لأنه لو أراد بذلك النجاسة، لأمر بغسل المخرجين أولا، ولقال: إذا قام أحدكم من نومه، فلينظر يده، فإن لم يكن فيها نجاسة، أدخلها في وضوئه، وإن كانت في يده نجاسة غسلها قبل أن يدخلها. 
If no other ḥadīth besides this one had been narrated from the Prophet ﷺ on water, some of this interpretation would have been possible regarding water. But it is narrated from the Prophet ﷺ that nothing renders water impure, whilst intending the exclusion of that which overpowers the water, based on the proof of the consensus on this. And this ḥadīth conforms with what Allāh ﷻ described water in His verse: ‘And We have sent down purifying water from the heavens.’[footnoteRef:1436] It means that nothing taints it except what overpowers it. [1436:  Qurʾān: 25:48.] 

And they agreed with us that water passing over an impurity does not spoil the water, that it cleans the impurity, and the water remains pure in itself if its taste, colour or smell did not change by the impurity. Hence, by that, it becomes clear that our view is correct. And we know – from the Book of Allāh and the Sunnah of His Messenger – that the Prophet ﷺ commanded one who woke up from sleep to not immerse his hand in his ablution water as a recommendation, respect and an established Sunnah for [both] one whose hand is clean and unclean (not because it renders the water impure). 
If by that [command], he (ﷺ) did intend that the water becomes impure, he would command to first wash the two passages, and he would have said, ‘When one of you wakes up from his sleep, then he should look at his hand. If it does not hold any impurity, then he can place it in his ablution water. And if his hand does hold impurity, he must wash it before placing it [in the ablution water].’[footnoteRef:1437] [1437:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 89) 11:489.] 

[bookmark: _heading=h.tzwcvk8e44n0]Different Way of Transmitting this Narration
In Ṣaḥīḥ al-Bukhārī, this narration is quoted combined with Ḥadith 35 on page 159 in the Muwaṭṭaʾ. The chain of both these narrations are the same. However, in the Muwaṭṭaʾ, they are cited as two separate narrations. Imām Bukhārī narrates:
حدثنا عبد الله ابن يوسف قال: أخبرنا ‌مالك، عن ‌أبي الزناد، عن ‌الأعرج، عن ‌أبي هريرة: أن رسول الله صلى الله عليه وسلم قال: "إذا توضأ ‌أحدكم فليجعل في أنفه ثم لينثر، ومن استجمر فليوتر، وإذا ‌استيقظ ‌أحدكم من نومه فليغسل يده قبل أن يدخلها في وضوئه، فإن ‌أحدكم لا يدري أين باتت يده". 
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Abu ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When one of you performs ablution, he should take water into his nose and then blow it out. And whoever cleanses himself with stones after relieving himself should do so an odd number of times. And when one of you wakes up from his sleep, he should wash his hands before placing them in his ablution water for none of you knows where his hands passed at night.’[footnoteRef:1438] [1438:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 113) 1:44.] 

In the narration of Sunan Abī Dāwūd via Abū Maryam, the narration terminates as follows:
فإن ‌أحدكم لا يدري أين باتت يده، أو أين كانت تطوف يده. 
For none of you knows where his hands passed at night or where his hands moved around.[footnoteRef:1439] [1439:  Imām Abū Dāwūd (n 53) 1:76.] 

However, most commentators are of the view that those additional words came about as doubt from the narrator. 
 The Forty-Third Narration
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ, أَنَّ عُمَرَ بْنَ الْخَطَّابِ قَالَ: إِذَا نَامَ أَحَدُكُمْ مُضْطَجِعًا فَلْيَتَوَضَّأْ.
Mālik reported from Zayd ibn Aslam that ʿUmar ibn al-Khaṭṭāb said, ‘When one of you sleeps whilst lying down, then he must perform ablution.’[footnoteRef:1440] [1440:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 162. ] 

Imām Mālik presents the verdict of ʿUmar on the ablution of one who slept whilst lying down. Imām Yaḥyā al-Laythī reports:  
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ, أَنَّ عُمَرَ بْنَ الْخَطَّابِ قَالَ: إِذَا نَامَ أَحَدُكُمْ مُضْطَجِعًا فَلْيَتَوَضَّأْ.
Mālik reported from Zayd ibn Aslam that ʿUmar ibn al-Khaṭṭāb said, ‘When one of you sleeps whilst lying down, then he must perform ablution.’
 ʿAllāmah Zurqānī comments on this:
(فليتوضأ) وجوبا لانتقاض وضوئه. 
[He should perform ablution] compulsorily since his ablution is nullified.[footnoteRef:1441] [1441:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:77. ] 

Sleep is a nullifier of ablution. Hence, when one wakes up from sleep, it is compulsory to perform ablution if he intends to pray.
[bookmark: _heading=h.11vzljj9xlp1]When Does Sleep Nullify Ablution?
This verdict of ʿUmar conforms with all the four madhāhib, as I will explain shortly if Allāh wills. The earlier scholars greatly differed on the different instances when ablution is nullified due to sleep. From amongst the Companions and Tābiʿūn, and even the Mujtahids who came thereafter, several different opinions have been related regarding when exactly sleep nullifies ablution. 
To acquire an idea of the different views, you may refer to Al-Istidhkār, on pp. 188-191 of the Dār Iḥyāʾ at-Turāth print and on pp. 70-74 of the Dār al-Waʿy print as well as At-Tamhīd, vol. 11, from pp. 496. We will suffice by simply quoting the four madhāhib. 
[bookmark: _heading=h.wupxr9qgeh7z]Mālikī and Ḥanbalī view
ʿAllāmah Ibn ʿAbd al-Barr explains the Mālikī and Ḥanbalī madhhab by saying:
فقال مالك: من نام مضطجعا أو ساجدا فليتوضأ، ومن نام جالسا فلا وضوء عليه إلا أن يطول نومه.
وهو قول الزهري وربيعة والأوزاعي في رواية الوليد بن مسلم عنه. قال: من نام قليلا لم ينتقض وضوؤه, فإن تطاول ذلك توضأ. وبه قال أحمد بن حنبل. 
Mālik said, ‘Whoever sleeps whilst lying down or in a prostrating posture, then he should perform ablution. And whoever sleeps in a sitting posture, then no ablution is compulsory on him unless he sleeps for a long period.’
This is the view of Zuhrī, Rabīʿah and Awzāʿī in the narration of Walīd ibn Muslim from him. He said, ‘Whoever sleeps for a short period, his ablution is not nullified. But if that lengthens, then he must perform ablution.’ This is also the view of Aḥmad ibn Ḥanbal.[footnoteRef:1442] [1442:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hi ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:70. ] 

Proof 
As support for this view, Imām Mālik quotes the last narration of this chapter. Kindly refer to the 46th narration: 
مالك عن نافع، أن ابن عمر كان ينام جالسا ثم يصلي ولا يتوضأ. 
Mālik reported from Nāfiʿ that Ibn ʿUmar would sleep whilst sitting, then he would pray and would not perform ablution.[footnoteRef:1443] [1443:  Imām Mālik (n 1) 162.] 

In the Ḥanbalī madhhab, ʿAllāmah Bahūtī says:
(وينقض) ‌النوم (‌اليسير من راكع وساجد) كمضطجع، وقياسها على الجالس مردود بأن محل الحدث فيهما منفتح، بخلاف الجالس. (و) ينقض اليسير أيضًا من (مستند، ومتكئ، ومحتب، كمضطجع) بجامع الاعتماد. 
And a light – sleep – will nullify [ablution] for one [who sleeps] in a bowing and prostrating posture – just like one who lies down. The analogy between these and one [who sleeps] in a sitting posture is rejected because the place of the exit of impurity is open in these two [postures], contrary to the one in a sitting posture.
And – a light [sleep] will also nullify [ablution] for – one who is leaning his back against something, one who is reclining forward on something and one who is sitting with his legs drawn up just like one who is lying down – when the body is taking complete support on to something.[footnoteRef:1444] [1444:  ʿAllāmah Manṣūr ibn Yūnus ibn Idrīs al-Bahūtī, Kashshāf al-Qināʿ ʿan Matn al-Iqnāʿ (Beirut: ʿĀlam al-Kutub, 1983), 126.] 

It is evident from this text that he qualified it with a light nap.
Basically, the Mālikīs and the Ḥanbalīs base the ruling on the intensity of the sleep. Abū Zayd al-Akhḍarī says:
والأسباب: ‌النوم ‌الثقيل. 
The cause is deep sleep.[footnoteRef:1445] [1445:  ʿAllāmah Abū Zayd ʿAbd ar-Raḥmān ibn Muḥammad al-Akhḍarī, Matn al-Akhḍarī fi ’l-ʿIbādāt ʿalā Madhhab al-Imām Mālik (Cairo: Maktabat Muḥammad ʿAlī Ṣabīḥ wa-Awlādi-hī), 6.] 

If a person is in a deep sleep (sleeps for a long period), his ablution breaks, and if he is taking a light nap (sleeps for a short period), then the ablution does not break. 
[bookmark: _heading=h.os4azckmtzle]Shāfiʿī view
According to the Shāfiʿīs, it is based on the posture of the sleep. If a person lies down and falls asleep, his ablution breaks. On the other hand, if he sleeps in a sitting posture, his ablution does not break. Imām Shāfiʿī mentions:
وإن نام قاعدا مستويا لم يجب عليه عندي ‌الوضوء؛ لما ذكرت من الآثار, وأن معلوما أن كانت الآية نزلت في النائمين, أن النائم مضطجع. وأن معلوما أن من قيل له: فلان ‌نائم, فلا يتوهم إلا مضطجعا، ولا يقع عليه اسم النوم مطلقا, إلا أن يكون مضطجعا. ونائم قاعدا بمعنى أن يوصل, فيقال: نام قاعدا, كما يقال: نام عن الشيء. كان ينبغي أن ينتبه له من الرأي, لا نوم الرقاد. وإن النائم مضطجعا في غير حال النائم قاعدا, لأنه يستثقل, فيغلب على عقله أكثر من الغلبة على عقل النائم جالسا, وأن سبيل الحدث منه في سهولة ما يخرج منه, وخفائه عليه غير سبيله من النائم قاعدا.
قال: وإن زال عن حد الاستواء في القعود نائما, وجب عليه ‌الوضوء؛ لأن النائم جالسا يكل نفسه إلى الأرض, ولا يكاد يخرج منه شيء إلا ينتبه, وإذا زال كان في حد المضطجع بالموضع الذي يكون منه الحدث. 
And if he sleeps whilst sitting straight, then in my view, ablution is not obligatory on him due to the narrations that I mentioned. And if the verse (in chapter Al-Māʾidah) was revealed regarding those who sleep, then it is well-known that [generally] one sleeps while lying down. And it is well-known that whoever is told, ‘So and so is sleeping’ will only think of sleeping whilst lying down. The word ‘sleep’ is used in a general way only for sleep whilst lying down. For sleep in the sitting posture, it must be qualified by saying, ‘he slept in a sitting posture’, just as it is said, ‘nāma ʿan ash-shayʾ’ (he neglected so and so matter) that he should have paid attention to. It does not refer to sleep whilst lying down.
Moreover, the condition of one who sleeps whilst lying down is contrary to that of one who sleeps in a sitting posture. This is because he is overcome [by sleep], leading to more unconsciousness than one who sleeps in a sitting posture. And the passage is such that it is easy for wind to exit from him whilst remaining unknown to him, contrary to the passage of one who sleeps in a sitting posture.
If whilst sleeping in a sitting posture, he moves away from a straight posture, then ablution is obligatory on him. The reason is, a person sleeping in a sitting posture supports himself on the ground. Something can hardly exit from him without him taking notice of it. And when he moves away (from that position), then he is in the category of one who is lying down.[footnoteRef:1446] [1446:  Imām Abū ʿAbdullāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:35-36.] 

In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr mentions the Shāfiʿī view as follows:
وقال الشافعي: على كل نائم الوضوء إلا الجالس وحده, فكل من زال عن حد الاستواء ونام فعليه الوضوء. وسواء نام قاعدا أو ساجدا أو قائما أو راكعا أو مضطجعا. 
Shāfiʿī said, ‘Ablution is compulsory on everyone who sleeps, with only the exception of one in a sitting posture. Whoever moves away from a straight posture and falls asleep, then ablution is compulsory on him regardless of whether he is sleeping in a sitting posture, in prostration, whilst standing, whilst bowing or whilst lying down.[footnoteRef:1447] [1447:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 2:72.] 

Hence, the sitting posture is the only exclusion.
 ʿAllāmah Zurqānī explains the difference between the Mālikī and the Shāfiʿī madhhabs:
لأن العبرة عنده بصفة النوم لا النائم واعتبر الشافعي صفة النائم لا النوم. 
He (Mālik) considers the state of the sleep, not the sleeping person, whilst Shāfiʿī considered the state of the sleeping person, not the sleep.[footnoteRef:1448] [1448:  ʿAllāmah Zurqānī (n 2) 1:77.] 

· The Mālikīs and the Ḥanbalīs focus on the quality of the sleep i.e. the sleep must be intense. 
· The Shāfiʿīs consider the person who is sleeping because they base the ruling on his posture.
[bookmark: _heading=h.eyqci8z5aq9n]Ḥanafī view
The Ḥanafī scholars base the ruling on the posture of the person’s body when he is sleeping. Imām Muḥammad mentions:
قلت: أرأيت النوم هل ينقض الوضوء؟ قال: إذا كان قائما أو راكعا أو ساجدا أو قاعدا فلا ينقض وضوءه.
I asked, ‘Tell me, does sleep nullify ablution?’ He (Abū Ḥanīfah) replied, ‘When the person is standing, bowing, prostrating or sitting, then his ablution is not nullified.’[footnoteRef:1449] [1449:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Aṣl (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah li-Idārat ash-Shuʾūn al-Islāmiyyah, 2012), 1:44. ] 

It is important to note that when they speak of the prostrating posture, then it refers to the male’s method of prostrating. If a female falls asleep in the prostrating posture prescribed for women (with her forehands on the ground and her thighs attached to her body), then according to the Ḥanafīs, her ablution will break. ʿAllāmah Ibn ʿĀbidīn writes:
قوله: (وساجدا) وكذا قائما وراكعا بالأولى، والهيئة المسنونة بأن يكون رافعا بطنه ‌عن ‌فخذيه مجافيا عضديه عن جنبيه كم (كما) في البحر. 
The statement: and whilst prostrating – likewise, all the more whilst standing and bowing. And the Sunnah way is by lifting his belly, distancing it from his thighs with his upper arms kept apart from his sides, as it is mentioned in Al-Baḥr.[footnoteRef:1450] [1450:  ʿAllāmah Muḥammad Amīn ash-Shāmī, better known as Ibn ʿĀbidīn, Radd al-Muḥtār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 1:271. ] 

Thereafter he says:
وظاهره أن المراد الهيئة المسنونة في حق الرجل لا المرأة. 
It is evident that the meaning is the Sunnah way of men, not women.[footnoteRef:1451] [1451:  Ibid.] 

Imām Muḥammad then says:
وأما إذا نام مضطجعا أو متكئا فإن ذلك يُنقض الوضوء. 
As for when one sleeps whilst lying down or leaning on something, then that nullifies the ablution.[footnoteRef:1452] [1452:  Imām Muḥammad (n 10) 1:44.] 

From this text, it means that if a person lies down or reclines on something in his sleep, then the ablution is nullified. Based on this, ʿAllāmah Ibn ʿAbd al-Barr mentions the Ḥanafī madhhab as follows:
وقال أبو حنيفة وأصحابه: لا وضوء إلا على من نام مضطجعا أو متوركا. 
Abū Ḥanīfah and his students said that ablution is compulsory only for one who sleeps whilst lying down or in the tawarruk posture (sitting on the hips i.e. the female method of prostration).[footnoteRef:1453] [1453:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 2:71.] 

This is the ruling. But the principle is not mentioned. What causes the sleep of one lying down, reclining or sleeping against something to break?
There are two views in the Ḥanafī madhhab regarding this:
1) If a person reclines against something in such a way that he will fall if it is removed, then his ablution will break. 
Since this view is mentioned in the books of the dār al-ʿulūm curriculum, many scholars only know of this view. Imām Ṭaḥāwī, Imām Qudūrī and ʿAllāmah Marghīnānī preferred this view.
2) The ruling is based on whether a person’s buttocks is on the ground or not, and not on whether he is reclining against something. Therefore, if a person sleeps in a sitting position on a chair or a seat of a conveyance (car, plane, train, bus etc.), then even though he is reclining, because his buttocks are on the seat, his ablution will not break. 
This is the view that most scholars within the Ḥanafī madhhab chose.  
ʿAllāmah Ibn Nujaym comments regarding the author of Kanz ad-Daqāʾiq:
ولم يذكر المصنف الاستناد إلى شيء لو أزيل عنه لسقط لأنه لا ينقض في ظاهر المذهب عن أبي حنيفة إذا لم تكن مقعدته زائلة عن الأرض كما في الخلاصة وبه أخذ عامة المشايخ، وهو الأصح كما في البدائع، وإن كان مختار القدوري النقض.
The author did not mention reclining against something which will cause him to fall if it is removed. This is because, based on the most correct view from Abū Ḥanīfah, when his buttocks are not lifted from the ground, it is not nullified, as it is mentioned in Al-Khulāṣah. Most scholars adopted this view, and it is the most correct, as it is mentioned in Badāʾiʿ, although Qudūrī preferred that it is nullified (when one sleeps while reclining against something, which will cause him to fall if it is removed from him).[footnoteRef:1454] [1454:  ʿAllāmah Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad al-Miṣrī, better known as Ibn Nujaym, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 73.] 

He acknowledged the view of the great Mujtahid in the madhhab, Imām Qudūrī, but following ʿAllāmah Kāsānī, he authenticated the second view and also attributed it to most scholars.
Given that a great number of earlier and latter-day Ḥanafī scholars passed verdicts upon this view, we can go at length and continuously cite numerous senior scholars’ verdicts, authentications and preferences of this second view. However, for conciseness, we can suffice with two or three more quotations, to prove that there is an alternate view that is preferred compared to what is learnt in the Dār al-ʿUlūm curriculum. 
In Al-Fatāwā al-Hindiyyah, it is written:
ولو نام مستندا إلى ما لو أزيل عنه لسقط إن كانت ‌مقعدته ‌زائلة عن الأرض نقض بالإجماع وإن كانت غير زائلة فالصحيح أن لا ينقض. هكذا في التبيين. 
Whoever sleeps whilst reclining on to something which will cause him to fall if it is removed from him, his ablution will break according to all if his buttocks are lifted from the ground. And if they are not lifted from the ground, then the correct view is that it will not break. It is mentioned as such in At-Tabyīn.[footnoteRef:1455] [1455:  Al-Fatāwā al-Hindiyyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:14.] 

In Ad-Durr al-Mukhtār it is mentioned:
(والا) يزل مسكتة (لا) ينقض, وإن تعمده في الصلاة أو غيرها على المختار كالنوم قاعدا ولو مستندا إلى ما لو أزيل لسقط على المذهب. 
Otherwise – if he still has a grip over his body, it will – not – break even if he intentionally does it in prayer or elsewhere, based on the preferred view. This is similar to one who sleeps in the sitting posture, even though he reclines on something which will cause him to fall if it is removed, based on the view in the madhhab.[footnoteRef:1456] [1456:  ʿAlāʾ ad-Dīn Muḥammad ibn ʿAlī  al-Ḥaṣkafī, Ad-Durr al-Mukhtār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 24.] 

In the commentary, ʿAllāmah Ibn ʿĀbidīn writes:
قوله: (على المذهب) أي على ظاهر المذهب عن أبي حنيفة, وبه أخذ عامة المشايخ، وهو الأصح كما في البدائع, واختار الطحاوي والقدوري وصاحب الهداية النقض، ومشى عليه بعض أصحاب المتون، وهذا إذا لم تكن ‌مقعدته ‌زائلة عن الأرض وإلا نقض اتفاقا كما في البحر وغيره. 
The statement: based on the view in the madhhab – i.e. based on the most correct view from Abū Ḥanīfah. Most scholars adopted this view, and it is the most correct view, as it is mentioned in Badāʾiʿ. Ṭaḥāwī, Qudūrī and the author of Al-Hidāyah preferred that it is nullified, and some of those who authored books on the most correct views of the founders of the madhhab followed this. This is when the buttocks are not lifted from the ground, otherwise [if they are lifted], then it is nullified according to all, as it is mentioned in Al-Baḥr and elsewhere.[footnoteRef:1457] [1457:  ʿAllāmah Ibn ʿĀbidīn (n 11) 1:271.] 

Our senior scholars would pass their verdicts according to this. Please refer to the following links for the fatwās of Muftī Ebrahim Desai:
https://askimam.org/public/question_detail/43393 https://askimam.org/public/question_detail/47144
https://askimam.org/public/question_detail/46498
Likewise, Mufti Ridāʾ al-Ḥaqq writes in Fatāwā Dār al-ʿUlūm Zakariyyā:
خلاصہ یہ ہے کے اگر سونے والے کی سرین سیٹ پر جمی ہوئی ہو تو ظاہر الروایہ کے مطابق اس کا وضو نہیں ٹوٹے گا یہ قول زیادہ صحیح ہے - اور اگر سرین زمین سے ہٹی ہوئی ہو تو وضو ٹوٹ جائے گا- واللہ سبحانه وتعالى أعلم.
 To summarise, if the buttocks of the sleeping person remain firm on the seat, according to the most correct report of the madhhab, his ablution will not break. This view is most correct. But if it moves from the ground, then his ablution will break. And Allāh – Who is Pure and Exalted – knows best.[footnoteRef:1458] [1458:  Muftī Riḍāʾ al-Ḥaqq ibn Maulānā Shams al-Hādī, Fatāwā Dār al-ʿUlūm Zakariyyā (South Africa: Dār al-Iftāʾ Dar al-ʿUlūm Zakariyyā, 2016), 1:698.] 

(Muftī Ṣāḥib – may Allāh preserve him – advised to read Fatāwā Dār al-ʿUlūm Zakariyyā from cover to cover. He explained three benefits: 
1) We will learn the verdicts and rulings of contemporary issues that are not found elsewhere.
2) Since the proofs and reasoning are mentioned, it helps to build our istiʿdād. 
3) Inspecting the references that Muftī Riḍāʾ al-Ḥaqq provided will teach us which sources we can refer to. In this manner, we can learn his methodology. 
Muftī Ṣaḥib advised that those who completed iftāʾ should make it a habit to read 30 pages a day. He explained that Muftī Ridāʾ al-Ḥaqq himself reads 40 pages daily, excluding what he already reads in preparation for his lessons.)
The summary of this view is:
· If a person lies down and falls asleep, the ablution is nullified by default since he would not know whether he turned to his side or not.
· If a person sleeps in the tawarruk position (whilst bending forward, with his stomach touching his thighs), his ablution breaks automatically, since there is a great possibility of his buttocks lifting off the ground (Simply mentioning this because it is stated in the books of Fiqh; otherwise, there is no need to mention this point separately.)
· If a person sleeps in such a manner that the buttocks do not lift, then ablution does not break. 
Our proof
The entire basis of this is the possibility of a sleeping person passing wind without his knowledge. When the buttocks are not raised, the chance of passing wind is less. Since many of these latter scholars quote from Badāʾīʿ aṣ-Ṣanāʾīʿ, we shall quote from it. ʿAllāmah Kāsānī says:
والدليل عليه ما روي عن ابن عباس - رضي الله عنه - أن النبي - صلى الله عليه وسلم - نام في صلاته حتى غط، ونفخ، ثم قال: "لا وضوء على من نام قائما، أو قاعدا، أو راكعا أو ساجدا, إنما الوضوء على من نام مضطجعا؛ فإنه إذا نام مضطجعا ‌اسْتَرْخَتْ مفاصله". نص على الحكم، وعلل باسترخاء المفاصل، وكذا النوم متوركا بأن نام على أحد وركيه؛ لأن مقعده يكون متجافيا عن الأرض؛ فكان في ‌معنى ‌النوم ‌مضطجعا في كونه سببا لوجود الحدث, بواسطة استرخاء المفاصل، وزوال مسكة اليقظة. 
The proof for it is the narration of Ibn ʿAbbās – may Allāh be pleased with him – that the Prophet ﷺ slept in his prayer until he snored and snorted. Then he said, ‘Ablution is not compulsory for one who sleeps whilst standing, sitting, bowing or prostrating. Ablution is only compulsory for one who sleeps whilst lying down. This is because when one sleeps whilst lying down, his joints relax.’ 
He (ﷺ) mentioned the ruling and reasoned the cause to be the loosening of the joints. This is also the case with sleeping in the tawarruk posture by sleeping whilst taking support on one of the hips because the posterior is away from the ground. Hence, it falls under the same category as sleeping whilst lying down in being a cause for leading one to be in a state of minor impurity (by the passing of wind) because the joints relax and one loses the grip he has in wakefulness.[footnoteRef:1459] [1459:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:251-252.] 

This verdict of ʿUmar in the Muwaṭṭaʾ supports all the four madhāhib. Likewise, the most authentic narration regarding this issue also supports all the four madhāhib. ʿAllāmah Ibn ʿAbd al-Barr explains the most authentic narration regarding the ablution of one who sleeps:
وأصح ما في هذا الباب من جهة الإسناد حديث ابن عمر قال: شغل رسول الله صلى الله عليه وسلم عن العشاء ليلة فأخرها حتى رقدنا في المسجد، ثم استيقظنا، ثم رقدنا، ثم استيقظنا, ثم خرج علينا فقال: "ليس أحد ينتظر الصلاة غيركم".
ومثله حديث أنس قال كان أصحاب رسول الله صلى الله عليه وسلم ينتظرون العشاء الآخرة حتى تخفق رؤوسهم, ثم يصلون ولا يتوضؤون. 
The most authentic [narration] in this chapter in terms of the chain is the ḥadīth of Ibn ʿUmar. He said, ‘One night, the Messenger of Allāh ﷺ was occupied at the time of ʿIshāʾ, and he thus delayed it until we slept in the mosque, woke up, slept again and woke up. Then only he came to us and said, ‘None is waiting for this prayer beside you.’ (They prayed without renewing their ablution despite sleeping.)
Similar to this is the ḥadīth of Anas, who said, ‘The Companions of the Messenger of Allāh ﷺ would wait for the Last Evening Prayer until their heads would bend whilst dozing off. Then, they would pray without performing [a new] ablution.’[footnoteRef:1460] [1460:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 2:77-78.] 

Looking at this narration, it can be a support for either view from the four madhāhib:
· According to the Mālikīs and Ḥanbalīs, their ablution did not break because it was a light sleep.
· According to the Shāfiʿīs, their ablution did not break because it was in the sitting posture.
· According to most Ḥanafīs, their ablution did not break because their buttocks were on the ground.
· According to the other view in the Ḥanafī madhhab, it is because they were not reclining.
[bookmark: _heading=h.hheivoe44glo]The Forty-Fourth Narration
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَم: أَنَّ تَفْسِيرَ هَذِهِ الْآيَة: ﴿يَٰٓأَيُّهَا اَ۬لذِينَ ءَامَنُوٓاْ إِذَا قُمْتُمُۥٓ إِلَي اَ۬لصَّلَوٰةِ فَاغْسِلُواْ وُجُوهَكُمْ وَأَيْدِيَكُمُۥٓ إِلَي اَ۬لْمَرَافِقِ وَامْسَحُواْ بِرُءُوسِكُمْ وَأَرْجُلَكُمُۥٓ إِلَي اَ۬لْكَعْبَيْنِۖ﴾] المائدة: [6أَنَّ ذَلِكَ إِذَا قُمْتُمْ مِنَ الْمَضَاجِعِ, يَعْنِي النَّوْمَ. 
Mālik reported from Zayd ibn Aslam, ‘The verse: ‘O you who believe, when you rise for ṣalāh, (prayer) wash your faces and your hands up to the elbows, and make masḥ (wiping by hands) of your heads and (wash) your feet up to the ankles’[footnoteRef:1461] refers to the time of waking up from bed i.e. sleep.’[footnoteRef:1462] [1461:  Qurʾān: 5:6.]  [1462:  Imām Mālik (n 1) 162.] 

This narration is regarding the interpretation of verse six of Chapter Al-Māʾidah by Zayd ibn Aslam. Imām Mālik brings it in this chapter to prove that when a person wakes up, they must perform ablution. Imām Yaḥyā al-Laythī says:
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَم
Mālik reported from Zayd ibn Aslam
Under the discussion of Zayd ibn Aslam, we explained what a great exegete he was and how he wrote an entire book in tafsīr. Here, he is presenting the interpretation of a verse:
أَنَّ تَفْسِيرَ هَذِهِ الْآيَة: ﴿يَٰٓأَيُّهَا اَ۬لذِينَ ءَامَنُوٓاْ إِذَا قُمْتُمُۥٓ إِلَي اَ۬لصَّلَوٰةِ فَاغْسِلُواْ وُجُوهَكُمْ وَأَيْدِيَكُمُۥٓ إِلَي اَ۬لْمَرَافِقِ وَامْسَحُواْ بِرُءُوسِكُمْ وَأَرْجُلَكُمُۥٓ إِلَي اَ۬لْكَعْبَيْنِۖ﴾] المائدة: [6 […]
That the verse: ‘O you who believe, when you rise for ṣalāh, (prayer) wash your faces and your hands up to the elbows, and make masḥ (wiping by hands) of your heads and (wash) your feet up to the ankles’[footnoteRef:1463] refers to […] [1463:  Qurʾān: 5:6.] 

(The verse was recited according to the mode of recitation of Warsh so that the Muwaṭṭaʾ can be transmitted in the same way that Muftī Ṣaḥib read it to the Moroccan scholars.)
This verse merely mentions: ‘idhā qumtum’ i.e. when a person stands for prayer, he should perform ablution. The apparent meaning would be that whenever he stands to offer his prayer, he must definitely perform ablution. This verse does not create a distinction in any way. However, scholars are unanimous that renewing the ablution for each prayer is not compulsory if one is already in the state of ablution.
[bookmark: _heading=h.n06i10qwzthw]Interpretation of the Verse
[bookmark: _heading=h.hrda1p55hg10]The apparent meaning:  performing a new ablution for each prayer
Some scholars explained the verse saying that it is preferable to perform ablution if one is already in the state of purity. ʿAllāmah Ibn ʿAbd al-Barr says:
وروي عن عمر, وعلي ما يدل على أن الآية عُني بها تجديد الوضوء لكل صلاة. فيكون - على هذا - الوضوء لمن قام إلى الصلاة وهو محدث واجبا، وعلى غير محدث ندبا وفضلا. وكان رسول الله صلى الله عليه وسلم يتوضأ لكل صلاة إلا يوما واحدا عام الفتح.  
A report from ʿUmar and ʿAlī indicates that the verse refers to renewing the ablution for each prayer. Based on this, the ablution for one who stood up to pray whilst he is in the state of minor impurity will be obligatory, and as for one who is not in the state of minor impurity, it is a recommendation and a virtue. The Messenger of Allāh ﷺ would perform ablution for each prayer, except on one day: the day of the Conquest (of Makkah).[footnoteRef:1464] [1464:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 2:86.] 

He then quotes:
وروى سفيان الثوري, عن علقمة بن مرثد, عن سليمان بن بريدة, عن أبيه أن النبي - عليه السلام - كان يتوضأ لكل صلاة, فلما كان يوم الفتح صلى خمس صلوات بوضوء واحد. فقال له عمر: يا رسول الله, فعلت شيئا لم تكن تفعله! فقال "عمدا فعلته يا عمر". أي ليعلم الناس ذلك. 
Sufyān ath-Thawrī reported from ʿAlqamah ibn Marthad from Sulaymān ibn Buraydah from his father that the Prophet ﷺ would perform ablution for every prayer. Then, on the day of the Conquest, he performed all five prayers with a single ablution. ʿUmar thus told him, ‘Oh Messenger of Allāh, you have done something which you never did!’ He (ﷺ) then replied, ‘I did it with a purpose, Oh ʿUmar’ i.e. so that people become aware of that (the permissibility of praying without renewing one’s ablution).[footnoteRef:1465] [1465:  Ibid, 2:87.] 

Since the Prophet ﷺ would renew his ablution for every prayer, others would emulate him. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان جماعة من الصحابة يفعلون ذلك. 
A group of the Companions would do that.[footnoteRef:1466] [1466:  Ibid.] 

Renewing the ablution is preferable, and thus, one should make it a habit. But if it is difficult, then there is no harm in leaving it. ʿAllāmah Ibn ʿAbd al-Barr says:
قد ثبت عن النبي - صلى الله عليه وسلم -: أنه صلى الصلوات كلها بوضوء واحد. وأجمعت الأمة على أن ذلك جائز. 
It is proven from the Prophet ﷺ that he performed all the prayers with a single ablution. The nation are unanimous that this is permissible.[footnoteRef:1467]  [1467:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 11:491.] 

[bookmark: _heading=h.67n7cs76tp8k]The preferred meaning: it is restricted to one who is in the state of impurity
However, the preferred view and the opinion that the overwhelming majority of scholars chose of ‘idhā qumtum’ is that it refers to a person in the state of impurity who intends standing to pray. ʿAllāmah Ibn ʿAbd al-Barr says:
وروي عن ابن عباس, وسعد بن أبي وقاص, وأبي موسى الأشعري, وجابر بن عبد الله, وعبيدة السلماني, وأبي العالية الرياحي, وسعيد بن المسيب, والأسود بن يزيد, والحسن البصري, وإبراهيم النخعي, والسري أيضا - أن الآية عني بها حال القيام إلى الصلاة على غير الطهر. وهذا أمر مجتمع عليه, لا خلاف بين الفقهاء فيه والحمد لله. 
The view that this verse refers to the time of standing to prayer when one is not in the state of purity, is reported from Ibn ʿAbbās, Saʿd ibn Abī Waqqāṣ, Abū Mūsā al-Ashʿarī, Jābir ibn ʿAbdullāh, ʿAbīdah as-Salmānī, Abu ’l-ʿĀliyah ar-Riyāḥī, Saʿīd ibn al-Musayyab, Aswad ibn Yazīd, Ḥasan al-Baṣrī, Ibrāhīm an-Nakhaʿī as well as Sarī. This is a matter which is unanimously agreed upon. The jurists do not hold any differences regarding it. And all praises belong to Allāh.[footnoteRef:1468] [1468:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 2:87.] 

If that is the case, then the reason behind this command is hidden, which implies that this verse applies to a certain group. To determine which group it refers to we will have to know the hidden implication.
The hidden implication: referring to awakening from sleep
Scholars differ on what is hidden. This great exegete, Zayd ibn Aslam, explains here: 
أَنَّ ذَلِكَ إِذَا قُمْتُمْ مِنَ الْمَضَاجِعِ, يَعْنِي النَّوْمَ. 
It is when waking up from bed i.e. sleep.
Some other scholars also adopted this view. The hidden implication is awakening from sleep. ʿAllāmah Abu ’l-Walīd al-Bājī says:
وذهب إلى ذلك جماعة من المالكيين وغيرهم. 
A group of Mālikīs and others adopted this.[footnoteRef:1469] [1469:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:49. ] 

Since Imām Mālik is citing this here, it demonstrates that he too prefers this interpretation of the verse. It is on this basis that he quoted this under the Chapter of the Ablution of one who Stands Up to Pray after Sleep.
These scholars explained that if we consider the meaning to be that it refers to awakening from sleep, then this verse will incorporate and encompass all the different nullifiers of ablution. The verse mentions:
﴿وَإِن كُنتُم مَّرۡضَىٰٓ أَوۡ عَلَىٰ سَفَرٍ أَوۡ جَآءَ أَحَدٞ مِّنكُم مِّنَ ٱلۡغَآئِطِ أَوۡ لَٰمَسۡتُمُ ٱلنِّسَآءَ﴾
 If you are sick, or on a journey, or if one of you has come after relieving himself, or you have had sexual contact with women.
These are nullifiers of ablution. ‘Ghāʾiṭ’ will cover everything that emerges from the private organs. In that way, the only nullifier not mentioned is then ‘sleep’. By considering this meaning presented by Zayd, this verse would then include all nullifiers of ablution. ʿAllāmah Abu ’l-Walīd al-Bājī explains:
واستدلوا على ذلك بأن الآية قد ورد فيها ذكر سائر الأحداث الموجبة للوضوء فيجب حمل أولها على القيام من النوم ليجتمع في الآية أنواع الأحداث الموجبة للوضوء. 
They took proof for that by saying that all other factors that necessitate ablution are mentioned in the verse (besides sleep). Hence, it is necessary to apply the first upon awakening from sleep so that all the different factors that necessitate ablution are combined in the verse.[footnoteRef:1470] [1470:  ʿAllāmah Bājī (n 30) 1:49.] 

The preferred view on the reference of this verse: not being in a state of purity
However, most scholars explain that the words that are hidden are: ‘ʿalā ghayr ṭahārah’. Imām Ṭabarī says regarding this verse:
يعني بذلك جل ثناؤه: يا أيها الذين آمنوا ‌إذا ‌قمتم ‌إلى ‌الصلاة، وأنتم على غير طهر الصلاة، فاغسلوا وجوهكم بالماء، وأيديكم إلى المرافق. 
He – grand be His praise – intended by that: ‘O you who believe, when you rise for ṣalāh (prayer), whilst you are not in the state of purity for prayer,  wash your faces and your hands up to the elbows.’’[footnoteRef:1471] [1471:  ʿAllāmah Abū Jaʿfar Muḥammad ibn Jarīr aṭ-Ṭabarī, Tafsīr aṭ-Ṭabarī Jāmiʿ al-Bayān ʿan Taʾwīl Āy al-Qurʾān (Cairo: Dār Hijr, 2001), 152.] 

Imām Ṭabarī quotes with his chain to ʿIkrimah that he was asked:
فكل ساعة يتوضأ؟ 
Must one perform ablution at all moments (of standing to pray)?[footnoteRef:1472] [1472:  Ibid.] 

ʿIkrimah responded by presenting the opinion of the leader of all exegetes:
قال ابن عباس: لا وضوء إلا من حدث. 
Ibn ʿAbbās said, ‘Ablution is compulsory only in the state of minor impurity.’[footnoteRef:1473] [1473:  Ibid, 152-153.] 

Imām Ṭabarī presents numerous other quotations. This is what this verse refers to.
Even if we do consider this interpretation, each madhhab can use it to support their understanding. The word ‘maḍājiʿ’ is such that each scholar can use it to substantiate his opinion.
[bookmark: _heading=h.acr2mgsj5ei5]The Forty-Fifth Narration
قَالَ يَحْيَى: قَالَ مالِكٌ: الأَمْرُ عِنْدَنَا أَنَّهُ لَا يٌتَوَضَّأُ مِنْ رُعَافٍ, وَلَا مِنْ دَمٍ, وَلَا مِنْ قَيْحٍ يَسِيلُ مِنَ الْجَسَدِ، وَلَا يُتَوَضَّأُ إِلَّا مِنْ حَدَثٍ يَخْرُجُ مِنْ ذَكَرٍ, أَوْ دُبُرٍ, أَوْ نَوْمٍ.
Yaḥyā said that Mālik said, ‘According to us, the view is that ablution is not necessary from nosebleeds, nor from blood or pus that flows from the body. Ablution is only necessary from impurity that exits the front or rear private part or sleep.’[footnoteRef:1474] [1474:  Imām Mālik (n 1) 162.] 

Imām Yaḥyā al-Laythī quotes a verdict of Imām Mālik:
قَالَ يَحْيَى: قَالَ مالِكٌ: الأَمْرُ عِنْدَنَا أَنَّهُ لَا يٌتَوَضَّأُ مِنْ رُعَافٍ […]
Yaḥyā said that Mālik said, ‘According to us, the view is that ablution is not necessary from nosebleeds […]’ 
[bookmark: _heading=h.982cxyiisiev]Explanation of the Wording: ‘Ruʿāf’
This generally refers to a nosebleed, as ʿAllāmah Zurqānī says:
(من رعاف) خروج الدم من الأنف. 
[From nosebleeds] i.e. the exiting of blood from the nose[footnoteRef:1475] [1475:  ʿAllāmah Zurqānī (n 2) 1:77.] 

 وَلَا مِنْ دَمٍ […]
Nor from blood […] 
[bookmark: _heading=h.bax9z6qz2tvg]Explanation of the Wording: ‘Dam’
Here, ‘dam’ refers to blood that comes out from any other place. It does not matter how the blood exited from the body, whether it came out itself or it was extracted. ʿAllāmah Zurqānī says:
(دم) خرج من الجسد ولو بحجامة وفصد. 
[Blood] that exited the body even by cupping and opening a vein.[footnoteRef:1476] [1476:   Ibid.] 

Likewise, Imām Mālik does not differentiate on the amount of blood, and whether it was flowing or not. In all circumstances, the exiting or extraction of blood does not nullify ablution.
Likewise, even if pus comes out of the body, ablution does not break. He says further on:
 وَلَا مِنْ قَيْحٍ يَسِيلُ مِنَ الْجَسَدِ
Or pus that flows from the body. 
[bookmark: _heading=h.agdyfgqc76iy]Differences in the Wordings Between the Manuscripts
In some transmissions of the Muwaṭṭāʾ, instead of the word ‘qayḥ’, the word ‘shayʿ’ is used. ʿAllāmah Zurqānī says:
وفي رواية: "ولا من شيء يسيل" وهي أعم. 
And in a narration, [it is mentioned:] ‘and neither something which flows’. This is more general.[footnoteRef:1477] [1477:  Ibid.] 

Those are instances when ablution is not nullified. The Ḥanafīs and the Ḥanbalīs differ with the Mālikīs on this. If Allāh wills, we will discuss more on that in detail in Ḥadīth 93, 94 and 95, on pp. 184. 
[bookmark: _heading=h.4lhgh63ml8hm]Explanation of the Wording: ‘Al-Amr ʿInda-nā’
The words: ‘al-amr ʿinda-nā’ do not refer to total consensus. ʿAllāmah Ibn ʿAbd al-Barr clarifies:
أما قوله: الأمر عندنا إلى آخر كلامه - فإنه لم يرد الأمر المجتمع عليه, لأن الخلاف موجود بالمدينة في الرعاف.
As for the statement, ‘according to us, the view is’ until the end of his statement, he did not intend a unanimous view, because there were differences in Madīnah regarding nosebleeds.[footnoteRef:1478] [1478:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 2:90.] 

Likewise, the ruling is not as general and simple as the statement makes it seem. In certain instances, the Mālikīs view that the ablution breaks. ʿAllāmah Ibn ʿAbd al-Barr says:
وكلامه هذا ليس على ظاهره عند جميع أصحابه.  
This statement of his is not upon its apparent sense according to all of his followers.[footnoteRef:1479] [1479:  Ibid.] 

He then presents some cases where ablution breaks but is not mentioned in this statement of the Muwaṭṭaʾ:
لأنهم لا يختلفون في الملامسة مع اللذة, والقبلة مع اللذة: أن ذلك يوجب الوضوء, وكذلك مس الذكر.  
Because they do not differ that touching and kissing with desire renders ablution obligatory. This also applies to touching the male private part.[footnoteRef:1480] [1480:  Ibid.] 

However, as he says:
وسيأتي ذكر ذلك في موضعه من هذا الكتاب إن شاء الله. 
That discussion shall come in its respective place in this book if Allāh wills.
We too will discuss these under the relevant chapter if Allāh wills.
Imām Mālik now mentions the cases when ablution will break. He does this by phrasing it emphatically; It is only in these cases that ablution will break. He says:
وَلَا يُتَوَضَّأُ إِلَّا مِنْ حَدَثٍ يَخْرُجُ مِنْ ذَكَرٍ […]
Ablution is only necessary from impurity that exits from the front private part […]
[bookmark: _heading=h.glygrb3id0qm]Explanation of the Wordings
[bookmark: _heading=h.8486w1xr9kxj]The impurities that exit through ‘dhakar’
ʿAllāmah Zurqānī explains that this refers to all the impurities that come out from the front organ:
(من ذكر) وهو البول والمذي والمني في بعض أحواله. 
[From the front private part] i.e. it is urine, pre-coital fluid and sperm in some cases.[footnoteRef:1481] [1481:  ʿAllāmah Zurqānī (n 2) 1:77.] 

[bookmark: _heading=h.17nvwdk481ap]The impurities that exit through ‘dubur’
أَوْ دُبُرٍ […]
Or the rear […] 
This covers the impurity that comes out from the rear end and also the breaking of wind. ʿAllāmah Zurqānī says:
(أو دبر) وهو الغائط والريح ولو بلا صوت. 
[Or the rear end] i.e. it is stool and passing wind, even if it is noiseless.[footnoteRef:1482] [1482:  Ibid.] 

أَوْ نَوْمٍ
Or due to sleep
This is the point that is relevant to this chapter. Since Imām Mālik is mentioning it, it would refer to deep sleep. ʿAllāmah Zurqāni hence qualifies it with:
(أو نوم) ثقيل
[Or sleep] i.e. deep[footnoteRef:1483] [1483:  Ibid, 1:77-78.] 

We do not disagree that sleep breaks ablution. We only consider that the reason is the possibility of breaking wind, and hence, we confine it to those cases wherein is the great possibility of unknowingly breaking wind. Indeed, that is when the buttocks are raised.
[bookmark: _heading=h.lqdooxovvhvy]The Forty-Sixth Narration
مَالِك, عَنْ نَافِعٍ، أَنَّ ابْنَ عُمَرَ كَانَ يَنَامُ جَالِسًا, ثُمَّ يُصَلِّي وَلَا يَتَوَضَّأُ. 
Mālik reported from Nāfiʿ that Ibn ʿUmar would sleep whilst sitting, then he would pray and would not perform ablution.[footnoteRef:1484] [1484:  Imām Mālik (n 1) 162.] 

Three narrations earlier, Imām Mālik quoted the verdict of ʿUmar on sleeping in in a reclining posture. He now quotes the verdict of his son, Ibn ʿUmar, on sleeping in a sitting posture. Imām Yaḥyā al-Laythī reports:
مَالِك, عَنْ نَافِعٍ، أَنَّ ابْنَ عُمَرَ كَانَ يَنَامُ جَالِسًا, ثُمَّ يُصَلِّي وَلَا يَتَوَضَّأُ. 
Mālik reported from Nāfiʿ that Ibn ʿUmar would sleep whilst sitting, then he would pray and would not perform ablution.
Again, every madhhab can use this to prove their stance. ʿAllāmah Zurqānī explains why Ibn ʿUmar did not perform ablution:
لأن النوم ليس بحدث وإنما هو سبب وقد كان نومه خفيفا، أو أنه كان مستثفرا سادا مخرجه والله أعلم. 
Because sleep is not an impurity (it does not nullify one’s ablution by itself). It is merely a cause (that leads to impurity). And either his sleep was light, or he wrapped his cloth between his legs (and attached it where it was bound, around his waist) which then closed his passages (and thus, his ablution did not break). And Allāh knows best.[footnoteRef:1485] [1485:  ʿAllāmah Zurqānī (n 2) 1:78.] 

In the same way, many of the quotations and aḥādīth can all be interpreted to support either view. ʿAllāmah Ibn ʿAbd al-Barr says:
فهذه الآثار كلها تدل على أن النوم إذا عرض للإنسان وهو جالس، لا ينقض وضوءه، ويحتمل مع هذا أن يكون ذلك النوم كان خفيفا. 
All these narrations prove that when sleep occurs to a person whilst he is sitting, his ablution is not nullified. Along with this, it is possible that it was a light sleep.[footnoteRef:1486] [1486:  ʿAllāmah Ibn ʿAbd al-Barr (n 28) 1:502.] 

The Ḥanafīs interpret all those narrations, explaining that their buttocks were on the ground, or that they were not leaning against anything.
[bookmark: _heading=h.2lgzk4x89c23]Conclusion 
The basis and sources for the four madhāhib are all the same but with different interpretations.
 الطَّهُورُ لِلْوُضُوءِ
[bookmark: _heading=h.13ds3jvt47xz]Using Purifying Water for Ablution
مَالِك، عَنْ صَفْوَانَ بْنِ سُلَيْمٍ، عَنْ سَعِيدِ بْنِ سَلَمَةَ، مِنْ آلِ بَنِي الأَزْرَقِ، عَنِ الْمُغِيرَةِ بْنِ أَبِي بُرْدَة، وَهُوَ مِنْ بَنِي عَبْدِ الدَّار, أَنَّهُ أَخبَرَهُ أنه سَمِعَ أَبَا هُرَيْرَةَ يَقُول: جَاءَ رَجُل إِلَى رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَقَال :يَا رَسُول اللَّهِ, إِنَّا نَرْكَبُ الْبَحْرَ، وَنَحْمِلُ مَعَنَا الْقَلِيلَ مِنَ الْمَاءِ، فَإِنْ تَوَضَّأْنَا بِهِ عَطِشْنَا، أَفَنَتَوَضَّأُ مِن مَاءِ البَحرِ؟ فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "هُوَ الطَّهُورُ مَاؤُهُ, الْحِلُّ مَيْتَتُه".
Mālik reported from Ṣafwān ibn Sulaym from Saʿīd ibn Salamah, who was from the family of Banu ’l-Azraq, from Mughīrah ibn Abī Burdah, who was from Banū ʿAbd ad-Dār, that he informed him that he heard Abū Hurayrah saying: A man came to the Messenger of Allāh ﷺ and said, ‘Oh Messenger of Allāh, we travel by sea and carry a small amount of water with us. If we use it in ablution, we will remain thirsty. Can we use the water of the ocean to perform ablution?’ The Messenger of Allāh ﷺ thus replied, ‘Sea water is purifying, and its dead creatures are pure.’[footnoteRef:1487] [1487:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 163. ] 

[bookmark: _heading=h.dp0x7txmwydm]الطَّهُورُ لِلْوُضُوءِ
[bookmark: _heading=h.shl82punlyzp]Using Purifying Water for Ablution
[bookmark: _heading=h.80af7lopiblt]Pronunciation of the Words in the Heading 
The heading consists of only two words, but based on the short vowel that we read on the first letter, the meaning changes. As a result, the whole objective of Imām Mālik for bringing this chapter will be different. ʿAllāmah Ibn al-ʿArabī presents four ways to read these two words: 
هذه الترجمة تحتمل أربعة أوجه:
أحدها: أن تكون الطاء من الطُهور والواو من الوُضوء مرفوعتين.
الثاني: أن تكونا منصوبتين.
الثالث: أن تكون الطاء مرفوعة، والواو منصوبة.
الرابع: بعكسه، وهو حرف لم تضبطه الرواة، إما عن جهالة أو عن غفلة لمن كان يتقن.
نكتة لغوية: واختلف أرباب اللغة في معناها على هذا الضبط اختلافا كثيرا، والأشهر الذي استقام على الأمثلة واستمر؛ أن يكون الفُعول بضم الفاء للفعل وفتحها للمفعول به، وهو الآلة. فالطهور والوضوء بفتح الطاء والواو للماء، وبضمهما للفعل، فعلى هذا يكون مساق الترجمة: باب الطَهور للوضوء بفتح الطاء وضم الواو. 
This heading can be in four ways:
1. The ṭāʾ in ‘ṭuhūr’ and wāw in ‘wuḍūʾ’ are both with a ḍammah.
2. They are both with a fatḥah (i.e. ‘ṭahūr’ and ‘waḍūʾ’).
3. The ṭāʾ is with a ḍammah, and the wāw is with a fatḥah (i.e. ‘ṭuhūr’ and ‘waḍūʾ).
4. The opposite (i.e. ‘ṭahūr’ and ‘wuḍūʾ). 
The narrators did not precisely narrate the pronunciation of this word, either out of ignorance or negligence for those who are meticulous.
Linguistic point: The experts of language differed greatly on their meanings according to these pronunciations. The most famous view which is used in examples continually is that ‘fuʿūl’ with a ḍammah on the fāʾ is the action, and with a fatḥah, it is the object, which is the means used (in attaining the action). Hence, ‘ṭahūr’ and ‘waḍūʾ’ with a fatḥah on the ṭāʾ and wāw signify water (used for purification). And with a ḍammah on both, they refer to the action [of purifying and performing ablution]. Based on this, the proper way of saying the heading is: ‘Bāb aṭ-ṭahūr li ’l-wuḍūʾ’ with a fatḥah on the ṭāʾ and a ḍammah on the wāw.[footnoteRef:1488] [1488:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as Ibn al-ʿArabī, al-Andalūsī, Al-Masālik fī Sharḥ Muwaṭṭaʾ Mālik (Dār al-Gharb al-Islāmī, 2007), 2:52.] 

Therefore, Imām Mālik wants to prove with this chapter that the substance used for ablution must be pure.
Imām Yaḥyā al-Laythī narrates:
‌ مَالِك، عَنْ صَفْوَانَ بْنِ سُلَيْمٍ
Mālik reported from Ṣafwān ibn Sulaym 
[bookmark: _heading=h.jqd884psd70m]Ṣafwān ibn Sulaym 
[bookmark: _heading=h.vlbdx8ynoj8l]Name and lineage
ʿAllāmah Ibn Saʿd introduces him as:
‌‌‌صفوان ‌بن ‌سليم مولى ‌حميد بن عبد الرحمن بن عوف الزهرى. 
Ṣafwān ibn Sulaym, the freed slave of Ḥumayd ibn ʿAbd ar-Raḥmān ibn ʿAwf az-Zuhrī.[footnoteRef:1489] [1489:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:417. ] 

[bookmark: _heading=h.n2in3jdk0vpf]Date of birth
He was born in the year 60 AH. We understand this after considering the year in which historians dated as his demise and the age he was at that time.
[bookmark: _heading=h.si4p1f2ch5ph]Teachers
As for those from whom he narrated, Imām Bukhārī says:
سمع عطاء بن يسار ونافع بن جبير وأبا سلمة.
He heard from ʿAṭāʾ ibn Yasār, Nāfiʿ ibn Jubayr and Abū Salamah.[footnoteRef:1490] [1490:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (Hyderabad: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 4:308.] 

Imām Bukhārī did not list the names of any of the famous Companions from whom he narrated, although he was born in the year 60 AH when some Companions were still present. On the other hand, ʿAllāmah Ibn ʿAsākir presented a lengthier list which includes the names of those Companions from whom he heard. He says: 
روى عن ابن عمر, وجابر بن عبد الله, وأنس بن مالك, وأبي أمامة بن سهل بن حنيف, وسعيد بن المسيب, وحميد بن عبد الرحمن, وسالم بن عبد الله, وحمزة بن عبد الله بن عمر, وعطاء بن يسار, وعبد الرحمن بن أبي سعيد, ونافع بن جبير. وروى عن عروة بن الزبير, وسعيد بن سلمة, وأبي سلمة بن عبد الرحمن, وسليمان بن بشار, وثعلبة بن أبي مالك القرطبي, والقاسم بن محمد, وطاووس, وعكرمة, وأبي بسرة الغفاري, ونافع مولى ابن عمر, وأبي صالح ذكوان السمان.
He narrated from Ibn ʿUmar, Jābir ibn ʿAbdullāh, Anas ibn Mālik, Abū Umāmah ibn Sahl ibn Ḥunayf, Saʿīd ibn al-Musayyab, Ḥumayd ibn ʿAbd ar-Raḥmān, Sālim ibn ʿAbdullāh, Ḥamzah ibn ʿAbdullāh ibn ʿUmar, ʿAṭāʾ ibn Yasār, ʿAbd ar-Raḥmān ibn Abū Saʿīd and Nāfiʿ ibn Jubayr. And he narrated from ʿUrwah ibn az-Zubayr, Saʿīd ibn Salamah, Abū Salamah ibn ʿAbd ar-Raḥmān, Sulaymān ibn Bashshār, Thaʿlabah ibn Abī Mālik al-Qurṭubī, Qāsim ibn Muḥammad, Ṭāwūs, ʿIkrimah, Abū Busrah al-Ghifārī, Nāfiʿ: the freed slave of Ibn ʿUmar and Abū Ṣāliḥ Dhakwān as-Sammān.[footnoteRef:1491] [1491:  ʿAllāmah Abu ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 24:122. ] 

[bookmark: _heading=h.432wsmu7getl]Students
As for his students, ʿAllāmah Abū Aḥmad Ḥākim al-Karābīsī mentions the names of his popular students:
رَوَى عنه: أبو عبد الرَّحمن زياد بن سعد بن عبد الرَّحمان الخراساني، وأبو عبد الله مالك بن أَنس الأَصبحي، وأبو عبد الله سُفيان بن سعيد الثّوري. 
Those who narrated from him are: Abū ʿAbd ar-Raḥmān Ziyād ibn Saʿd ibn ʿAbd ar-Raḥmān al-Khurāsānī, Abū ʿAbdullāh Mālik ibn Anas al-Aṣbaḥī and Abū ʿAbdullāh Sufyān ibn Saʿīd ath-Thawrī.[footnoteRef:1492] [1492:  Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad al-Karābīsī, Al-Asāmī wa ’l-Kunā (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2015), 2:363.] 

ʿAllāmah Ibn ʿAsākir mentions the names of others who narrated from him:
روى عنه: مالك, والثوري, وابن عيينة, وزياد بن سعد, وعبد العزيز بن عبد المطلب, ومحمد بن عمرو, وزهير بن محمد, وإسحاق بن إبراهيم المديني مولى مزينة, وعبد الرحمن بن إسحاق المديني, وأسامة بن زيد الليثي, وعيسى بن محمد بن إياس بن البكير, ويزيد بن أبي حبيب, وعبيد الله بن أبي جعفر, وأبو غسان محمد بن مطرف. 
Those who narrated from him are Mālik, Thawrī, Ibn ʿUyaynah, Ziyād ibn Saʿd, ʿAbd al-ʿAzīz ibn ʿAbd al-Muṭṭalib, Muḥammad ibn ʿAmr, Zuhayr ibn Muḥammad, Isḥāq ibn Ibrāhīm al-Madīnī: the freed slave of Muzaynah, ʿAbd ar-Raḥmān ibn Isḥāq al-Madīnī, Usāmah ibn Zayd al-Laythī, ʿĪsā ibn Muḥammad ibn Iyās ibn al-Bukayr, Yazīd ibn Abī Ḥabīb, ʿUbayd Allāh ibn Abī Jaʿfar and Abū Ghassān Muḥammad ibn Muṭarrif.[footnoteRef:1493] [1493:  ʿAllāmah Ibn ʿAsākir (n 5) 24:122.] 

[bookmark: _heading=h.m65i2vhnwy0s]Status in Ḥadīth
Regarding his status in Ḥadīth, Imām Bukhārī quotes the comment of Sufyān ibn ʿUyaynah regaring him whilst narrating from him:
وقال علي عن ابن عيينة: حدثني صفوان وكان ثقة. 
ʿAlī said from Ibn ʿUyaynah, ‘Ṣafwān narrated to me, and he was reliable.’[footnoteRef:1494] [1494:  Imām Bukhārī (n 4) 4:308.] 

ʿAllāmah Ibn Saʿd remarks regarding him:
وكان ثقة كثير الحديث. 
He was reliable and narrated numerous aḥādīth.[footnoteRef:1495] [1495:  ʿAllāmah Ibn Saʿd (n 3) 5:417.] 

We previously explained the status of Zayd ibn Aslam and mentioned what a great narrator he was. Yet, Yaḥyā ibn Saʿīd al-Qaṭṭān says:
صفوان بن سليم أحب إلي من زيد بن أسلم. 
I prefer Ṣafwān ibn Sulaym over Zayd ibn Aslam.[footnoteRef:1496] [1496:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, At-Taʿdīl wa ’t-Tajrīḥ li-man Kharraja ʿan-hu ’l-Bukhārī fi ’l-Jāmiʿ aṣ-Ṣaḥīḥ (Marrakech: Kulliyat al-Lughah al-ʿArabiyyah), 2:876.] 

Imām Aḥmad uttered an interesting statement when someone asked him regarding the aḥādīth of Ṣafwān ibn Sulaym. He said:
هذا رجل يستسقى بحديثه, وينزل القطر من السماء بذكره. 
This is a man whose aḥādīth are used for seeking for rain. And with his mention, rain descends from the sky.[footnoteRef:1497] [1497:  ʿAllāmah Ibn ʿAsākir (n 5) 24:134.] 

Some books have it with the words:
يستشفى بحَديثه.
Whose aḥādīth are sought as means for cure[footnoteRef:1498]	 [1498:  Jalāl ad-Dīn Abu ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Ṭabaqāt al-Ḥuffāẓ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1983), 61.] 

(Note: We can see here that Imām Aḥmad ibn Ḥanbal speaks on tawassul.)
ʿAllāmah Dhahabī describes him as:
الإمام، الثقة، الحافظ
The imam, reliable, ḥāfiẓ[footnoteRef:1499] [1499:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 5:364. ] 

(Shaykh ʿAwwāmah highlighted that ‘imām’ does not refer to just any person. It truly signifies a leading and forefront narrator.)
[bookmark: _heading=h.vpod5vl5ayrv]Amount of narrations
Imām Mālik transmitted seven or eight narrations from him in the Muwaṭṭaʾ. ʿAllāmah Ibn ʿAbd al-Barr mentions seven:
لمالك عن ‌صفوان ‌بن ‌سليم من حديث النبي -صلى الله عليه وسلم- في "الموطأ" سبعة أحاديث، منها حديثان مسندان، وخمسة أحاديث مرسلة. 
Mālik reported seven aḥādīth of the Prophet ﷺ from Ṣafwān ibn Sulaym in the Muwaṭṭaʾ; amongst them are two musnad aḥādīth and five mursal aḥādīth.[footnoteRef:1500] [1500:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2018), 10:243. ] 

As we go through the Muwaṭṭaʾ, we will – if Allāh wills – inspect whether this is correct or if Imām Mālik narrated eight times from him.
Imām Bukhārī narrated from him eight times in his Ṣaḥīḥ, and Imām Muslim narrated from him approximately five times.
[bookmark: _heading=h.2rk85msqlo7]Status in Fiqh
Since this is a narration of Fiqh, his status in Fiqh adds merit to the narration. Therefore, we need to establish whether he was a jurist or not.
Both ʿAllāmah Ibn ʿAsākir and ʿAllāmah Dhahabī described him as a jurist.[footnoteRef:1501][footnoteRef:1502] ʿAllāmah Ibn ʿAsākir thereafter mentions: [1501:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 13) 5:364.]  [1502:  ʿAllāmah Ibn ʿAsākir (n 5) 24:121.] 

واستدعاه الوليد بن يزيد مع غيره من فقهاء أهل المدينة ليستفتيهم في الطلاق قبل النكاح. 
Walīd ibn Yazīd called for him and other jurists of Madīnah to seek their verdict regarding a divorce which is issued before marriage.[footnoteRef:1503] [1503:  Ibid, 24:122.] 

More than just being a jurist, ʿAllāmah Abū Nuʿaym described him as a Mujtahid (implying that he was a master in Fiqh) in his Ḥilyat al-Awliyāʾ.[footnoteRef:1504] [1504:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Aṣfahānī, Ḥilyat al-Awliyāʾ wa Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 3:158. ] 

[bookmark: _heading=h.t3z763nvdmsm]Physical appearance
Ṣafwān ibn Sulaym was dark in complexion. Aḥmad ibn Ṣāliḥ says:
كان ‌صفوان ‌بن ‌سليم أسود. 
Ṣafwān ibn Sulaym was black.[footnoteRef:1505] [1505:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 14) 10:243.] 

His skin might have been dark, but his heart was bright. 
[bookmark: _heading=h.n9dsytoto0x9]Piety
By a mere glance at him, one would recognise that Ṣafwān was a great saint. Hence, Sufyān ibn ʿUyaynah says:
كنت إذا رأيته علمت أنه يخشى الله. 
When I would see him, I would know that he is fearful of Allāh.[footnoteRef:1506] [1506:  Imām Bukhārī (n 4) 4:308.] 

It is for this reason that we quoted regarding his complexion. He may have been dark, but he possessed so much light that people would notice the fear of Allāh Taʿālā on him. That is how intense his fear of Allāh Taʿālā was! That is how pious he was!
The king, Sulayman ibn ʿAbd al-Malik, saw him just once, and he instantly commented:
ما رأيت سمتا أحسن منه
I have never seen qualities better than his.
ʿAllāmah Ibn Saʿd says:
وكان ثقة كثير الحديث عابدا. 
He was reliable, narrated numerous aḥādīth and was a pious worshipper.[footnoteRef:1507] [1507:  ʿAllāmah Ibn Saʿd (n 3) 5:417.] 

Ṣafwān was well-known for his piety. 
Imām Aḥmad’s son, ʿAbdullāh, quotes from Imām Aḥmad:
صفوان بن سليم ثقة من خيار عباد الله الصالحين. 
Ṣafwān ibn Sulaym is reliable and amongst the most righteous servants of Allāh.[footnoteRef:1508] [1508:  ʿAllāmah Ibn ʿAsākir (n 5) 24:135.] 

ʿAllāmah Ibn Ḥibbān describes him by saying:
من عباد أهل المدينة وقرائهم. 
From the pious worshippers of Madīnah and their reciters.[footnoteRef:1509] [1509:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 164.] 

ʿAllāmah Abū Nuʿaym says regarding him:
‌ومنهم ‌المجتهد ‌الوفي, المتعبد السخي, صفوان بن سليم الزهري، كان ذا جهد واغتناء، وورد واعتناء.  
And amongst them is the Mujtahid, the keeper of covenants, the devoted servant of Allāh, the generous: Ṣafwān ibn Sulaym az-Zuhrī. He was hardworking, independent, courageous and caring.[footnoteRef:1510]  [1510:  ʿAllāmah Abū Nuʿaym (n 18) 3:158.] 

Look at how ʿAllāmah Ibn ʿAbd al-Barr describes him:
كان ‌صفوان ‌بن ‌سليم من عُبّاد أهل المدينة، وأتقاهم لله عز وجل، ناسكا، كثير الصدقة بما وجد من قليل وكثير، كثير العمل، خائفا لله. 
Ṣafwān ibn Sulaym was from the pious worshippers of Madīnah and amongst the most fearful of Allāh ﷻ. [He was] an ascetic, would always give in charity whatever he could find, whether it was a little or a lot, would engage in many deeds and was fearful of Allāh.[footnoteRef:1511] [1511:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 14) 10:243.] 

(Reminder: We speak of these narrators to upgrade ourselves, improve our lives and rectify our faults. Whenever we come across these qualities, we must think of how we can bring them into our lives, and then take action.)
In the initial stages, he would teach. Ibn Lahīʿah reports:
صفوان بن سليم كان يعلم بالمدينة. 
Ṣafwān ibn Sulaym would teach in Madīnah.[footnoteRef:1512] [1512:  ʿAllāmah Ibn ʿAsākir (n 5) 24:126.] 

He then says:
ثم إنه ترك التعليم وتفرغ للعبادة. 
Then he left teaching and devoted himself to worship.[footnoteRef:1513] [1513:  Ibid, 24:127.] 

Ṣafwān would fight his carnal desires to such an extent that Sulaymān ibn Sālim says:
كان صفوان بن سليم في الصيف يصلي في البيت، وإذا كان في الشتاء صلى في السطح لئلا ينام. 
During summer, Ṣafwān ibn Sulaym would pray inside the house, and during winter, he would pray on the roof so that he does not fall asleep.[footnoteRef:1514] [1514:  ʿAllāmah Abū Nuʿaym (n 18) 3:159.] 

Imām Mālik also mentions this practice of his:
‌كان ‌صفوان ‌يصلي ‌في ‌الشتاء ‌في ‌السطح، وفي الصيف في بطن البيت, يتيقظ بالحر والبرد حتى يصبح, ثم يقول: هذا الجهد من صفوان وأنت أعلم، وإنه لترم رجلاه حتى تعود مثل السفط من قيام الليل ويظهر فيها عروق خضر. 
During winter, Ṣafwān would pray on the roof, and during winter, inside the house. He would keep himself awake by [the uneasiness caused by] the heat and cold until the morning. Then, he would say, ‘This is the small effort of Ṣafwān, and You (O Allāh) know best [regarding it].’ His feet would swell until they would become like scales due to spending the night in prayer, and green veins would appear on them.[footnoteRef:1515] [1515:  Ibid.] 

ʿUmarī says regarding him:
لم يكن له بالليل وساد ولا كان يضجع جنبه على فراش بالليل, إنما كان يصلي, فإذا غلبه عيناه احتبى قاعدا. 
He did not own any pillows for the night, and neither would he lie down on a bed at night. He would only pray, and when he would be overcome with sleep, he would draw his legs up against his stomach whilst sitting (and sleep in that posture).[footnoteRef:1516] [1516:  ʿAllāmah Ibn ʿAsākir (n 5) 24:127.] 

Muḥammad ibn Abī Manṣūr quotes from him:
أًعطي اللهَ عهدا أن لا أضع جنبي على فراش حتى ألحق بربي.
I pledge Allāh that I shall never lie down on a bed until I meet my Lord.[footnoteRef:1517] [1517:  Ibid, 24:128.] 

Muḥammad ibn Abī Manṣūr then says:
فبلغني أن صفوان عاش بعد ذلك أربعين سنة لم يضع جنب, فلما نزل به الموت قيل له: رحمك الله, ألا تضجع؟ قال: وما وفيت لله بالعهد إذن.
It reached me that Ṣafwān lived for forty years after that, in which he did not lay down. When death approached him, someone told him, ‘May Allāh have mercy on you. Why do you not lie down?’ He replied, ‘In that case, I would not have fulfilled my pledge to Allāh.’[footnoteRef:1518] [1518:  Ibid.] 

Due to this oath, he never lay down, whether it was on a journey or at home. ʿAbd al-ʿAzīz ibn Ḥāzim says: 
عادلني (وبالأصل: عاداني) فما وضع جنبه في المحمل حتى رجع. 
He did not lie down in the litter (on a journey) until he returned.[footnoteRef:1519] [1519:  Ibid, 24:129.] 

He exerted himself in worship to such an extent that Anas ibn ʿIyāḍ says:
رأيت صفوان بن سليم ولو قيل له غدا القيامة ما كان عنده مزيد على ما هو عليه من العبادة. 
I saw Ṣafwān ibn Sulaym, and [he was such a person that] if he was told that tomorrow is the Day of Judgement, he would not be able to do more worship than what he was already doing (since he already exerted himself to his utmost ability).[footnoteRef:1520] [1520:  Ibid.] 

Ṣafwān loved and was attached to mosques. Abū ʿAlqamah al-Madīnī says:
كان صفوان بن سليم لا يكاد يخرج من مسجد النبي صلى الله عليه وسلم, فإذا أراد أن يخرج بكى وقال: أخاف أن لا أعود إليه. 
Ṣafwān ibn Sulaym would hardly leave the mosque of the Prophet ﷺ. When he had to leave, he would weep and say, ‘I fear that I do not return to it.’[footnoteRef:1521] [1521:  Ibid.] 

His great devotion to the worship of Allāh Taʿālā removed the love of this world from his heart. He shunned it. Abū Kathīr ibn Yaḥyā relates a noteworthy incident denoting on this: 
قدم سليمان بن عبد الملك المدينة وعمر بن عبد العزيز عامله عليها، قال: فصلى بالناس الظهر، ثم فتح باب المقصورة، واستند إلى المحراب، واستقبل الناس بوجهه، فنظر إلى صفوان بن سليم عن غير معرفة. فقال: يا عمر من هذا الرجل ما رأيت سمتا أحسن منه؟ قال: يا أمير المؤمنين هذا صفوان بن سليم، قال: يا غلام، كيس فيه خمسمائة دينار، فأتى بكيس فيه خمسمائة دينار، فقال لخادمه: ترى هذا الرجل القائم يصلي فوصفه للغلام حتى أثبته. قال: فخرج الغلام بالكيس حتى جلس إلى صفوان، فلما نظر إليه صفوان ركع وسجد، ثم سلم فأقبل عليه، فقال: ما حاجتك؟ قال: أمرني أمير المؤمنين - وهو ذا ينظر إليك - إلى أن أدفع إليك هذا الكيس فيه خمسمائة دينار. وهو يقول: استعن بهذه على زمانك وعلى عيالك. فقال صفوان للغلام: ليس أنا بالذي أُرسِلتَ إليه. فقال له الغلام: ألست صفوان بن سليم؟ قال: بلى! أنا صفوان بن سليم. قال: وإليك أرسِلتُ، قال: اذهب فاستثبت، فإذا استثبت فهلم. فقال الغلام: فأمسك الكيس معك وأذهب. قال: لا! إن أمسكت فقد أخذت، ولكن اذهب فاستثبت وأنا ههنا جالس, فولى الغلام وأخذ صفوان نعليه وخرج، فلم ير بها حتى خرج سليمان من المدينة. 
Sulaymān ibn ʿAbd al-Malik came to Madīnah at the time when ʿUmar ibn ʿAbd al-ʿAzīz was the appointed governor over it. He led people in Ẓuhr. Thereafter, he opened the door to the maqṣūrah (box or stall in a mosque near the prayer niche, station of the imām/caliph), reclined against the prayer niche and faced the people. He then looked at Ṣafwān ibn Sulaym, who was unknown to him, and said, ‘Oh ʿUmar, who is this man? I have not seen one with qualities better than his.’ ʿUmar replied, ‘Oh Leader of the Believers, this is Ṣafwān ibn Sulaym.’
The Caliph said [to his servant], ‘Oh boy, bring a bag containing five hundred dinars.’ He thus did so. The Caliph told his servant, ‘Do you see this man who is standing in prayer?’ He described him to the slave until the slave was fully certain of who he was. 
The slave then went with the bag and sat by Ṣafwān. When Ṣafwān looked at him, he bowed, prostrated and made salām. Then, he turned to him and said, ‘What do you need?’ The slave replied, ‘The Leader of the Believers – who is there looking at you – commanded me to give you this bag containing five hundred dinars. And he said to use this to help your disability and your family.’ 
Ṣafwān responded, ‘I am not the one to whom you were sent.’ The slave thus asked, ‘Are you not Ṣafwān ibn Sulaym?’ He affirmed, ‘Indeed, I am Ṣafwān ibn Sulaym.’ The slave continued, ‘I have been sent to yourself.’ Ṣafwān said, ‘Go and confirm this. When you have done so, then come back.’ The slave thus said, ‘So keep the bag with you, and I shall go.’ But Ṣafwān told him, ‘No. If I keep it, it will fall in my possession. Rather, go and confirm it.’ 
The slave thus went, and Ṣafwān took his sandals and left. Afterwards, he was not seen there until Sulaymān left Madīnah.[footnoteRef:1522] [1522:  ʿAllāmah Abū Nuʿaym (n 18) 3:160-161.] 

[bookmark: _heading=h.a3qgsuqan5f6]Practice and qualities
Despite exerting himself to his utmost limit in worship, whenever Ṣafwān sensed that a slight amount of love for this world entered his heart, he would visit the graveyard. 
Muḥammad ibn Ṣāliḥ at-Tammār says:
كان صفوان بن سليم يأتي البقيع في الأيام, فيمر بي, فاتبعته ذات يوم وقلت: والله لأنظرن ما يصنع, فقنع رأسه وجلس إلى قبر منها, فلم يزل يَبكي حتى رحمته, قال: ظننت أنه قبر بعض أهله, قال: فمر بي مرة أخرى فاتبعته فقعد إلى جنب غيره, ففعل مثل ذلك, فذكرت ذلك لمحمد بن المنكدر, وقلت: إنما ظننت أنه قبر بعض أهله, فقال محمد: كلهم أهله وإخوته, إنما هو رجل يحرك قلبه بذكر الأموات كلما عرضت له قسوة.
Ṣafwān ibn Sulaym would go to Al-Baqīʿ for several days and would pass by me. One day, I followed him and said, ‘By Allāh, I will most certainly see what he does.’ He covered his head and sat by one of the graves. Then, he kept on crying until I felt pity for him, thinking that it was the grave of one of his family. 
On another occasion, he passed by me, and I followed him. He sat next to another grave and did the same thing. Hence, I mentioned that to Muḥammad ibn al-Munkadir and added that I thought that it was the grave of some of his family. Muḥammad then replied, ‘All of them are his family and siblings (in Islam). He is a person who moves his heart by remembering the dead whenever he feels any hardness.’[footnoteRef:1523] [1523:  ʿAllāmah Ibn ʿAsākir (n 5) 24:132.] 

Another of his qualities was that he always had a soft heart and would cry abundantly and easily. Muḥammad ibn al-Munkadir says:
كنا مع صفوان بن سليم في جنازة, وفيها أبي, وأبو حازم, وذكر نفرا من العبّاد, فلما صلى عليها - وقال اللبناني عليه - قال صفوان: أما هذا فقط (فقد) انقطعت عنه أعماله واحتاج إلى دعاء من خَلّفه, قال: فأبكى والله القوم جميعا. 
We were together with Ṣafwān ibn Sulaym at a funeral. My father and Abū Ḥāzim – and he mentioned some other pious worshippers – were present there. After the funeral prayer was offered for the female deceased – Labnānī said male deceased – Ṣafwān said, ‘As for this one, his deeds have come to an end, and he needs the supplications of those whom he has left behind.’ By Allāh, he made everyone cry.[footnoteRef:1524] [1524:  Ibid, 24:133.] 

This single statement of his struck the hearts of the people present there in an impactful way.
[bookmark: _heading=h.315pm5prct38]Date of demise
ʿAllāmah Ibn ʿAsākir quotes from Imām Tirmidhī:
قال أبو عيسى الترمذي: مات سنة أربع وعشرين ومائة. 
Abū ʿĪsā at-Tirmidhī said, ‘He passed away in the year 124 AH.’[footnoteRef:1525] [1525:  Ibid, 24:126.] 

However, most scholars and historians preferred the view that he passed away in 132 AH. ʿAllāmah Ibn Saʿd says:
وتوفى بالمدينة سنة اثنتين وثلاثين ومائة. 
He passed away in Madīnah in the year 132 AH.[footnoteRef:1526] [1526:  ʿAllāmah Ibn Saʿd (n 3) 5:417.] 

Likewise, ʿAllāmah Ibn Saʿd quotes from Wāqidī:
وقال الواقدي: توفي سنة ثنتين وثلاثين ومائة, وقال ابن نمير مثل الواقدي. 
And Wāqidī said, ‘He passed away in the year 132 AH.’ Ibn Numayr stated the same as Wāqidī.[footnoteRef:1527] [1527:  ʿAllāmah Ibn ʿAsākir (n 5) 24:126.] 

The incident relating to how he passed away is also interesting. Ibn Abī Ḥāzim relates:
صفوان بن سليم لما حضره اخوانه فجعل ينقلب فقالوا: كان لك حاجة؟ قال: نعم, فقالت ابنته: ما له من حاجة إلا أنه يريد أن تقوموا عنه فيقوم فيصلي, وما ذاك فيه, فقام القوم عنه وقام إلى مسجده يصلي فوقع, وصاحت ابنته بهم, فدخلوا عليه فحملوه ومات. 
When the brothers [in Islam] of Ṣafwān ibn Sulaym visited him, he began turning around. They thus asked, ‘Do you need anything?’ He said, ‘Yes’. His daughter then explained, ‘He only wants that you go away from him so that he may stand up and pray.’ The people thus stood up and left, and he went to his place of praying and prayed. Suddenly, he fell. His daughter shouted for them, and they returned to him. They then carried him and found that he had passed away.[footnoteRef:1528] [1528:  Ibid, 24:136.] 

He passed away in 132 AH at 72 years old. ʿAllāmah Dhahabī quotes:
قال أبو حسان الزيادي: عاش اثنتين وسبعين سنة. 
Abū Ḥassān az-Ziyādī said, ‘He lived for 72 years.’[footnoteRef:1529] [1529:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 13) 5:368.] 

This is how we learn that he was born in the year 60 AH. 
This is the first narrator, the teacher of Imām Mālik, and it is clear that he was a highly reliable narrator. However, regarding the two links ahead, there are many differences and discrepancies. ʿAllāmah Ibn ʿAbd al-Barr says:
اختلف العلماء في هذا الإسناد. 
Scholars differed regarding this chain.[footnoteRef:1530] [1530:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:94.] 

He also says:
وليس إسناد هذا الحديث مما تقوم به حجة عند أهل العلم بالنقل, لأن فيه رجلين غير معروفين بحمل العلم في رواية صفوان بن سليم. 
According to the experts in narrations, the chain of this ḥadīth is not such [strong] that one can use the ḥadīth as evidence due to the presence of two men who are unknown of being scholars/transmitting knowledge regarding the transmission of Ṣafwān ibn Sulaym.[footnoteRef:1531] [1531:  Ibid, 2:97. ] 

When scholars say that a ḥadīth cannot be used as evidence, it signifies that the ḥadīth is not ṣaḥīḥ, and not even ḥasan. Technically, such a ḥadīth is weak, implying that the Muwaṭṭaʾ holds a weak narration. This contradicts what we mentioned in the preludes that the Muwaṭṭaʾ is the most authentic book after the Book of Allāh Taʿālā. We will have to inspect and see whether this is true or not.
Ṣafwān quotes from his teacher:
عَنْ سَعِيدِ بْنِ سَلَمَةَ 
From Saʿīd ibn Salamah
[bookmark: _heading=h.q2z27pagax2b]Saʿīd ibn Salamah
Five narrators share the name ‘Saʿīd ibn Salamah’ as ʿAllāmah Khaṭīb mentions:
‌سعيد ‌بن ‌سلمة خمسة. 
There are five Saʿīd ibn Salamah.[footnoteRef:1532] [1532:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ibn Thābit al-Khaṭīb al-Baghdādī, Al-Muttafiq wa ’l-Muftariq (Damascus: Dār al-Qādirī, 1997), 2:1068.] 

Due to this, Imām Mālik mentions his brief background:
مِنْ آلِ بَنِي الأَزْرَقِ
Who was from the family of Banu ’l-Azraq
[bookmark: _heading=h.h0aduag99gf4]Differences in the name of his tribe
It comes like this in the transmission of Imām Yaḥyā al-Laythī. ʿAllāmah Ibn ʿAbd al-Barr mentions in Al-Istidhkār:
واختلف رواة الموطأ: فبعضهم يقول: من آل بني الأزرق كما قال يحيى, وبعضهم يقول: من آل الأزرق, وكذلك قال القعنبي، وبعضهم يقول: من آل بن الأزرق, وكذلك قال ابن القاسم وابن بكير. وهذا كله غير متضاد. 
The transmitters of the Muwaṭṭaʾ differed. Some of them said, ‘min āl Bani ’l-Azraq’ (from the family of Banu ’l-Azraq), just as Yaḥyā said. Some said, ‘min āl al-Azraq’ (from the family of Azraq); Qaʿnabī mentioned it as such. And some said, ‘min āl Ibn al-Azraq’ (from the family of Ibn al-Azraq); Ibn al-Qāsim and Ibn Bukayr mentioned it as such. But these are not contradictory (since one can easily know which tribe is being referred to).[footnoteRef:1533] [1533:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 44) 2:99.] 

In the footnotes, they mentioned that this point has been added as annotations in the main manuscript that they were using. 
[bookmark: _heading=h.8a6nyrxij5us]Name
Scholars differed regarding the name of this narrator. ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
وقيل: اسمه: عبد الله بن سعيد المخزومي، وقيل: اسمه: سلمة بن سعيد. 
It is said that his name is ʿAbdullāh ibn Saʿīd al-Makhzūmī. And it is said that his name is Salamah ibn Saʿīd.[footnoteRef:1534] [1534:  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), 5:149. ] 

These differences have caused some scholars to doubt who he is. ʿAllāmah Zaylaʿī says:
واختلفوا أيضا في اسم سعيد بن سلمة، فقيل: كما قال مالك،  وقيل: عبد الله بن سعيد المخزومي، وقيل: سلمة بن سعيد، وهو الذي أراد الشافعي بقوله: في إسناده من لا أعرفه. 
They also differed regarding the name of Saʿīd ibn Salamah. It is said that it is the same as Mālik stated. And it is said that he is ʿAbdullāh ibn Saʿīd al-Makhzūmī. And it is said that he is Salamah ibn Saʿīd, to whom Shāfiʿī referred to when he said, ‘Its chain consists of a person that I am unaware of.’[footnoteRef:1535] [1535:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Yūsuf az-Zaylaʿī, Naṣb ar-Rāyah li-Aḥādīth al-Hidāyah (Beirut: Muʾassasat ar-Rayyān), 1:98.] 

This narrator is popularly known only for this narration. Therefore, when listing his teachers and students, most scholars mention the name of the teacher of this narration and the student who is quoting this narration from him. ʿAllāmah Ibn ʿAbd al-Barr clearly mentions in At-Tamhīd: 
أما ‌سعيد ‌بن ‌سلمة، فلم يرو عنه، فيما علمت، إلا صفوان بن سليم، والله أعلم، يقال: إنه مخزومي من آل ابن الأزرق أو بني الأزرق.  
As for Saʿīd ibn Salamah, according to my knowledge, only Ṣafwān ibn Sulaym narrated from him. And Allāh knows best. It is said that he is from the Makhzūm clan from the family of Ibn al-Azraq or Banu ’l-Azraq.[footnoteRef:1536] [1536:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 14) 10:250.] 

In Tahdhīb al-Kamāl, ʿAllāmah Mizzī mentioned only this teacher, but added another student. He writes: 
روى عنه: الجلاح أبو كثير، وصفوان بن سليم. 
Those who narrated from him are Julāḥ Abū Kathīr and Ṣafwān ibn Sulaym.[footnoteRef:1537]  [1537:  Jamāl ad-Dīn Abu ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 10:480.] 

According to the muḥaddithūn, the presence of only one student narrating from a certain narrator is very distinct from having two students narrating from him. If a narrator has only one student, he could be an unknown narrator, and hence, his narration could be weak.
ʿAllāmah Ibn ʿAbd al-Barr says:
وقال غير البخاري: سعيد بن سلمة رجل مجهول, لم يرو عنه غير صفوان بن سليم وحده. 
Scholars other than Bukhārī said, ‘Saʿīd ibn Salamah is an unknown person. Only Ṣafwān ibn Sulaym narrated from him.’[footnoteRef:1538] [1538:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 44) 2:96.] 

We shall discuss this shortly. For now, we will suffice by mentioning those who knew him and graded him as reliable. If scholars graded a narrator as reliable, then it does matter whether he has one student or two.
[bookmark: _heading=h.c51sz3pi1yg6]Status in Ḥadīth
ʿAllāmah Ibn Ḥibbān listed him in his Ath-Thiqāt. Hence, he considered this narrator to be reliable.
Likewise, in Taqrīb at-Tahdhīb, Ḥāfiẓ Ibn Ḥajar quotes the view that he is reliable:
‌سعيد ‌ابن ‌سلمة المخزومي, من آل ابن ‌الأزرق, وثقه النسائي. 
Saʿīd ibn Salamah al-Makhzūmī: [He is] from the family of Ibn al-Azraq. Nasāʾī graded him as reliable.[footnoteRef:1539] [1539:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 380. ] 

ʿAllāmah Dhahabī says:
سعيد بن سلمة المدني صاحب حديث: هو الطهور ماؤه - فصدوق. تفرد به عن ‌المغيرة ‌بن ‌أبي ‌بردة بذلك، لكن وثقه النسائي. 
Saʿīd ibn Salamah al-Madanī, the narrator of the ḥadīth: ‘Sea water is purifying’, he is ṣadūq. He alone narrated it from Mughīrah ibn Abī Burdah. However, Nasāʾī graded him as reliable.[footnoteRef:1540] [1540:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah), 2:141.] 

[bookmark: _heading=h.3evnyncum6uf]Narration of aḥādīth
As for others who narrated from him. ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
روي له: أبو داود، والترمذي، والنسائي، وابن ماجه. 
Abū Dāwūd, Tirmidhī, Nasāʾī and Ibn Mājah narrated from him.[footnoteRef:1541] [1541:  ʿAllāmah Maqdisī (n 48) 5:150.] 

Nevertheless, Saʿīd ibn Salamah probably only narrated this one narration, or at most, one other narration. Therefore, we do not find much detail regarding him.  
He narrates from:
عَنِ الْمُغِيرَةِ بْنِ أَبِي بُرْدَة
From Mughīrah ibn Abī Burdah
[bookmark: _heading=h.8yih8t4zhmq]Mughīrah ibn Abī Burdah
[bookmark: _heading=h.7mo1gf9fdk2j]Name and lineage
In the Muwaṭṭaʾ, his and his father’s name are mentioned in this way: Mughīrah ibn Abī Burdah. Actually, there are four other views regarding his father’s name:
1) ʿAllāmah Ibn ʿAbd al-Barr mentions his lineage as follows: 
وأما المغيرة بن أبي بردة، فهو المغيرة بن عبد الله بن أبي بردة. 
As for Mughīrah ibn Abī Burdah, he is Mughīrah ibn ʿAbdullāh ibn Abī Burdah.[footnoteRef:1542] [1542:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 14) 10:250.] 

This is the first view: that his father was ʿAbdullāh and his grandfather was Abū Burdah.
2) The second view is that his father’s name was Nashīṭ. ʿAllāmah Ibn al-Ābār al-Quḍāʿī says:
واسمه نشيط بن كنانة. 
His name is Nashīṭ ibn Kinānah.[footnoteRef:1543] [1543:  ʿAllāmah Abū ʿAbdullāh Muḥammad ibn ʿAbdullāh al-Quḍāʿī, better known as Ibn al-Ābār, At-Takmilah li-Kitāb aṣ-Ṣilah (Beirut: Dār al-Fikr, 1995), 2:189.] 

3)  His father’s name was Abū Barzah
However, Imām Tirmidhī asked Imām Bukhārī:
قلت: هشيم يقول في هذا الحديث: ‌المغيرة ‌بن ‌أبي ‌برزة ، قال: ‌وهم فيه ، إنما هو المغيرة بن أبي بردة ، وهشيم ربما يهم في الإسناد. 
Hushaym said, ‘Mughīrah ibn Abī Barzah’ in this ḥadīth. He (Imām Bukhārī) replied, ‘He erred in it. He is actually Mughīrah ibn Abī Burdah. Hushaym sometimes errs in the chain.’[footnoteRef:1544] [1544:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, ʿIlal at-Tirmidhī al-Kabīr (ʿĀlam al-Kutub / Maktabat an-Nahḍah al-ʿArabiyyah, 1989), 41.] 

4)   The fourth view is that his father is unknown. Abd ar-Raḥmān ibn Abī Ḥātim says:
سئل أبو زرعة عن اسم ابى بردة والد المغيرة فقال: لا اعرف اسمه.
Abū Zurʿah was asked regarding the name of Abū Burdah, the father of Mughīrah. He thus said, ‘I do not know his name.’[footnoteRef:1545] [1545:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952) 9:346.] 

[bookmark: _heading=h.tpny26u2v5wm]Teachers
Since he narrated this narration from Abū Hurayrah, Imām Bukhārī says:
سمع أبا هريرة. 
He heard from Abū Hurayrah.[footnoteRef:1546] [1546:  Imām Bukhārī (n 4) 7:323.] 

Besides Abū Hurayrah, ʿAllāmah Dhahabī adds another name:
روى عن أبي هريرة، وزياد بن نعيم.
He narrated from Abū Hurayrah and Ziyād ibn Nuʿaym.[footnoteRef:1547] [1547:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1988), 7:261.] 

[bookmark: _heading=h.2bfszh6384os]Students
ʿAllāmah Ibn ʿAbd al-Barr quotes Abū Ḥātīm ar-Rāzī mentioning three students of his:
قال أبو حاتم الرازي: روى عنه يحيى بن سعيد الأنصاري، وروى صفوان بن سليم عن سعيد بن سلمة عنه، وروى الجُلاح عن عبد الله بن سعيد المخزومي عنه. 
Abū Ḥātim ar-Rāzī said, ‘Yaḥyā ibn Saʿīd al-Anṣārī narrated from him. And Ṣafwān ibn Sulaym narrated from Saʿīd ibn Salamah, who narrated from him. And Julāḥ narrated from ʿAbdullāh ibn Saʿīd al-Makhzūmī, who narrated from him.[footnoteRef:1548] [1548:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 14) 10:250-251.] 

[bookmark: _heading=h.tl8cz860adqo]Status in Ḥadīth
Whilst some scholars claimed that he was unknown (i.e. less than two narrators transmitted from him, and his narrations hold no worth), some scholars mentioned that he was known) as a transmitter of aḥādīth). Some scholars also graded him as reliable. ʿAllāmah Mizzī says:
قال أبو عبيد الآجري، عن أبي داود: معروف. وقال النسائي: ثقة. وذكره ابن حبان في كتاب "الثقات". 
Abū ʿUbayd al-Ājurī said from Abū Dāwūd, ‘[He is] known.’ Nasāʾī said, ‘[He is] reliable.’ And Ibn Ḥibbān mentioned him in the book Ath-Thiqāt.[footnoteRef:1549] [1549:  ʿAllāmah Mizzī (n 51) 28:353.] 

Ḥāfiẓ Ibn Ḥajar mentions in At-Taqrīb:
‌المغيرة ‌ابن ‌أبي ‌بردة, ويقال: ابن عبد الله ابن أبي بردة, وقلبه بعضهم, وثقه النسائي. 
Mughīrah ibn Abī Burdah: He is called Ibn ʿAbdullāh ibn Abī Burdah, while some reversed it. Nasāʾī graded him as reliable.[footnoteRef:1550] [1550:  Ḥāfiẓ Ibn Ḥajar (n 53) 964.] 

Moreover, we can consider tawthīq ḍimnī. This is when the scholars knew that all the chains go through one narrator, yet still authenticated that narration. That would inevitably mean that this narrator is reliable. 
In this case, this narrator is the main source of this narration that we are going to explain, and Imām Bukhārī graded it as an authentic narration. In his Al-ʿIlal al-Kabīr, Imām Tirmidhī says that he asked Imām Bukhārī regarding this narration. Imām Bukhārī responded:
هو حديث صحيح. 
It is an authentic ḥadīth.[footnoteRef:1551]	 [1551:  Imām Tirmidhī (n 58) 41.] 

Many other scholars also graded this as an authentic narration.  Imām Tirmidhī also mentioned that it is ḥasan ṣaḥīḥ, as he commented after narrating it:
هذا حديث حسن صحيح. 
This is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:1552] [1552:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:101.] 

On a side note, notice that Imām Bukhārī said it is ṣaḥīḥ, and Imām Tirmidhī said that it is ḥasan ṣaḥīḥ. If Allāh wills, we shall explain the reason behind this.
[bookmark: _heading=h.jdzsoe3kdh26]A leading warrior
Besides being in the field of Ḥadīth, Mughīrah was known to be a leading warrior from the Tābiʿūn. ʿAllāmah Zarkalī describes him by saying:
قائد من التابعين. 
A leader from the Tābiʿūn[footnoteRef:1553] [1553:  ʿAllāmah Khayr ad-Dīn ibn Maḥmūd az-Zarkalī, Al-Aʿlām Qāmūs Tarājim li-Ash-har ar-Rijāl wa ’n-Nisāʾ min al-ʿArab wa ’l-Mustaʿribīn wa ’l-Mustashriqīn (Beirut: Dār al-ʿIlm al-Malāyīn, 2002), 7:276. ] 

ʿAllāmah Ibn ʿAbd al-Barr says:
المغيرة بن أبي بردة وجدت ذكره في مغازي موسى بن نصير بالمغرب، وكان موسى يستعمله على الخيل، وفتح الله له في بلاد البَربر فتوحات في البر والبحر. 
Mughīrah ibn Abī Burdah: I found his mention in the expedition of Mūsā ibn Nuṣayr to Morocco. Mūsā appointed him in charge of the cavalry. Allāh granted him victories in the lands of the Berbers in both land and naval expeditions.[footnoteRef:1554]  [1554:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 14) 10:251.] 

He was tasked with conquering the Northern portion of Africa. ʿAllāmah Ibn Yūnus al-Miṣrī writes:
ولى غزو البحر لسليمان بن عبد الملك سنة ثمان وتسعين، والطالعة بالبعث من مصر لعمر بن عبد العزيز سنة مائة. 
He was in charge of the naval expedition of Sulaymān ibn ʿAbd al-Malik in the year 98 AH and was at the forefront in the detachment from Egypt for ʿUmar ibn ʿAbd al-ʿAzīz in the year 100 (AH).[footnoteRef:1555]  [1555:  ʿAllāmah Abū Saʿīd ʿAbd ar-Raḥmān ibn Aḥmad ibn Yūnus aṣ-Ṣadafī, Tārīkh Ibn Yūnus aṣ-Ṣadafī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 2:236. ] 

Therefore, his children and progeny lived in Africa. Muḥammad ibn Saḥnūn says:
أن ولد ‌المغيرة ‌بن ‌أبى ‌بردة بإفريقية اليوم. 
Till today, the progeny of Mughīrah ibn Abī Burdah is in Africa.[footnoteRef:1556] [1556:  Ibid.] 

For instance, his son, ʿAbdullāh, is described as an African by ʿAllāmah Ibn Yūnus:
عبد الله بن ‌المغيرة ‌بن ‌أبى ‌بردة الكنانىّ الإفريقى: فى أهل إفريقية. 
ʿAbdullāh ibn al-Mughīrah ibn Abī Burdah al-Kinānī, the African i.e. living amongst the people of Africa.[footnoteRef:1557] [1557:  Ibid, 2:115.] 

Owing to his nobleness and piety, he was appointed as the governer of areas in Northern Africa. Abū Bakr al-Mālikī says:
ولما قتل يزيد بن أبي مسلم أمير إفريقية، اجتمع أهل إفريقية من أهل الدين والفضل، واتفق رأيهم على ولاية المغيرة لما علموا من دينه وحزمه، فأبى من ذلك رغبة منه في السلامة، واتفق رأيه ورأي ولده على الهروب من ذلك. 
When Yazīd ibn Abī Muslim, the governor of Africa, was killed, the pious and noble Africans gathered and all agreed to appoint Mughīrah as the governor because they knew his piety and prudence. But he refused since he desired to remain safe, and he and his son agreed to abscond that.[footnoteRef:1558] [1558:  ʿAllāmah Abū Bakr ʿAbdullāh ibn Muḥammad al-Mālikī, Riyāḍ an-Nufūs fī Ṭabaqāt ʿUlamāʾ al-Qayrawān wa Ifrīqiyyah wa Zuhhādi-him wa Nussāki-him wa Siyar min Akhbāri-him wa Faḍāʾili-him wa Awṣāfi-him (Beirut: Dār al-Gharb al-Islāmī, 1994), 1:125.] 

Abū Bakr al-Mālikī also mentioned regarding his other expeditions:
وغزا مع ابن نصير المغرب والأندلس.
He participated in the battles of Morocco and Spain with Ibn Nuṣayr.[footnoteRef:1559] [1559:  Ibid. ] 

Abū Bakr al-Māliki and Abu ’l-ʿArab al-Maghribī both quote that ʿAbdullāh ibn Abī Ṣālīḥ related:
كنت مع ‌المغيرة ‌بن ‌أبي ‌بردة في غزوة القسطنطينة. 
Mughīrah ibn Abī Burdah was with me in the Battle of Constantinople.[footnoteRef:1560][footnoteRef:1561] [1560:  Ibid.]  [1561:  ʿAllāmah Abu ’l-ʿArab Muḥammad ibn Aḥmad ibn Tamīm al-Maghribī, Kitāb Ṭabaqāt ʿUlamāʾ Ifrīqiyyah (Dār al-Kitāb al-Lubnānī), 22.] 

[bookmark: _heading=h.fynn09dzvmyn]Qualties
ʿAbdullāh ibn Abī Ṣālīh mentions some of the noble qualities that he witnessed in Mughirah when he accompanied him in the Battle of Constantinople:
وكان كثير الصدقة لا يرد سائلا سأله، فجاءه خازنه المؤتمن على أمواله فقال له: أنفق أصلحك الله، فو الذي يحلف به ما إناء أفرغه إلا وجدته قد ملئ. 
He would give in charity abundantly and would never refuse anyone who would ask him. His treasurer who was entrusted with his wealth came to him. He thus told him, ‘Spend. May Allāh rectify your condition. By the One by Whom we take oaths, any utensil that I empty (to give in charity), I find it back full.’[footnoteRef:1562] [1562:  ʿAllāmah Abū Bakr al-Mālikī (n 72) 1:125.] 

[bookmark: _heading=h.q39r86lftbay]Date of demise
Since it is proven that he fought in North Africa around the year 100 AH, Ḥāfiẓ Ibn Ḥajar simply said that he passed away after 100 AH. He writes:
مات بعد المائة.
He passed away after 100 AH.[footnoteRef:1563] [1563:  Ḥāfiẓ Ibn Ḥajar (n 53) 964.] 

This is not beneficial since we do not know whether it was shortly after 100 AH, or a few years later. ʿAllāmah Zarkalī estimated that he passed away in around 105 AH. He says:
‌‌‌المُغِيرَة ‌بن ‌أبي ‌بُرْدَة  (000 - نحو 105 ه). 
Mughīrah ibn Abī Burdah (d. estimated 105 AH)
 Continuing with the 47th narration, we mentioned that some scholars were unaware of who Mughīrah ibn Abī Burdah was; hence, they went to the extent of saying that he is an unknown narrator. Consequently, it implies that this narration of the Muwaṭṭaʾ is weak.
To prove that this narrator was indeed known, Imām Mālik mentions regarding him: 
وَهُوَ مِنْ بَنِي عَبْدِ الدَّار
Who was from Banū ʿAbd ad-Dār[footnoteRef:1564]  [1564:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 163. ] 

By doing so, Imām Mālik clarified that he knew exactly which tribe and clan Mughīrah belonged to. Hence, he is known to him.
In light of Imam Mālik's assertion that the narrator was indeed from this tribe, it will be essential for us to present a brief background on this tribe, to distinguish between this assertion and that of other scholars who maintain that he was only a freed slave or an ally of this tribe. It is comparable to the distinction between a king and a slave. 
[bookmark: _heading=h.wwko8nu1l3kf]ʿAbd ad-Dār Tribe
ʿAbd ad-Dār is a tribe of the Quraysh which is attributed to ʿAbd ad-Dār ibn Quṣayy ibn Kilāb.
 ʿAllāmah Ibn Saʿd mentions:
المغيرة بن أبي بردة من بنى عبد الدار بن قُصَيّ. 
Mughīrah ibn Abī Burdah from Banū ʿAbd ad-Dār ibn Quṣayy[footnoteRef:1565] [1565:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:186.] 

ʿAbd ad-Dār was the brother of ʿAbd Manāf ibn Quṣayy. Abd Manāf ibn Quṣayy was in the lineage of Prophet ﷺ. He was the father of the great-grandfather of the Prophet ﷺ i.e. he is the third grandfather up in the lineage. 
The lineage of the Prophet ﷺ goes as follows: 
محمَّد بن عبد الله، بن عبد المطلب، بن هاشم، بن عبد مناف، بن قصَيِّ 
Muḥammad ibn ʿAbdullāh ibn ʿAbd al-Muṭṭalib ibn Hāshim ibn ʿAbd Manāf ibn Quṣayy
Quṣayy ibn Kilāb had four sons: ʿAbd Manāf, ʿAbd ad-Dār, ʿAbd al-ʿUzzā and ʿAbd.
The clan was attributed to this son, ʿAbd ad-Dār, whose name translates as ‘the slave of ‘Dār’.
There are two views regarding who ‘Dār’ is:
1) A diety
Just like how ʿUzzā was an idol, after whom one of the sons is named (ʿAbd al-ʿUzzā), Dār was also a deity of theirs, whose name this son took. 
2) Dār refers to his house. It means that he was ‘the slave of the house’. ʿAllāmah Samʿānī chose this view and said:
فسُمى ‌عبدُ ‌الدار بداره تلك ثم سمى عبد مناف بمناف وعبد العزى بالعزى. 
He was called ‘ʿAbd ad-Dār’ due to his house. Hence, ʿAbd Manāf was named after Manāf and ʿAbd al-ʿUzzā was named after ʿUzzā.[footnoteRef:1566] [1566:  ʿAllāmah Abū Saʿd ʿAbd al-Karīm ibn Muḥammad at-Tamīmī as-Samʿānī, Al-Ansāb (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1977), 5:286. ] 

[bookmark: _heading=h.d5epczx5sx31]Royalty and Privileges enjoyed by Quṣayy
Quṣayy was the leader of the Quraysh, and he enjoyed five privileges:
1) Ḥijābah (Guardianship) - He was in charge of the Kaʿbah. 
2) Rifādah (Feeding) - Quṣayy would also host the pilgrims of ḥajj. Everyone in Makkah would contribute and give funds to the most honourable person in Makkah, who would then host all the Quraysh. 
3) Siqāyah (Providing drinks) - Providing drinks to the pilgrims of ḥajj. At that time, the Zamzam well was concealed. Therefore, for a person to constantly provide drinks to the pilgrims was another great honour and privilege. 
4) Leader of Dār an-Nadwah - Being the leader, Quṣayy also possessed the keys to Dār an-Nadwah, which was their parliament. This meant that an official meeting could only be conducted if he consents. It highlights the status and greatness of the leader. 
5) The flag bearer - He was in charge of the flag of war. The Quraysh could go to war only with his decision and they would not be permitted if he did not want to do so.
[bookmark: _heading=h.7bf38pa7earo]Transfer of leadership
ʿAbd ad-Dār was the eldest son of Quṣayy. Quṣayy loved this son of his profoundly. However, ʿAbd ad-Dār was not as bright and intelligent as his brothers. Thus, his brothers became popular, and people ignored and undermined ʿAbd ad-Dār. Quṣayy, who loved ʿAbd ad-Dār the most, became worried and felt that his most beloved son will not be known and will be left out. Therefore, in his lifetime, he made ʿAbd ad-Dār his representative. Quṣayy transferred all these five privileges to ʿAbd ad-Dār.  This essentially meant that Abd ad-Dār would definitely become the ‘heir to the throne’ i.e. the succeeding leader.  
ʿAllāmah Ibn Hishām brings a chapter in his As-Sīrah an-Nabawiyyah on how Quṣayy over-indulged ʿAbd ad-Dār and preferred him over his other sons. Under this chapter, he quotes from Muḥammad ibn Isḥāq:
قال ابن إسحاق: فلما كبر قصي ورق عظمه، وكان ‌عبد ‌الدار ‌بكره، وكان عبد مناف قد ‌شرف في زمان أبيه، وذهب كل مذهب، وعبد العزى وعبد. قال قصي لعبد الدار: أما والله يا بني لألحقنك بالقوم، وإن كانوا قد شرفوا عليك: لا يدخل رجل منهم الكعبة، حتى تكون أنت تفتحها له، ولا يَعْقِدُ لقريش لواء لحربها إلا أنت بيدك، ولا يشرب أحد بمكة إلا من سقايتك، ولا يأكل أحد من أهل الموسم طعاما إلا من طعامك، ولا تقطع قريش أمرا من أمورها إلا في دارك، فأعطاه داره دار الندوة، التي لا تقضي قريش أمرا من أمورها إلا فيها، وأعطاه الحجابة واللواء والسقاية والرفادة. 
Ibn Isḥāq said, ‘Quṣayy entered old age, and his bones became weak. ʿAbd ad-Dār had precedence in his eyes. However, in the time of his father, ʿAbd Manāf became prominent already, and reached the highest peak, as well as ʿAbd al-ʿUzzā and ʿAbd. Hence, Quṣayy told ʿAbd ad-Dār, ‘By Allāh, oh My Beloved Son, I will most certainly join you to the people, even though they have disregarded you. None of them will enter the Kaʿbah until you open it for them. No one will attach the flag for the Quraysh to go to war except you with your hand. No one will drink in Makkah except by you providing drinks for them. No pilgrim of ḥajj will eat any food besides the food you provide. The Quraysh will not decide any of their affairs except in your house. He then gave him his house, Dār an-Nadwah, which was the only place where the Quraysh would decide their matters. And he gave him the guardianship [of the Kaʿbah], the charge over the flag [of war] and the charge for providing the pilgrims of ḥajj with drinks and food.[footnoteRef:1567]  [1567:  Abū Muḥammad ʿAbd al-Malik ibn Hishām ibn Ayyūb al-Ḥimyarī al-Muʿāfirī, As-Sīrah an-Nabawiyyah (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 1:147-148.] 

These have been put in a poetic form:
حجابة ‌سقاية ‌رفاده 		لواء النّدوة بالقلاده
أتحف عبدَ الدار إذ رآه 		دون مدى إخوته مداه
Ḥijābah, siqāyah, rifādah, 
the flag and Dār an-Nadwah;
He gifted to ʿAbd ad-Dār upon,
Seeing his rank lesser than that of his brothers.
ʿAbd ad-Dār assumed the position of leadership, and he was blessed with all these privileges. Everything was smooth until his nephews grew up. 
[bookmark: _heading=h.d1v1ujlfnt4o]Conflict
When the sons of ʿAbd Manāf all grew up, they began to feel that ʿAbd ad-Dār’s independent acquisition of all these privileges was unfair to them, especially since he was unfit for these positions and favours. 
They also realised that whilst currently, it is their paternal uncle who holds this lofty position and has all these privileges, after him, these will be passed on to his sons, who are their cousins. That might be acceptable, but from then on, it will be passed on through that progeny. As generations pass, second and third cousins will be in charge, and the progeny of ʿAbd Manāf will be distanced further and further away from royalty. Hence, they demanded a share of these privileges.
This caused internal strife and mutual fighting within the Quraysh. There were twelve clans within the Quraysh. Four clans joined ʿAbd Dār, and with ʿAbd Dār, they were five clans of the Quraysh on one side. These five clans were: Banū ʿAbd Dār, Banū Sahm, Banū Jumaḥ, Banū Makhzūmī and Banū ʿAdī.
Four clans joined ʿAbd Manāf, and with ʿAbd Manāf, they were also five clans in the opposition. These were: Banū ʿAbd Manāf, Banū Zuhrah ibn Kilāb, Banū Taym ibn Murrah ibn Kaʿb, Banu ’l-Ḥarith and Banū Asad. 
Two clans decided not to take any sides. They were Banū Muḥārib and Banū ʿĀmir. 
They then all agreed to reach a mutual understanding and maintain unity. They attempted to arbitrate and negotiate and bring these clans to compromise. Ultimately, they compromised that:
· Banū ʿAbd Manāf will have the privilege of feeding the pilgrims of ḥajj and giving drinks to them (rifādah and siqāyah).
· As for having control of the flag of war and the keys of the Kaʿbah, that would stay with Banū ʿAbd ad-Dār. 
[bookmark: _heading=h.uqjndyw9dbzd]Duration of privileges
The flag of war remained with Banū ʿAbd ad-Dār until the advent of Islam, since that came in the hands of the Prophet ﷺ and the leaders of the believers. As for the keys of the Kaʿbah, it remains with the Banū ʿAbd ad-Dār until today, and it will remain with them until the Day of Judgement. ʿAllāmah Samʿānī says when discussing the lineage Shaybī, which goes to Shaybah ibn ʿUthmān ibn Abī Ṭalḥah al-Ḥajabī:
ودفع رسول الله صلى الله عليه وسلم مفتاح الكعبة إليهم يوم فتح مكة بعد أن أخذها منهم وقال: "خذوا يا بنى شيبة لا يأخذها منكم إلا ظالم" وإلى الساعة مفتاح البيت معهم. 
The Messenger of Allāh ﷺ gave the keys of the Kaʿbah to them on the day of the Conquest after he took it from them, and he said, ‘Take it, Oh Banū Shaybah. None will take it from you but an oppressor.’ And the keys are with them until today.[footnoteRef:1568] [1568:  ʿAllāmah Samʿānī (n 3) 8:208.] 

As for the keys of Dār an-Nadwah, they used to be with them until Ḥakīm ibn Ḥizām sold them to Muʿāwiyyah, who gave the funds to charity.
That is the background of the clan of ʿAbd ad Dār. The takeaway from this is that it was a royal and well-respected tribe. 
[bookmark: _heading=h.xwidsgvnpmzp]Differences in the Transmission of the Wording
Imām Mālik describes the narrator, Mughīrah, saying:
وهو من بني عبد الدار 
Who was from Banū ʿAbd ad-Dār 
This is in the transmission of ʿUbayd Allāh ibn Yaḥyā from Imām Yaḥyā al-Laythī. Ibn al-Waḍḍāḥ differed. ʿAllāmah Zurqānī says:
كذا في رواية يحيى، قال ابن وضاح: ليس هو من ‌بني ‌عبد ‌الدار. وطرحه ولم يقع ذلك في موطأ محمد بن الحسن. 
The same is in the transmission of Yaḥyā. Ibn Waḍḍāḥ said, ‘He is not from Banū ʿAbd ad-Dār’, and discarded it. To add to this, that does not appear the Muwaṭṭaʾ of Muḥammad ibn al-Ḥasan.[footnoteRef:1569] [1569:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:79. ] 

However, Mawlānā Zakariyyā comments: 
قلت: لكنه وقع في رواية القعنبي عن مالك عند أبي داود 
I argue that it does appear so in the transmission of Qaʿnabī from Mālik which is narrated by Abū Dāwūd.[footnoteRef:1570]  [1570:  Shaykh al-Ḥadīth Mawlānā Zakariyyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:370.] 

Therefore, we are convinced that this is indeed the claim of Imām Mālik: that Mughīrah was from Banū ʿAbd ad-Dār.
[bookmark: _heading=h.14kl9o4hffyt]Mughīrah: A Member of Banū ʿAbd ad-Dār, an Ally or a Freed Slave?
Coming to the point on why we mentioned the background of Banū ʿAbd ad-Dār-
Although Imām Mālik claims with absolute certainty that Mughīrah was from Banū ʿAbd ad-Dār, scholars differed greatly on whether he was from them, or whether he was merely an ally or a freed slave. 
ʿAllāmah Muḥammad al-Marākishī agrees with Imām Mālik and describes Mughīrah by saying:
القرشي العبدري، من أنفسهم 
[He is] the Qurashī, the ʿAbdarī (from the ʿAbd ar-Dār tribe). He is an actual member of them.[footnoteRef:1571] [1571:  ʿAllāmah Abū ʿAbdullāh Muḥammad ibn Muḥammad al-Marākishī, Adh-Dhayl wa ’t-Takmilah li-Kitābay al-Mawṣūl wa ’ṣ-Ṣilah (Tunisia: Dār al-Gharb al-Islāmī, 2012), 5:280.] 

In contrast, ʿAllāmah Ibn Yūnus al-Miṣrī describes him as:
حليف لبنى عبد الدار
The ally of Banū ʿAbd ad-Dār[footnoteRef:1572] [1572:  ʿAllāmah Abū Saʿīd ʿAbd ar-Raḥmān ibn Aḥmad ibn Yūnus aṣ-Ṣadafī, Tārīkh Ibn Yūnus aṣ-Ṣadafī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 2:236.] 

This implies that Mughīrah was not from the royal tribe!
Likewise, Mawlānā Zakariyyā quotes that Ibn Raslān said:
وكان حليفا لهم 
He was their ally.[footnoteRef:1573] [1573:  Maulānā Zakariyyā (n 7) 1:370.] 

Others said that he was simply a freed slave of that tribe. For instance, in his Ath-Thiqāt, ʿAllāmah Ibn Ḥibbān says:
مغيرة بن أبي بردة ‌مولى ‌بني ‌عبد ‌الدار
Mughīrah ibn Abī Burdah, the freed slave of Banū ʿAbd ad-Dār[footnoteRef:1574] [1574:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:410. ] 

[bookmark: _heading=h.34iowzym31jm]Status of the Chain
So far, we have discussed each narrator of this chain individually. Between Imām Mālik and the Companion, the chain composes of these three individuals: 
1)  Ṣafwān ibn Sulaym
2)  Saʿīd ibn Salamah
3) Mughīrah ibn Abī Burdah
The first narrator, Ṣafwān ibn Sulaym, is highly reliable and possessed an excellent reputation for his knowledge and even for his piety. There is no criticism against him.
However, concerns arise regarding the next two narrators. Furthermore, differences occur regarding the chain itself. Many scholars felt that these two narrators: Saʿīd ibn Salamah and Mughīrah ibn Abī Burdah, were unknown.
As for the chain itself, ʿAllāmah Mizzī explains the differences regarding it:
وهو حديث مختلف في إسناده، فقيل: عن صفوان بن سليم - هكذا - وقيل: عنه، عن عبد الله بن سعيد المخزومي.
وقيل: عنه، عن سلمة بن سعيد، عن ‌المغيرة ‌بن ‌أبي ‌بردة، عن أبي هريرة.
وقيل: عن ‌المغيرة ‌بن ‌أبي ‌بردة، عن أبيه، عن أبي هريرة. 
It is a ḥadīth with differences in its chain. Some reported: from Ṣafwān ibn Sulaym in this way (i.e. Saʿīd ibn Salamah). Some reported: from him from ʿAbdullāh ibn Saʿīd al-Makhzūmī. Some reported: from him from Salamah ibn Saʿīd from Mughīrah ibn Abī Burdah from Abū Hurayrah. And some reported: from Mughīrah ibn Abī Burdah from his father from Abū Hurayrah.[footnoteRef:1575] [1575:  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), 10:480.] 

ʿAllāmah Ibn Daqīq al-ʿĪd mentioned that four issues arise with this chain, but he also presents the response for each. We can go through his text in Al-Imām fī Maʿrifah Aḥādīth al-Aḥkām, from page 97 to see how he applies the principles of ḥadīth. 
ʿAllāmah Ibn Daqīq al-ʿĪd mentions:
وأقول: حاصل [ما يعتل به] على هذا الحديث أربعة أوجه: 
أحدها: الجهالة سعيد بن سلمة. والمغيرة بن أبي بردة، وادعاء أنه لم يرو عن سعيد غير صفوان بن سليم، ولا عن المغيرة بن أبي بردة غير سعيد بن سلمة .
Briefly, this ḥadīth is regarded as problematic due to four reasons: 
The first is that Saʿīd ibn Salamah and Mughīrah ibn Abī Burdah are unknown, and they claimed that Ṣafwān ibn Sulaym is the sole narrator from Saʿīd ibn Salamah, who is the sole [narrator] from Mughīrah ibn Abī Burdah.[footnoteRef:1576] [1576:  ʿAllāmah Abū ’l-Fatḥ Muḥammad  ibn ʿAlī, better known as Ibn Daqīq al-ʿĪd, Al-Imām fī Maʿrifat Aḥādīth al-Aḥkām (Dār al-Muḥaqqiq), 1:99. ] 

This is the first objection, and it could be said that it is divided into two:
1) Ṣa ʿīd ibn Salamah is unknown, and only one person narrated from him.
2) Mughīrah is unknown, and only one person narrated from him.
[bookmark: _heading=h.sy31sm5wnfq2]First objection
These two objections were raised by the greatest commentator of the Muwaṭṭaʾ in particular, an authority on whose explanations, commentators of other books of Ḥadīth relied. And he is a Mālikī. That is none other than the great scholar: ʿAllāmah Ibn ʿAbd al-Barr. We will not be exaggerating if we state that he was the absolute greatest commentator of Ḥadīth. Therefore, the objection he raises is a matter of great concern.
ʿAllāmah Ibn ʿAbd al-Barr says regarding Saʿīd:
أما ‌سعيد ‌بن ‌سلمة، فلم يرو عنه، فيما علمت، إلا صفوان بن سليم، والله أعلم. 
As for Saʿīd ibn Salamah, as far as I know, only Ṣafwān ibn Sulaym narrated from him. And Allāh knows best.[footnoteRef:1577] [1577:  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), 10:250.] 

With regards to Mughīrah, he writes:
وأما المغيرة بن أبي بردة، فهو المغيرة بن عبد الله بن أبي بردة، قيل: إنه غير معروف في حملة العلم، كسعيد بن سلمة، وقيل: ليس بمجهول. 
And as for Mughīrah ibn Abī Burdah, then he is Mughīrah ibn ʿAbdullāh ibn Abī Burdah. It is said that he is not known to be amongst those who bore knowledge (i.e. a narrator), like Saʿīd ibn Salamah.  And some said that he is not unknown.[footnoteRef:1578] [1578:  Ibid. ] 

Due to the status of the one raising the objections, it is important to pay attention to the answer. 
Answer
ʿAllāmah Ibn Daqīq al-ʿĪd says:
وجوابه: أنه قد رَوى عن سعيد غير صفوان بن سليم، وهو الجُلاح أبو كثير، فروى هذا الحديث عن الجلاح يزيد بن أبي حبيب، وعمرو بن الحارث. 
The answer for it is that other people besides Ṣafwān narrated from Saʿīd, and he is Julāḥ Abū Kathīr. Yazīd ibn Abī Ḥabīb and ʿAmr ibn al-Ḥārith narrated this ḥadīth from Julāḥ.[footnoteRef:1579] [1579:  ʿAllāmah Ibn Daqīq al-ʿĪd, Al-Imām fī Maʿrifat Aḥādīth al-Aḥkām (n 13) 1:99.] 

He thereafter presents the narration from As-Sunan al-Kubrā. 
Therefore, Saʿīd was not unknown. If anyone claimed that he was such, then that was due to his unawareness of this second narrator, Julāḥ. Hence, their statement holds no weight. As goes the rule: ‘man ʿalima ḥujjah ʿalā man lam yaʿlam’ (The statement of one who knows is proof against one who does not).
Besides this point, bear in mind that we quoted scholars who graded Saʿīd as reliable.
This is concerning the one narrator. 
As for the other narrator, Mughīrah, ʿAllāmah Ibn Daqīq al-ʿĪd mentions regarding him:
وأما المغيرة بن أبي بردة، فقد روى عنه يحيى بن سعيد، ويزيد بن محمد القرشي.
As for Mughīrah ibn Abī Burdah, Yaḥyā ibn Saʿīd and Yazīd ibn Muḥammad al-Qurashī narrated from him.[footnoteRef:1580] [1580:  Ibid, 100.] 

Again, these are transmitted by Imām Bayhaqī. 
ʿAllāmah Ibn Daqīq then quotes from ʿAllāmah Ibn Mandah that he said (please take note on how an earlier scholar is going to use the term ‘mashhūr’): 
فاتفاق صفوان والجلاح مما يوجب شهرةَ سعيدِ بنِ سلمة، واتفاق يحيي بنِ سعيد وسعيد بنِ سلمة على المغيرة بنِ أبي بردة مما يوجب شهرة المغيرة، فصار الاسناد مشهورا. 
Ṣafwān and Julāḥ uniting [in narrating from Saʿīd] necessarily implies that Saʿīd ibn Salamah is mashhūr. And Yaḥyā ibn Saʿīd and Saʿīd ibn Salamah uniting [in narrating] from Mughīrah ibn Abī Burdah necessarily implies that Mughīrah is mashhūr. Hence, the chain becomes mashhūr. [footnoteRef:1581] [1581:  Ibid.] 

ʿAllāmah Ibn Daqīq al-ʿĪd mentions that since he added the narration of Yazīd ibn Muḥammad al-Qurashī, the students of Mughīrah total to three: 
فتلخص أن المغيرةَ بنَ أبي بردة روى عنه ثلاثة: يحيى بن سعيد, ويزيد بن محمد, وسعيد بن سلمة, وأن سعيد بن سلمة روى عنه صفوان بن سليم, والجلاح. 
To summarise, three people narrated from Mughīrah ibn Abī Burdah: Yaḥyā ibn Saʿīd, Yazīd ibn Muḥammad and Saʿīd ibn Salamah. And Ṣafwān ibn Sulaym and Julāḥ narrated from Saʿīd ibn Salamah.[footnoteRef:1582] [1582:  Ibid.] 

The first objection has been clarified. Neither of these narrators is unknown. Therefore, the claim of ʿAllāmah Ibn ʿAbd al-Barr is rendered void, as ʿAllāmah Ibn Daqīq al-ʿĪd concludes on the first objection: 
وبطلت دعوى من ادعى انفراد سعيد عن المغيرة، وانفراد صفوان عن سعيد. 
The claim of those who stated that Saʿīd alone narrated from Mughīrah, and Ṣafwān alone narrated from Saʿīd is void.[footnoteRef:1583] [1583:  Ibid.] 

In his Muqaddimah, ʿAllāmah Ibn aṣ-Ṣalāḥ mentions a principle when discussing majhūl al-ʿayn (the name and identity of the narrator being unknown): 
ومن روى عنه عدلان وعيناه فقد ارتفعت عنه هذه الجهالة. 
This state of being unknown is waved off from any such person from whom two upright people narrated and whom they specified.[footnoteRef:1584]  [1584:  ʿAllāmah Abū ʿAmr ʿUthmān ibn ʿAbd ar-Raḥmān, better known as Ibn aṣ-Ṣalāḥ, Maʿrifat Anwāʿ ʿUlūm al-Ḥadīth, better known as Muqaddimat Ibn aṣ-Ṣalāḥ (Damascus/Beirut: Dār al-Fikr, 1986), 112.] 

ʿAllāmah Ibn Daqīq al-ʿĪd used this principle here.
Furthermore, Imām Ḥākim narrated this in his Al-Mustadrak and followed it with several mutābaʿāt. Thereafter, he writes: 
قد رَويتُ في متابعات الإمام مالك بن أنس في طرق هذه الحديث عن ثلاثة ليسوا من شرط هذا الكتاب وهم: عبد الرحمن بن إسحاق، وإسحاق بن إبراهيم المزني، وعبد الله بن محمد القدامي، وإنما حملني على ذلك بأن يَعرِف العالم أن هذه المتابعات والشواهد لهذا الأصل الذي صدر به مالك كتابَه الموطأ، وتداوله فقهاء الإسلام رضي الله عنهم من عصره إلى وقتنا هذا, وأن مثل هذا الحديث لا يعلل بجهالة سعيد بن سلمة والمغيرة بن أبي بردة، على أن اسم الجهالة مرفوع عنهما بهذه المتابعات. 
As mutābaʿah to Imām Mālik ibn Anas regarding the chains of this ḥadīth, I narrated from three people who are not to the level of the condition of this book. They are ʿAbd ar-Raḥmān ibn Isḥāq, Isḥāq ibn Ibrāhīm al-Muzanī, ʿAbdullāh ibn Muḥammad al-Qudāmī. The factor that prompted me to do that is so that scholars may know the mutābaʿāt and shawāhid for this primary narration which Mālik included in his published book Al-Muwaṭṭaʾ, and it circulated amongst the jurists of Islam – may Allāh be pleased with them – right from their time up until today.
And so that [they may know] that this type of ḥadīth cannot become muʿallal due to Saʿīd ibn Salamah and Mughīrah ibn Abī Burdah being unknown, since they cease to be titled so, with the presence of these mutābaʿāt.[footnoteRef:1585] [1585:  Imām Ḥākim Abū ʿAbdullāh Muḥammad ibn ʿAbdullāh an-Naysābūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah), 239-240.] 

Interestingly, ʿAllāmah Dhahabī – who worked on Al-Mustadrak – had all of this in front of him; yet, in his Talkhīṣ, he still merely remarked: 
سعيد بن سلمة والمغيرة فيهما جهالة. 
There is unfamiliarity with Saʿīd ibn Salamah and Mughīrah.[footnoteRef:1586] [1586:  Ibid, 239 (footnotes).] 

All the proofs that Imām Ḥākim provided did not convince him. Neither did ʿAllāmah Dhahabī present any reasoning or proof for his claim, nor did he respond, comment or even acknowledge the detailed explanation of ʿAllāmah Ḥākim. Rather, he simply just claimed the contrary.
[bookmark: _heading=h.msjzz3w0mc3d]Second objection
The second objection is that the name of the teacher of Ṣafwān is not even known. ʿAllāmah Ibn Daqīq al-ʿĪd says: 
والوجه الثاني: [مما يعتل] به في هذا الحديث: مما ذكره البيهقي: أنهم اختلفوا في اسم سعيد بن سلمة، فقيل: كما قال مالك، وقيل: عبد الله ابن سعيد المخزومي، وقيل: سلمة بن سعيد. 
The second reason [because of which] the ḥadīth [becomes problematic] based on what Bayhaqī stated is that they differed on the name of Saʿīd ibn Salamah. Some said similar to what Mālik said. Some said ʿAbdullāh ibn Saʿīd. And some said Salamah ibn Saʿīd. .[footnoteRef:1587] [1587:  ʿAllāmah Ibn Daqīq al-ʿĪd, Al-Imām fī Maʿrifat Aḥādīth al-Aḥkām (n 13) 1:100-101.] 

To respond to this, ʿAllāmah Ibn Daqīq al-ʿĪd explained:
1) There are no differences in the narration of Imām Mālik;
2) Imām Mālik is a very reliable narrator;
3) There are mutābaʿāt for his narration.
Hence, the way Imām Mālik mentions the name has to be preferred. ʿAllāmah Ibn Daqīq al-ʿĪd says:
والترجيح لرواية مالك لعدم الاختلاف عليه، مع جلالته في الحفظ، مع وفاق من وافقه وتابعه.
Preference is given to the narration of Mālik due to the absence of differences [in the transmissions] from him, coupled with his great memorisation ability and the conformity of those who narrated similar to him and corroborated his narration.[footnoteRef:1588] [1588:  Ibid, 101.] 

[bookmark: _heading=h.wg7mhon4hjhx]Third objection
ʿAllāmah Ibn Daqīq al-ʿĪd mentions the third objection:  
الوجه الثالث: التعليل بالإرسال.
The third reason: Being problematic due to missing narrators at the end of the chain.[footnoteRef:1589] [1589:  Ibid, 102.] 

This again is the objection of ʿAllāmah Ibn ʿAbd al-Barr.
ʿAllāmah Ibn Daqīq al-ʿĪd quotes the objection of ʿAllāmah Ibn ʿAbd al-Barr from Al-Istidhkār. However, he left out some points. Hence, we will quote it directly from Al-Istidhkār:
ذكر ابن أبي عمرو الحميدي والمخزومي عن ابن عيينة عن يحيى بن سعيد عن رجل من أهل المغرب يقال له المغيرة بن أبي عبد الله بن أبي بردة: أن ناسا من بني مدلج أتوا رسول الله صلى الله عليه وسلم فقالوا: يا رسول الله! إنا نزكب البحر". وساق الحديث بمعنى حديث مالك.
Ibn Abī ʿAmr al-Ḥumaydī and Makhzūmī mentioned from Ibn ʿUyaynah from Yaḥyā ibn Saʿīd from a Moroccan man called Mughīrah ibn Abī ʿAbdullāh ibn Abī Burdah that some people from Banū Mudlij came to the Messenger of Allāh ﷺ and said, ‘Oh Messenger of Allāh! We travel by sea.’ And he narrated the ḥadīth with the same meaning as the ḥadīth of Mālik.[footnoteRef:1590] [1590:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:97. ] 

(ʿAllāmah Ibn Daqīq al-ʿĪd left out the underlined portion, which is a great defect! It is omitting one entire link in the chain of transmission and one entire link in the lineage of Mughīrah. Hence, it was necessary to quote it directly from Al-Istidhkār.)
ʿAllāmah Ibn ʿAbd al-Barr further comments: 
وهو مرسل لا يصح فيه الاتصال. ويحيى بن سعيد أحفظ من صفوان بن سليم، وأثبت من سعيد بن سلمة.
This is mursal. Narrating it as muttaṣil is incorrect. And Yaḥyā ibn Saʿīd has a better memory than Ṣafwān ibn Sulaym and is stronger than Saʿīd ibn Salamah. [footnoteRef:1591] [1591:  Ibid.] 

In response to this, ʿAllāmah Ibn Daqīq al-ʿĪd explains: 
بأنه مبني على تقديم إرسال الأحفظ على إسناد من دونه، وهذه مسألة مشهورة في علم الأصول. 
On the basis that the mursal of one with a stronger memory gains precedence over the chain of those lesser in rank to him. This is a famous issue in the science of the Principles [of Ḥadīth].[footnoteRef:1592] [1592:  ʿAllāmah Ibn Daqīq al-ʿĪd, Al-Imām fī Maʿrifat Aḥādīth al-Aḥkām (n 13) 1:102] 

ʿAllāmah Ibn aṣ-Ṣalāḥ mentions this principle: 
الخامس: الحديث الذي رواه بعض الثقات مرسلا وبعضهم متصلا اختلف أهل الحديث في أنه ملحق بقبيل الموصول أو بقبيل المرسل. 
The fifth: Regarding the ḥadīth that some reliable narrators narrated as mursal and some as muttaṣil. The muḥaddithūn differed on whether it is included in the category of muttaṣil or in the category of mursal. [footnoteRef:1593] [1593:  ʿAllāmah Ibn aṣ-Ṣalāh (n 21) 71.] 

ʿAllāmah Ibn aṣ-Ṣalāḥ mentions a few different views. Thereafter, he quotes ʿAllāmah Khaṭīb al-Baghdādī: 
ومنهم من قال: "الحكم لمن أسنده إذا كان عدلا ضابطا؛ فيقبل خبره وإن خالفه غيره سواء كان المخالف له واحدا أو جماعة ". قال الخطيب: هذا القول هو الصحيح. 
Amongst them are those who said, ‘The rule will be based on the one who narrated it as musnad if he is upright and has a good memory. His report will be accepted even though others opposed it, irrespective of whether one person is opposing it or many.’ Khaṭīb said, ‘And this view is the correct one.’ [footnoteRef:1594] [1594:  Ibid, 71-72.] 

ʿAllāmah Ibn aṣ-Ṣalāḥ then comments: 
قلت: وما صححه هو الصحيح في الفقه وأصوله. 
I say, his authentications are the correct view of Fiqh and its principles.[footnoteRef:1595] [1595:  Ibid.] 

The fourth objection is iḍṭirāb (variation) in the chain of this narration. The narrators quoted it differently. One may refer to Al-Imām fī Maʿrifat Aḥādīth al-Aḥkām from pp. 103 of the Dār al-Muḥaqqiq print for it. Alternatively, ʿAllāmah Zaylaʿī quoted these in Naṣb ar-Rāyah vol. 1, pp. 97 of the Muʾassasat ar-Rayyān print.
Answer
We can simply respond to this concisely; whoever quoted it differently made a mistake. We derive this from the comment of ʿAllāmah Ibn Ḥibbān: 
‌ومن ‌أدخل ‌بينه ‌وبين ‌أبي ‌هريرة ‌أباه ‌فقد ‌وهم. 
Whoever added his father between him and Abū Hurayrah has certainly erred.[footnoteRef:1596] [1596:  ʿAllāmah Ibn Ḥibbān (n 11) 5:410.] 

In the same manner, anyone who quotes the chain differently is indeed mistaken!
Due to these reasons and responses, many scholars graded this as an authentic narration. We mentioned the response of Imām Bukhārī when Imām Tirmidhī asked him regarding this narration. He affirmed that this is a ṣaḥīḥ ḥadīth. Many other scholars also graded this as an authentic narration. Imām Tirmidhī also graded it as ḥasan ṣaḥīḥ, as quoted previously. 
Similarly, Imām Bayhaqī comments:
‌هذا ‌حديث ‌أودعه ‌مالك بن أنس كتاب الموطأ. وأخرجه أبو داود سليمان بن الأشعث السجستاني، وجماعة من أئمة الحديث في كتبهم محتجين به. 
This is a ḥadīth which Mālik ibn Anas placed in his book Al-Muwaṭṭaʾ. Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī and a group of the leading muḥaddithūn narrated it in their book as proof.[footnoteRef:1597] [1597:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, Maʿrifat as-Sunan wa ’l-Āthār (Cairo - Aleppo: Dār al-Waʿy / Cairo: Dār al-Wafāʾ / Karachi: Jāmiʿat ad-Dirāsāt al-Islāmiyyah / Damascus – Beirut: Dār Qutaybah, 1991), 1:223. ] 

ʿAllāmah Mughulṭāy mentions: 
وخرجه ابن خزيمة، وابن حبان، وابن الجارود في صحيحهم، وثبته أبو بكر بن المنذر. 
Ibn Khuzaymah, Ibn Ḥibbān and Ibn al-Jārūd narrated it in their Ṣaḥīḥs, and Abū Bakr ibn al-Mundhir confirmed its authenticity.[footnoteRef:1598] [1598:  ʿAllāmah Mughulṭāy ibn Qalīj al-Bakcharī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 11:317.] 

[bookmark: _heading=h.hmsvbtwx1nmw]The View of Ibn ʿAbd al-Barr on this Narration
Question: Since ʿAllāmah Ibn ʿAbd al-Barr raised the objection of the narrators being unknown, does that imply that according to him, this is a weak narration?
Answer 
The answer to this is interesting since it teaches us the principle: ‘A narration is not only graded by the chain of transmission.’
Although ʿAllāmah Ibn ʿAbd al-Barr regards the chain to be weak, he authenticates this narration due to another reason. He uses the principle of at-talaqqī bi ’l-qubūl (the acceptance of a narration or fiqhī ruling by the jurists) i.e. given that all the jurists passed verdicts according to this narration, that is sufficient to prove the authenticity of this narration. He says: 
وهو عندي صحيح، لأن العلماء تلقوه بالقبول له، والعمل به، ولا يخالف في جملته أحد من الفقهاء، وإنما الخلاف في بعض معانيه على ما نذكر إن شاء الله. 
According to me, it is authentic because scholars have accepted it and practised on it. None of the jurists opposes it entirely. They only oppose some of its interpretations, as we shall mention if Allāh wills.[footnoteRef:1599] [1599:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 14) 10:251.] 

In Al-Istidhkār, he mentions: 
وهذا إسناد وإن لم يخرجه أصحاب الصحاح فإن ‌فقهاء ‌الأمصار وجماعة من أهل الحديث متفقون على أن ماء البحر طهور, بل هو أصل عندهم في طهارة المياه الغالبة على النجاسات المستهلكة لها. وهذا يدلك على أنه حديث صحيح المعنى, يُتلقى بالقبول والعمل الذي هو أقوى من الإسناد المنفرد. 
Although the authors of books on ṣaḥīḥ narrations did not cite this chain, the jurists and many muḥaddithūn agree that seawater is pure. In fact, it is a basis for them regarding the purity of waters that are predominant over impurities that could spoil the water. This proves to you that it is a ḥadīth whose meaning is authentic [from the Prophet ﷺ] and is accepted and practised upon. This [a ḥadīth whose meaning is authentic and is practised upon] is stronger than an individual chain [which is authentic but not practised upon].[footnoteRef:1600] [1600:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 27) 2:98.] 

Besides this principle, in At-Tamhīd, ʿAllāmah Ibn Abd al-Barr adds that there are numerous other chains for this narration: 
ولهذا الحديث طرق كثيرة، قد ذكرنا كثيرا منها في غير هذا الموضع.  
This ḥadīth has several chains, many of which we mentioned at another place.[footnoteRef:1601] [1601:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 14) 10:260.] 

ʿAllāmah Ibn ʿAbd al-Barr considers the narration to be ‘mashhūr’ due to at-talaqqī bi ’l-qubūl:
وهذا يدلك على اشتهار الحديث عندهم، وعملهم به، وقبولهم له، وهذا أولى عندهم من الإسناد الظاهر الصحة بمعنى ترده الأصول، وبالله التوفيق. 
This proves to you that the ḥadīth is mashhūr according to them, that they practised on it and accepted it. This is better in their view than [preferring] a chain which is outwardly authentic but whose meaning is opposed by the principles. And the ability for success is from Allāh.[footnoteRef:1602] [1602:  Ibid, 10:254.] 

[bookmark: _heading=h.fd36fkodi20u]Slipup of ʿAllāmah Ibn ʿAbd al-Barr (may Allāh Taʿālā have mercy on him)
After quoting the verdict of Imām Bukhārī that this is an authentic narration, ʿAllāmah Ibn ʿAbd al-Barr remarks: 
لا أدري ما هذا من البخاري رحمه الله، ولو كان عنده صحيحا، لأخرجه في "مصنفه" الصحيح عنده، ولم يفعل لأنه لا يعول في "الصحيح" إلا على الإسناد، وهذا الحديث لا يحتج أهل الحديث بمثل إسناده. 
I cannot understand this statement of Bukhāri – may Allāh have mercy on him. If it was authentic, he would have narrated it in his book of narrations that are ṣaḥīḥ in his opinion. But he did not do so, because he relied only on the chain [of narrations] in his Ṣaḥīḥ, and the muḥaddithūn do not use chains similar to that of this ḥadīth as proof.[footnoteRef:1603] [1603:  Ibid, 10:251.] 

It is strange for ʿAllāmah Ibn ʿAbd al-Barr to mention something like this because Imām Bukhārī and Imām Muslim did not place such a condition; that they will quote every narration that is ṣaḥīḥ. ʿAllāmah Ibn aṣ-Ṣalāh says: 
الرابعة: لم يستوعبا الصحيح في صحيحيهما، ولا التزما ذلك. 
The fourth: They (Imām Bukhārī and Imām Muslim) did not combine all authentic narrations in their Ṣaḥīḥs, nor did they impose that on themselves.[footnoteRef:1604] [1604:  ʿAllāmah Ibn aṣ-Ṣalāh (n 21) 19.] 

Therefore, ʿAllāmah Ibn Daqīq al-ʿĪd objects:
قلت: أما قول الحافظ أبي عمر: لو كان صحيحا، لأخرجه في مصنفه الصحيح عنده، فهذا غير لازم، لأن صاحبي الصحيحين لم يلتزما إخراج كل صحيح عندهما. 
I say, as for the statement of Ḥāfiẓ Abū ʿUmar: ‘If it was ṣaḥīḥ then he would have brought it in his book of narrations that are ṣaḥīḥ in his opinion’, this is not necessary because both authors of the Ṣaḥīḥayn did not impose it on themselves to cite all narrations that are ṣaḥīḥ in their views.[footnoteRef:1605] [1605:  ʿAllāmah Abu ’l-Fatḥ Muḥammad ʿAlī, better known as Ibn Daqīq al-ʿĪd, Sharḥ al-Ilmām bi-Aḥādīth al-Aḥkām (Damascus/Beirut: Dār an-Nawādir, 2009), 1:73.] 

Imām Bayhaqī gave a more convincing reason why Imām Bukhārī and Imām Muslim did not narrate this. He says: 
وإنما لم يخرجه البخاري، ومسلم بن الحجاج في الصحيحين لاختلاف وقع في اسم سعيد بن سلمة، والمغيرة بن أبي بردة. 
Bukhārī and Muslim ibn al-Ḥajjāj did not narrate it in their Ṣaḥīḥs simply due to the differences in the name of Saʿīd ibn Salamah and Mughīrah ibn Abī Burdah.[footnoteRef:1606] [1606:  Imām Bayhaqī (n 34) 1:224.] 

To sum up everything and continue, ʿAllāmah Zurqānī says: 
وهذا الحديث أصل من أصول الإسلام تلقته الأئمة بالقبول، وتداولته فقهاء الأمصار في سائر الأعصار في جميع الأقطار، ورواه الأئمة الكبار مالك والشافعي وأحمد وأصحاب السنن الأربعة والدارقطني والبيهقي والحاكم وغيرهم من عدة طرق، وصححه ابن خزيمة وابن حبان وابن منده وغيرهم، وقال الترمذي: حسن صحيح. وسألت عنه البخاري فقال: حديث صحيح والله أعلم. 
This ḥadīth is one of the foundations of Islam that scholars have accepted and was circulated amongst the jurists of all lands, in all eras and in every corner. Senior Imāms narrated it: Mālik, Shāfiʿī, Aḥmad, the authors of the four Sunans, Dārquṭnī, Bayhaqī, Ḥākim and others via several chains. Ibn Khuzaymah, Ibn Ḥibbān, Ibn Mandah and others graded it as authentic. Tirmidhī said, ‘[It is] ḥasan ṣaḥīḥ. I asked Bukhārī regarding it, to which he replied, ‘[It is] a ṣaḥīḥ ḥadīth.’ And Allāh knows best.[footnoteRef:1607] [1607:  ʿAllāmah Zurqānī (n 6) 80.] 

Ḥāfīẓ Ibn Ḥajar went to great lengths in explaining the authenticity of this narration in Talkhīṣ al-Ḥabīr. If you are interested, you can refer to that book.  
 
 ‌البحر في الغزو
حدثنا سعيد بن منصور، حدثنا إسماعيل بن زكريا، عن مطرف، عن بشر أبي عبد الله، عن بشير بن مسلم عن عبد الله بن عمرو قال: قال رسول الله -صلى الله عليه وسلم-: "لا يركب ‌البحر إلا ‌حاج أو معتمر أو غاز في سبيل الله، فإن تحت ‌البحر نارا، وتحت النار بحرا". 
Chapter of Travelling at Sea for Battles
Saʿīd ibn Manṣūr narrated to us [saying]: Ismāʿīl ibn Zakariyyā narrated to us from Muṭarrif from Bishr Abū ʿAbdullāh from Bashīr ibn Muslim from ʿAbdullāh ibn ʿAmr, who said that the Messenger of Allāh ﷺ  said, ‘None should travel by sea beside one going for ḥajj, ʿumrah or a warrior in the path of Allāh, for beneath the sea lies fire, and beneath the fire lies a sea.’[footnoteRef:1608] [1608:  Imām Abū Dāwūd (n 13) 4:145.] 

[bookmark: _heading=h.239si75lqe8v]Answers
Firstly, this narration is weak. Shaykh Shuʿayb al-Arnāʾūṭ comments under it:
إسناده ضعيف جدا لجهالة بشر أبي عبد الله وبشير بن مسلم على اختلاف في إسناده. 
Its chain is extremely weak given that Bishr Abū ʿAbdullāh and Bashīr ibn Muslim are unknown, together with the presence of discrepancies in its chain.
Imām Bukhārī weakened it in At-Tārīkh al-Kabīr. ʿAllāmah Ibn ʿAbd al-Barr also comments on this narration:
وهو حديث ضعيف ‌مظلم ‌الإسناد، لا يصححه أهل العلم بالحديث؛ لأن رواته مجهولون لا يعرفون. 
It is a weak ḥadīth with a dark chain of transmission (extremely weak). The muḥaddithūn do not consider it ṣaḥīḥ because its narrators are unknown; they are not recognised.[footnoteRef:1609] [1609:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 36) 1:457.] 

Secondly, this narration could simply be a recommendation and suggestion:
أو يقال: إن النهي للإرشاد.
Or it can be said that the prohibition is a suggestion.[footnoteRef:1610] [1610:  Mawlānā Zakariyyā (n 22) 1:371.] 

Thirdly, we have this narration of the Muwaṭṭaʾ which proves that it is fine to travel in the ocean. The Companions would very frequently travel on the ocean. ʿAllāmah Ibn ʿAbd al-Barr says in At-Tamhīd:
وقولهم هذا يدل على أن ذلك كان كثيرا ما يركبونه، لطلب الرزق من أنواع التجارة وغيرها، وللجهاد، وسائر ما فيه إباحة أو فضيلة، والله أعلم، فلم ينههم عن ركوبه. 
This statement of theirs proves that they would travel in it frequently to seek provision through the different types of trade and so on, for fighting in the path of Allāh and everything permissible or meritorious. And Allāh knows best. And he (ﷺ) did not prohibit them from travelling in it.[footnoteRef:1611] [1611:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 36) 10:254.] 

Fourthly and most importantly, it contradicts the verses in the Qurʾān. ʿAllāmah Ibn ʿAbd al-Barr presents Qurʾānic verses which support this narration:
وفي قول الله عز وجل: ﴿هُوَ ٱلَّذِى يُسَيِّرُكُمْ فِى ٱلْبَرِّ وَٱلْبَحْرِۖ﴾ [يونس: 22]. وقوله تعالى: ﴿وَٱلْفُلْكِ ٱلَّتِى تَجْرِى فِى ٱلْبَحْرِ بِمَا يَنفَعُ ٱلنَّاسَ﴾ [البقرة: 164] ما فيه كفاية ودلالة واضحة في إباحة ركوب البحر، إذا كان كما وصفنا، وبالله توفيقنا.
The verse: ‘He is the One who enables you to travel on land and at sea’[footnoteRef:1612] and the verse: ‘And the ships that sail in the sea, carrying that which benefits men’[footnoteRef:1613] suffice and clearly prove the permissibility of travelling in the ocean if it is as we described. And our ability for success is from Allāh.[footnoteRef:1614] [1612:  Qurʾān: 10:22.]  [1613:  Ibid, 2:164.]  [1614:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 36) 10:255.] 

As for those pious predecessors from whom it is quoted that they prohibited and disliked travelling on the ocean, then that was just for precaution. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما ما جاء عن عمر بن الخطاب وعمر بن عبد العزيز وغيرهما من السلف: أنهم كانوا ينهون عن ركوب البحر، فإنما ذلك على الاحتياط، وترك التغرير بالمُهَج في طلب الاستكثار من الدنيا، والرغبة في المال، والله أعلم.
As for the reports from ʿUmar ibn al-Khaṭṭāb, ʿUmar ibn ʿAbd ad-ʿAzīz and other pious predecessors that they used to prohibit travelling at sea, that was simply a precaution and abstention from being deceived by one’s efforts in seeking more of this world and desiring wealth. And Allāh knows best.[footnoteRef:1615] [1615:  Ibid.] 

Therefore, we cannot say that going on a cruise is impermissible because of that narration of Sunan Abī Dāwūd. Rather, it is due to the other evils that take place, such as music, nudity and alcohol etc. Thus, if no impermissible activities like these are present, it will be permissible to go on a cruise. 
1) The permissibility of eating the animals in the ocean
ففي هذا الحديث - وهو من أثبت الأحاديث - دليل على أن ما قذف البحر، أو مات فيه، من دابة وسمكة، حلال كله.
This ḥadīth – which is amongst the strongest of aḥādīth – proves that any animal or fish that the sea casts or dies in it are all lawful.[footnoteRef:1616] [1616:  Ibid, 10:260.] 

We will discuss this in detail in the Book of Games if Allāh wills. The simple answer, for now, is that most scholars made exceptions. In all four madhāhib, the fatwā is issued upon the view that certain animals of the sea are unlawful for consumption. For instance:
· Imām Mālik prohibits khinzīr al-baḥr;
· Imām Shāfiʿī prohibits frogs;
· Imām Aḥmad prohibits frogs and crocodiles.
(We will also discuss their views and the details on them under the relevant chapter, if Allāh wills.)
If the other madhāhib can make exclusions, then surely, the Ḥanafīs can also do so, especially since there are aḥādīth that back our claim. Furthermore, it is not proven that the Prophet ﷺ ate from any other sea animal besides fish. He did not even do so once to prove permissibility.
2) During fear of thirst and lack of sufficient water for ablution, one may keep his stored water for drinking and perform dry ablution instead, until he finds sufficient water.
The questioners admitted that they do have water since they could bring only a small amount of water. The only issue was that it was little, and if they would drink from it, they would remain thirsty. ʿAllāmah Abu ’l-Walīd al-Bājī deduces from this:
قوله فإن توضأنا به عطشنا دليل على أن العطش له تأثير في ترك استعمال الماء المعد للشرب. 
The statement of the questioner: ‘If we use it in ablution, we will remain thirsty’, proves that thirst has an impact on not using water that was kept for drinking.[footnoteRef:1617] [1617:  ʿAllāmah Bājī (n 16) 1:55.] 

During fear of thirst, one may keep his water for drinking, and he can perform dry ablution. ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث أيضا من الفقه: أن المسافر إذا لم يكن معه من الماء إلا ما يكفيه لشربه، وما لا غنى به عنه لشفته: أنه جائز له أن يتيمم، ويترك ذلك الماء لنفسه، حتى يجد الماء.  
The ruling which is also derived from this ḥadīth is that if a traveller has no water with him besides what is sufficient for him to drink and what his mouth needs, it is permissible for him to perform dry ablution and keep that water for himself until he finds water (for ablution).[footnoteRef:1618] [1618:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 36) 10:255.] 

3) Responding with more than what is asked
ʿAllāmah Ibn al-ʿArabī explains:
والحديث أيضا الذي فيه جواب السائل بأكثر مما سأل عنه في موضعين:
الموضع الأول: قوله: "هو الطهور ماؤه" فإنه لو قال له: نعم، لكان جوابا على السؤال، وكان لا يقتضي جواز الوضوء بماء البحر إلا عند خوف العطش وقلة الماء، فأطلق النبي - صلى الله عليه وسلم - القول إطلاقا؛ ليبين أنه طهور مطلق وحكم عام.
الموضع الثاني: قوله: "الحل ميتته" وكأن النبي - صلى الله عليه وسلم - فهم من السائل استنكاف أمر البحر، فأراد - صلى الله عليه وسلم - أن يبين أنه بركة كله، ماؤه طهور، وميتته حلال، وظَهره مَجاز، وقعره جواهر وزمرّد. 
The ḥadīth also comprises of answers to the questioner, above what he asked in two places:
The first place is the statement: ‘Sea water is purifying.’ If he (ﷺ) had said yes, it would have been an answer to the question, and would imply the permissibility of ablution with seawater only during the fear of thirst and lack of water. Hence, the Prophet ﷺ responded in a general way to clarify that it is a purifier at all times, and [it is] a general ruling.
The second place is the statement: ‘Its dead animals are pure’. Seemingly, the Prophet ﷺ understood that the questioner wanted to know all matters related to the sea. Hence, he ﷺ intended to clarify that the sea is entirely a blessing; its water is purifying, its dead animals are lawful, its surface is a passage for travelling, and at its depths are gems and emeralds.[footnoteRef:1619] [1619:  ʿAllāmah Ibn al-ʿArabī (n 35) 2:55. ] 

Of course, one should only respond with additional details when it is beneficial, as it was the case here. We quoted from ʿAllāmah Rāfiʿī earlier: 
قال الرافعي لما عرف صلى الله عليه وسلم اشتباه الأمر على السائل في ماء البحر أشفق أن يشتبه عليه حكم ميتته وقد يبتلى بها راكب البحر فعقب الجواب عن سؤاله ببيان حكم الميتة. 
Rāfiʿī said, ‘Since he ﷺ knew that the questioner was confused regarding seawater, he (ﷺ) feared lest the person is also confused regarding the ruling of its dead animals, especially that those who travel at sea are usually tested by it (during lack of provision). Hence, he followed the answer to his question (whether seawater is purifying) by mentioning the ruling of its dead.’[footnoteRef:1620] [1620:  ʿAllāmah Zurqānī (n 2) 1:79.] 

4) Carrying water for ablution is not a requisite/required. Mawlānā Zakariyyā says:
فيه حجة على أن إعداد الماء الكافي للطهارة مع القدرة عليه غير واجب.
It proves that keeping water which will suffice for purification is not compulsory despite having the ability to do so.[footnoteRef:1621] [1621:  Mawlānā Zakariyyā (n 22) 1:372.] 

To conclude, ʿAllāmah Abu ’l-Maḥāsin ar-Ruyānī quotes Imām Shāfiʿi regarding this narration:
وقال الشافعي: هذا الحديث هو ‌نصف ‌علم ‌الطهارة. 
Shāfiʿī said, ‘This ḥadīth is half of the knowledge on purity.’[footnoteRef:1622] [1622:  ʿAllāmah Abu ’l-Maḥāsin ʿAbd al-Wāḥid ibn Ismāʿīl ar-Rūyānī, Baḥr al-Madhhab fī Furūʿ al-Imām ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2009), 1:42.] 

Hadith 48
 مَالِك، عَنْ إِسْحَاق بْنِ عَبْدِ اللَّهِ بْنِ أَبِي طَلْحَةَ الأنصاري، عَنْ حُمَيْدَةَ ابنة أبِي عُبَيْدَةَ بْنِ فَرْوَةَ، عَنْ خَالَتِهَا كَبْشَةَ بِنْتِ كَعْبِ ابْنِ مَالِك – وَكَانَتْ تَحْتَ ابْنِ أَبِي قَتَادَةَ – أَنَّهَا أَخْبَرَتْهَا: أَنَّ أَبَا قَتَادَةَ دَخَلَ عَلَيْهَا، فَسَكَبَتْ لَهُ وَضُوءًا، فَجَاءَتْ هِرَّةٌ لِتَشْرَبَ مِنْهُ، فَأَصْغَى لَهَا الْإِنَاءَ حَتَّى شَرِبَتْ، قَالَتْ كَبْشَة: فَرَآنِي أَنْظُرُ إِلَيْهِ، فَقَال: أَتَعْجَبِينَ يَا ابْنَةَ أخي؟ قَالَت: فَقُلْتُ نَعَمْ، فَقَال: إِنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِنَّهَا لَيْسَتْ بِنَجَسٍ، إِنَّمَا هِيَ مِنَ الطَّوَّافِينَ عَلَيْكُمْ، أَوِ الطَّوَّافَاتِ".
قَالَ يَحْيَى: قَالَ مَالِك: لَا بَأسَ بِهِ، إِلَّا أَنْ يُرَى في فَمِهَا نَجَاسَةٌ.
Mālik reported from Isḥāq ibn ʿAbdullāh ibn Abī Ṭalḥah al-Anṣārī from Ḥumaydah – the daughter of Abū ʿUbaydah ibn Farwah – from her maternal aunt, Kabshah bint Kaʿb ibn Mālik – who was the wife of the son of Abū Qatādah – that Kabshah informed Ḥumaydah that Abū Qatādah came to her, and she poured ablution water for him. A cat came and wanted to drink from it. He thus tilted the utensil towards it until it drank. Kabshah noted: He noticed that I was staring at him. Hence, he said, ‘Are you surprised, oh my niece?’ I replied, ‘yes’. He then said, ‘The Messenger of Allāh ﷺ said, ‘Indeed, they (cats) are not impure. They form part of those males and females who mingle with you.’’
[bookmark: _heading=h.mf11rbwqk1jl]Yaḥyā said: Mālik said, ‘There is no harm in it (cats) unless one finds impurity in its mouth.’[footnoteRef:1623] [1623:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 164-165.] 

Imām Yaḥyā al-Laythī narrates: 
مَالِك، عَنْ إِسْحَاق بْنِ عَبْدِ اللَّهِ بْنِ أَبِي طَلْحَةَ الأنصاري […]
Mālik reported from Isḥāq ibn ʿAbdullāh ibn Abī Ṭalḥah al-Anṣārī […]
We spoke on this narrator in detail in the 25th lesson, under the commentary of the 10th narration, on page 146.
The next narrator is a female. She is the wife of Isḥāq. Isḥāq narrates:
عَنْ حُمَيْدَةَ […] 
From Ḥumaydah […]
[bookmark: _heading=h.x3yvx5yz9s1o]Kabshah Bint Kaʿb ibn Mālik
[bookmark: _heading=h.9m066qr1ly0v]Background
Some scholars mentioned that she was a Companion. For instance, ʿAllāmah Ibn Ḥibbān mentions:
لها صحبة. 
She was a Companion.[footnoteRef:1624] [1624:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 3:357.] 

As such, her name is also listed in the books on the Companions. 
Imām Mālik describes her saying:
 وَكَانَتْ تَحْتَ ابْنِ أَبِي قَتَادَةَ 
Who was the wife of the son of Abū Qatādah
[bookmark: _heading=h.f6ywcif1y5n5]Differences in who was her husband
The explicit meaning this gives is that she was married to the son of Abū Qatādah.  ʿAllāmah Ibn Saʿd mentions the name of the son to whom she was married:	
تزوجها ثابت بن أبي قتادة بن ربعي الأنصاري من بني سلمة.
Thābit ibn Abī Qatādah ibn Ribʿī al-Anṣārī from Banū Salamah married her.[footnoteRef:1625] [1625:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 8:348.] 

However, Ḥāfiẓ Ibn Ḥajar stated that she was married to the brother, ʿAbdullāh. He mentions this in Al-Iṣābah and Taqrīb at-Tahdhīb:
كبشة بنت كعب بن مالك الأنصارية، زوج عبد الله بن أبي قتادة. 
Kabshah bint Kaʿb ibn Mālik al-Anṣāriyyah: The wife of ʿAbdullāh ibn Abī Qatādah[footnoteRef:1626][footnoteRef:1627] [1626:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 8:295.]  [1627:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 1370.] 

Although Ḥafiẓ Ibn Ḥajar mentioned that she was married to ʿAbdullāh, he still acknowledged the view of ʿAllāmah Ibn Saʿḍ. After the above claim in Al-Iṣābah, he proceeds on to say: 
وقال ابن سعد تزوجها ثابت بن أبي قتادة، فولدت له. 
And Ibn Saʿd said, ‘Thābit ibn Abī Qatādah married her, and she gave birth to his child.’[footnoteRef:1628] [1628:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 18) 8:295.] 

Irrespective of which son of Abū Qatādah she was married to, undoubtedly, she was the daughter-in-law of Abū Qatādah. Therefore, Imām Yaḥyā al-Laythī quoted this part accurately from Imām Mālik. 
In contrast to him, when ʿAbdullāh ibn al-Mubārak quoted this from Imām Mālik with the same chain, he said:
كبشة امرأة أبي قتادة. 
Kabshah, the wife of Abū Qatādah[footnoteRef:1629] [1629:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 1:566.] 

ʿAllāmah Ibn ʿAbd al-Barr comments:
وهذا وهم منه، وإنما هي امرأة ابن أبي قتادة. 
This is a mistake from him. She is actually the wife of Abū Qatādah’s son.[footnoteRef:1630] [1630:  Ibid.] 

Later in this narration, Abū Qatādah addresses her saying:
أتعجبين يا ابنة أخي؟
Are you surprised, oh My Niece (daughter of my brother)?
It is not permissible to call one’s wife ‘the child of one’s brother’.
Probably, ʿAllāmah Ibn al-Athīr considered this narration of ʿAbdullāh ibn al-Mubārak when he said that she was the wife of Abū Qatādah. In the Dār al-Kutub al-ʿIlmiyyah and Dār al-Fikr prints of Usd al-Ghābah, it comes: 
كبشة بنت كعب بن مالك الأنصارية السُّلَمِية امرأة أبي قتادة الأنصاري. 
Kabshah bint Kaʿb ibn Mālik al-Anṣāriyyah as-Sulamiyyah: The wife of Abū Qatādah al-Anṣārī[footnoteRef:1631] [1631:  ʿAllāmah ʿAlī ibn Abī ’l-Karam ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 7:242. ] 

That is incorrect. She was the wife of his son, and Abū Qatādah was her father-in-law, as Imām Yaḥyā al-Laythī reported.
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It is only proven that this one person narrated from her. ʿAllāmah Mizzī mentions:
روت عنها: بنت أختها أم يحيى حميدة بنت عُبَيد بن رفاعة زوجة إسحاق بن عَبد الله بن أَبي طلحة.
The one who narrated from her is her niece: the mother of Yaḥyā, Ḥumaydah bint ʿUbayd ibn Rifāʿah, the wife of Isḥāq ibn ʿAbdullāh ibn Abī Ṭalḥah.[footnoteRef:1632] [1632:  ʿAllāmah Mizzī (n 3) 35:290.] 

ʿAllāmah Dhahabī says:
تفردت عنها أم يحيى حُميدة في طهارة الهر. 
The only narrator from her is the mother of Yaḥyā, Ḥumaydah, [who narrated from her] regarding the purity of cats.[footnoteRef:1633] [1633:  ʿAllāmah Dhahabī (n 10) 4:609.] 

Since this is the only narration transmitted from her, whoever did not know about this narration felt that she did not narrate anything. Hence, ʿAllāmah Ibn al-Athīr quotes:
قال جعفر: لها صحبة ولم يورد لها شيئا. وقال غيره: تروي عن أبي قتادة في سؤر الهر. 
Jaʿfar said, ‘She was a Companion, and nothing is transmitted from her.’ Others said that she narrated from Abū Qatādah regarding the leftover of cats.[footnoteRef:1634] [1634:  ʿAllāmah Ibn al-Athīr (n 23) 7:242.] 

[bookmark: _heading=h.cnwp32lu2j0c]Ḥumaydah bint ʿUbayd Ibn Rifāʿah
[bookmark: _heading=h.g8fle1c0ztgw]Name 
ʿAllāmah Ibn ʿAbd al-Barr pointed out that the transmitters from Imām Mālik differed in narrating the pronunciation of this narrator’s name. Some transmitted: ‘Ḥamīdah’, whilst others transmitted: ‘Ḥumaydah’. He says: 
واختلف الرواة عن مالك في رفع الحاء ونصبها من حميدة؛ فبعضهم قال: حَميدة. بفتح الحاء وكسر الميم. وبعضهم قال: حُميدة. بضم الحاء وفتح الميم. 
The transmitters from Mālik pronounced the ḥāʾ in Ḥamīdah differently, with a ḍammah and a fatḥah. Some of them said, ‘Ḥamīdah’ with a fatḥah on the ḥāʾ and a kasrah on the mīm. And some of them said, ‘Ḥumaydah’ with a ḍammah on the ḥāʾ and a fatḥah on the mīm.[footnoteRef:1635] [1635:  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), 1:565. ] 

ʿAllāmah Ibn ʿAbd al-Barr did not clarify which students of Imām Mālik narrated this as Ḥamīdah. 
The name Ḥamīdah is actually transmitted from Imām Yaḥyā al-Laythī; the very person whose transmission of the Muwaṭṭāʾ we use. Yet, one might wonder that if in the transmission of Imām Yaḥyā al-Laythī the name is Ḥamīdah, then why is the pronunciation in this Moroccan print ‘Ḥumaydah’? 
Basically, the two main transmitters from Imām Yaḥya al-Laythī, ʿUbayd Allāh and Ibn Waḍḍāḥ, transmitted this as Ḥumaydah. 
However, the other students of Imām Yaḥyā al-Laythī quoted him mentioning the name as Ḥamīdah. Therefore, ʿAllāmah Mizzī writes:
وقال يحيى بن يحيى الأندلسي، عن مالك: ‌حميدة بالفتح. 
Yaḥyā ibn Yaḥyā al-Andalūsī said from Mālik, ‘Ḥamīdah’ with a fatḥah.[footnoteRef:1636] [1636:  Jamāl ad-Dīn Abū ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 35:159. ] 

Although he attributes the name Ḥamīdah to Imām Yaḥyā al-Laythī, his two most popular students quoted her name in the diminutive form as ‘Ḥumaydah’. Thus, the editors of the Moroccan print selected the pronunciation of these two students.
That is regarding the students of Imām Yaḥyā al-Laythī. 
As for the other students of Imām Mālik, they all narrated it as Ḥumaydah. ʿAllāmah Mizzī says:
وقال سائر أصحاب مالك: ‌حمَيدة بالضم. 
The remaining students of Mālik said, ‘Ḥumaydah’, with a ḍammah.[footnoteRef:1637] [1637:  Ibid.] 

 ʿAllāmah Suyūṭī mentions the summary:
وقال يحيى أيضا: ‌حميدة بفتح الحاء, وأن عبيد الله بن يحيى ومحمد بن وضاح عنه وغير يحيى من رواة الموطأ عن مالك يقول: ‌حميدة بضم الحاء. 
Yaḥyā also said, ‘Ḥamīdah’ with a fatḥah on the ḥāʾ. And ʿUbayd Allāh ibn Yaḥyā and Muḥammad ibn Waḍḍāḥ in their report from Yaḥyā, as well as the other transmitters of the Muwaṭṭaʾ from Mālik besides Yaḥyā, said, ‘Ḥumaydah’ with a ḍammah on the ḥāʾ.[footnoteRef:1638] [1638:  Jamāl ad-Dīn Abū ’l-Faḍl  ʿAbd ad-Raḥmān ibn Abū Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 45.] 

Due to these differences in the transmission of Imām Yaḥyā al-Laythī on the pronunciation of her name, the transcribers of the Muwaṭṭaʾ made note of it in their annotations. Likewise, Shaykh Muṣṭafā al-Aʿẓamī also writes the same regarding the manuscript that he was using:
ضبطت في الأصل على الوجهين، "حُمَيْدَةَ" بالتصغير، و"حَمِيدَةَ"، وكتب عليها: "معا" وبهامشه: "بضم الحاء لعبيد الله، وبفتحها"، وقال: في "ع: رواية يحيى حميدة بفتح الحاء، كذا رواه ابن وضاح وعبيد الله عنه. 
The main manuscript's pronunciation is in both ways: ‘Ḥumaydah’ in the diminutive form and ‘Ḥamīdah’ with ‘together’ written on top. Written in its footnotes is ‘with a ḍammah on the ḥāʾ for ʿUbayd Allāh, and [it also comes with] a fatḥaḥ.’ In it is stated, ‘The transmission of Yaḥyā is Ḥamīdah with a fatḥah on the ḥāʾ. Ibn Waḍḍāḥ and ʿUbayd Allāh narrated it as such from him.’[footnoteRef:1639] [1639:  Imām Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zayid ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:30.] 

That is regarding her name. We can give Imām Yaḥyā al-Laythī the benefit of doubt and say that he mentioned the name correctly since his two popular students quoted the name as Ḥumaydah. Thus, no issue remains regarding her name.
However, the issue comes about in how Imām Yaḥyā al-Laythi quoted her lineage. He says: 
ابنة أبِي عُبَيْدَةَ بنِ فَروَةَ
The daughter of Abu ʿUbaydah ibn Farwah
[bookmark: _heading=h.2pkipte2teiw]Lineage
This is how Imām Yaḥyā al-Laythī quotes the lineage from Imām Mālik, but he erred in this. ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا قال يحيى: حميدة بنت أبي عبيدة بن فروة. ولم يتابعه أحد على قوله ذلك، وهو غلط منه. 
Yaḥyā stated it as such: ‘Ḥumaydah bint Abī ʿUbaydah ibn Farwah’, but no one corroborated this statement of his, and it is a mistake from his side.[footnoteRef:1640] [1640:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 1:564.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions further that all the other transmitters of the Muwaṭṭaʾ quoted her lineage differently:
وإنما يقول الرواة لـ “الموطأ" كلهم: ‌ابنة ‌عبيد ‌بن ‌رفاعة. 
All the transmitters of the Muwaṭṭaʾ said it as, ‘the daughter of ʿUbayd ibn Rifāʿah’.[footnoteRef:1641] [1641:  Ibid.] 

This is the correct lineage.
Yes, Imām Yaḥyā al-Laythī is not the only one to err in this. Zayd ibn al-Ḥubāb also transmitted her lineage incorrectly. Imām Ibn Abī Shaybah brings his narration in his Muṣannaf. He narrates:
حدثنا زيد بن الحباب، قال: أخبرنا مالك بن أنس، قال: أخبرني إسحاق بن عبد الله بن أبي طلحة الأنصاري، عن ‌حميدة ‌بنت ‌عبيد ‌بن ‌رافع، عن كبشة بنت كعب […] 
Zayd ibn al-Ḥubāb narrated to us, saying: Mālik related to us, saying: Isḥāq ibn ʿAbdullāh ibn Abī Ṭalḥah al-Anṣārī related to me from Ḥumaydah bint ʿUbayd ibn Rāfiʿ from Kabshah bint Kaʿb […][footnoteRef:1642] [1642:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār (Beirut: Dār at-Tāj, 1989), 1:36.] 

Although some scholars felt that Zayd ibn al-Ḥubāb was reliable, others pointed out that he does tend to err in the chains. This is not the place to elaborate on him, but we will simply quote from ʿAllāmah Dhahabī:
وقال أبو حاتم: صدوق [وقال أحمد: صدوق] كثير الخطأ. 
Abu Ḥātim said, ‘[Zayd ibn al-Ḥubāb is] ṣadūq.’ Aḥmad said, ‘[He is] ṣadūq and makes frequent mistakes.’[footnoteRef:1643] [1643:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah), 2:100. ] 

ʿAllāmah Ibn ʿAdī wrote in detail on him. Those interested may read through his entry in Al-Kāmil. Therefore, ʿAllāmah Ibn ʿAbd al-Barr says:
والصواب رفاعة: وهو رفاعة بن رافع الأنصاري، وقد ذكرناه في كتابنا في "الصحابة". 
The correct [name] is Rifāʿah. He is Rifāʿah ibn Rāfiʿ al-Anṣārī, and we already discussed him in our book on the Companions (I.e. Al-Istīʿāb).[footnoteRef:1644] [1644:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 1:565.] 

As mentioned, she was the wife of this teacher of Imām Mālik, Isḥāq. ʿAllāmah Ibn ʿAbd al-Barr says:
وحُميدة هذه هي امرأة إسحاق. ذكر ذلك يحيى القطان، ومحمد بن الحسن الشيباني في هذا الحديث عن مالك. 
This Ḥumaydah is the wife of Isḥāq. Yaḥyā al-Qaṭṭān and Muḥammad ibn al-Ḥasan ash-Shaybānī mentioned that in this ḥadīth from Mālik.[footnoteRef:1645] [1645:  Ibid, 1:566.] 

In another transmission, Musaddad narrates from Yaḥyā who narrates from Imām Mālik that Ishāq proudly said:
حدثتني امرأتي حُميدة. 
My wife, Ḥumaydah, narrated to me.[footnoteRef:1646] [1646:  Ibid.] 
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Only one teacher of hers is known, from whom she is narrating here. ʿAllāmah Mizzī states:
روت عن: خالتها كبشة بنت كعب بن مالك. 
She narrated from her maternal aunt, Kabshah bint Kaʿb ibn Mālik.[footnoteRef:1647] [1647:  ʿAllāmah Mizzī (n 3) 35:159.] 
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As for her students, two names are taken who are both her family and her maḥrams (non-marriageable relative): one being her husband, and the other being her son. ʿAllāmah Mizzī writes:
روى عنها: زوجها إسحاق بن عبد الله بن أبي طلحة، وابنها يحيى بن إسحاق بن عبد الله بن أبي طلحة. 
Those who narrated from her are her husband: Isḥāq ibn ʿAbdullāh ibn Abī Ṭalḥah, and her son: Yaḥyā ibn Isḥāq ibn ʿAbdullāh ibn Abī Ṭalḥah.[footnoteRef:1648] [1648:  ʿAllāmah Mizzī (n 3) 35:159.] 

[bookmark: _heading=h.fk9md91xg9z]Status in Ḥadīth
Ḥumaydah was a reliable narrator. ʿAllāmah Ibn Ḥibbān listed her name in his Ath-Thiqāt.
That much alone is known concerning her.
She narrates from:
عَنْ خَالَتِهَا كَبْشَةَ بِنْتِ كَعْبِ ابْنِ مَالِك […] 
From her maternal aunt, Kabshah bint Kaʿb ibn Mālik […]
[bookmark: _heading=h.hn6o73lnn9tm]Objection on the Status of this Ḥadīth
Given that only Ḥumaydah narrated from Kabshah, certain scholars regarded her to be unknown, and considered this chain to be maʿlūl (defective). Ḥāfiẓ ibn Ḥajar mentions in At-Talkhīṣ al-Ḥabīr:
وأعله ابن منده بأن حميدة وخالتها كبشة محلهما محل الجهالة ولا يعرف لهما إلا هذا الحديث انتهى. 
Ibn Mandah regarded it to be maʿlūl since Ḥumaydah and her maternal aunt, Kabshah, are both unknown, and only this ḥadīth is known from them.[footnoteRef:1649] [1649:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, At-Talkhīṣ al-Ḥabīr (Egypt: Muʾassasat Qurṭubah  / Dār al-Mishkāt li ’l-Baḥth al-ʿIlmī, 1995), 1:68.] 
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He then responds to this by saying:
فأما قوله: إنهما لا يعرف لهما إلا هذا الحديث، فمتعقب بأن لحميدة حديثا آخر في تشميت العاطس، رواه أبو داود، ولها ثالث رواه أبو نعيم في المعرفة، وأما خالتها (حالهما) فحميدة روى عنها مع إسحاق ابنه يحيى، وهو ثقة عند ابن معين، وأما كبشة فقيل: إنها صحابية، فإن ثبت فلا يضر الجهل بحالها، والله أعلم. 
As for his statement, ‘only this ḥadīth is known from them’, it is refuted because Ḥumaydah narrated another ḥadīth on replying to the sneezing person, which Abū Dāwūd narrated. And she has a third [ḥadīth] which Abū Nuʿaym narrated in Al-Maʿrifah. Regarding their condition, as for Ḥumaydah, both Isḥāq and his son Yaḥyā narrated from her (hence, making it two people narrating from her), and he is reliable according to Ibn Maʿīn.
And as for Kabshah, it is said that she was a Companion. If it is true, then her condition being unknown causes no harm [to the status of the ḥadīth]. And Allāh knows best.[footnoteRef:1650] [1650:  Ibid.] 

Besides that, many earlier scholars graded this narration as authentic. To quote an example, after narrating this, Imām Tirmidhī says:
هذا حديث حسن صحيح. 
This is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:1651] [1651:  Imām Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa-Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:137. ] 

Likewise, Imām Bukhārī, Imām ʿUqaylī and Imām Dārquṭnī all graded this as an authentic narration. ʿAllāmah Ibn ʿAbd al-Barr says:
حديث أبي قتادة هذا لا بأس بإسناده. 
The chain of this ḥadīth of Abū Qatādah is lā baʾsa.[footnoteRef:1652] [1652:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa-ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hū ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa-Sharḥ dhālika Kulli-hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:116.] 

أَنَّهَا أَخْبَرَتْهَا […]
That Kabshah informed Ḥumaydah […]
Kabshah informs Ḥumaydah:
أَنَّ أَبَا قَتَادَةَ […] 
That Abū Qatādah […]
[bookmark: _heading=h.s9fg8amn8ph1]Abū Qatādah
ʿAllāmah Zurqānī presents a brief background on him:
(أبا قتادة) الأنصاري اسمه الحارث ويقال: عمرو ويقال: ‌النعمان بن ‌ربعي بكسر الراء وسكون الموحدة بعدها مهملة, السلمي, بفتحتين المدني, شهد أحدا وما بعدها ولم يصح شهوده بدرا، ومات سنة أربع وخمسين على الأصح الأشهر. 
Abū Qatādah – Al-Anṣārī. His name is Ḥārīth – some said, ‘ʿAmr’, and some said, ‘Nuʿmān’ – ibn Ribʿī – with a kasrah on the rāʾ and a sukūn on the singularly-dotted bāʾ with an undotted ʿayn after it – as-Salamī – with two fatḥahs – al-Madanī. He participated in Uḥud and the battles that took place after it, but his participation in Badr is unproven. He passed away in the year 54 AH according to the most correct and famous view.[footnoteRef:1653] [1653:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:81. ] 

دَخَلَ عَلَيْهَا، فَسَكَبَتْ لَهُ وَضُوءًا، فَجَاءَتْ هِرَّةٌ لِتَشْرَبَ مِنْهُ، فَأَصْغَى لَهَا الْإِنَاءَ حَتَّى شَرِبَتْ، قَالَتْ كَبْشَة: فَرَآنِي أَنْظُرُ إِلَيْهِ.
[Abū Qatādah] came to her, and she poured ablution water for him. A cat came and wanted to drink from it. He thus tilted the utensil towards it until it drank. Kabshah noted: He noticed that I was staring at him.
[bookmark: _heading=h.t2w0jg8gab6t]Reason Why Kabshah Stared at Abū Qatādah
ʿAllāmah Abu ’l-Walīd al-Bājī mentions the reason why she was looking at him:
وإنما كان نظرها إليه تعجبا من أن مكنها من أن تشرب من وضوئه وقد شرعت فيه الطهارة مع ما علم أن الهرة تتناول من الميتة. 
She looked at him with surprise that he allowed the cat to drink from his ablution water, whilst it is legislated that it (the water) must be pure, and it is known that cats eat from dead animals.[footnoteRef:1654] [1654:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:61-62. ] 

When Abū Qatādah noticed that she was looking at him, he said:
فَقَال: أَتَعْجَبِينَ يَا ابْنَةَ أخي؟ 
Hence, he said, ‘Are you surprised, oh My Niece?’
[bookmark: _heading=h.jk4urbxoqxs5]The Usage of Nephew/Niece Amongst the Arabs
By addressing her daughter-in-law as his niece, Abū Qatādah was simply being respectful. Instead of calling her ‘wife of my son’, he refers to her father, Kaʿb, as his (Islamic) brother, and he refers to her as ‘the daughter of my brother’. Mawlānā Zakariyyā writes:
هذا على عادة العرب يقولون: يا ابن عمي، يا ابن أخي، وإن لم يكن الأخ حقيقة، وأيضا أن المؤمنين إخوة مع أن أباها صحابي أيضا، فأخوة الصحبة أيضا ظاهرة. 
This is the habit of the Arabs. They say, ‘Oh my cousin, oh my nephew’, although there is no blood relationship. Moreover, the believers are all brothers [to each other]. To add to this, her father was also a Companion. Hence, the brotherhood in being Companions is also apparent.[footnoteRef:1655] [1655:  Shaykh al-Ḥadīth Maulānā Zakariyyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:377. ] 

قَالَت: فَقُلْتُ نَعَمْ، فَقَال: إِنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِنَّهَا لَيْسَتْ بِنَجَسٍ."
I replied, ‘yes’. He then said, ‘The Messenger of Allāh ﷺ said, ‘Indeed, they (cats) are not impure.’’
[bookmark: _heading=h.a8ergmogn7er]Explanation of the Wording: ‘Najas’
The word ‘najas’ is in a masculine form because it is a verbal noun. Its pronunciation is with a fatḥah on the jīm. Pronouncing it with a kasrah on the jīm will make it an adjective. In this case, we will have to use the masculine word for ‘hirrah’, which is ‘sinnūr’. 
The Prophet ﷺ then presents the reason why cats are not impure:
إِنَّمَا هِيَ مِنَ الطَّوَّافِينَ عَلَيْكُمْ، أَوِ الطَّوَّافَاتِ.
They form part of those males and females who mingle with you.
[bookmark: _heading=h.nzakh7kotqze]Explanation of the Wording: ‘Ṭawwāf’
ʿAllāmah Ibn ʿAbd al-Barr explains the meaning of the word ‘ṭawwāf’:
ومعنى الطوافين علينا: الذين يداخلوننا ويخالطوننا، ومنه قول الله عز وجل في الأطفال: ﴿طَوَّٰفُونَ عَلَيْكُم بَعْضُكُمْ عَلَىٰ بَعْضٍۢ ۚ ﴾ [النور: 58]. 
The meaning of ‘aṭ-ṭawwāfīn ʿalay-nā’ is those who enter upon us frequently and mingle with us. From this is the verse regarding children: ‘They are your frequent visitors, as some of you are (frequent visitors) of the others.’[footnoteRef:1656][footnoteRef:1657] [1656:  Qurʾān: 24:58.]  [1657:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 1:567.] 

Imām Ibn Khuzaymah narrated this via ʿĀʾishah with different wordings which indicate towards this meaning. He narrates:
أخبرنا أبو طاهر, نا أبو بكر, نا أبو حاتم محمد بن إدريس، نا محمد بن عبد الله بن أبي جعفر الرازي، حدثنا سليمان بن مسافع بن شيبة الحجبي قال: سمعت منصور ابن صفية بنت شيبة يحدث عن أمه صفية، عن عائشة، أن رسول الله صلى الله عليه وسلم قال لهم: "إنها ليست بنجس هي ‌كبعض ‌أهل ‌البيت – يعني: الهرة –".
Abū Ḥātim Muḥammad ibn Idrīs narrated to us [saying]: Muḥammad ibn ʿAbdullāh ibn Abī Jaʿfar ar-Rāzī narrated to us [saying]: Sulaymān ibn Musāfiʿ ibn Shaybah al-Ḥajabī narrated to us [saying]: I heard Manṣūr ibn Ṣafiyyah bint Shaybah narrating from his mother, Ṣafiyyah, from ʿĀʾishah that the Messenger of Allāh ﷺ said to them, ‘They are not impure. They are like a member of the house.’ [The narrator said] i.e. cats.[footnoteRef:1658] [1658:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysābūrī, Ṣaḥīḥ Ibn Khuzaymah (Beirut: Al-Maktab al-Islāmī, 1980), 1:93.] 

Note that the chain consists of a narrator with regards to whom ʿAllāmah Dhahabī writes in Mīzān al-Iʿtidāl:
سليمان بن مسافع لا يعرف وأتى بخبر منكر. 
Sulaymān ibn Musāfiʿ is unknown, and he narrated a munkar report.[footnoteRef:1659] [1659:  ʿAllāmah Dhahabī (n 10)  2:223.] 

This is the preferred meaning.
That is one meaning of ‘ṭawwāf’. Mullā ʿAlī al-Qārī explains another meaning in Mirqāt al-Mafātīḥ:
‌الطائف ‌الذي ‌يخدمك برفق شبهها بالمماليك وخدمة البيت الذين يطوفون للخدمة، قال الله تعالى: ﴿طَوَّٰفُونَ عَلَيْكُم بَعْضُكُمْ عَلَىٰ بَعْضٍۢ ۚ ﴾ [النور: 58] وألحقها بهم لأنها خادمة أيضا حيث تقتل المؤذيات، أو لأن الأجر في مواساتها كما في مواساتهم. 
‘Ṭāʾif’ is one who is at your service courteously. He (ﷺ) resembled cats to slaves and servants of the house who often come and go for one’s service. Allāh Taʿālā said, ‘‘They are your frequent visitors, as some of you are (frequent visitors) of the others.’[footnoteRef:1660] He (ﷺ) included cats among them because it is also at one’s service, in the sense that it kills harmful creatures, or because the reward of assisting cats (by allaying their hunger and quenching their thirst) is similar to the reward of assisting servants.[footnoteRef:1661] [1660:  Qurʾān: 24:58.]  [1661:  Mullā Abū ’l-Ḥasan ʿAlī ibn Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Fikr, 2002), 2:171.] 

[bookmark: _heading=h.kt3vhzvun1k9]To Whom is this Action Attributed?
In this narration of the Muwaṭṭaʾ, the action of giving water to the cat is quoted as the action of Abū Qatādah. Abū Qatādah only attributed the statement to the Prophet ﷺ, not the action. However, in a narration of Imām Bayhaqī, the action is also attributed to the Prophet ﷺ. He narrates with his chain to Qatādah:
عن قتادة بن عبد الله بن أبي قتادة، عن أبيه، قال: كان أبو قتادة يصغي الإناء للهر فيشرب ثم يتوضأ به فقيل له في ذلك فقال: ‌ما ‌صنعت ‌إلا ‌ما ‌رأيت ‌رسول الله صلى الله عليه وسلم يصنع. 
Qatādah ibn ʿAbdullāh ibn Abī Qatādah reported from his father that he said, ‘Abū Qatādah would tilt the utensil towards a cat, and it would drink. Afterwards, he would perform ablution with that water. Someone thus spoke to him regarding that, and he replied, ‘I only did what I saw the Messenger of Allāh ﷺ doing.’[footnoteRef:1662] [1662:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Dār al-Kutub al-ʿIlmiyyah, 2003), 1:373.] 

ʿAllāmah Ibn Shāhīn also narrated this action from the Prophet ﷺ. He quotes his chain to Jābir who says:
كان رسول الله صلى الله عليه وسلم يضع ‌الإناء ‌للسنور، فيلغ فيه، ثم يتوضأ من فضله. 
The Messenger of Allāh ﷺ would place the utensil for cats, and it would lick [the water] in it. Then he would perform ablution with the remaining water.[footnoteRef:1663] [1663:  ʿAllāmah Abū Ḥafṣ ʿUmar ibn Aḥmad ibn ʿUthmān ibn Shāhīn, Nāsikh al-Ḥadīth wa-Mansūkhu-hū (Maktabat al-Manār), 142.] 

 ʿAllāmah Ibn ʿAbd al-Barr quoted a narration of ʿĀʾishah which also demonstrates that this was the practice of the Messenger of Allāh ﷺ. ʿĀʾishah narrates:
كان ‌تمر ‌به ‌الهرة فيصغي لها الإناء فتشرب منه، ثم يتوضأ بفضلها.
A cat would pass by him (ﷺ), and he would tilt the utensil for it so that it could drink from it. Afterwards, he would perform ablution with the remaining water.[footnoteRef:1664] [1664:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 30) 2:116.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on this:
وهو حديث لا بأس به.
It is a ḥadīth which is lā baʾsa.[footnoteRef:1665] [1665:  Ibid. ] 

[bookmark: _heading=h.nnv5stecxcbg]The Ruling of the Leftover Water of Cats
[bookmark: _heading=h.h4hvqa8yi26y]View of the majority
These narrations clearly indicate the permissibility of drinking the leftover of cats as well as using it for purification. This is the view of the three imāms: Imām Mālik, Imām Shāfiʿī and Imām Aḥmad. Therefore, Imām Yaḥyā al-Laythī quotes the verdict of Imām Mālik:
 قَالَ يَحْيَى: قَالَ مَالِك: لَا بَأسَ بِهِ، إِلَّا أَنْ يُرَى في فَمِهَا نَجَاسَةٌ.
Yaḥyā said: Mālik said, ‘There is no harm in it (cats) unless one finds impurity in its mouth.’
After quoting this, Imām Tirmidhī remarks:
‌وهو ‌قول ‌أكثر ‌العلماء ‌من ‌أصحاب ‌النبي ‌صلى ‌الله ‌عليه ‌وسلم ‌والتابعين ‌ومن ‌بعدهم: مثل الشافعي، وأحمد، وإسحاق: لم يروا بسؤر الهرة بأسا.
وهذا أحسن شيء في هذا الباب.
 وقد جود مالك هذا الحديث عن إسحاق بن عبد الله بن أبي طلحة، ولم يأت به أحد أتم من مالك. 
It is the view of most scholars from the Companions of the Prophet ﷺ, the Tābiʿūn and those after, such as Shāfiʿī, Aḥmad and Isḥāq; they see no harm in the leftover of cats.
This is the best narration on this topic. Mālik approved this ḥadīth from Isḥāq ibn ʿAbdullāh ibn Abī Ṭalḥah. And no one narrated this in a more complete way than Mālik.[footnoteRef:1666] [1666:  Imām Tirmidhī (n 29) 1:137.] 

The last part is an important point from Imām Tirmidhī. Imām Mālik did not utter any verbal statement on the authenticity of this ḥadīth, but Imām Tirmidhī deduced that it is authentic according to him because he narrated it in his Muwaṭṭaʾ. 
Amongst the Ḥanafīs, Imām Abū Yūsuf also follows this view.
[bookmark: _heading=h.fp4mnv7ckte9]Ḥanafī view
Imām Tirmidhī only claimed that this is the view of most scholars. Some other earlier scholars also held a different view. From the Companions, ʿAllāmah Ibn ʿAbd al-Barr says:
واختلف في ذلك عن أبي هريرة والحسن البصري؛ فروى عطاء، عن أبي هريرة، أن الهر كالكلب، يغسل منه الإناء سبعا. 
A different view is reported from Abū Hurayrah and Ḥasan al-Baṣrī. ʿAṭāʾ narrated from Abū Hurayrah that cats are like dogs; the utensil must be washed from their leftover seven times.[footnoteRef:1667] [1667:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 1:571.] 

Likewise, senior Tābiʿīn also held a different view. ʿAllāmah Ibn ʿAbd al-Barr says:
وروى الوليد بن مسلم قال: أخبرني سعيد، عن قتادة، عن ابن المسيب والحسن، أنهما كرها الوضوء بفضل الهر. 
Walīd ibn Muslim narrated, saying: Saʿīd related to me from Qatādah from Ibn al-Musayyab and Ḥasan that they both regarded it disliked to perform ablution with the leftover water from cats.
With regards to the view of Imām Abū Ḥanīfah and Imām Muḥammad, it is disliked to drink the leftover of cats and perform ablution with it. In Badāʾiʿ aṣ-Ṣanāʾīʿ, ʿAllāmah Kāsānī mentions when discussing disliked leftovers:
وكذا ‌سؤر ‌الهرة في رواية الجامع الصغير, وذكر في كتاب الصلاة: أحب إلي أن يتوضأ بغيره, ولم يذكر الكراهة. 
وعن أبي يوسف والشافعي: لا يكره. 
Likewise, the leftover of cats [is also disliked] in the narration of Al-Jāmiʿ aṣ-Ṣaghīr. He mentioned in the Book of Prayers, ‘I most prefer that one performs ablution with something else.’ He did not mention dislike (but this claim already denotes that it is disliked). 
It is reported from Abū Yūsuf and Shāfiʿī that it is not disliked.[footnoteRef:1668] [1668:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:376-377. ] 

Proof
ʿAllāmah Kāsānī mentioned that Imām Abū Ḥanīfah considered the fatwā and the marfūʿ narration of Abū Hurayrah. He says:
ولأبي حنيفة ما روى أبو هريرة - رضي الله عنه - موقوفا عليه ومرفوعا إلى رسول الله - صلى الله عليه وسلم - أنه قال: "الهرة سبع" وهذا بيان حكمها. 
The proof of Abū Ḥanīfah is the mawqūf narration of Abū Hurayrah – may Allāh be pleased with him – as well as the marfūʿ report to the Messenger of Allāh ﷺ that he said, ‘Cats are [like] wild animals.’ This is a declaration of its ruling (i.e. the ruling of its leftover is similar to that of wild animals).[footnoteRef:1669] [1669:  Ibid, 1:337.] 

Imām Tirmidhī quoted this marfūʿ narration, and he graded it as authentic. He narrates:
حدثنا ‌سوار بن عبد الله العنبري، قال: حدثنا ‌المعتمر بن سليمان، قال: سمعت ‌أيوب عن ‌محمد بن سيرين، عن ‌أبي هريرة، عن النبي صلى الله عليه وسلم أنه قال: "يغسل الإناء إذا ولغ فيه الكلب سبع مرات: أولاهن، أو أخراهن بالتراب، وإذا ‌ولغت فيه الهرة غسل مرة. هذا حديث حسن صحيح. 
Sawwār ibn ʿAbdullāh al-ʿAnbarī narrated to us, saying: Muʿtamir ibn Sulaymān narrated to us, saying: I heard Ayyūb [reporting] from Muḥammad ibn Sīrīn from Abū Hurayrah from the Prophet ﷺ that he said, ‘The utensil must be washed seven times when a dog licks in it; the first or last time by using soil. And when a cat licks in it, it must be washed once.’ This is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:1670] [1670:  Imām Tirmidhī (n 29) 1:134.] 

Imām Ṭaḥāwī quoted a similar narration in a muttaṣil way via another student of Ibn Sīrīn. He narrates with his chain to Qurrah ibn Khālid:
عن قرة بن خالد قال: ثنا محمد بن سيرين، عن أبي هريرة، عن النبي صلى الله عليه وسلم قال: "طهور الإناء إذا ولغ فيه الهر أن يغسل مرة أو مرتين" قرة شك. 
Qurrah ibn Khālid reported: Muḥammad ibn Sīrīn narrated to us from Abū Hurayrah from the Prophet ﷺ, ‘The purification of a utensil after a cat licked in it is to wash it once or twice.’ Qurrah was uncertain (between once or twice).[footnoteRef:1671] [1671:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994), 1:19.] 

He then comments on the status of the ḥadīth:
وهذا حديث متصل الإسناد.
This is a ḥadīth with a muttaṣil chain.[footnoteRef:1672] [1672:  Ibid.] 

Objection on the Ḥanafī proof
Afterwards, Imām Ṭaḥāwī brings the objection, that other students of Muḥammad ibn Sīrīn transmitted this as mawqūf:
فإن قال قائل: فإن هشام بن حسان قد روى هذا الحديث عن محمد بن سيرين فلم يرفعه, وذكر في ذلك ما حدثنا أبو بكرة قال: ثنا وهب بن جرير، قال: ثنا هشام بن حسان، عن محمد، عن أبي هريرة قال: سؤر الهرة يهراق ويغسل الإناء مرة أو مرتين. 
One may object that Hishām ibn Ḥassān narrated this ḥadīth from Muḥammad ibn Sīrīn, but he did not narrate it as marfūʿ, and he may bring what Abū Bakrah narrated to us, saying: Wahb ibn Jarīr narrated to us, saying: Hishām ibn Ḥassān narrated to us from Muḥammad from Abū Hurayrah, who said, ‘The leftover of cats must be poured, and the utensil must be washed once or twice.’[footnoteRef:1673] [1673:  Ibid, 1:20.] 

As we can note here, Abū Hurayrah reports the same narration as mawqūf. Hence, it seems that this narration is contradicted between marfūʿ and mawqūf.
Having said that, Imām Ṭaḥāwī then responds:
قيل له: ليس في هذا ما يجب به فساد حديث قرة، لأن محمد بن سيرين قد كان يفعل هذا في حديث أبي هريرة يوقفها عليه، فإذا سئل عنها: هل هي عن النبي صلى الله عليه وسلم؟ رفعها. 
والدليل على ذلك ما حدثنا إبراهيم بن أبي داود، قال: ثنا إبراهيم بن عبد الله الهروي. قال: ثنا إسماعيل ابن إبراهيم، عن يحيى بن عتيق، عن محمد بن سيرين أنه كان إذا حدث عن أبي هريرة، فقيل له: عن النبي صلى الله عليه وسلم؟ فقال: كل حديث أبي هريرة عن النبي صلى الله عليه وسلم. 
وإنما كان يفعل ذلك لأن أبا هريرة، لم يكن يحدثهم إلا عن النبي صلى الله عليه وسلم، فأغناه ما أعلمهم من ذلك في حديث إبرَاهيمَ بن أبي داود أنْ يرفعَ كلَّ حديث يرويه لهم محمَّدٌ عنه. 
In that case, the answer to him is that nothing in this necessitates Qurrah’s ḥadīth to be unsound. Muḥammad ibn Sīrīn would usually do this in the ḥadīth of Abū Hurayrah; he would narrate it as mawqūf to him, and then upon being asked whether it is from the Prophet ﷺ, he would make it marfūʿ.
The proof for that is what Ibrāhīm ibn Abī Dāwūd narrated to us, saying: Ibrāhīm ibn ʿAbdullāh al-Harawī narrated to us, saying: Ismāʿīl ibn Ibrāhīm narrated to us from Yaḥyā ibn ʿAtīq from Muḥammad ibn Sīrīn that when he would narrate from Abū Hurayrah, someone would ask him whether [Abū Hurayrah reported it] from the Prophet ﷺ. He would thus say, ‘Every ḥadīth of Abū Hurayrah is from the Prophet ﷺ.’ 
He would do that because Abū Hurayrah would only narrate to them from the Prophet ﷺ. Hence, this information that Muḥammad gave to them in the ḥadīth of Ibrāhīm ibn Abī Dāwūd availed him from the need of making every ḥadīth he narrated to them from Abū Hurayrah marfūʿ.[footnoteRef:1674] [1674:  Ibid.] 

Further on, Imām Ṭaḥāwī explains how logic also corroborates the Ḥanafī view that the leftover of cats is disliked:
وقد شد هذا القول النظر الصحيح، وذلك أنا رأينا اللحمان على أربعة أوجه: 
(1) فمنها لحم طاهر مأكول، وهو لحم الإبل والبقر والغنم، فسؤر ذلك كله طاهر، لأنه ماس لحما طاهرا. 
(2) ومنها لحم طاهر غير مأكول، وهو لحم بني آدم وسؤرهم طاهر، لأنه ماس لحما طاهرا. 
(3) ومنها لحم حرام، وهو لحم الخنزير والكلب، فسؤر ذلك حرام، لأنه ماس لحما حراما. 
فكان حكم ما ماس هذه اللحمان الثلاثة كما ذكرنا، يكون حكمه حكمها في الطهارة والتحريم. 
(4) ومن اللحمان أيضا لحم قد نهي عن أكله، وهو لحم الحمر الأهلية، وكل ذي ناب من السباع أيضا. ومن ذلك السنور، وما أشبهه، فكان ذلك منهيا عنه، ممنوعا من أكل لحمه بالسنة. 
وكان في النظر أيضا سؤر ذلك حكمه حكم لحمه، لأنه ماس لحما مكروها، فصار حكمه كما صار حكم ما ماس اللحمان الثلاث الأول حكمها. فثبت بذلك كراهة سؤر السنور، فبهذا نأخذ، وهو قول أبي حنيفة رحمة الله عليه. 
The correct logic also strengthens this view. This is because we find that meat is of four types:
1. Pure and edible (lawful for consumption) meat, which is the meat of camels, cows and goats/sheep. The leftover of all of that is pure because it came into contact with pure meat.
2. Pure and non-edible meat, which is the meat of human beings. Their leftovers are pure because they came into contact with pure meat.
3. Impermissible meat, which is the meat of pigs and dogs. The leftover of this type is impermissible because it came into contact with impermissible meat.
The ruling of what comes into contact with these three [types of] meats is as we mentioned; its ruling will be similar to the ruling of the meat, with regards to its purity or impermissibility.
4. Amongst the meats is also a [type of] meat which is prohibited to consume, which is the meat of domestic donkeys as well as every wild animal with canines. Cats and similar animals form part of that [type]. The meat of that [type] is prohibited to consume by the Sunnah. 
Hence, based on logic as well, the ruling of the leftover of that [type] should be like the ruling of its meat, because it came in contact with a type of meat which is disliked. Hence, the ruling of its leftover is similar to the ruling of its meat, just as the ruling of what comes into contact with the first three [types of] meats is similar to the ruling of the meat. By that, it is proven that the leftover of cats is disliked. This is our adopted view, and it is the view of Abū Ḥanīfah – may Allāh have mercy on him.[footnoteRef:1675] [1675:  Ibid, 1:21.] 

Based on his explanation, scholars differed on whether it is prohibitively disliked or slightly disliked. ʿAllāmah Marghīnānī mentioned in Al-Hidāyah:
ثم قيل: كراهته: لحرمة لحمها. وقيل: لعدم تحاميها النجاسة، وهذا يشير إلى التنزه، والأول: إلى القرب من التحريم. 
Then it is said that it is disliked due to the prohibition of its meat. It is said that it is because it does not keep away from impurity; this alludes to slight dislike. And the first one is closer to prohibition.[footnoteRef:1676] [1676:  ʿAllāmah ʿAlī ibn Abī Bakr al-Marghīnānī, Al-Hidāyah Sharḥ Bidāyat al-Mubtadī (Madīnah Munawwarah: Dār as-Sirāj, 2019), 1:342.] 

According to Imām Taḥāwī, Imām Abū Ḥanīfah was of the view that it is prohibitively disliked. However, ʿAllāmah Karkhī claimed that Imām Abū Ḥanīfah regarded it to be slightly disliked. ʿAllāmah Kāsānī quotes from them both:
والمعنى في كراهته من وجهين: 
أحدهما: ما ذكره الطحاوي، وهو أن الهرة نجسة، لنجاسة لحمها، لكن سقطت نجاسة سؤرها لضرورة الطواف، فبقيت الكراهة؛ لإمكان التحرز في الجملة. 
والثاني: ما ذكره الكرخي، وهو أنها ليست بنجسة؛ لأن النبي - صلى الله عليه وسلم - نفى عنها النجاسة بقوله: "الهرة ليست بنجسة" ولكن الكراهة؛ لتوهم أخذها الفأرة فصار فمها كيد المستيقظ من نومه. 
The meaning of its dislike is in two ways:
1. What Ṭaḥāwī mentioned, which is that cats are impure due to the impurity of their meat. However, the impurity of their leftover is waived due to a need, since they mingle around. Hence, the dislike remains, to enable evasion as much as possible.
2. What Karkhī mentioned, which is that they are not impure, because the Prophet ﷺ negated impurity from them by saying, ‘Cats are not impure.’ However, the dislike is due to the doubt that it may have eaten rats. Hence, its mouth is like the hand of a person who wakes up from sleep.[footnoteRef:1677] [1677:  ʿAllāmah Kāsānī (n 46) 1:377-378.] 

The preferred view is that the leftover of cats is slightly disliked. This again proves that Imām Abū Ḥanīfah is the one who practised on all the narrations:
· He practised on this narration by agreeing that the leftover of cats is not prohibited.
· He practised on the narration of washing the utensil after a cat licked in it by saying that its leftover is disliked.
If anything, the other madhāhib can be accused of contravening the authentic narration of Abū Hurayrah.
[bookmark: _heading=h.8vmmickflmyk]Lessons and Benefits
ʿAllāmah Ibn ʿAbd al-Barr mentions a few benefits that we can derive from this narration:
1) This narration is transmitted by females, yet scholars considered it. This proves that in the transmission of aḥādīth, there is no gender discrimination. Rather, it is based entirely upon the piety, trustworthiness, retentive ability, memory and integrity of the individual. ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث أن خبر الواحد، النساء فيه والرجال سواء، وإنما المراعاة في ذلك؛ الحفظ والإتقان والصلاح، وهذا لا خلاف فيه بين أهل الأثر. 
This ḥadīth demonstrates that an individual report is equal with regards to female and male [narrators]. Consideration is only given to memory, precision and piety. No scholars of ḥadīth differ on this.[footnoteRef:1678]  [1678:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 1:566.] 

2) It is permissible to keep cats as pets as well as to trade in them. ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه إباحة اتخاذ الهر، وما أبيح اتخاذه للانتفاع به، جاز بيعه وأكل ثمنه، إلا أن يخص شيئا من ذلك دليل فيخرجه عن أصله. 
This denotes the permissibility of keeping cats. And whatever is permissible to keep, for the sake of benefitting from it (such as keeping as pets), it is [also] permissible to sell it and use its price. However, if something is singled out by a certain proof, then that proof will exclude it from the original rule (and make it impermissible).[footnoteRef:1679] [1679:  Ibid.] 

3) This narration would even serve as proof against the Madanī Mālikīs who opined that water only becomes impure if the impurity is apparent in it. They give no consideration to the quantity of the water. ʿAllāmah Ibn ʿAbd al-Barr says in At-Tamhīd:
وفي هذا الحديث، من رأي أبي قتادة، دليل على أن الماء اليسير تلحقه النجاسة. 
This ḥadīth regarding the view of Abū Qatādah is proof that little water can carry impurity (since Kabshah looked at him in bewilderment).[footnoteRef:1680] [1680:  Ibid, 1:575.] 

In Al-Istidhkār, he says:
ومعلوم أن شرب الهر لا يظهر منه في الإناء ما يغيره. 
It is well-known that when cats drink, no visible changes appear in the utensil.[footnoteRef:1681] [1681:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 30) 2:121.] 

4) This narration demonstrates the urge of gaining rewards for quenching an animal. ʿAllāmah Ibn ʿAbd al-Barr says:
ومعنى إصغاء أبي قتادة للهرة الإناء لتشرب منه امتثال ما قال رسول الله صلى الله عليه وسلم: "في كل ذي كبد رطبة أجر."
The reason why Abū Qatādah titled the utensil for the cat to drink from it was to follow the statement of the Messenger of Allāh ﷺ: ‘There is a reward in serving any living being.’[footnoteRef:1682] [1682:  Ibid.] 

5) It demonstrates a father-in-law’s respect towards the wife of his son by addressing her as ‘daughter of my brother’.
6) [bookmark: _heading=h.4i6a82oqv8i2]It demonstrates a daughter-in-law’s service to her father-in-law. ʿAllāmah Abu ’l-Walīd al-Bājī says: 
وقوله فسكبت وضوءا على معنى إكرام الحم وإنما جاز له ذلك لأنه كان ذا محرم منها. 
The statement: ‘and she poured ablution water’ was to serve her father-in-law. That was permissible for him because he was her maḥram (non-marriageable relative).[footnoteRef:1683] [1683:  ʿAllāmah Bājī (n 32) 1:61.] 




 Hadith 49
‌مَالِك عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ مُحَمَّدِ بْنِ إِبْرَاهِيمَ بْنِ الْحَارِث التَّيْمِيِّ، عَنْ يَحْيَى بْنِ عَبْدِ الرَّحْمَنِ بْنِ حَاطِب: أَنَّ عُمَرَ بْنَ الْخَطَّابِ خَرَجَ فِي رَكْبٍ فِيهِمْ عَمْرُو بْنُ الْعَاصِ، حَتَّى وَرَدُوا حَوْضًا، فَقَالَ عَمْرُو بْنُ الْعَاصِي لِصَاحِبِ الْحَوْض: يَا صَاحِبَ الْحَوْضِ، هَلْ تَرِدُ حَوْضَكَ السِّبَاعُ؟ فَقَالَ عُمَرُ بْنُ الْخَطَّابِ: يَا صَاحِبَ الْحَوْضِ لَا تُخْبِرْنَا، فَإِنَّا نَرِدُ عَلَى السِّبَاعِ، وَتَرِدُ عَلَيْنَا.

Mālik reported from Yaḥyā ibn Saʿīd from Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī from Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib that ʿUmar ibn al-Khaṭṭāb set out in a caravan, amongst whom was ʿAmr ibn al-ʿĀṣ. They came by a reservoir and ʿAmr ibn al-ʿĀṣ said to the owner of the reservoir, ‘Oh owner of this reservoir, do wild animals come to your reservoir (to drink from it)?’ At that moment, ʿUmar said, ‘Oh owner of this reservoir, do not inform us, because we come to drink after the wild animals, and they come to drink after us.[footnoteRef:1684] [1684:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 165.] 

Imām Yaḥyā al-Laythī narrates:
‌مَالِك عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ مُحَمَّدِ بْنِ إِبْرَاهِيمَ بْنِ الْحَارِث التَّيْمِيِّ
Mālik reported from Yaḥyā ibn Saʿīd from Muḥammad ibn Ibrāhīm ibn Ḥārith at-Taymī
Both these narrators are from the first ḥadīth of Ṣaḥīḥ al-Bukhārī. 
Imām Bukhārī starts his Ṣaḥīḥ with this chain:
حدثنا ‌الحميدي عبد الله بن الزبير، قال: حدثنا ‌سفيان، قال: حدثنا ‌يحيى بن سعيد الأنصاري، قال: أخبرني ‌محمد بن إبراهيم التيمي […]  
Ḥumaydī ʿAbdullāh ibn az-Zubayr narrated to us, saying: Sufyān narrated to us, saying: Yaḥyā ibn Saʿīd al-Anṣārī narrated to us, saying: Muḥammad ibn Ibrāhīm at-Taymī related to me […][footnoteRef:1685] [1685:  Imām Abū ʿAbdullāh Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:6.] 

That is sufficient to illustrate the authenticity of this narration. 
[bookmark: _heading=h.7d24k6a1k7fr]Muḥammad ibn Ibrāhīm at-Taymī
[bookmark: _heading=h.ozxv4v4h8hfx]Background
Muḥammad ibn Ibrāhīm and his family came to Madīnah as the freed slaves of the Banū Taym. ʿAllāmah Ibn Saʿd mentions this:
وكان من قدماء موالى بنى تيم، ولهم عدد بالمدينة. 
He was amongst the first freed slaves of Banū Taym, and many of them are in Madīnah.[footnoteRef:1686] [1686:  ʿAllāmah Abū ʿAbdullāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:324.] 

Muḥammad ibn Ibrāhīm was referred to as Abū ʿAbdullāh. ʿAllāmah Ibn Saʿd says:
وكان محمد بن إبراهيم يكنى أبا عبد الله.
Muḥammad ibn Ibrāhīm was called by the teknonym ‘Abū ʿAbdullāh’.[footnoteRef:1687] [1687:  Ibid. ] 

Imām Mālik mentioned his grandfather’s name as Ḥārith. Ḥārith was from the very early Companions. ʿAllāmah Ibn Saʿd says:
وكان جده الحارث بن خالد من المهاجرين الأولين. 
His grandfather, Ḥārith ibn Khālid, was from the first Muhājirūn.[footnoteRef:1688] [1688:  Ibid.] 

In Tārīkh al-Islām, ʿAllāmah Dhahabī states that he was the first cousin of Abū Bakr:
وكان جده الحارث بن صخر من المهاجرين، وهو ابن عم أبي بكر الصديق. 
His grandfather, Ḥārith ibn Ṣakhr, was a Muhājir, and he was the cousin of Abū Bakr aṣ-Ṣiddīq.[footnoteRef:1689] [1689:   Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 7:460. ] 

[bookmark: _heading=h.oht4n6zdxg4u]Teachers
As for his teachers, ʿAllāmah Ibn ʿAsākir says:
حدث عن ابن عمر وابن عباس مرسلا. 
He narrated from Ibn ʿUmar and in a mursal way from Ibn ʿAbbās (by dropping the link between him and Ibn ʿAbbās).[footnoteRef:1690] [1690:  ʿAllāmah Abu ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 51:188.] 

His narrations from Ibn ʿUmar are sound and connected, but his narrations from Ibn ʿAbbās are mursal, since he did not hear directly from him. It is even proven that he met ʿAbdullāh ibn ʿUmar. ʿAllāmah Ibn Saʿd narrates with his chain to Muḥammad ibn Ibrāhīm at-Taymī who states:
رأيت سعد بن أبي وقاص وابن عمر يأخذان برمانة المنبر ثم ينصرفان. 
I saw Saʿd ibn Abī Waqqāṣ and Ibn ʿUmar holding the pulpit’s knob, and then leaving.[footnoteRef:1691] [1691:  ʿAllāmah Ibn Saʿd (n 3) 5:324. ] 

In his At-Tārīkh al-Kabīr, Imām Bukhārī also brought an incident proving this. He narrates with his chain to Muḥammad ibn Ibrāhīm at-Taymī, who states:
لما قرأت القرآن وأنا فتى، لزمت المسجد، فكنت أصلي عند طريق آل عمر بن الخطاب إلى المسجد، وكنت أرى عبد الله بن عمر يخرج إذا زالت الشمس، فيصلي ثنتي عشرة ركعة، ثم يقعد، فجئته يوما، فسألني من أنا؟ فانتسبت له، قال: جدك من مهاجرة الحبشة، فأثنى القوم علي خيرا، فنهاهم. 
When I recited the Qurʾān during my youth, I would frequent the mosque. I used to pray by the pathway to the mosque of ʿUmar ibn al-Khaṭṭāb’s family, and I would see ʿAbdullāh ibn ʿUmar leaving at the decline of the sun. He would perform twelve rakaʿāt, after which he would sit. One day, I went to him, and he enquired who I was. I thus mentioned my lineage to him. He remarked, ‘Your grandfather is amongst those who migrated to Abyssinia.’ Due to this, the people (who were present) praised me, but he forbade them.[footnoteRef:1692] [1692:  Imām Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (Hyderabad: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 1:22-23.] 

In the narration of Ṭārīkh Dimashq, the reason why he stopped them is also stated:
فأشار إليهم بيده أن لا تفعلوا، ونهاهم، وقال لي: ذلك خير لك. 
He gestured with his hand for them to refrain, and forbade them. And he told me, ‘That is best for you.’[footnoteRef:1693] [1693:  ʿAllāmah Ibn ʿAsākir (n 7) 51:194.] 

Therefore, in Tahdhīb al-Asmāʾ wa ’l-Lughāt, Imām Nawawī also confirmed that he did indeed hear from ʿAbdullāh ibn ʿUmar. He says:
وهو تابعى جليل، سمع ابن عمر، وأنسًا، رضى الله عنهم.
He is a great Tābiʿī. He heard from Ibn ʿUmar and Anas – may Allāh be pleased with them.[footnoteRef:1694] [1694:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Tahdhīb al-Asmāʾ wa ’l-lughāt (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:76. ] 

Yes, when he narrates from ʿAbdullāh ibn ʿAbbās, some links are missing in between. He also narrated from other Companions without divulging the intermediary. ʿAllāmah Dhahabī mentions them:
وأرسل عن: أسيد بن حضير، وأسامة بن زيد، وعائشة، وابن عباس. 
He narrated as mursal (dropped the link when narrating) from Usayd ibn Ḥuḍayr, Usāmah ibn Zayd, ʿĀʾishah and Ibn ʿAbbās.[footnoteRef:1695] [1695:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 5:294. ] 

Then, ʿAllāmah Ibn ʿAsākir presents the list of all his other teachers:
وعن أنس بن مالك، ومعاذ بن عبد الرحمن ‌التيمي، وعلقمة بن وقاص الليثي، وأبي سلمة بن عبد الرحمن بن عوف، وعبد الرحمن بن عثمان ‌التيمي، وعطاء بن يسار، وعروة بن الزبير، وعيسى بن طلحة، وبسر بن سعيد. 
And [he narrated] from Anas ibn Mālik, Muʿādh ibn ʿAbd ar-Raḥmān at-Taymī, ʿAlqamah ibn Waqqāṣ al-Laythī, Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf, ʿAbd ar-Raḥmān ibn ʿUthmān at-Taymī, ʿAṭāʾ ibn Yasār, ʿUrwah ibn az-Zubayr, ʿĪsā ibn Ṭalḥah and Busr ibn Saʿīd.[footnoteRef:1696] [1696:  ʿAllāmah Ibn ʿAsākir (n 7) 51:188.] 

[bookmark: _heading=h.scgpghdghcin]Students
ʿAllāmah ʿAbd al-Ghanī al-Maqdisī mentions the names of his students:
روى عنه: يحيى بن سعيد الأنصاري، ويحيى بن أبي كثير اليمامي، ويزيد بن عبد الله بن أسامة بن الهاد الليثي، ومحمد بن إسحاق بن يسار، ومحمد بن مسلم الزهري، ومحمد بن عمرو بن علقمة الليثي، ومحمد ابن عجلان، وعمارة بن غزية، وعبد الله بن طاوس، وعبيد الله بن عمر العمري، ويحيى بن أيوب المصري، وأسامة بن زيد الليثي، وابنه موسى بن محمد بن إبراهيم. 
Those who narrated from him are: Yaḥyā ibn Saʿīd al-Anṣārī, Yaḥyā ibn Abī Kathīr al-Yamāmī, Yazīd ibn ʿAbdullāh ibn Usāmah ibn al-Hād al-Laythī, Muḥammad ibn Isḥāq ibn Yasār, Muḥammad ibn Muslim az-Zuhrī, Muḥammad ibn ʿAmr ibn ʿAlqamah al-Laythī, Muḥammad ibn ʿAjlān, ʿUmārah ibn Ghaziyyah, ʿAbdullāh ibn Ṭāwūs, ʿUbayd Allāh ibn ʿUmar al-ʿUmarī, Yaḥyā ibn Ayyūb al-Miṣrī, Usāmah ibn Zayd al-Laythī and his son: Mūsā ibn Muḥammad ibn Ibrāhīm.[footnoteRef:1697] [1697:  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), 2:106.] 

[bookmark: _heading=h.49lon742s6cq]Status in Fiqh
Muḥammad ibn Ibrāhīm at-Taymī was not only a muḥaddith but also a jurist. ʿAllāmah Dhahabī describes him saying:
وكان أحد الفقهاء الثقات. 
He formed part of the reliable jurists.[footnoteRef:1698] [1698:  ʿAllāmah Dhahabī, Tārīkh al-Islām (n 6) 7:461.] 

[bookmark: _heading=h.yu0nwdn7a8oe]Status in Ḥadīth
Although Imām Bukhārī narrated from this narrator in his Ṣaḥīḥ, and Imām Mālik did the same here in the Muwaṭṭaʾ, ʿAllāmah Ibn ʿAdī quotes a negative remark of Imām Aḥmad regarding him:
حدثنا ابن حماد، حدثني عبد الله بن أحمد، عن أبيه قال: محمد بن إبراهيم ‌التيمي مديني في حديثه شيء، يروي أحاديث مناكير أو منكرة، والله أعلم. 
Ibn Ḥammād narrated to us [saying]: ʿAbdullāh ibn Aḥmad narrated to me from his father, who said, ‘Muḥammad ibn Ibrāhīm at-Taymī is a Madanī. His ḥadīth consists of something problematic. He narrates munkar aḥādīth. And Allāh knows best.’[footnoteRef:1699] [1699:  ʿAllāmah Abū Aḥmad ʿAbdullāh ibn ʿAdī al-Jurjānī, Al-Kāmil fī Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 7:301.] 

However, ʿAllāmah Ibn ʿAdī responds to this:
ومحمد بن إبراهيم ‌التيمي: إن كان ابن حنبل أراد به ‌محمد ‌بن ‌إبراهيم ‌بن ‌الحارث ‌التيمي مديني يحدث عن أبي سلمة فهو عندي لا بأس به، ولا أعلم له شيئا منكرا إذا حدث عنه ثقة. 
If by ‘Muḥammad ibn Ibrāhīm at-Taymī’, Ibn Ḥanbal referred to Muḥammad ibn Ibrāḥīm ibn al-Ḥārith at-Taymī, the Madānī, who narrates from Abū Salamah, then he is fine according to me. And to my knowledge, none of his [narrations] are munkar if the one narrating from him is reliable.[footnoteRef:1700] [1700:  Ibid.] 

Besides this remark from Imām Aḥmad, all the other earlier scholars considered him to be reliable. ʿAllāmah Ibn Saʿd says:
وكان محمد بن إبراهيم ثقة كثير الحديث. 
Muḥammad ibn Ibrāhīm was reliable, and he narrated numerous aḥādīth.[footnoteRef:1701] [1701:  ʿAllāmah Ibn Saʿd (n 3) 5:324.] 

ʿAllāmah Ibn Ḥibbān and ʿAllāmah ʿIjlī both listed him in their respective books on reliable narrators. ʿAllāmah Ibn ʿAbd al-Barr also says:
‌محمد ‌بن ‌إبراهيم ‌بن ‌الحارث هذا، هو أحد ثقات أهل المدينة ومحدثيهم. معدود في التابعين. 
This Muḥammad ibn Ibrāhīm al-Ḥārith forms part of the reliable people of Madīnah and their muḥaddith. He is regarded to be a Tābiʿī.[footnoteRef:1702] [1702:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 15:266.] 

In Tadḥib al-Asmāʾ wa ’l-Lughāt, Imām Nawawī says:
وهو تابعى جليل.
He was a great Tābiʿī.[footnoteRef:1703] [1703:  Imām Nawawī (n 11) 1:76.] 

He thereafter mentions:
روى عنه جماعات من التابعين.
Groups of Tābiʿūn reported from him.[footnoteRef:1704] [1704:  Ibid.] 

After a few lines, he says:
وهو ثقة بالاتفاق. 
He is reliable according to all.[footnoteRef:1705] [1705:  Ibid.] 

Similarly, ʿAllāmah Dhahabī describes him saying:
الحافظ، من علماء المدينة مع سالم ونافع. 
The Ḥāfiẓ, he forms part of the scholars of Madīnah, along with Sālim and Nāfiʿ.[footnoteRef:1706] [1706:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 12) 5:294.] 

[bookmark: _heading=h.q3b702wgvn]Date of demise
There are three views regarding the date of his demise: 
1) 119 AH
Abū Ḥassān az-Ziyādī held this view. He says:
مات سنة تسع عشرة ومائة، وهو ابن أربع وسبعين.
He passed away in the year 119 AH at 74 years old.[footnoteRef:1707] [1707:  Ibid.] 

2) 120 AH
ʿAllāmah Ibn Saʿd states this:
توفى محمد بن إبراهيم سنة عشرين ومائة بالمدينة في آخر خلافة هشام بن عبد الملك. 
Muḥammad ibn Ibrāhīm passed away in the year 120 AH in Madīnah at the end of the caliphate of Hishām ibn ʿAbd al-Malik.[footnoteRef:1708] [1708:  ʿAllāmah Ibn Saʿd (n 3) 5:324.] 

Many other scholars also preferred this view. ʿAllāmah Ibn Manjūyah says:
قال عمرو بن علي مات سنة عشرين ومائة. 
ʿAmr ibn ʿAlī said, ‘He passed away in the year 120 AH.’[footnoteRef:1709] [1709:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ibn Manjūyah, Rijāl Ṣaḥīḥ Muslim (Beirut: Dār al-Maʿrifah, 1987), 2:163.] 

3) 121 AH. 
ʿAllāmah Ibn ʿAdī quotes from Khalīfah ibn Khayyāṭ:
توفي سنة إحدى وعشرين ومائة. 
He passed away in the year 121 AH.[footnoteRef:1710] [1710:  ʿAllāmah Ibn ʿAsākir (n 7) 51:190. ] 

Likewise, ʿAllāmah Ibn Ḥibbān mentions in his Ath-Thiqāt:
مات سنة إحدى وعشرين ومائة. 
He passed away in the year 121 AH.[footnoteRef:1711] [1711:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:381.] 

From these three views, Ḥāfiẓ Ibn Ḥajar preferred the view of 120 AH, as he says in his Taqrīb:
مات سنة عشرين على الصحيح.
He passed away in the year 120, according to the correct view.[footnoteRef:1712] [1712:  Ḥāfiẓ Abu ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 819.] 

Muḥammad ibn Ibrāhīm narrates from: 
عن ‌يحيى بن عبد الرحمن بن حاطب 
From Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib
[bookmark: _heading=h.vnpjresd9ewa]Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib
[bookmark: _heading=h.ooafce4akjji]Date of birth
He was either born in the caliphate of Abū Bakr or ʿUthmān. ʿAllāmah Ibn Saʿd says:
ولد في خلافة عثمان بن عفان. 
He was born in the caliphate of ʿUthmān ibn ʿAffān[footnoteRef:1713] [1713:  ʿAllāmah Ibn Saʿd (n 3) 5:194.] 

Yet, other factors indicate that he was born before the caliphate of ʿUmar. This is a crucial point to consider since some scholars assumed that he heard from ʿUmar. It is even more important here, since in this narration, he directly quoted an action of ʿUmar.
[bookmark: _heading=h.5t9uoodxk5lg]Background
Yaḥyā ibn ʿAbd ar-Raḥmān was of Yemeni descent. Aḥmad ibn Ṣāliḥ remarks regarding his grandfather:
رجل من أهل اليمن، حليف لبني أسد بن عبد العزى. 
[He is] a man of Yemeni descent and an ally of Banū Asad ibn ʿAbd al-ʿUzzā.[footnoteRef:1714] [1714:  ʿAllāmah Ibn ʿAsākir (n 7) 64:307.] 

[bookmark: _heading=h.rf4tp7uu0ipa]Teachers
 ʿAllāmah Ibn ʿAbī Ḥātim mentions some of his teachers:
روى عن ابن عمر وأبي سعيد الخدرى وابيه وابن الزبير وعبيد بن مالك بن خيثم. 
He narrated from Ibn ʿUmar, Abū Saʿīd al-Khudrī, his father, Ibn az-Zubayr and ʿUbayd ibn Mālik ibn Khaytham.[footnoteRef:1715] [1715:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952) 9:166. ] 

[bookmark: _heading=h.lollasj3bqpl]Students
ʿAllāmah Ibn ʿAsākir mentions his students:
روى عنه عروة بن الزبير، وابنه هشام بن عروة، والسائب بن يزيد، وزيد بن أسلم، ومحمد بن عمرو، وأسامة بن زيد، وعبد الله بن أبي لبيد، وعبد الله بن محمد بن عمر بن حاطب بن أبي بلتعة. 
Those who narrated from him are: ʿUrwah ibn az-Zubayr and his son: Hishām ibn ʿUrwah, Sāʾib ibn Yazīd, Zayd ibn Aslam, Muḥammad ibn ʿAmr, Usāmah ibn Zayd, ʿAbdullāh ibn Abī Labīd and ʿAbdullāh ibn Muḥammad ibn ʿUmar ibn Ḥāṭib ibn Abī Baltaʿah.[footnoteRef:1716] [1716:  ʿAllāmah Ibn ʿAsākir (n 7) 64:305.] 

[bookmark: _heading=h.iojoprao680d]Status in Ḥadīth
ʿAllāmah Ibn Saʿd mentions regarding his status in Ḥadīth:
وكان ثقة كثير الحديث. 
He was reliable and narrated numerous aḥādīth.[footnoteRef:1717] [1717:  ʿAllāmah Ibn Saʿd (n 3) 5:194.] 

ʿAllāmah ʿIjlī mentions regarding him in his Ath-Thiqāt:
تابعي ثقة. 
A Tābiʿī and reliable[footnoteRef:1718] [1718:  ʿAllāmah Abu ’l-Ḥasan Aḥmad ibn ʿAbdullāh al-ʿIjlī, Maʿrifat ath-Thiqāt min Rijāl Ahl ʿIlm wa ’l-Ḥadīth wa min aḍ-Ḍuʿafāʾ wa Dhikr Madhāhibihim wa Akhbārihim (Madīnah Munawwarah: Maktabat ad-Dār, 1985), 2:354.] 

ʿAllāmah Mizzī quotes:
وقال ابن خراش: يحيى بن حاطب يروي عنه الناس، جليل، رفيع القدر. 
Ibn Khirāsh said, ‘Yaḥyā ibn Ḥāṭib: scholars narrate from him. [He is] great and high-ranking.’[footnoteRef:1719] [1719:  Jamāl ad-Dīn Abu ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 31:437. ] 

Imām Muslim as well as the authors of the four Sunans narrate from him, as ʿAllāmah Zurqānī says:
روى له مسلم والأربعة. 
Muslim and the four [authors of the Sunans] brought his narration.[footnoteRef:1720] [1720:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:82. ] 

[bookmark: _heading=h.dai07f8za7iy]Date of demise
Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib passed away in 104 AH. ʿAllāmah Ibn Saʿd says:
وتوفي بالمدينة سنة أربع ومائة. 
He passed away in Madīnah in the year 104 AH.[footnoteRef:1721] [1721:  ʿAllāmah Ibn Saʿd (n 3) 5:194.] 

Scholars mentioned his age at the time of his demise. This could assist us in determining whether he was born in the caliphate of Abū Bakr or ʿUthmān. ʿAllāmah Ibn ʿAsākir quotes:
أبو حفص الفلاس قال ومات يحيى بن عبد الرحمن بن حاطب سنة أربع ومائة، وهو ابن ثنتين وتسعين سنة. 
Abū Ḥafṣ al-Fallās said, ‘Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib passed away in the year 104 AH at 92 years old.’[footnoteRef:1722] [1722:  ʿAllāmah Ibn ʿAsākir (n 7) 64:311.] 

This is how it is in the reliable manuscripts of Tārīkh Dimashq. 
Furthermore, this view is also quoted from another scholar. ʿAmr ibn ʿAlī says:
مات سنة أربع ومائة وهو ابن ثنتين وتسعين سنة. 
He passed away in the year 104 AH at 92 years old.[footnoteRef:1723] [1723:  ʿAllāmah Ibn Manjūyah (n 26) 2:344.] 

If he passed away in 104 AH at 92 years old, it would mean that he was born in 12 AH. which was in the caliphate of Abū Bakr.
We will inspect whether there are other factors to substantiate this point.
In contrast, we quoted ʿAllāmah Ibn Saʿd who said that he was born in the caliphate of ʿUthmān ibn ʿAffān. 
Although ʿAllāmah Ibn Manjūyah quoted that he passed away at 92 years old, he also claimed that he was born in the caliphate of ʿUthmān. He says:
ولد في خلافة عثمان.
He was born in the caliphate of ʿUthmān.[footnoteRef:1724] [1724:  ʿAllāmah Ibn Manjūyah (n 26) 2:344.] 

Probably, ʿAllāmah Ibn Manjūyah did not do the math. He did not realise that if he claims that he passed away at the age of 92, in the year 104 AH, then it is impossible for him to have been born in the caliphate of ʿUthmān. Nevertheless, the point we want to note is that ʿAllāmah Ibn Manjūyah quoted his age as 92. He mentioned the same age that ʿAllāmah Ibn ʿAsākir quoted from Abū Ḥafṣ al-Fallās.
However, ʿAllāmah Mizzī quotes the view that he passed away in the year 104 AH, from several historians including ʿAmr ibn ʿAlī al-Fallās, and thereafter says:
زاد الفلاس: وهو ابن اثنتين وسبعين سنة. 
Fallās added, ‘[He passed away] at 72 years old.’[footnoteRef:1725] [1725:  ʿAllāmah Mizzī (n 36) 31:438.] 

By considering this, it is then possible for him to be born in the caliphate of ʿUthmān, since it would mean that he was born in 32 AH. ʿUthmān’s caliphate lasted until 35 AH.
However, since ʿAllāmah Mizzī’s source is Tārīkh Dimashq, we will have to give preference to what is mentioned there (that he passed away at 92 years old). Especially since ʿAllāmah Ibn ʿAsākir quoted it with his chain, and other earlier scholars, like ʿAllāmah Ibn Manjūyah mentioned the same age as him. Hence, it was probably a typographical error in Tahdhīb al-Kamāl.
Having said that, a statement of Yaḥyā ibn Maʿīn – who, as you know, was an authority – suggests that he could not be born so early. In a narration of Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib from ʿUmar, the word ‘samiʿtu’ is used. However, Yaḥyā ibn Maʿīn clarifies:
‌يحيى ‌بن ‌عبد ‌الرحمن ‌بن ‌حاطب بعضهم يقول: "سمعت عمر" وهذا باطل إنما هو ‌يحيى ‌بن ‌عبد ‌الرحمن ‌بن ‌حاطب عن أبيه سمع عمر. 
Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib: some of them reported [him saying], ‘I heard ʿUmar’. This is incorrect. It is actually Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib reporting from his father that the latter heard ʿUmar.[footnoteRef:1726] [1726:  Imām Abū Zakariyyā Yaḥyā ibn Maʿīn, Yaḥyā Ibn Maʿīn wa Kitābu-hu at-Tārīkh / Tārīkh Ibn Maʿīn (Saudi Arabia: Jāmiʿat al-Malik ʿAbd al-ʿAzīz, 1979), 3:99.] 

Please inspect this statement properly. 
Some scholars understood that Yaḥyā ibn Maʿīn claimed that this narrator was born in the caliphate of ʿUthmān and did not hear from ʿUmar. Indeed, it is because of this statement of Yaḥyā ibn Maʿīn that Imām Nawawī graded this narration as munqaṭiʿ. He writes in Al-Majmūʿ:
وهذا الأثر إسناده صحيح إلى يحيى بن عبد الرحمن لكنه مرسل منقطع، فإن يحيى وإن كان ثقة ‌فلم ‌يدرك ‌عمر بل ولد في خلافة عثمان. هذا هو الصواب قال يحيى بن معين: يحيى بن عبد الرحمن بن حاطب عن عمر باطل، وكذا قاله غير ابن معين.
The chain of this Tradition is ṣaḥīḥ until Yaḥyā ibn ʿAbd ar-Raḥmān, but it is mursal and munqaṭiʿ because Yaḥyā – despite being reliable – did not meet ʿUmar. In fact, he was born in the caliphate of ʿUthmān. This is the correct view. Yaḥyā ibn Maʿīn said, ‘Yaḥyā ibn ʿAbd ar-Raḥmān reporting from ʿUmar is incorrect.’ Likewise, other scholars besides Ibn Maʿīn stated this.[footnoteRef:1727] [1727:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ al-Muhadhdhab (Jeddah: Maktabat al-Irshād), 1:226.] 

We will discuss shortly whether Yaḥyā ibn Maʿīn really claimed what they understood from him. Please look at the next words:
أَنَّ عُمَرَ بْنَ الْخَطَّابِ خَرَجَ فِي رَكْبٍ
That ʿUmar ibn al-Khaṭṭāb set out in a caravan
[bookmark: _heading=h.wdl3c1l3d6bb]Status of this Narration
According to those who claimed that Yaḥyā ibn Maʿīn meant that this narrator was born in the caliphate of ʿUthmān, it would mean that he was born only in 32 AH. This was approximately nine to ten years after the demise of ʿUmar. Therefore, this narration has a missing link, causing it to be weak. 
Nonetheless, Imām Mālik most likely adopted the view that he was born in 12 AH, and hence, no missing link is present in the chain.
[bookmark: _heading=h.rq4w0pxm9m38]First response
Furthermore, it is incorrect to claim that he was born in the caliphate of ʿUthmān, based on the statement of Yaḥyā ibn Maʿīn. The explicit and apparent meaning of Yaḥyā ibn Maʿīn’s statement is that this narrator did not hear that particular narration from ʿUmar. Rather, he heard it via his father. He was commenting on that specific narration. Nowhere is he discussing when he was born, or whether he even met or heard from ʿUmar in general.
In reality, Yaḥyā ibn ʿAbd ar-Raḥmān witnessed this incident himself. This is not just conjecture and speculation. In the transmission of Imām ʿAbd ar-Razzāq, who narrated this from Imām Mālik with the same chain as in the Muwaṭṭaʾ, he quoted Yaḥyā ibn ʿAbd ar-Raḥmān clearly mentioning that he was present with ʿUmar. He narrates:
عن مالك، وغيره، عن يحيى بن سعيد، عن محمد بن إبراهيم التيمي، عن يحيى بن عبد الرحمن بن حاطب، أنه كان مع عمر بن الخطاب في ركب فيهم عمرو بن العاص، فوقفوا على حوض […] 
Mālik and others reported from Yaḥyā ibn Saʿīd from Muḥammad ibn Ibrāhīm at-Taymī from Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib that he was present with ʿUmar ibn al-Khaṭṭāb in a caravan, amongst whom was ʿAmr ibn al-ʿĀṣ. They then stopped by a reservoir […].[footnoteRef:1728] [1728:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1983), 1:76-77.] 

Based on the principle of ziyādat at-thiqah, we can accept this addition. From the very first narration of the Muwaṭṭaʾ we learnt that even though the quality and quantity of those narrators was less, ʿAllāmah Ibn ʿAbd al-Barr accepted their additional words. The same could be applied here.
[bookmark: _heading=h.jmp6nzdbd2vu]Second response
Still, those who want to unnecessarily weaken that narration could argue that most likely, Imām ʿAbd ar-Razzāq made a mistake and his narration is shādh because all the other students quoted it without mentioning that he was with ʿUmar.
In that case, the second answer will be that another narrator corroborated Yaḥyā ibn ʿAbd ar-Raḥmān in narrating this from ʿUmar. Imām Dārquṭnī quotes this via Abū Salamah:
حدثنا أبو بكر الشافعي، قال: حدثنا محمد بن شاذان، قال: حدثنا المعلى بن منصور، قال: حدثنا حماد بن زيد، قال: حدثنا يحيى بن سعيد، عن محمد بن إبراهيم، عن أبي سلمة، ويحيى بن عبد الرحمن بن حاطب: أن عمر وعمرو بن العاص مرا بحوض، فقال عمرو: يا صاحب الحوض أترد على حوضك هذا السباع؟ 
Abū Bakr ash-Shāfiʿī narrated to us [saying]: Muḥammad ibn Shādhān narrated to us [saying]: Muʿallā ibn Manṣūr narrated to us [saying]:  Ḥammād ibn Zayd narrated to us [saying]: Yaḥyā ibn Saʿīd narrated to us from Muḥammad ibn Ibrāhīm from Abū Salamah and Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib that ʿUmar and ʿAmr ibn al-ʿĀṣ - may Allāh be pleased with them – passed by a reservoir. ʿAmr thus said, ‘Oh owner of this reservoir, do wild animals come to your reservoir (to drink from it)?’[footnoteRef:1729] [1729:  Imām Abu ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dārquṭnī, Sunan ad-Dārquṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:38.] 

Hence, this narration of the Muwaṭṭaʿ is authentic.
However, if scholars of the other madhāhib insist that this narration contradicts the Ḥanafī madhhab – but it does not, as we will explain shortly, if Allāh wills – then we will use the claim of their scholars and merely say that it is weak.
Nonetheless, ʿUmar was in this caravan-
فِيهِمْ عَمْرُو بْنُ الْعَاصِي، حَتَّى وَرَدُوا حَوْضًا
Amongst whom was ʿAmr ibn al-ʿĀṣ. They came by a reservoir […]
[bookmark: _heading=h.fyftzwbpmvam]Explanation of the Wording: ‘Ḥawḍ’
‘Ḥawḍ’ only refers to a place where water gathers. ʿAllāmah Yafuranī defines it as:
مجتمع الماء. 
A place in which water gathers.[footnoteRef:1730] [1730:  ʿAllāmah Abū ʿAbdullāh Muḥammad ibn ʿAbd al-Ḥaqq ibn Sulaymān al-Yafuranī al-Tilimsānī, Al-Iqtiḍāb fī Gharīb al-Muwaṭṭaʾ wa Iʿrābi-hi ʿala ’l-Abwāb (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:50.] 

Hence, although it is more popularly translated as ‘pond’, it also includes a reservoir. 
· Pond: a small amount of water that is formed naturally, by humans, or in any other way.
· Reservoir: a large quantity of water that is gathered naturally, or through any other method. 
This point is important because confining it to ponds will cause this report to contradict the Ḥanafī madhhab. As a Ḥanafī, the accurate way of translating this is ‘reservoir’.
فَقَالَ عَمْرُو بْنُ الْعَاصِي لِصَاحِبِ الْحَوْض: يَا صَاحِبَ الْحَوْضِ، هَلْ تَرِدُ حَوْضَكَ السِّبَاعُ؟
And ʿAmr ibn al-ʿĀṣ said to the owner of the reservoir, ‘Oh owner of this reservoir, do wild animals come to your reservoir (to drink from it)?’
His intent was to enquire whether any animal or predator comes to drink from this water to determine the state of its purity (whether they could drink or not). ʿAllāmah Zurqānī says: 
للشرب منه فنمتنع عنه. 
[Do wild animals come to your reservoir] to drink from it so that we can then refrain from it.[footnoteRef:1731] [1731:  ʿAllāmah Zurqānī (n 37) 1:82.] 

The minute ʿAmr ibn al-ʿĀṣ enquired, ʿUmar interrupted and exclaimed:
فَقَالَ عُمَرُ بْنُ الْخَطَّابِ: يَا صَاحِبَ الْحَوْضِ لَا تُخْبِرْنَا […] 
At that moment, ʿUmar said, ‘Oh owner of this reservoir, do not inform us […]
ʿUmar then mentioned the reason why this person should not bother to give this information:
فَإِنَّا نَرِدُ عَلَى السِّبَاعِ، وَتَرِدُ عَلَيْنَا.
Because we come to drink after the wild animals, and they come to drink after us.
He presented the same reason why the leftovers of cats are permissible, and he said that humans and animals take turns in drinking this water; sometimes the humans drink first, and sometimes the animals drink first.
ʿAllāmah Ṭībī explains the meaning of this:
يعني أن إخبارك بورودها وعدمه سواء، فإن أخبرتنا بسوء الحال فهو عندنا جائز سائغ. 
I.e. you informing whether they come or not is equal. If you inform us of a negative condition, then it is permissible and allowed according to us.[footnoteRef:1732] [1732:  Mullā Abu ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:175. ] 

[bookmark: _heading=h.hkdzak6assru]Ruling on the Leftovers of Predators
According to the three imāms (Imām Mālik, Imām Shāfiʿī and Imām Aḥmad ibn Ḥanbal) the leftovers of predators are lawful and pure.
According to the Ḥanafīs, the leftovers of predators are impure. ʿAllāmah Abu ’l-Walīd al-Bājī explains the madhāhib:
وقول عمر - رضي الله عنه - يقتضي أن أسآر السباع طاهرة وبه قال مالك وقال الشافعي هي طاهرة إلا الكلب والخنزير وقال أبو حنيفة هي نجسة.
The statement of ʿUmar – may Allāh be pleased with him – implies that the leftovers of wild animals are pure, and this is the view of Mālik. Shāfiʿī stated that they are pure besides those of dogs and swine. Abū Ḥanīfah stated that they are impure.[footnoteRef:1733] [1733:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:62. ] 

There are two ways to understand this statement of ʿUmar.
1) You do not need to inform us, because the water remains pure whether the animals drank from it or not. Animals will inevitably drink, thus their leftovers cannot be considered impure. As such, there is no reason to ask. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقال غيره: إنما رد عمر على عمرو قوله أنه في سعة من ترك السؤال .
Others claimed that ʿUmar refuted the statement of ʿAmr because he was already satisfied without this enquiry.[footnoteRef:1734]  [1734:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:125.] 

2) It is better if we do not know whether animals drank from here, so that we can drink it and perform ablution. If animals did drink, then it will not be permissible for us. Thus, rather do not inform us, because that will just needlessly complicate matters. ʿAllāmah Ibn ʿAbd al-Barr says:
وقالوا: إنما نهى عمر صاحب الحوض عن الخبر لأنه لو أخبره بورودها وولوغها ضاق عليه. 
They said that ʿUmar forbade the owner of the reservoir from informing because if he had informed him that they do come by the reservoir, and lick the water in it, it would have been difficult on him.[footnoteRef:1735] [1735:  Ibid, 2:126.] 

If one were to picture it: ʿAmr ibn al-ʿĀṣ asked a question and all the colleagues were present. ʿUmar immediately interrupted and quickly made sure to pass a remark. 
Which meaning would you think is accurate?
Clearly, it will be the second meaning.
If it was the first meaning – that it was not going to make any difference, ʿUmar could have explained it to ʿAmr ibn ʿĀṣ later. There would be no urgency for him to barge in and interrupt a discussion. 
Nevertheless, the Mālikīs, Shāfiʿīs and Ḥanbalīs take the first meaning. ʿAllāmah Ibn ʿAbd al-Barr says:
المعروف من عمر في احتياطه للدين أنه لو كان ولوغ السباع والحمر والكلاب يفسد ماء الغدير لسأل عنه، ولكنه رأى ذلك لا يضر، والله أعلم. 
ʿUmar’s precaution in the matters of religion is well-known such that if the leftovers of wild animals, donkeys and dogs do spoil the water of reservoirs, he would have enquired regarding it. However, he regarded that to be harmless. And Allāh knows best.[footnoteRef:1736] [1736:  Ibid.] 

[bookmark: _heading=h.smj1tdn63y2v]Ḥanafī Interpretation of this Narration
[bookmark: _heading=h.3xzd81jue9kl]First explanation
The Ḥanafīs adopt the second meaning, and that is more logical and apparent. As such, this narration is proof for us. ʿAllāmah Badr ad-Dīn al-ʿAynī states:
وقد استدل السغناقي وصاحب " الدراية " لأصحابنا بحديث مالك المذكور فقالا: ولولا أنهما - يعني أن عمر بن الخطاب وعمرو بن العاص - كانا يريان التنجيس بورودهما وإلا لم يكن لسؤال عمرو ولا عمر لنهي. 
Saghnāqī and the author of Ad-Dirāyah presented the mentioned ḥadīth of Mālik as proof for our scholars. They said, ‘If they – i.e. ʿUmar ibn al-Khaṭṭāb and ʿAmr ibn al-ʿĀṣ - did not believe that animals coming to the water to drink from it caused impurity, then ʿAmr would not have enquired and ʿUmar would not have forbidden.’[footnoteRef:1737] [1737:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:478.] 

After quoting this narration, ʿAllāmah Kāsānī says:
ولو لم ‌يتنجس الماء القليل بشربها منه - لم يكن للسؤال ولا للنهي معنى؛ ولأن هذا حيوان غير مأكول اللحم، ويمكن صون الأواني عنها، ويختلط بشربها لعابها بالماء، ولعابها نجس؛ لتحلبه من لحمها وهو نجس، فكان سؤرها نجسا كسؤر الكلب والخنزير. 
If little water does not become impure by wild animals drinking from it, the question and prohibition would make no sense. Because this is a type of animal whose meat is not eaten, and it is possible to keep utensils (containing water) away from it. When it drinks, its saliva mixes with the water, and its saliva is impure, since it drools from its meat, which is impure. As such, its leftover is impure just as the leftover of dogs and swine.[footnoteRef:1738] [1738:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:375.] 

Given that they were on a journey, and it was not certain when they would get water again, ʿUmar felt that it was best for them to rather remain unaware so that it would be permissible for them to use the water. Mullā ʿAlī al-Qārī comments on the statement of ʿUmar:
فانا الخ إشارة إلى أن هذا الحال من ضرورات السفر، وما كلفنا بالتفحص، فلو فتحنا هذا الباب على أنفسنا لوقعنا في مشقة عظيمة. 
‘Because we […]’: Itindicates that this was a condition of necessity during a journey. Moreover, we have not been assigned to enquire. Hence, if we open this door for ourselves, we would fall into great difficulty.[footnoteRef:1739] [1739:  Mullā ʿAlī al-Qārī (n 49) 2:175.] 

Principle: Abadoning investigation and acting on doubt due to ease
This also demonstrates that at times, despite having a chance to find out a matter, one may remain unaware to make things easier. The senior scholars of all four madhāhib used this narration to prove this principle. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, this principle is mentioned:
‌‌القسم الثاني: شك طرأ على أصل مباح كما لو وجد المسلم ماء متغيرا فله أن يتطهر منه مع احتمال أن يكون تغير بنجاسة، أو طول مكث، أو كثرة ورود السباع عليه ونحو ذلك استنادا إلى أن الأصل طهارة المياه مع العلم أن الله تعالى لم يكلف المؤمنين تجشم البحث للكشف عن طهارته أو نجاسته تيسيرا عليهم، حيث ورد في الأثر أن عمر بن الخطاب - رضي الله تعالى عنه - خرج في ركب فيهم عمرو بن العاص - رضي الله عنه - حتى وردوا حوضا فقال عمرو بن العاص لصاحب الحوض: يا صاحب الحوض هل ترد حوضك السباع؟ فقال عمر: يا صاحب الحوض لا تخبرنا، فإنا نرد على السباع، وترد علينا. 
The second type: A doubt that occurred regarding something which is originally permissible, such as if a Muslim found water that has changed, he can purify himself with it despite the doubt that it changed due to impurity, being stored for a long duration or many wild animals drank from it etc. The support for this is that, in principle, all types of water are pure, coupled with the knowledge that Allāh Taʿālā did not burden the believers with taking the trouble in investigating to reveal its purity or impurity. This is to facilitate upon them, such that it is reported in a tradition that ʿUmar ibn al-Khaṭṭāb – may Allāh Taʿālā be pleased with him – set out in a caravan, amongst whom was ʿAmr ibn al-ʿĀṣ - may Allāh be pleased with him. They came by a reservoir and ʿAmr ibn al-ʿĀṣ said to the owner of the reservoir, ‘Oh owner of this reservoir, do wild animals come to your reservoir (to drink from it)?’ At that moment, ʿUmar said, ‘Oh owner of this reservoir, do not inform us because we come to drink after the wild animals, and they come to drink after us.[footnoteRef:1740] [1740:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 26:186.] 

An example of this: If a fasting female feels that discharge emitted, then despite having the opportunity and ease of checking to confirm whether her menstruation commenced, she may stick to doubt, to let that fast be valid. After sunset, she can check, and even if she now learns that there is indeed discharge, her fast is still valid.
Another scenario: One knows that a particular person who is going to lead the prayer, believes in the permissibility of wiping on normal cotton socks in ablution, and he sees him entering and exiting the bathroom with socks. Then, he can remain unaware and follow that person, despite having ample opportunity to confirm whether that person removed his socks during ablution or not.
It is in this light that Mawlānā Zakariyyā would immediately commence his Awābīn on the last night of Ramaḍān and complete his three ajzāʾ. Only at ʿIshāʾ would he confirm whether the moon was sighted for ʿĪd or not.	
[bookmark: _heading=h.iinng5newvo0]Second explanation	
The amount of water is unknown. We mentioned that ‘ḥawḍ’ could refer to either a large or small quantity of water. Therefore, we translated it as pond and reservoir. 
The objective of Imām Mālik for bringing this is to illustrate that water does not become impure. ʿAllāmah Ibn ʿAbd al-Barr says:
وهذا يدل على أن الماء إذا لم تظهر فيه نجاسة فهو طاهر ويدل على أن ‌الحيوان لا نجاسة فيه. 
This proves that when no impurity is apparent in water, it is pure. And it proves that there is no impurity in animals.[footnoteRef:1741] [1741:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 50) 2:125.] 

However, it will depend on the quantity. We cannot just assume that this was a small quantity of water. There is a great chance that this was a large amount of water. Therefore, after quoting this in his Muwaṭṭaʾ, Imām Muḥammad says:
قال محمد: إذا كان الحوض عظيما إن حُركت منه ناحية لم تتحرك به الناحية الأخرى، لم يَفسد ذلك الماء ما ولغ فيه، من سبع، ولا ما وقع فيه من قذر، إلا أن يُغلب على ريح أو طعم، وإذا كان حوضا صغيرا، إن حركت منه ناحية تحركت الناحية الأخرى، فولغت فيه السباع، أو وقع فيه القذر، فلا يتوضأ منه، ألا ترى أن عمر بن الخطاب كره أن يخبره، ونهاه عن ذلك، وهذا كله قول أبي حنيفة. 
Muḥammad said, ‘When a ḥawḍ is large, such that one side does not move by moving the other side, then neither does wild animals licking from it spoil such water, nor any filth that gets into it, unless it overpowers the smell or taste. And when the ḥawḍ is small such that if one side moves by moving the other side, and wild animals licked the water in it or filth got into it, then one cannot perform ablution with it. Do you not see that ʿUmar ibn al-Khaṭṭāb disliked that the person informs him, and forbade him from doing so? All of this is the view of Abū Ḥanīfah.[footnoteRef:1742] [1742:  Imām Abū ʿAbdullāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 42-43.] 

This would be the second reason why the Ḥanafīs do not feel that this narration can be used to establish the permissibility of the leftover of predators.
[bookmark: _heading=h.yuzf025uyv6i]Third explanation
Shāfiʿī scholars argue, saying that this narration contradicts us. If they do not want to accept the above two reasons from us, then we will use their own claim on the narration. ʿAllāmah Ibn Nujaym says:
وأما حديث ابن ماجه فقد ضعفه ابن عدي.
As for the ḥadīth of Ibn Mājah, Ibn ʿAdī graded it as weak.[footnoteRef:1743] […] [1743:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 1:227.] 

 The Fiftieth Narration
مَالِك، عَنْ نَافِعٍ، أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ يَقُول: إِنْ كَانَ الرِّجَالُ وَالنِّسَاءُ فِي زَمَانِ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ لَيَتَوَضَّؤُونَ جَمِيعًا.
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar would say, ‘In the time of the Messenger of Allāh ﷺ, most definitely, males and females would perform ablution together.’[footnoteRef:1744] [1744:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 166.] 

مَالِك، عَنْ نَافِعٍ، أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar
This chain is as-silsilah adh-dhahab (the golden chain).
 كَانَ يَقُول: إِنْ
Would say
We discussed this ‘in’ in detail before. ʿAllāmah Zurqānī says:
مخففة من الثقيلة واسمها ضمير الشأن أي انه. 
That which was made light (by converting the tashdīd to a sukūn) from the heavy [‘in’] (with a tashdīd). Its noun is the ḍamīr ash-shaʾn i.e. inna-hu.[footnoteRef:1745] [1745:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:82. ] 

Hence, this word is for emphasis.
كَانَ الرِّجَالُ وَالنِّسَاءُ 
Most definitely, males and females
[bookmark: _heading=h.jor93ge92kzu]Explanation of the Wording: ‘Ar-Rijāl wa ’n-Nisāʾ’
In Fatḥ al-Bārī, Ḥāfiẓ Ibn Ḥajar mentions: 
ظاهره التعميم فاللام للجنس لا للاستغراق. 
It is apparently general. In that case, the lām is used to signify that it is generic, not to include every single individual (i.e. males and females in general, not every single male and female).[footnoteRef:1746] [1746:  Ḥāfiẓ Abu ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi-Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:616. ] 

That means it refers to all males and all females. ʿAllāmah Zurqānī explains:
ومراده بالتعميم أن اللفظ لا يختص بالمحارم والزوجات بل يشمل غيرهم لأن هذا كان قبل الحجاب وإلا نافى كلامه بعضه بعضا. 
By ‘general’, he means that the word is not restricted to the maḥrams and spouses. Rather, it includes others [as well] (who are not maḥrams) since this was before the [laws of] concealment. Otherwise, his statement would be contradictory.[footnoteRef:1747] [1747:  ʿAllāmah Zurqānī (n 2) 1:82.] 

فِي زَمَانِ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ
In the time of the Messenger of Allāh ﷺ
[bookmark: _heading=h.yqla3mg5g9hz]Principle of Ḥadīth: A Companion Attributing an Action to the Era of the Prophet ﷺ
The Companion is attributing an action to the era of the Prophet ﷺ. There is much discussion on whether these will be considered as marfū’ or mawqūf. Ḥāfiẓ Ibn Ḥajar mentions in Fatḥ al-Bārī:
يستفاد منه: أن البخاري يرى أن الصحابي إذا أضاف الفعل إلى زمن الرسول صلى الله عليه وسلم يكون حكمه الرفع وهو الصحيح، وحكي عن قوم خلافه لاحتمال أنه لم يطلع، وهو ضعيف لتوفر دواعي الصحابة على سؤالهم إياه عن الأمور التي تقع لهم ومنهم، ولو لم يسألوه لم يقروا على فعل غير الجائز في زمن التشريع. 
It is understood from it that Bukhārī held the view, that if a Companion attributed an action to the time of the Messenger ﷺ, it will be in the ruling of marfūʿ, which is the correct view. The contrary view is [also] reported from some people due to the possibility that he (ﷺ) was unaware of that matter. However, this is weak since the Companions would constantly ask him regarding the matters that occur to them or through them. And if they did not ask him, they would [still] not continue doing something impermissible at the time when laws were being legislated (since verses would be revealed).[footnoteRef:1748] [1748:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 1:616.] 

In Awjaz al-Masālik, after quoting this, Mawlānā Zakariyyā mentions:
وقد أشبعت الكلام فيه في رسالتي التي شرعتها في أصول الحديث على مسلك الحنفية، وفقني الله لإتمامها. 
I discussed this well in my treatise that I started to write on the Principles of Ḥadīth according to the Ḥanafī school of thought. May Allāh grant me the ability to complete it.[footnoteRef:1749] [1749:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:383. ] 

Unfortunately, it does not seem to be printed. If anyone manages to get hold of this copy, indeed it will be more valuable than gold!
Assuming this narration to be mawqūf, many other authentic narrations prove that the Prophet ﷺ would also do the action that is going to be mentioned:
لَيَتَوَضَّؤُونَ جَمِيعًا
Would perform ablution together.
ʿAllāmah Abu ‘l-Walīd says:
مجتمعين في فور واحد هذا أظهر ما يحمل عليه هذا اللفظ.
Together, at the same instance: this is the evident meaning of the word. [footnoteRef:1750] [1750:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:63. ] 

This means that they were all performing ablution together. 
One can picture and imagine how strange this scenario would be if we consider this explanation of Ḥāfiẓ Ibn Ḥajar and ʿAllāmah Zurqānī: strange males and females would all be performing ablution together; at one time!
Ḥāfiẓ Ibn Ḥajar says:
ظاهره أنهم كانوا يتناولون الماء في حالة واحدة. 
The apparent meaning is that they would take water at the same time.[footnoteRef:1751] [1751:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 1:616.] 

Taking it even further, they were all using the same utensil.
In the narration of Sunan Ibn Mājah, it comes: 
عن ابن عمر، قال: كان الرجال والنساء يتوضؤون على عهد رسول الله - صلى الله عليه وسلم - من إناء واحد. 
Ibn ʿUmar said: In the time of the Messenger of Allāh ﷺ, men and women used to perform ablution from one vessel.[footnoteRef:1752] [1752:  Imām Abū ʿAbdullāh Muḥammad ibn Yazīd al-Qazwīnī, better known as Ibn Mājah, Sunan Ibn Mājah (Cairo: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah), 1:134.] 

Likewise, in Ṣaḥīḥ Ibn Khuzaymah it is narrated:
عن عبد الله أنه، أبصر إلى النبي صلى الله عليه وسلم وأصحابه يتطهرون، والنساء معهم. الرجال والنساء ‌من ‌إناء ‌واحد كلهم يتطهر منه. 
ʿAbdullāh says that he saw the Prophet ﷺ and his Companions purifying themselves, while women were with them. Men and women were both purifying themselves from one vessel.[footnoteRef:1753] [1753:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah (Beirut: Al-Maktab al-Islāmī, 1980), 1:63.] 

[bookmark: _heading=h.ew5w8qbtrujd]Objection
How can ghayr-Maḥram males and females perform ablution at the same place? Besides just the face, each gender will see so many more limbs of the opposite gender: the entire hand and arm, and even the hair, feet, ankles and probably even a portion of the shin.   
[bookmark: _heading=h.hwydabum24cy]Answer:
1) Ḥāfiẓ Ibn Ḥajar responds:
والأولى في الجواب أن يقال: لا مانع من الاجتماع قبل نزول الحجاب، وأما بعده فيختص بالزوجات والمحارم. 
The best answer is to say that nothing prevented gathering (men and women) before the revelation of the [verse of] concealment. As for afterwards, it is restricted to spouses and maḥrams.[footnoteRef:1754] [1754:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 1:617.] 

2) They would perform ablution at different sections of the same pond, and it would be in a way that males could not see females. 
3) It would be at the same place, but not the same time. 
وقد أجاب ابن التين عنه بما حكاه عن سحنون: أن معناه: كان الرجال يتوضؤون ويذهبون ثم تأتي النساء فيتوضأن. 
Ibn Tīn responded by reporting from Saḥnūn that it means that males would perform ablution and leave, then females would come and do the same.[footnoteRef:1755] [1755:  Ibid, 1:616.] 

However, Ḥāfiẓ Ibn Ḥajar objects on this saying:
وهو خلاف الظاهر من قوله: "جميعا" قال أهل اللغة: الجميع ضد المفترق. 
It is contrary to the apparent meaning of the statement: ‘jamīʿan’ (together). The linguists said that ‘jamīʿ’ (together) is contrary to ‘muftariq’ (separately).[footnoteRef:1756] [1756:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar also mentions that since they would use the same utensil, it demonstrates that this was not the case. 
Furthermore, he mentions that we have to give preference to the narration with the additional words:
والزيادة المتقدمة في قوله من إناء واحد ترد عليه. وكأن هذا القائل استبعد اجتماع الرجال والنساء الاجانب.
The addition that comes in the statement: ‘from the same utensil’ refutes this. It seems that the one who said this considered it fetched for strange males and females to gather.[footnoteRef:1757] [1757:  Ibid.] 

The best explanation:
On this point, it is best to rather not accept this explanation of Ḥāfiẓ Ibn Ḥajar, due to the aforementioned question, which has not been answered adequately.
 ʿAllāmah Suyūṭī generally follows Ḥāfiẓ Ibn Ḥajar and quotes many points from Fatḥ al-Bārī in his commentary. But on this point, he presented and preferred the explanation of ʿAllāmah Rafiʿī:
قال الرافعي: يريد ‌كل ‌رجل مع امرأته وأنهما كانا يأخذان من إناء واحد. كذلك ورد في بعض الروايات قال: ومثل هذا اللفظ يراد به أنه كان مشهورا في ذلك العهد ، وكان النبي صلى الله عليه وسلم لا ينكر عليه ولا يغيره. 
Ar-Rafiʿī said: He means each man with his wife, and they would take from one vessel. The same is also mentioned in some narrations, such that he said: Such expressions mean that it was well-known at that time, and the Prophet ﷺ did not denounce and change it.[footnoteRef:1758] [1758:  Jalāl ad-Dīn Abu ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 47.] 

After quoting this, ʿAllāmah Suyūṭī commented:
قلت: ما تكلم على هذا الحديث أحد أحسن من الرافعي، فلقد خلط فيه جماعة. 
No one spoke on this hadith better than Ar-Rafiʿī, for a group of people were confused regarding it.[footnoteRef:1759] [1759:  Ibid. ] 

Nevertheless, irrespective of what meaning a person takes from this, everyone now agrees that a male and a female cannot perform ablution in a place where they can see each other. 
[bookmark: _heading=h.knq8xmb2kg9]The Ruling of Males & Females Using the Same Utensil for Ablution
The second point from the narration is that a male and female can use one utensil for Wuḍū. Imām Nawawī explained: 
وأما تطهير الرجل والمرأة ‌من ‌إناء ‌واحد فهو جائز بإجماع المسلمين لهذه الأحاديث التي في الباب.
[footnoteRef:1760] [1760:  ʿAllāmah Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī (Cairo: al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 4:2.:] 

He is claiming that there is Ijmā’. Before Imām Nawawī, Imām Ṭaḥāwī and others also claimed that there is Ijmā’. However, Ḥāfiẓ Ibn Ḥajar made Radd on them:
ونقل الطحاوي ثم القرطبي والنووي الاتفاق على جواز اغتسال الرجل والمرأة من الإناء الواحد. وفيه نظر، لما حكاه ابن المنذر عن أبي هريرة: أنه كان ينهى عنه، وكذا حكاه ابن عبد البر عن قوم، وهذا الحديث حجة عليهم. 
[footnoteRef:1761] [1761:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 1:617.] 

[bookmark: _heading=h.szm5bygk0flq]The Ruling of the Leftovers of the Opposite Gender
The third point- and that is the more important point and the reason why Imām Mālik quoted this here - is to show that a person can make Wuḍū with the leftovers of the opposite gender. ʿAllāmah Ibn ‘Abdil Barr says:
في هذا الحديث دليل واضح على إبطال قول من قال لا يتوضأ بفضل المرأة لأنه معلوم إذا اغترفا جميعا من إناء واحد كما جاء من غير رواية مالك وقد رواه هشام بن عمار عن مالك كذلك فكل واحد منهما متوضئ بفضل صاحبه
وقد صح عن عائشة أنها قالت :كنت أتوضأ أنا ورسول الله من إناء واحد من الجنابة. 
[footnoteRef:1762] [1762:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:127.:] 

Imām Nawawī said:
وأما تطهير المرأة بفضل الرجل فجائز بالإجماع أيضا. وأما تطهير الرجل بفضلها فهو جائز عندنا وعند مالك وأبي حنيفة وجماهير العلماء سواء خلت به أو لم تخل قال بعض أصحابنا ولا كراهة في ذلك للأحاديث الصحيحة الواردة به وذهب أحمد بن حنبل وداود إلى أنها إذا خلت بالماء واستعملته لا يجوز للرجل استعمال فضلها. 
[footnoteRef:1763] [1763:  Imām Nawawī (n 17) 4:2.] 

ʿAllāmah Ibn ‘Abdil Barr quotes five views: regarding this Masalah:

وللعلماء في هذه المسألة خمسة أقوال
أحدها: الكراهية لأن يتطهر الرجل بفضل المرأة.
[footnoteRef:1764] [1764:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 2:128.] 

This is due to the narration of Sunan Abī Dāwūd. Ḥumayd al-Ḥimyarī said:
لقيت رجلا صحب النبي - صلى الله عليه وسلم - أربع سنين كما صحبه أبو هريرة، قال: نهى رسول الله - صلى الله عليه وسلم - أن تغتسل المرأة ‌بفضل ‌الرجل، أو يغتسل الرجل بفضل المرأة. زاد مسدد: وليغترفا جميعا. 
[footnoteRef:1765] [1765:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:61.] 

Ḥāfiẓ Ibn Ḥajar said about this narration:
رجاله ثقات. 
[footnoteRef:1766] [1766:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 1:618.] 

There are two ways to respond to this:
1) It refers to slight dislike. Ḥāfiẓ Ibn Ḥajar says:
أو يحمل النهي على التنزيه جمعا بين الأدلة والله أعلم. 
[footnoteRef:1767] [1767:  Ibid.] 

2) This prohibition is referring to Mā Musta’mal.  Ḥāfiẓ Ibn Ḥajar explains:
أحاديث النهي على ما تساقط من الأعضاء، والجواز على ما بقي من الماء، وبذلك جمع الخطابي. 
[footnoteRef:1768] [1768:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 1:618.] 

The second view that ʿAllāmah Ibn ‘Abdil Barr mentioned is that it is permissible for both genders to use the leftovers of each other:
والثاني: أن تتطهر المرأة بفضل وضوء الرجل.
[footnoteRef:1769]	 [1769:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 2:128.] 

This is the view of the majority of scholars:
والثالث: أنهما إذا شرعا جميعا في التطهر فلا بأس به. وإذا خلت المرأة بالطهور فلا خير في أن يتطهر بفضل طهورها. 
[footnoteRef:1770] [1770:  Ibid.] 

This third view is the view in the Ḥambalī Madhab. ʿAllāmah Ibn ‘Abdil Barr quotes from Imām Aḥmad that he said:
إلا أحمد بن حنبل، فإنه قال: إذا خلت المرأة بالطهور فلا يتوضأ منه الرجل، إنما الذي رخص فيه أن يتوضآ جميعا.
[footnoteRef:1771] [1771:  Ibid, 2:129.] 

In response, ʿAllāmah Ibn ‘Abdil Barr mentions:
الآثار في الكراهية في هذا الباب مضطربة لا تقوم بها حجة، والآثار الصحاح هي الواردة بالإباحة. 
[footnoteRef:1772] [1772:  Ibid.] 

Allāmah Ibn ‘Abdil Barr then mentions the fourth view:
والرابع: أنه لا بأس أن يتطهر كل واحد منهما بفضل طهور صاحبه ما لم يكن الرجل جنبا، والمرأة حائضا أو جنبا، وهو قول ابن عمر. 
[footnoteRef:1773] [1773:  Ibid, 2:128.] 

From these four views, the vast majority of scholars took the second view. ʿAllāmah Ibn ‘Abdil Barr mentions:
(والذي) عليه جماعة فقهاء الأمصار أنه لا بأس بفضل وضوء المرأة وسؤرها، حائضا كانت أو جنبا، خلت به أو شرعا معا. 
[footnoteRef:1774] [1774:  Ibid, 2:129.] 

ʿAllāmah Abūl Walīd mentioned that this is the view of the majority:
وأكثر الفقهاء على إباحة أن يتوضأ الرجال والنساء في فور واحد من إناء واحد ويغتسل الرجل بفضل المرأة. 
[footnoteRef:1775] [1775:  ʿAllāmah Bājī (n 7) 1:63.] 

This is the view of the majority, not all. 
Therefore, Ḥāfiẓ Ibn Ḥajar refutes those who claimed that it was the view of all the scholars. He writes:
ونقل النووي أيضا الاتفاق على جواز وضوء المرأة بفضل الرجل دون العكس، وفيه نظر أيضا، فقد أثبت الخلاف فيه الطحاوي، وثبت عن ابن عمر والشعبي والأوزاعي المنع لكن مقيدا بما إذا كانت حائضا، وأما عكسه فصح عن عبد الله بن سرجس الصحابي وسعيد بن المسيب والحسن البصري: أنهم منعوا التطهر بفضل المرأة، وبه قال أحمد وإسحاق، لكن قيداه بما إذا خلت به لأن أحاديث الباب ظاهرة في الجواز إذا اجتمعا. 
[footnoteRef:1776] [1776:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 3) 1:617.] 

The permissibility is established from many other narrations as well. In Ṣaḥīḥ al-Bukhārī it comes:
1) عن ‌عائشة، قالت: كنت أغتسل أنا والنبي صلى الله عليه وسلم ‌من ‌إناء ‌واحد. (متفق عليه)
[footnoteRef:1777][footnoteRef:1778] [1777:  Imām Abū ʿAbdullāh Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:59.]  [1778:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:257.] 

The narration of Bukhārī has the addition: 
من قدح يقال له: الفرق. 
Further narrations:
2) عن عائشة؛ قالت: كنت أغتسل أنا ورسول الله صلى الله عليه وسلم ‌من ‌إناء ‌واحد تختلف أيدينا فيه من الجنابة. (متفق عليه)
[footnoteRef:1779][footnoteRef:1780] [1779:  Imām Bukhārī (n 34) 1:61.  	]  [1780:  Imām Muslim (n 35) 1:256.] 

3) عن عائشة؛ قالت: كنت ‌أغتسل أنا ورسول الله صلى الله عليه وسلم من إناء، بيني وبينه، واحد. فيبادرني حتى أقول: دع لي، دع لي. قالت: وهما جنبان. 
[footnoteRef:1781] [1781:  Ibid, 1:257.] 

4) عن ‌ابن عباس : أن النبي صلى الله عليه وسلم وميمونة كانا يغتسلان ‌من ‌إناء ‌واحد. 
[footnoteRef:1782] [1782:  Imām Bukhārī (n 34) 1:60.] 

5) عن ‌عبد الله بن عبد الله بن جبر قال: سمعت ‌أنس بن مالك يقول: كان النبي صلى الله عليه وسلم والمرأة من نسائه يغتسلان ‌من ‌إناء ‌واحد. 
[footnoteRef:1783] [1783:  Ibid, 1:61.] 

Likewise, Umm Salamah said:
6) وكنت أغتسل أنا والنبي صلى الله عليه وسلم ‌من ‌إناء ‌واحد من الجنابة.
[footnoteRef:1784] [1784:  Ibid, 1:71.] 

This is the clear meaning of this narration. It refers to using the leftover water in the utensil
However, some Mālikī scholars used this narration to prove that a person can use Mā Musta’mal:
قال أبو محمد: (هو عبد الله بن عثمان الأسدي القرطبي، المحدث الفقيه الثقة، ولد سنة: 283، والمتوفى سنة: 364): في هذا دليل على إباحة الوضوء بالماء المستعمل الذي قد توضأ به، وإنما كره الوضوء بالماء الذي قد توضأ به من أجل أنة قد أدي به فرض، كما كره أن يرمى من الجمار بما قد رمي به.
وقال ابن القاسم (هو عبد الرحمن بن القاسم المصري، الإمام العلامة الفقيه، صحب الإمام مالك وغيره، وتوفي سنة: 191): من توضأ بما قد توضا به وصلى جازت صلاته إذا كان المتوضيء به أولا طاهر الأعضاء وإلا فلا يتوضا به. 
[footnoteRef:1785] [1785:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:130.] 

[bookmark: _heading=h.ujubo8980fv0]مَا لَا يَجِبُ مِنْهُ الْوُضُوءُ
[bookmark: _heading=h.lxwptuenm7zq]The Fifty-Oneth Narration
مَالِك، عَنْ مُحَمَّدِ بْنِ عُمَارَةَ، عَنْ مُحَمَّدِ بْنِ إِبْرَاهِيمَ، عَنْ أُمِّ وَلَدٍ لِإِبْرَاهِيمَ بْنِ عَبْدِ الرَّحْمَنِ بْنِ عَوْفٍ، أَنَّهَا سَأَلَتْ أُمَّ سَلَمَةَ زَوْجَ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَقَالَتْ: إِنِّي امْرَأَةٌ أُطِيلُ ذَيْلِي وَأَمْشِي فِي الْمَكَانِ الْقَذِر، قَالَتْ أُمُّ سَلَمَة: قَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "يُطَهِّرُهُ مَا بَعْدَهُ".
[bookmark: _heading=h.tonrx9sxpf70]مَا لَا يَجِبُ مِنْهُ الْوُضُوءُ
Looking at the Aḥādīth under this chapter, it is clear that Imām Mālik does not intend the technical meaning of Wuḍū. Rather, he refers to the literal meaning, which simply refers to ‘washing’. 
كأنه أراد بالوضوء ما هو أعم من الشرعي واللغوي بدليل الحديث المبدوء به.
It seems that by ‘wuḍūʾ’, he was referring to a more general [wuḍūʾ] than the technical and literal definition, as proven by the ḥadīth he started with.[footnoteRef:1786] [1786:  ʿAllāmah Zurqānī (n 2) 1:83.] 

Therefore, this title will be translated as: The Chapter on the (impurities that are not) Compulsory to Wash.
However, Mawlānā Zakariyyā Kāndlawī felt that it still refers to the ritual ablution. He writes:
والأوجه عندي أن يراد به الاصطلاحي.
[footnoteRef:1787] [1787:  Maulānā Zakariyyā (n 6) 1:384.] 

In shā Allāh, as we go through the narration, we will be able to determine which is correct.
‌ مَالِك، عَنْ مُحَمَّدِ بْنِ عُمَارَةَ

[bookmark: _heading=h.o28zm783q7dp]Muḥammad ibn ʿUmārah
[bookmark: _heading=h.nbg65e8c6z3v]Name & lineage
He is:
‌‌‌محمد ‌بن ‌عمارة الحزمي الأنصاري. 
[footnoteRef:1788] [1788:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 8:204. ] 

[bookmark: _heading=h.188e1lvp72rs]Teachers
ʿAllāmah Ibn Abī Ḥātim quotes from his father a list of teachers from who this narrators narrates:
روى عن أبي بكر بن عمرو بن حزم ومحمد بن ابراهيم التيمى وعبد الله ابن [عبد الله بن] أبي طلحة وعبد الله بن عبد الرحمن ابى طوالة وزينب ابنة نبيط. 
[footnoteRef:1789] [1789:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952) 8:44.] 

[bookmark: _heading=h.281wxmdnhpyg]Students
As for his students:
روى عنه مالك بن أنس وحاتم بن اسماعيل وعبد الله بن ادريس وصفوان بن عيسى وعاصم بن عبد العزيز الاشجعى وأبو عاصم النبيل سمعت أبي يقول ذلك.  
[footnoteRef:1790] [1790:  Ibid, 8:44-45. ] 

[bookmark: _heading=h.h0y8w3f0ynhh]Status in ḥadīth
There are two views regarding his status is Ḥadīth:
1) He was reliable. This was the view of Yaḥyā ibn Ma’īn. He says:
محمد بن عمارة الحزمى ثقة  .
[footnoteRef:1791] [1791:  Ibid, 8:45.] 

ʿAllāmah Ibn Ḥibbān listed him in his Thiqāt:
• ‌محمد ‌بن ‌عمارة بن عمرو بن حزم الأنصاري، من أهل المدينة. يروي عن المدنيين ومحمد بن إبراهيم بن الحارث، روى عنه أهل الحجاز. 
[footnoteRef:1792] [1792:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 7:368.] 

We can also include the Tawthīq Ḍimnī of Imām Abū Dāwūd; since he transmitted it and maintained silence.
2) He was not strong
ʿAllāmah Ibn Abī Ḥātim quotes:
سئل ابى عن محمد بن عمارة الذى يحدث عنه مالك فقال: هو صالح الحديث ليس بذاك القوى. 
[footnoteRef:1793] [1793:  ʿAllāmah Ibn Abī Ḥātim (n 46) 8:45.] 

Due to this, Ḥāfiẓh Ibn Ḥajar mentioned in Taqrīb:
‌محمد ‌بن ‌عمارة ‌بن ‌عمرو ‌بن ‌حزم الأنصاري، المدني، صدوق يخطىء، من السابعة. 
[footnoteRef:1794] [1794:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 881.] 

However, Shaykh Bashār ‘Awwād and Shaykh Shu’ayb Arnāwūt made Ta’aqub on him and said:
بل: صدوقٌ حسن الحديث، وقوله: "يخطئ" لا ندري من أين أتى بها، فهذا الشيخ وَثَّقَه ابنُ معين، وقال أبو حاتم: صالح، ليس بذاك القويّ، وذكره ابنُ حبان في "الثقات". 
[footnoteRef:1795] [1795:  Dr. Bashshār ʿAwwād Maʿrūf and Shaykh Shuʿayb al-Arnaʾūṭ, Taḥrīr Taqrīb at-Tahdhīb (Beirut: Muʾassasat ar-Risālah, 1997), 3:295. ] 

The conclusion is that he was reliable, but he was not of a very advanced level. He, so to say, just made it, for his narrations to be graded as authentic. 
Nonetheless, Imām Mālik only transmits this one narration from him:
لمالك عنه حديث واحد من المسند. 
Mālik has one musnad ḥadīth from him.[footnoteRef:1796] [1796:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 45) 8:204.] 

عَنْ مُحَمَّدِ بْنِ إِبْرَاهِيمَ
‌We spoke about him in the previous lessons.
محمد ‌بن ‌إبراهيم ‌بن ‌الحارث هذا، هو أحد ثقات أهل المدينة ومحدثيهم. معدود في التابعين. 
This Muḥammad ibn Ibrāhīm ibn al-Ḥārith is one of the trustworthy people and muḥaddiths of the people of Madīnah. He is amongst the Tābiʿīn.[footnoteRef:1797] [1797:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 45) 15:266.] 

عَنْ أُمِّ وَلَدٍ لِإِبْرَاهِيمَ بْنِ عَبْدِ الرَّحْمَنِ بْنِ عَوْفٍ
[bookmark: _heading=h.el2xtmoji0fh]Umm walad  Ibrāhīm Ibn ʿAbd ar-Raḥmān Ibn ʿAwf
[bookmark: _heading=h.djkmmaweqevq]Name
Her name was Ḥamīdah. In the footnotes, the editors highlighted:
بهامش الأصل: اسمها حميدة ذكر ذلك النسائي 
Her name is Ḥamīdah, Nasāʾī mentions that.
Ibn Bushkuwāl presented proof that this indeed refers to Ḥamīdah:
والحجة في ذلك 
The proof of this-
He then quotes his chain that links to Ḥusayn ibn al-Walīd who said:
ثنا مالك بن أنس عن محمد بن عمارة عن محمد بن إبراهيم ابن الحرث عن حميدة أنها سألت أم سلمة فقالت إني امرأة طويلة …..(غوامض الأسماء المبهمة – 1 / 435)
Mālik ibn Anas related to us from Muḥammad ibn ʿUmārah, from Muḥammad ibn Ibrāhām ibn al-Ḥārith, from Ḥamīdah, that she asked Umm Salamah, who said, ‘I am a tall woman […]’
This is how we know that her name is Ḥamīdah. ʿAllāmah Mizzī says:
رواه النسائي من طرق، عن مالك سماها في بعضها ‌حميدة. 
An-Nasāʾī narrated it from different chains, from Mālik, who called her “Ḥamīdah” in some of them.[footnoteRef:1798] [1798:  Jamāl ad-Dīn Abu ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 26:169.] 

There is only one person who narrates from her, and that is this particular narrator:
تفرد عنها محمد بن إبراهيم التيمي. 
Muḥammad ibn Ibrāhīm at-Tīmī alone narrated from her.[footnoteRef:1799] [1799:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah), 4:606.] 

[bookmark: _heading=h.pjbuhj23flx4]Status in Ḥadīth
ʿAllāmah Zurqānī describes her saying:
تابعية صغيرة مقبولة. 
[She is] a junior, female Tābiʿī and is accepted.[footnoteRef:1800] [1800:  ʿAllāmah Zurqānī (n 2) 1:84.] 

He obtained this from Taqrīb, because Ḥāfiẓ Ibn Ḥajar said:
مقبولة
Accepted[footnoteRef:1801] [1801:  Ḥāfiẓ Ibn Ḥajar, Taqrīb at-Tahdhīb (n 51) 1350.] 

Once again, Shaykh Shuʿayb and Shaykh Bashshār both objected:
بل: مجهولة، فقد تفرَّد بالرواية عنها محمد بن ‌إبراهيم بن الحارث التيمي، ولم يوثقها أحد، وجهلها الذهبي. 
Rather, she is unknown, as Muḥammad ibn Ibrāhīm at-Tīmī alone narrated from her, none have made tawthīq of her, and Dhahabī is unaware of her. [footnoteRef:1802] [1802:  Dr. Bashshār ʿAwwād Maʿrūf and Shaykh Shuʿayb al-Arnaʾūṭ (n 52) 4:410.] 

In Dars-e Tirmidḥī, Muftī Taqī ʿUthmānī responded by saying that she is clearly known, since we know that she is the umm walad of Ibrāhīm ibn ʿAbd ar-Raḥmān, and that she is a Tābiʿiyyah. 
However, this response is invalid, because when the Muḥaddithīn use the term ‘jahālah’, they are referring to someone who has less than two students. They do not mean that the identity is unknown. A person could be well-known, and many details of his life could be known, but if he has less than two students, he will not be considered.
Hence, ʿAllāmah Khaṭṭābī also said:
عن أم ولد لإبراهيم ابن عبد الرحمن وهي مجهولة لا يعرف حالها في الثقة والعدالة. 
It is reported from the umm walad of Ibrāhīm ibn ʿAbd ar-Raḥmān. She is unknown and her state of trustworthiness and uprightness is indefinite.[footnoteRef:1803] [1803:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī al-Bustī, Maʿālim as-Sunan (Aleppo: Al-Maṭbaʿah al-ʿIlmiyyah, 1932), 1:119.] 

However, to authenticate this narration, we could apply the principle of ʿAlī ibn al-Madīnī; that if one great imām quotes from a person, then that will be sufficient to remove the jahālah: 
وقال فيمن يروي عنه ابن المبارك ووكيع وعاصم: هو معروف […] وقال فيمن روى عنه مالك وابن عيينة: معروف. 
He said regarding one from whom Ibn al-Mubarak, Wakīʿ and ʿĀṣim narrated, ‘He is well-known […]’ […] He said regarding one whom Mālik and Ibn ʿUyaynah narrated: ‘He is well-known.’ [footnoteRef:1804] [1804:  Ḥāfiẓ ʿ Abu ’l-Faraj Abd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Sharḥ ʿIlal at-Tirmidhī (Dār al-Malāḥ, 1978), 82.] 

Nevertheless, even if we assume that she is majhūl, the person transmitting from her, Muḥammad ibn Ibrāhim, is a Tābi’ī. Therefore, the marfūʿ portion of this is mursal, and mursal is accepted. 
Be that as it may, this narrator is definitely the umm walad of Ibrāhim ibn ʿAbd ar-Raḥmān ibn ʿAwf.  However, when ʿAbdullāh ibn al-Mubārak transmitted this, he quoted Muḥammad ibn Ibrāhīm narrating from someone else’s umm walad.  After transmitting this narration, Imām Tirmidhī explained:
وروى عبد الله بن المبارك هذا الحديث عن مالك بن أنس، عن محمد بن عمارة، عن محمد بن إبراهيم، عن أم ولد لهود بن عبد الرحمن بن عوف، عن أم سلمة. وهو وهم وليس لعبد الرحمن بن عوف ابن يقال له هود، وإنما هو عن أم ولد لإبراهيم بن عبد الرحمن بن عوف، عن أم سلمة، وهذا الصحيح. 
ʿAbdullāh ibn al-Mubārak narrated this ḥadīth from Mālik ibn Anas, from Muḥammad ibn ʿUmārah, from Muḥammad ibn Ibrāhīm, from the umm walad of Hūd ibn ʿAbd ar-Raḥmān ibn ʿAwf, from Umm Salamah. This is an error, as ʿAbd ar-Raḥmān ibn ʿAwf had no son called Hūd, but it actually narrated from the umm walad of Ibrāhīm ibn ʿAbd ar-Raḥmān ibn ʿAwf, from Umm Salamah, and this is correct.[footnoteRef:1805] [1805:   Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:187.] 

 Continuing with ḥadīth 51, the umm walad of Ibrāhīm ibn ʿAbd ar-Raḥmān asked: 
أَنَّهَا سَأَلَتْ أُمَّ سَلَمَةَ زَوْجَ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ […] 
That the umm walad of Ibrāhīm ibn ʿAbd ar-Raḥmān ibn ʿAwf questioned Umm Salamah, the wife of the Prophet ﷺ […][footnoteRef:1806] [1806:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 166.] 

[bookmark: _heading=h.lpbl10xupscl]Umm Salamah: Wife of the Prophet ﷺ
[bookmark: _heading=h.evtxh7p8w9z8]Name & lineage
She is:
هند بنت أبي أمية بن المغيرة بن عبد الله بن عمر بن مخزوم القرشية المخزومية أم المؤمنين. 
Hind bint Abī Umayyah ibn al-Mughīrah ibn ʿAbdullāh ibn ʿUmar ibn Makhzūm al-Qurashī al-Makhzūmī, the mother of the believers[footnoteRef:1807] [1807:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:84. ] 

[bookmark: _heading=h.969w3v3kjaiz]Difference in Transmitting the Questionned Person
All the transmitters of the Muwaṭṭaʾ from Imām Mālik transmitted it in this way: that the umm walad of Ibrāhīm asked Umm Salamah. Likewise, the other students of Imām Mālik who did not transmit the Muwaṭṭaʾ also quoted in their narrations that Umm Salamah is indeed the one who asked.
However, ʿAllāmah Ibn ʿAbd al-Barr claims that one other student of Imām Mālik made a mistake and claimed that the umm walad of Ibrāhim asked ʿĀʾishah. He says:
هكذا هذا الحديث في "الموطأ" عند جماعة رواته فيما علمت، وقد رواه الحسين بن الوليد، عن مالك، فأخطأ فيه. 
The ḥadīth is like this in the Muwaṭṭaʾ by all its narrators according to my knowledge. And Ḥusayn ibn Walīd narrated it from Mālik, and he erred in it.[footnoteRef:1808] [1808:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 8:204. ] 

He then quotes his chain which links to Ḥusayn ibn Walīd:
حدثناه خلف بن القاسم، قال: حدثنا الحسن بن رشيق، قال: حدثنا أحمد بن شعيب، قال: أخبرنا أحمد بن نصر، قال: حدثنا الحسين بن الوليد قال: حدثنا مالك، عن ‌محمد ‌بن ‌عمارة، عن محمد بن إبراهيم بن الحارث، عن حميدة: أنها سألت عائشة، فقالت: إني امرأة أطيل ذيلي، وأمر بالمكان القذر، فقالت: سئل رسول الله - صلى الله عليه وسلم - عن ذلك، فقال: "يطهره ما بعده". 
Khalaf ibn al-Qāsim narrated to us, saying: Ḥusayn ibn Rashīq narrated to us, saying: Aḥmad ibn Shuʿayb narrated to us, saying: Aḥmad ibn Naṣr related to us, saying: Ḥusayn ibn Walīd said: Mālik narrated to us from Muḥammad ibn ʿUmārah from Muḥammad ibn Ibrāhīm ibn al-Ḥārīth from Ḥamīdah that she asked ʿĀʾishah and said, ‘I am a woman who wears a long skirt and I (sometimes) walk in places of filth.’ ʿĀʾishah replied, “Someone questioned the Messenger of Allāh ﷺ regarding that, and he replied, ‘‘What follows (i.e. clean places) purifies it.’”[footnoteRef:1809] [1809:  Ibid.] 

After narrating it, ʿAllāmah Ibn ʿAbd al-Barr says:
هذا خطأ، وإنما هو لأم سلمة، لا لعائشة، وكذلك رواه الحفاظ في "الموطأ" وغير "الموطأ" عن مالك. 
This is incorrect. It is actually Umm Salamah, not ʿĀʾishah. The ḥuffāẓ narrated it in this way in the Muwaṭṭaʾ and elsewhere from Mālik.[footnoteRef:1810] [1810:  Ibid, 8:205.] 

Although ʿAllāmah Ibn ʿAbd al-Barr mentions this, I humbly feel that it was not Ḥuṣayn ibn Walīd who made the error. Rather, it was Ḥasan ibn Rashīq who erred.
If we look at the chain of Ibn Bushkuwāl that goes via two other students of Aḥmad ibn Shuʿayb, they clearly quoted from their teacher, who quotes with a chain via Ḥusayn, and it is clear that he quoted from Imām Mālik that the umm walad, Walīdah, asked Umm Salamah:
قرأت على أبي محمد بن عتاب قال قرأت على حاتم بن محمد قال ثنا علي بن محمد ثنا حمزة والحسن بن الخضر قالا أنبأ أحمد بن شعيب قال أنا أحمد بن نصر قال ثنا الحسين بن الوليد هو النيسابوري ثنا مالك بن أنس عن محمد بن عمارة عن محمد بن إبراهيم ابن الحرث عن حميدة أنها سألت أم سلمة فقالت إني امرأة طويلة الذيل فأمر بالمكان القذر فقالت أم سلمة سئل رسول الله صلى الله عليه وسلم عن ذلك فقال يطهره ما بعده. 
I recited to Abū Muḥammad ibn ʿAttāb, who said: I recited to Ḥātim ibn Muḥammad, who said: ʿAlī ibn Muḥammad narrated to us [saying]: Ḥamzah and Ḥasan ibn Khiḍr narrated to us, both saying: Aḥmad ibn Shuʿayb informed us, saying: Aḥmad ibn Naṣr related to us, saying: Ḥusayn ibn Walīd – the one from Nishapur – narrated to us [saying]: Mālik ibn Anas narrated to us from Muḥammad ibn ʿUmārah from Muḥammad ibn Ibrāhīm ibn al-Ḥarth from Ḥamīdah that she asked Umm Salamah ‘I am a woman who wears a long skirt and I (sometimes) walk in places of filth.’ Umm Salamah replied, “Someone questioned the Messenger of Allāh ﷺ regarding that, and he replied, ‘‘What follows (i.e. clean places) purifies it.’”[footnoteRef:1811] [1811:  ʿAllāmah Abu ‘l-Qāsim Khalaf ibn ʿAbd al-Malik ibn Bashkawāl, Ghawāmiḍ al-Asmāʾ al-Mubhamah (Beirut: ʿĀlam al-Kutub, 1987), 1:435.] 

The umm walad said:
فَقَالَتْ: إِنِّي امْرَأَةٌ أُطِيلُ ذَيْلِي […] 
And said, ‘I am a woman who wears a long skirt […]’
[bookmark: _heading=h.182zut16mjfh]Explanation of the Wording: ‘Dhayl’
‘Dhayl’ refers to the trains of a garment / the lower portion of the clothes. 
In his commentary of Sunan Abī Dāwūd, ʿAllāmah Ibn Raslān explains the word ‘dhayl’:
أصْله من ذَال الشيء إذا طَال، ثم أطلق الذيْل عَلى طرفه الذي يَلي الأرض. 
Its origin is from ‘dhāla ’sh-shay’ when something is long. Then ‘dhayl’ was used unrestrictedly for the (lower) extremity of the clothes that is next to the ground.[footnoteRef:1812] [1812:  Shihāb ad-Dīn Aḥmad ibn Ḥusayn al-Maqdisī ar-Ramlī, better known as Ibn Raslān, Sharḥ Sunan Abī Dāwūd li ’bn Raslān (Faiyum: Dār al-Falāḥ, 2016), 3:83. ] 

Therefore, ʿAllāmah Abū ’l-Walīd al-Bājī explains what is meant here:
تريد أنها كانت تطيل ثوبها الذي تلبسه ليستر قدميها في مشيها على عادة العرب ولم يكن نساؤهم يلبسن الخفاف فكن يطلن الذيل للستر ورخص النبي - صلى الله عليه وسلم - في ذلك لذلك المعنى. 
She means that she would lengthen the clothes that she would wear so that it covers her feet when walking, as it was the habit of the Arabs. Their wives would not wear socks. Hence, they would lengthen the lower portion to cover [their feet]. And the Prophet ﷺ permitted that for that reason.[footnoteRef:1813]  [1813:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:63.] 

She continues:
 وَأَمْشِي فِي الْمَكَانِ الْقَذِر
And I (sometimes) walk in places of filth.
She walks in places in which there is dirt.
[bookmark: _heading=h.2vk9a4w049x9]Explanation of the Wording: ‘Qadhir’
ʿAllāmah Badr ad-Dīn al-ʿAynī explains the word ‘qadhir’:
بفتح القاف، وكسر الذال المعجمة- ضد النظافة؛ يقال: شيءٌ قَذِرٌ بيِّنُ القذارة، وأصله من قذرتُ الشيء أقذَرُه إذا كرهتَه واجتنبتَه، من باب علم يعلم؛ والاسمُ: " القَذَر " بفتح القاف والذال. 
With a fatḥah on the qāf and a kasrah on the dotted dhāl. It is the opposite of cleanliness. It is said, ‘Shay qadhir bayyin al-Qadharah’ (something which is qadhir is that which is clearly dirty). Its origin is from ‘qadhirtu ’sh-shay aqdhartu-hū’ when you dislike something and abstain from it. It comes from the verb group ʿalima yaʿlamu (qadhira yaqdharu), and the noun is ‘qadhar’ with a fatḥah on the qāf and dhāl.[footnoteRef:1814]  [1814:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abī Dāwūd li ’l-ʿAynī (Riyadh: Maktabat ar-Rushd, 1999), 2:217.] 

The point to keep in mind is that she used the word ‘qadhir’, and not ‘najis’. She meant to say that she walks where there is dirt, not where there is impurity. Dirt is very different from impurity.
ʿAllāmah Ibn Raslān explains:
تريد أنها لا يمكنها ترك المشي فيه لأن المتصرف الماشي يمشي على موضع قذر وغير قذر لأن الطريق لا يخلو في الأغلب من هذا وترك المشي في مثل هذا يمنع التصرف جملة والمرأة تحتاج من إرخاء ذيلها وستر قدميها في المكان القذر إلى ما تحتاج إليه في غيره. 
She means that she cannot avoid walking in it because one who walks to dispose of his affairs will inevitably walk in dirty and non-dirty places because, most of the time, the road is not free from that. And avoiding walking in a similar case will prevent one from disposing of his affairs completely. And a woman needs to hang down the lower portion of her garments and cover her feet in dirty places just as she needs to do so in other places.[footnoteRef:1815] [1815:  ʿAllāmah Bājī (n 8) 1:63.] 

In response to this question, Umm Salamah presents a narration of the Prophet ﷺ:
قَالَتْ أُمُّ سَلَمَة: قَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: “يُطَهِّرُهُ مَا بَعْدَهُ”.
Umm Salamah replied, ‘The Messenger of Allāh ﷺ said, ‘What follows (i.e. clean places) purifies it.’”
[bookmark: _heading=h.qz453vz3xr2c]Interpretation of the Narration & the Purity of Clothes After Walking on Dirt
The apparent meaning of this is that if a lady is walking with a long cloak or a dress that is touching the ground, then any impurity that gets on her clothes will become clean as she walks and drags her clothes along the ground. 
This is the apparent meaning, and it is supported by another narration of Sunan Abī Dāwūd:
عن موسى بن عبد الله بن يزيد عن امرأة من بني عبد الأشهل، قالت: قلت: يا رسول الله، إن لنا طريقا ‌إلى ‌المسجد منتنة، فكيف نفعل إذا مطرنا؟ قال: "أليس  بعدها طريق هي أطيب منها؟" قالت: قلت: بلى، قال: "فهذه بهذه" 
Mūsā ibn ʿAbdullāh ibn Yazīd reported from a woman from Banū ʿAbd al-Ashhal that she said, “I said, ‘Oh Messenger of Allāh, our road to the mosque is dirty. What shall we do when it rains?’ He (ﷺ) replied, ‘Is there not a cleaner road after it?’ I said, ‘Indeed.’ He said, ‘Thus, this one makes up for the other.’[footnoteRef:1816] [1816:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:285.] 

After quoting this narration, Imām Tirmidhī says:
وهو قول غير واحد من أهل العلم، قالوا: إذا وطئ الرجل على المكان القذر أنه لا يجب عليه غسل القدم، إلا أن يكون رطبا فيغسل ما أصابه. 
It is the view of several scholars. They said that when a man walks in a dirty place, it is not obligatory for him to wash his feet except if it is wet, then he will wash what got on him.[footnoteRef:1817] [1817:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabat wa Maṭbaʿat Muṣṭafā al-Bābī al-Ḥalbī, 1975), 1:188. ] 

Due to the word ‘mā’, the narration is broad and encompassing. It does not make any distinction between wet and dry impurities.
However, Imām Tirmidhi is claiming that scholars made an exclusion and specified the narration to only dry impurities. Not a single scholar practice on the apparent meaning of this narration without any interpretations or exclusions. ʿAllāmah Yūsuf Binnūrī translates what Shāh Walī-Allāh mentioned in Persian in Al-Muṣaffā Sharḥ al-Muwaṭṭaʾ:
وجمهور الفقهاء لم يعملوا بهذا الحديث. 
The majority of jurists did not act on this ḥadith [in its entirety].[footnoteRef:1818] [1818:  ʿAllāmah Muḥammad Yūsuf ibn Muḥammad Zakariyyā al-Binnūrī, Maʿārif as-Sunan Sharḥ Jāmiʿ Tirmidhī (Karachi: Īj – Aym – Saʿīd Kambinī, 1413 AH), 1:474.] 

Likewise, ʿAllāmah Ibn al-Athīr mentions:
فأما النجاسة مثل البول ونحوه تصيب الثوب أو بعض الجسد فإن ذلك لا يطهره إلا الماء إجماعا. 
As for impurities like urine etc. that get on clothes or part of the body, then only water can purify them according to consensus.[footnoteRef:1819] [1819:  ʿAllāmah Abū ’s-Saʿādāt al-Mubārak ibn Muḥammad al-Jazarī, better known as Ibn al-Athīr, An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar (Al-Maktabat al-Islāmiyyah li-Ṣāḥibi-hā al-Ḥāj Riyāḍ ash-Shaykh), 572.] 

[bookmark: _heading=h.4y979e72ezuk]Demonstration of Exclusions from All Four Madhāhib
[bookmark: _heading=h.fodu9o3q6yfd]Mālikī madhhab
ʿAllāmah Abū ’l-Muṭarrif al-Qanāzaʿī explains the exclusion in the Mālikī madhhab:
إذا جرت ثوبها على نجاسة يابسة ثم جرته بعد ذلك على تراب طاهر فقد أزال عن ثوبها ما كان قد تعلق به من النجاسة اليابسة، وأما إذا جرته على نجاسة رطبة لم يزلها إلا الغسل بالماء.
When she drags her clothes over dry impurity, and afterwards she drags it on clean earth, then the dry impurity that was on her clothes is removed. However, if she drags it over wet impurity, then only washing with water will remove the impurity.[footnoteRef:1820] [1820:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:130-131.] 

[bookmark: _heading=h.uqk0qr6lbjdq]Ḥanafī madhhab
Imām Muḥammad explains the exceptions in the Ḥanafī madhhab. After quoting this narration in his Muwaṭṭaʾ, he says:
لا بأس بذلك ما لم يعلق بالذيل قَذَر، فيكون أكثر من قدر الدرهم الكبير المثقال: فإذا كان كذلك، فلا يصلين فيه حتى يغسله، وهو قول أبي حنيفة. 
That is fine as long as filth which exceeds the size of a dirham whose weight is great does not get on the trails of the garment. If it is such, then he most definitely should not pray in it until he washes it. And this is the view of Abū Ḥanīfah.[footnoteRef:1821] [1821:  Imām Abū ʿAbdullāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Muwaṭṭaʾ Imām Mālik Riwāyat Muḥammad ibn al-Ḥasan ash-Shaybānī (Al-Maktabah al-ʿIlmiyyah, 2nd ed.), 107. ] 

[bookmark: _heading=h.rtow68jtnkl7]Shāfiʿī & Ḥanbalī madhhab
 ʿAllāmah Khatīb mentions the rulings in the Shāfiʿī and Ḥanbalī madhhab when commentating on this narration:
كان الشافعي يقول: إنما هو فيما جُر على ما كان يابسا لا يعلق بالثوب منه شيء، فأما إذا جر على رطب فلا يطهر إلاّ بالغسل.
وقال أحمد بن حنبل ليس معناه إذا أصابه بول ثم مر بعده على الأرض أنها تطهره ولكنه يمر بالمكان فيقذره ثم يمر بمكان أطيب منه فيكون هذا بذاك ليس على أنه يصيبه منه شيء. 
Shāfiʿī would say, ‘It only pertains to those [clothes] which were dragged on dry impurities that do not stick to the clothes at all. As for those [clothes] which were dragged on wet impurities, they only become pure by washing.
Aḥmad ibn Ḥanbal said, ‘It does not mean that when urine gets on him, and afterwards he passes by the ground, that it will purify the urine. Rather, [it means that] he passes by a place which he finds filthy, and then he passes by a cleaner place. Hence, this one will make up for that one. It does not mean that any of it gets on him.[footnoteRef:1822] [1822:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī al-Bustī, Maʿālim as-Sunan (Aleppo: Al-Maṭbaʿah al-ʿIlmiyyah, 1932), 1:118.] 

Until this point, all that I explained conforms with the apparent meaning of this narration. This explains why ʿAllāmah Zurqānī would explain the word ‘wuḍūʾ’ in the heading of this chapter to refer to ‘washing’, as he says: 
كأنه أراد بالوضوء ما هو أعم من الشرعي واللغوي بدليل الحديث المبدوء به.
It seems that by ‘wuḍūʾ’, he was referring to a more general [wuḍūʾ] than the technical and literal definition, as proven by the ḥadīth he started with.[footnoteRef:1823] [1823:  ʿAllāmah Zurqānī (n 2) 1:83.] 

[bookmark: _heading=h.vv5m53dy66vw]Different Explanation 
However, there is another way to understand this narration.
The background is that ʿAllāmah Ibn ʿAbd al-Barr quotes a statement of Imām Mālik:
فقال مالك: معناه في القشب اليابس والقذَر الجاف الذي لا يتعلق منه بالثوب شيء، فإذا كان هكذا كان ما بعده من المواضع الطاهرة تطهيرا للثوب. 
Mālik said, ‘It means [that she walks] in dry filth and dirt which do not stick to clothes at all. When it is such, the clean places after it purify the clothes.[footnoteRef:1824]  [1824:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:132. ] 

There are two ways to understand this statement.
1) It is in conformity with the issue that we explained.
However, ʿAllāmah Abū ’l-Walīd al-Bājī remarks on this:
فإن القشب اليابس لا ينجس الثوب مجاورته فلا يحتاج إلى تطهيره فكذلك إذا مر الثوب على أرض يابسة فإنه لا يحتاج إلى تطهيره لأنه لا ينجس بمروره ذلك.
Dry dirt does not render clothes impure by walking past it. Hence, there is no need to purify it. Likewise, if clothes pass on dry land, then there is no need to purify them because they do not become impure by passing like that.[footnoteRef:1825] [1825:  ʿAllāmah Bājī (n 8) 1:64.] 

2) Therefore, ʿAllāmah Ibn ʿAbd sl-Barr explained that this does not refer to taṭhīr (cleansing an impurity). Rather, it refers to tanẓīf (cleaning dirt for hygiene):
وهذا عنده ليس تطهيرا للنجاسة لأن النجاسة عنده لا يطهرها إلا الماء وإنما هو تنظيف.
According to him, this is not to purify the impurity because, in his view, only water can purify impurities. It is merely cleaning [the dirt as hygiene].[footnoteRef:1826] [1826:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 2:132.] 

The point that I told you to keep in mind comes into use here. She used the word ‘qadhir’, which means that the dust, sand and mud will all get removed. They were in a desert and did not have paved pathways. 
According to this explanation, it means that the ground will remove the particles of dust and sand and clean the garment. This is the meaning that ʿAllāmah Ibn ʿAbd al-Barr presented for the statement of Imām Mālik.  
· According to the explanation of ʿAllāmah Ibn ʿAbd al-Barr: this narration refers to cleansing dirt (sand/dust/mud).
· According to other Mālikīs: this narration refers to purifying impurity (dung of animals etc).
[bookmark: _heading=h.o86rlckg7gql]Objection to the Explanation of ʿAllāmah Ibn ʿAbd al-Barr
If we consider the explanation of ʿAllāmah Ibn ʿAbd al-Barr, the question might arise as to why Imām Mālik would then mention this narration under the chapter:
ما لا يجب منه  الوضوء
Things that do not necessitate ablution
[bookmark: _heading=h.d3opo6do7gup]Answer
For this, we refer back to the explanations that we gave for the chapter heading. We just quoted that ʿAllāmah Zurqānī explained that ‘wuḍūʾ’ does not refer to the ritual ablution; rather, it refers to ‘washing’. However, Mawlānā Zakariyyā insisted that the ‘wuḍūʾ’ indeed does refer to the ritual ablution. Therefore, he explains:
أما على تقدير الخصوص بأن يراد به الوضوء الشرعي كما هو الأوجه.
Assuming that it is specific in referring to the sharʿī ‘wuḍūʾ’, as it is the most suitable.[footnoteRef:1827] [1827:  Shaykh al-Ḥadīth Maulānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:387.] 

Based on this explanation, the meaning of this narration is: ‘even though your clothes are dragging over the sand and mud, you do not have to make ablution. Moreover, you do not even have to stress about that dirt that appears on your garment, since it gets scraped off as you walk.’ Mawlānā Zakariyyā says:
فيكون غرض الإمام أنه لا يجب الوضوء بأمثال هذه الصور.
Hence, the aim of the Imām is that ablution is not necessary in similar cases.[footnoteRef:1828] [1828:  Ibid. ] 

This same explanation could apply to the chapter heading of Jāmiʿ at-Tirmidhī:
باب ما جاء في الوضوء من الموطأ 
Chapter: The Narrations pertaining to Wuḍūʾ Due to What One Walked On[footnoteRef:1829] [1829:  Imām Tirmidhī (n 12) 1:264.] 

However, then the explanation of Imām Tirmidhī indicates that this was not the meaning:
وهو قول غير واحد من أهل العلم، قالوا: إذا وطئ الرجل على المكان القذر أنه لا يجب عليه غسل القدم، إلا أن يكون رطبا فيغسل ما أصابه. 
And it is the view of several scholars. They said that when a man walks in a dirty place, it is not obligatory for him to wash his feet except if it is wet, then he will wash what got on him.[footnoteRef:1830] [1830:  Ibid, 1:267.] 

One might wonder why will she doubt that the dirt on the garment could nullify ‘wuḍūʾ’? 
The answer to this could be understood when we look at the reason why they lengthened their garments. They would do so because of not wearing socks. The relevant quotations from the earlier commentators will be presented shortly.  
If they did not have socks, then dirt could also go on their feet. And it is compulsory to wash the feet in wuḍūʾ. Hence, she doubted that whether if an impurity goes on a limb that has to be washed and cleaned, it cancels the washing and cleaning in ablution? Hence, it would necessitate renewing ablution. is majāz mursal (metonymy), where, instead of clearly saying that impurity comes onto her feet, she mentioned that her dress is long, which makes the addressee understand that she has a long dress, because her feet – which is a compulsory limb of ablution – is not covered.
Although Mawlānā Zakariyyā remarks that this explanation is most suitable – and this also conforms with the explanation of an erudite Māliki as ʿAllāmah Ibn ʿAbd al-Barr – he does say that the meaning of ‘impurities being removed’ is what is actually apparent:
ثم مناسبة الحديث بالترجمة على تقدير العموم ظاهر.  
Then, the correlation of the ḥadīth to the heading based on the presumption that it is general is apparent.[footnoteRef:1831] [1831:  Maulānā Zakariyyā (n 22) 1:387.] 

[bookmark: _heading=h.h9sngnw7mwgg]Explanation Given for the Exclusion
Nonetheless, reverting back to the first explanation, since we are specifying this narration to refer to dry impurity, it means that we are not practising on the apparent meaning of this narration. Therefore, we will have to explain why we are not practising on the broadness of the ḥadīth.
To respond to it, numerous scholars just said that this is a weak narration. 
However, ʿAllāmah Abū ’l-Walīd al-Bājī gave a wonderful response. He explains:
وأما معنى ذلك عندي والله أعلم أن النجاسة التي في الطرقات لا يمكن الاحتراز منها مع التصرف الذي لا بد منه للناس فخفف أمرها إذا خفي عينها فإذا مر الذيل على موضع نجس ثم مر بعد ذلك على موضع طاهر أخفى عين النجاسة فأسقط عن اللابس حكم التطهير ولو لم يمر على موضع يطهره بإخفاء عين النجاسة لظهرت عين النجاسة ولوجب تطهيرها وإنما معنى ذلك أن ما لم تظهر عين النجاسة لا يجب غسله وإن جوزنا وجود نجاسة خفيت عينها به وهذه بمنزلة الطرقات من الطين والمياه التي لا تخلو من العذرة والأبوال وأرواث الدواب فإذا غلب عليها الطين وأخفى عينها لم يجب غسل الثوب منها فكان ذلك تطهيرا لها ولو ظهرت عين النجاسة فإن رأتها لم يطهره إلا الغسل.
The meaning – according to me, and Allāh knows best – is that it is difficult to keep away from the impurities that are on the road when people are disposing of their necessary affairs. Thus, the matter was made light when the impurity is visibly hidden. When the trail of clothes passes on an impure place, and afterwards it passes on a pure place, the actual impurity is hidden. As such, the ruling of purifying is waved off the person wearing those clothes. And if he did not pass by a place that purified it by hiding the actual impurity, the actual impurity would be apparent, and it would be obligatory to purify it.
It means that as long as the actual impurity is not apparent, washing it is not compusolry – even though we allowed the presence of an impurity which is actually invisible. This is similar to roads of clay and waters in which stool, urines and dungs of animals are present. When the clay is predominant over it, and the actual impurity is invisible, washing clothes by passing on it is not obligatory. Hence, that will purify it. But if the actual impurity is apparent, then only washing will purify it.[footnoteRef:1832] [1832:  ʿAllāmah Bājī (n 8) 1:64.] 

He explains the reasoning of the words ‘what follows purifies it’:
وإنما معنى يطهره ما بعده أنها لم تعلم بالنجاسة وإنما تخاف أن يكون ثوبها قد أصاب ما لا تخلو الطرقات منه فقيل لها أن خفاء عين النجاسة بما يتعلق بالثوب من الطين والتراب يمنعك من مشاهدة العين وتحقق وصولها إليها فيسقط عنك فرض تطهير ثوبك وكان ذلك بمنزلة تطهيره. 
The meaning of ‘what follows purifies it’ is that she is unaware of the presence of impurities, and she feared that what is usually present on roads got on her clothes. Hence, she was told that the invisibility of the actual impurity because of the clay and earth that sticks to clothes prevents you from seeing the actual impurity and confirming whether it really got on the clothes. Hence, the obligation of purifying your clothes is waved from you, and it becomes similar to purifying it.[footnoteRef:1833] [1833:  Ibid.] 

[bookmark: _heading=h.z3i5616apcyw]Lessons & Benefits
1) A female does not have to wear socks to cover her feet. 
Later on in Al-Istidhkār, when discussing another narration of the Muwaṭṭaʾ, ʿAllāmah Ibn ʿAbd al-Barr quotes this narration. He then says regarding both of the narrations:
وهذان الحديثان يدلان على أن نساء العرب لم يكن يلبسن الخفين ولو لبسن الخفين ما احتجن إلى إطالة الذيول.
These two ḥadīths prove that Arab women would not wear socks. If they had worn socks, they would not need to lengthen the lower portion of their garments.[footnoteRef:1834] [1834:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 26:192.] 

Thereafter he says:
وهذا هو المعروف عند السلف في زي الحرائر ولباسهن إطالة الذيول. 
This is what is well-known by the predecessors regarding the attire and clothing of the free women: lengthening the lower portion of the garments.[footnoteRef:1835] [1835:  Ibid.] 

2) Even if she does not wear socks, it is still highly recommended that her feet should be covered. ʿAllāmah Ibn ʿAbd al-Barr says:
في هذا الحديث: أن من سنة المرأة في لبستها أن تطيل ذيلها، فلا تنكشف قدماها، لأنهن كن لا يلبسن الخفين، والله أعلم، لأن المرأة أخبرت بأنها تطيل ذيلها، فلم ينكر ذلك عليها.
This ḥadīth demonstrates that the Sunnah manner of dressing of a woman is to lengthen the lower portion of her garments so that she does not expose her feet because they would not wear socks – and Allāh knows best – because the woman informed that she lengthens the lower portion of her garment, and he (ﷺ) did not disapprove that.
3) The cloak of females used to be really long. 
As for the maximum length it can be, ʿAllāmah Ibn ʿAbd al-Barr says:
وفي حديث مالك، عن أبي بكر بن نافع، عن أبيه، عن صفية، عن أم سلمة: أن المقدار الذي لا تزيد عليه في ذلك ذراع. 
The ḥadīth of Mālik from Abū Bakr ibn Nāfiʿ from his father from Ṣafiyyah from Umm Salamah suggests that the amount that it should not exceed is a cubit.[footnoteRef:1836] [1836:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 8:205.] 

Likewise, he says in Al-Istidhkār:
ترخيه شبرا ولا تزيد على الذراع في كتاب الجامع في حديث مالك عن أبي بكر بن نافع إن شاء الله. 
She can lower it for a span, but she cannot exceed a cubit, according to the ḥadīth of Mālik from Abū Bakr ibn Nāfiʿ in the book of miscellaneous matters if Allāh wills.[footnoteRef:1837]  [1837:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 2:132.] 

We will discuss more on this when we reach the relevant chapter of this narration in the Muwaṭṭaʾ if Allāh wills. 
4) Methodology of issuing fatwā:
يطهره ما بعده أفتتها بالحديث وأخبرتها بما عندها في ذلك من العلم ليجتمع لأم ولد إبراهيم معرفة الحكم ونقل الحديث الموجب له وهذا لما رأته أم سلمة من حفظها وضبطها وأنها ممن تصلح لنقل العلم وفهمه وهكذا يجب أن يكون حكم العالم إذا سأله من يفهم ويصلح للتعليم عن مسألة بينها له وذكر أدلتها وفروعها ما أمكنه وبحسب ما يليق به ويصلح له وإذا سأله عن مسألة من ليس من أهل العلم ولا يصلح لنقله أجابه بحكم الذي سأله عنه خاصة. 
‘What follows it (i.e. clean places) purifies it’ She issued a fatwā to her by presenting a ḥadīth, and she informed her of the knowledge she possessed on that so that the umm walad of Ibrāhīm may possess both the knowledge of the ruling and the transmission of the ḥadīth that necessitates the ruling. This is due to the good memory and precision which Umm Salamah saw in her and that she forms part of those who are fit to transmit knowledge and understand it. 
This is how a scholar must answer rulings when someone with understanding and who is fit to learn asks him regarding an issue; he will explain it to him and mention its proofs and the rulings derived from it as much as he is able to and according to what is suitable and proper for him. And when someone who is not competent for knowledge and is not fit to transmit it asks him regarding an issue, he will only answer him with the ruling he asked about.[footnoteRef:1838] [1838:  ʿAllāmah Bājī (n 8) 1:64.] 

[bookmark: _heading=h.m5aagpw6taxb]The Fifty-Secondth Narration
‌مالِك: أَنَّهُ رَأَى رَبِيعَةَ بْنَ أَبِي عَبْدِ الرَّحْمَنِ يَقْلِسُ مِرَارًا مَاءً وَهُوَ في الْمَسْجِدِ، فَلَا يَنْصَرِفُ وَلَا يَتَوَضَّأُ حَتَّى يُصَلِّيَ. 
Mālik reported that he saw Rabīʿah ibn Abī ʿAbd ar-Raḥmān throwing up water several times in the mosque, and he would neither leave nor perform ablution until he finished praying.[footnoteRef:1839] [1839:  Imām Mālik (n 1) 166.] 

Imām Yaḥyā al-Laythī relates:
‌مالِك: أَنَّهُ رَأَى رَبِيعَةَ بْنَ أَبِي عَبْدِ الرَّحْمَنِ يَقْلِسُ […] 
Mālik reported that he saw Rabīʿah ibn Abī ʿAbd ar-Raḥmān throwing up water […]
[bookmark: _heading=h.5iqzlivamd91]Explanation of the Wording: ‘Yaqlisu’
The meaning of ‘qalasa’ is: to throw up water. ʿAllāmah Zurqānī explains:
والقلس ماء أو طعام يسير يخرج إلى الفم.
‘Qals’ is a little amount of water or food that comes forth (from the throat or belly) to the mouth.[footnoteRef:1840] [1840:  ʿAllāmah Bājī (n 8) 1:64.] 

It also refers to the liquid that comes into the back end of the mouth when a person burps. ʿAllāmah Yafrīnī quotes:
قال الخليل: "القلس": ما خرج من الحلق وليس بقيء.
Khalīl said, ‘‘Qalas’ is what comes forth from the throat, and it is not vomiting.’[footnoteRef:1841] [1841:  ʿAllāmah Abū ʿAbdullāh Muḥammad ibn ʿAbd al-Ḥaqq ibn Sulaymān al-Yafuranī al-Tilimsānī, Al-Iqtiḍāb fī Gharīb al-Muwaṭṭaʾ wa Iʿrābi-hi ʿala ’l-Abwāb (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:50.] 

ʿAllāmah Abū ’l-Walīd al-Bājī quoted a meaning from Imām Abū Ḥanīfah:
وقال أبو حنيفة ‌القلس ‌أول ‌القيء. 
Abū Ḥanīfah said, ‘‘Qals’ is the beginning of vomit.’[footnoteRef:1842] [1842:  ʿAllāmah Bājī (n 8) 1:64.] 

Imām Mālik explains that he saw his teacher vomiting in this manner multiple times:
مِرَارًا مَاءً وَهُوَ في الْمَسْجِدِ، فَلَا يَنْصَرِفُ وَلَا يَتَوَضَّأُ […]
Several times in the mosque, and he would neither leave nor perform ablution […] 
ʿAllāmah Abū ’l Walīd al-Bājī explains:
يحتمل أن يريد به وضوء الحدث ويحتمل أن يريد به أنه لا يتمضمض. 
It probably refers to the ablution to remove the state of minor impurity, and it [also] probably refers to that he would not gargle his mouth.[footnoteRef:1843] [1843:  Ibid.] 

Hence, it means that neither did he perform ablution, nor did he even gargle his mouth.
حَتَّى يُصَلِّيَ.  
Until he finished praying
This is an action which Imām Mālik quotes from his teacher. 
[bookmark: _heading=h.h04ecgnkc88y]Differences in the Transmission from the Students of Mālik
All the transmitters of the Muwaṭṭaʾ quoted this statement of Imām Mālik as it is mentioned here. However, Muṭarrif quoted it differently. ʿAllāmah Abū ’l-Walīd al-Bājī says:
ورواه ابن حبيب عن مطرف. عن مالك أنه قال: كنت أرى ربيعة كثيرا ما يقلس في صلاته فيمضي ولا ينصرف.
Ibn Ḥabīb narrated it from Muṭarrif from Mālik that he said, ‘I used to see Rabīʿah throwing up frequently in his prayer, and he would carry on [his prayer] and would not leave.’[footnoteRef:1844] [1844:  Ibid.] 

The difference in the meaning between how Muṭarrif quoted it and how the transmitters of the Muwaṭṭaʾ quoted it is white clear; according to the narrators of the Muwaṭṭaʾ, this incident was once off, and on this one occasion, Imām Rabīʿ vomited a few times. According to Muṭarrif, this would happen frequently. It was not a once-off thing that happened.
ʿAllāmah Abū ’l-Walīd al-Bājī explains why Imām Rabīʿ did not go to renew his ablution:
وإنما كان ربيعة لا ينصرف حتى يصلي لأنه كان ‌يقلس وذلك أمر خفيف يذهب بالبصر وأما الطعام فإنه يبقى له أثر فيستحب المضمضة منه. 
Rabīʿah would not leave until he had prayed because he would only throw up a little, and that is something light that goes away in the blink of an eye. As for the food, its traces remain. Hence, gargling the mouth from it is recommended.[footnoteRef:1845] [1845:  Ibid.] 

[bookmark: _heading=h.kpxitvqyzm02]The Ruling of Ablution Due To Vomit
[bookmark: _heading=h.mag1kx3pfqbo]First view
According to this verdict of the teacher of Imām Mālik, a person does not have to perform ablution due to vomit. Imām Mālik and Imām Shāfiʿī follow this opinion. ʿAllāmah Ibn ʿAbd al-Barr mentions the different views on this:
أما مالك والشافعي وأصحابهما فلا وضوء في القيء والقلس عند واحد منهم. 
As for Mālik, Shāfiʿī and their students, according to each of them, ablution is not required when vomiting or throwing up a little.[footnoteRef:1846] [1846:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 2:136.] 

This conforms with the verdict of Imām Mālik that we read earlier in the 45th narration of the Muwaṭṭāʾ:
قال يحيي: قال ‌مالك : الأمر عندنا أنه لا يتوضأ من رعاف، ولا من دم، ولا من قيح يسيل من الجسد، ولا يتوضأ إلا من حدث يخرج ‌من ‌ذكر، أو دبر، أو نوم.
Yaḥyā said that Mālik said, ‘According to us, the view is that ablution is not necessary from nosebleeds, nor from blood or pus that flows from the body. Ablution is only necessary from impurity that exits the front or rear private part or sleep.’[footnoteRef:1847] [1847:  Imām Mālik (n 1) 162.] 

They specify impurity to only that what comes out of the private organs. It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaitiyyah:
وقال المالكية والشافعية وهو قول ربيعة وأبي ثور وابن المنذر: الخارج من غير السبيلين لا يعتبر حدثا. 
The MālikĪs and the Shāfiʿīs hold the view that – and it is the view of Rabīʿah, Abū Thawr and Ibn al-Mundhir – whatever exits from other places besides the two passages is not considered a nullifier of ablution.[footnoteRef:1848] [1848:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 17:114.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains that it is not even impure:
فلا يوجب وضوءا وليس بنجس فوجب غسل الفم ولكن إن قلس طعاما فإنه يستحب تنظيف فمه منه بالغسل لأن تنظيف الفم مشروع للصلاة كالسواك.
It does not necessitate ablution, and it is not even impure whereby it obligates washing the mouth. However, if one throws up little amount of food, then it is recommended to clean the mouth from it by washing because cleaning the mouth is legislated for prayer like using siwāk.[footnoteRef:1849] [1849:  ʿAllāmah Bājī (n 8) 1:64.] 

Thereafter he says:
وإنما يستحب منه تنظيف الفم وإزالة ما عسى أن يكون فيه من رائحة الطعام. 
And it is recommended to clean the mouth from it and remove the smell of food that may be present in it.[footnoteRef:1850] [1850:  Ibid.] 

[bookmark: _heading=h.cv40olsk36i]Second view
In contrast to that view, ʿAllāmah Ibn ʿAbd al-Barr quotes from the other scholars of Kufa that vomit nullifies ablution regardless of the amount. He says:
وقال الثوري والحسن بن حي وزفر في قليل القلس والقيء وكثيره الوضوء إذا ظهر على اللسان. 
Thawrī, Ḥasan ibn Ḥayy and Zufar held the view that ablution is required for little and abundant amount of throwing up and vomiting when it appears on the tongue.[footnoteRef:1851] [1851:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 2:136.] 

That is in direct contrast to the view of Imām Mālik and Imām Shafiʿī.
[bookmark: _heading=h.iuoyov4br47l]Third view
According to the Ḥanafīs and the Ḥanbalīs, a great amount of vomit nullifies ablution. In Dalīl aṭ-Ṭālib (which is the best book for someone who wants the basics of the Ḥanbali madhab), there are two nullifiers of ablution. The first is:
الخارج من السبيلين
That which exits the two passages
The second is:
خروج النجاسة من بقية البدن: فإن كان بولا أو غائطا: نقض مطلقا. وإن كان غيرهما – كالدم والقيء – نقض إن فحش في كل واحد بحسبه.
The exiting of impurity from the remaining part of the body. If it is urine or stool, then it nullifies unrestrictedly. And if it is something else – like blood and vomit – it nullifies if it is excessive.[footnoteRef:1852] [1852:  ʿAllāmah Murʿī ibn Yūsuf ibn Abī Bakr al-Karamī, Dalīl aṭ-Ṭālib li-Nayl al-Maṭālib (Saudi Arabia: Dār Ṭaybah), 14.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes the Ḥanafī view:
وقال أبو حنيفة )ومحمد(: في القيء والقلس كله الوضوء إذا ملأ الفم.
Abū Ḥanīfah and Muḥammad held the view that ablution is required for both vomiting and throwing up when it is a mouthful.[footnoteRef:1853]  [1853:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 2:136.] 

In Kitāb al-Aṣl, it is quoted:
قلت أرأيت رجلا توضأ ثم تقيأ متعمدا أو غير متعمد أو ‌قلس قال إذا كان ذلك ملء فيه أو أكثر من ذلك أعاد الوضوء وإن كان القلس أقل من ملء فيه لم يعد الوضوء. 
I said, ‘Tell me [the ruling] regarding a man performs ablution then he vomits intentionally or unintentionally or he burps.’ He replied, ‘When it is a mouthful or more, he will repeat ablution. And if it throws up less than a mouthful, he will not repeat ablution.’[footnoteRef:1854] [1854:  Imām Abū ʿAbdullāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Aṣl (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah li-Idārat ash-Shuʾūn al-Islāmiyyah, 2012), 1:43.] 

This is the view of many Companions and Tābiʿūn. Imām Tirmidhī says:
وقد رأى غير واحد من أهل العلم من أصحاب النبي صلى الله عليه وسلم وغيرهم من التابعين - الوضوء من القيء والرعاف، وهو قول سفيان الثوري وابن المبارك وأحمد وإسحاق. 
Several scholars from the Companions of the Prophet ﷺ and other Tābiʿūn held the view that ablution is required from vomit and nosebleed. And it is the view of Sufyān ath-Thawrī, Ibn al-Mubārak, Aḥmad and Isḥāq.[footnoteRef:1855] [1855:  Imām Tirmidhī (n 12) 1:145.] 

In this instance, according to the Ḥanafī scholars, the ablution of Imām Rabīʿ would be nullified since he threw up multiple times (this illustrates the outcome of the manner in which Muṭarrif transmitted, and how the transmitter of the Muwaṭṭaʾ transmitted). 
If a person vomits in small quantities, then the scholars in the Ḥanafī madhhab differ on what will be considered.
· Imām Abū Yūsuf says that we will consider whether he vomited small quantities in one sitting.
· Imām Muḥammad says that we will consider whether the cause of the vomit was the same.
It is mentioned in Marāqī al-Falāḥ:
"ويجمع" تقديرا "متفرق القيء إذا اتحد سببه" عند محمد وهو الأصح فينقض إن كان ‌قدر ‌ملء ‌الفم وقال أبو يوسف إن اتحد المكان.
Dispersed vomit will be gathered – implicatively – when the cause is the same – according to Muḥammad, and it is the most correct view. As such, ablution will break if it is to the amount of a mouthful. And Abū Yūsuf opined that it is when the place is the same.[footnoteRef:1856] [1856:  ʿAllāmah Ḥasan ibn ʿAmmār ash-Shurunbulālī, Marāqī al-Falāḥ bi-Imdād al-Fattāḥ Sharḥ Nūr al-Īḍāḥ wa-Najāt al-Arwāḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 37.] 

Irrespective of whose opinion is chosen, Imām Rabīʿ was at the same place, and it is definite that the cause would be the same. Therefore, if we consider that he vomited a mouthful, then it would contradict the Ḥanafī madhhab. Since the amount is not mentioned, it does have the scope of being less than a mouth full. Mawlānā Zakariyyā says:
أو لأنه لم يكن ملأ الفم، كما عندنا الحنفية والحنابلة.
Or because it was not a mouthful, as it is according to us the Ḥanafīs and the Ḥanbalīs.[footnoteRef:1857] [1857:  Maulānā Zakariyyā (n 22) 1:387.] 

Ḥanafī proofs
1)  Imām Tirmidhī narrates: 
عن معدان بن أبي طلحة عن ‌أبي الدرداء أن رسول الله صلى الله عليه وسلم ‌قاء فأفطر فتوضأ. فلقيت ‌ثوبان في مسجد دمشق فذكرت ذلك له، فقال: صدق، أنا صببت له وضوءه. 
Maʿdān ibn Abī Ṭalḥah reported from Abū ’d-Dardāʾ that the Messenger of Allāh ﷺ vomited, and he performed ablution. [Maʿdān says:] I then met Thawbān in the mosque of Damascus, and I mentioned that to him. He thus said, ‘He spoke the truth. I am the one who poured his ablution water for him.’[footnoteRef:1858] [1858:  Imām Tirmidhī (n 12) 1:143.] 

He then comments:
وقد جود حسين المعلم هذا الحديث. وحديث حسين أصح شيء في هذا الباب. 
Ḥusayn al-Muʿallim regarded this ḥadīth to be sound. And the ḥadīth of Ḥusayn is the most authentic report on this topic.[footnoteRef:1859] [1859:  Ibid, 1:146.] 

After quoting this as a proof, ʿAllāmah Ibn Qudāmah al-Maqdisī says:
قيل لأحمد: حديث ثوبان ثبت عندك؟ قال: نعم. 
Aḥmad was asked, ‘Is the ḥadīth of Thawbān established by you?’ He replied, ‘Yes.’[footnoteRef:1860] [1860:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:247.] 

2) Imām Muḥammad narrates with his chain: 
أخبرنا اسماعيل بن عياش قال حدثني ابن جريج عن أبيه عن النبي صلى الله عليه وسلم وابن ابي مليكة عن عائشة رضي الله عنها عن النبي صلى الله عليه وسلم قال اذا قاء احدكم في صلاته او ‌قلس او رعف فلينصرف فليتوضأ ثم ليبن على ما مضى من صلاته ما لم يتكلم. 
Ismāʿīl ibn ʿAyyāsh related to us, saying: Ibn Jurayj narrated to me from his father from the Prophet ﷺ, and Ibn Abī Mulaykah [narrated to me] from ʿĀʾishah – may Allāh be pleased with her – from the Prophet ﷺ that he said, ‘When anyone of you vomits during prayer, burps or has a nosebleed, then he should leave and perform ablution. Afterwards, he should continue praying and base it over what he already prayed as long as he does not speak.’[footnoteRef:1861] [1861:  Imām Abū ʿAbdullāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: ʿĀlam al-Kutub), 1:69.] 

There are three objections to this proof:
1) The narrator, Ismāʿīl ibn ʿAyyāsh is weak.
2) This narration is actually mursal.
Imām Dārquṭnī says:
وأصحاب ابن جريج الحفاظ عنه يروونه، عن ابن جريج، عن أبيه، مرسلا والله أعلم. 
The ḥuffaẓ students of Ibn Jurayj narrate it from him from Ibn Jurayj from his father as mursal. And Allāh knows best.[footnoteRef:1862] [1862:  Imām Abu ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dārquṭnī, Sunan ad-Dārquṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:364-365.] 

3) ‘Wuḍūʾ’ refers to the literal meaning of washing.
ʿAllāmah Badr ad-Dīn al-ʿAynī responded to all of these objections:
والجواب عن الأول: أن إسماعيل بن عياش وثقه ابن معين وغيره، وقال يعقوب بن سفيان ثقة عدل، وقال يزيد بن هارون: ما رأيت أحفظ منه، وما يضر الحديث إذا رواه الثقة بإسنادين مرسل ومسند في حالة واحدة، ومن رواه بالإسنادين جميعا: الربيع بن نافع وداود بن رشيد وهذه المقالة تفيد الخطأ على ابن عياش فإنه لو رفع ما وقفه الناس ربما يتطرق الوهم إليه، فأما إذا وافق الناس على المرسل وزاد عليهم بالمسند فهو مشعر بتحفظ وتثبت الزيادة عن الثقة بقوله، ولئن سلمنا أنه مرسل مطلقا فنحن نحتج به.
وأما حمل الشافعي الوضوء على غسل بعض الأعضاء يدفعه ما جاء في الحديث المذكور أو المذي، فإن المذي يوجب الوضوء الشرعي ولا يكفي فيه غسل بعض الأعضاء بالإجماع. 
The answer to the first is that Ibn Maʿīn and others considered him to be reliable. Yaʿqūb ibn Sufyān said, ‘[He is] reliable and upright.’ Yazīd ibn Hārūn said, ‘I have not seen someone with a better memory than him.’ A ḥadīth is not affected when a reliable narrator narrates it with two chains: mursal and musnad at the same time. This statement imports that Ibn ʿAyyāsh erred because if he narrates as marfūʿ what others narrated as mawqūf, then he is exposed to doubts [regarding his narration]. However, when he conforms with others by narrating as mursal, and he exceeds them by narrating as musnad, then it indicates that the addition was well-preserved and confirmed from the reliable narrator by him mentioning it. And if we accept that it is completely mursal, then we do use it as proof. 
As for the Shāfiʿī’s understanding of ‘wuḍūʾ’ as washing some organs, it is refuted by what is narrated in the mentioned ḥadīth: ‘or pre-coital emission’. This is because pre-coital emission obligates the sharʿī wuḍūʾ (ablution), and washing some organs is not sufficient for it according to consensus. (Hence, since this is also mentioned, ‘wuḍūʾ’ will then refer to ablution and not mere washing.)[footnoteRef:1863] [1863:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:264.] 

[bookmark: _heading=h.6dfn7wvq2ny8]Proof of Specifying to a Mouthful
As for the proof of specifying it with a mouthful, ʿAllāmah Sarakhsī says:
(ولنا) قول علي (رضي الله تعالى عنه) حين عد الأحداث فقال أو دسعة تملأ الفم، ولأن القياس أن القلس لا يكون حدثا؛ لأن الحدث خارج نجس بقوة نفسه، والقلس مخرج لا خارج فإن من طبع الأشياء السيالة أنها لا تسيل من فوق إلى فوق إلا بدافع دفعها، أو جاذب جذبها فهو كالدم إذا ظهر على رأس الجرح فمسحه، ولكنا تركنا القياس عند ملء الفم - بالآثار فبقي ما دونه على أصل القياس، ولأن في القليل منه بلوى فإن من يملأ من الطعام إذا ركع في الصلاة يعلو شيء إلى حلقه فللبلوى جعلنا القليل عفوا، والدليل عليه إذا تجشأ لم ينتقض وضوءه، وهو لا يخلو عن قليل شيء، ولهذا خبث ريحه، وبهذا فارق الخارج من السبيلين فإن الفساء جعل حدثا.
Our proof is the statement of ʿAlī – may Allāh Taʿālā be pleased with him – when he enumerated the nullifiers, and he said, ‘or a single act of vomiting which is a mouthful’. And because analogy suggests that little vomit is not a nullifier because a nullifier is an impurity which exits by its own strength. And little vomit is taken out, it does not exit by itself. The nature of liquid matter is that they do not flow from above to above except by something that pushes it or pulls it. It is thus like blood when it appears on top of a wound, and one wipes it. However, we abandoned analogy in the case of a mouthful due to the narrations. Hence, the lesser quantities remained upon the original analogy.[footnoteRef:1864] [1864:  Shams al-Aʾimmah Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah), 1:74-75.] 

[bookmark: _heading=h.kfdld8l1w1kv]Another Point of View
Besides just the very clear and explicit proofs of vomit nullifying ablution, you should also consider the broad principle of the Ḥanafīs: 
الخارج من غير السبيلين إذا لم يكن نجسا لا يعتبر حدثا باتفاق الفقهاء. واختلفوا فيما إذا كان نجسا، فقال الحنفية: ما يخرج من غير السبيلين من النجاسة حدث ينقض الوضوء بشرط أن يكون سائلا جاوز إلى محل يطلب تطهيره ولو ندبا، كدم وقيح وصديد عن رأس جرح، وكقيء ملأ الفم من مرة أو علق أو طعام أو ماء، لا بلغم، وإن ‌قاء دما أو قيحا نقض. 
When something which is not impure exits from other places than the two passages, then it is not considered to be a nullifier by the agreement of the jurists. They differed regarding when it is impure. The Ḥanafīs said that any impurity that exits from elsewhere than two passages is a nullifier that invalidates ablution with the condition that it must be liquid and exceeds to a place that requires purification even as a recommendation, like blood, pus and ichor (thin water of a wound mixed with blood) that are on top of a wound. And like a mouthful vomit of bile, clot of blood, food or water, not mucus. And if one vomits blood or pus, then ablution breaks.[footnoteRef:1865] [1865:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 41) 17:113.] 

[bookmark: _heading=h.g5aegnq0pli8]The Fifty-Third Narration
قَالَ يَحْيَى: وَسُئِل مَالِك عَنْ رَجُلٍ قَلَسَ طَعَامًا، هَلْ عَلَيْهِ وُضُوءٌ؟ قَال: لَيْسَ عَلَيْهِ وُضُوءٌ، وَلْيُمَضْمِضْ مِنْ ذَلِكَ وَلْيَغْسِلْ فَاهُ. 
Yaḥyā said, “Mālik was questioned whether ablution is obligatory on a man who belches food. He replied, ‘Ablution is not obligatory on him. He should gargle and wash his mouth from that.’”[footnoteRef:1866] [1866:  Imām Mālik (n 1) 167.] 

Imām Yaḥyā relates:
قَالَ يَحْيَى: وَسُئِل مَالِك عَنْ رَجُلٍ قَلَسَ طَعَامًا، هَلْ عَلَيْهِ وُضُوءٌ؟ 
Yaḥyā said, ‘Mālik was questioned whether ablution is obligatory on a man who belches food.’
Maulānā Zakariyyā explains what type of ‘wuḍūʾ’:
شرعي 
The sharʿī (i.e. ablution)[footnoteRef:1867] [1867:  Maulānā Zakariyyā (n 22) 1:387.] 

Imām Mālik replies:
قَال: لَيْسَ عَلَيْهِ وُضُوءٌ، وَلْيُمَضْمِضْ مِنْ ذَلِكَ وَلْيَغْسِلْ فَاهُ. 
He replied, ‘Ablution is not obligatory on him. He should gargle and wash his mouth from that.’
 ʿAllāmah Zurqānī explains the status of this command:
استحبابا
As a recommendation[footnoteRef:1868] [1868:  ʿAllāmah Zurqānī (n 2) 1:85.] 

[bookmark: _heading=h.weiuo03chpp2]The Fifty-Fourth Narration
مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ حَنَّطَ ابْنًا لِسَعِيدِ بْنِ زَيْدٍ وَحَمَلَهُ، ثُمَّ دَخَلَ الْمَسْجِدَ فَصَلَّى وَلَمْ يَتَوَضَّأْ. 
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar prepared a son of Saʿīd ibn Zayd for burial with ḥanūṭ, and he carried him. Then, he entered the mosque, prayed and did not perform ablution.[footnoteRef:1869] [1869:  Imām Mālik (n 1) 167.] 

Imām Yaḥyā al-Laythī narrates:
‌مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ حَنَّطَ
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar prepared for burial with ḥanūṭ […]
[bookmark: _heading=h.gvw145mrso86]Explanation of the Wording: ‘Ḥannaṭa’
Regarding the pronunciation, the editors wrote in the footnotes:
ضبطت في (ب) بالتشديد والتخفيف معا. 
In the second main manuscripts, its pronunciation is both with tashdīd (as a double consonant) and takhfīf (a single consonant).
ʿAllāmah Abū ʿUbayd al-Harawī explains:
وهو ما يخلط من الطيب للموتى خاصة. 
It is specifically the perfume which is mixed for the deceased ones.[footnoteRef:1870] [1870:  ʿAllāmah Abū ʿUbayd Aḥmad ibn Muḥammad al-Harawī, Al-Gharībayn fi ’l-Qurʾān wa ’l-Ḥadīth (Makkah Mukarramah/Riyadh: Maktabat Nizār Muṣṭafā al-Bāz, 1999), 2:502.] 

ابْنًا لِسَعِيدِ بْنِ زَيْدٍ 
A son of Saʿīd ibn Zayd […]
ʿAllāmah Zurqānī defines him:
اسمه عبد الرحمن كما في رواية الليث عن نافع عند العلاء بن موسى بن الجهم في نسخته.
His name is ʿAbd ar-Raḥmān, as it is in the narration of Layth from Nāfiʿ by ʿAlāʾ ibn Mūsā ibn al-Jahm in his manuscript.[footnoteRef:1871] [1871:  ʿAllāmah Zurqānī (n 2) 1:85.] 

 وَحَمَلَهُ، ثُمَّ دَخَلَ الْمَسْجِدَ فَصَلَّى وَلَمْ يَتَوَضَّأْ. 
And he carried him. Then, he entered the mosque, prayed and did not perform ablution.
ʿAllāmah Ibn ʿAbd al-Barr explains why Imām Mālik added this:
وإنما أدخل مالك هذا الحديث إنكارا لما روي عن النبي - عليه السلام - أنه قال: "من غسل ميتا فليغتسل ومن حمله فليتوضأ".
Mālik added this ḥadīth to refute the narration from the Prophet – peace be upon him – that he said, ‘Whoever gives bath to a deceased must perform the ritual bath. And whoever carries him, must perform ablution.’[footnoteRef:1872] [1872:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 2:137.] 

He explains on which point there are differences:
ولم يختلف قوله أنه لا وضوء على من حمل ميتا ، واختلف قوله في الغُسل من غُسل الميت وسيأتي ذكر ذلك في الجنائز إن شاء الله. 
There is no difference regarding his view that there is no ablution on one who carries a deceased. And there are differences regarding his view on taking the ritual bath after giving the ritual bath to a deceased. That discussion shall come in [the chapter on] the funerals if Allāh wills.[footnoteRef:1873] [1873:  Ibid, 2:138.] 

ʿAllāmah Ibn Abd al-Barr then explains that narration:
ومعنى الحديث المذكور عن أبي هريرة - والله أعلم - أن من حمل ميتا فليكن على وضوء. لئلا تفوته الصلاة عليه وقد حمله وشيعه ، لا أن حمله حدث يوجب الوضوء فهذا تأويله والله أعلم. 
The mentioned ḥadīth from Abū Hurayrah means – and Allāh knows best – that whoever carries a deceased, then he should be in the state of ablution so that he does not miss praying for him whilst he has carried him and paid him the last honours. It does not mean that carrying him is a nullifier that obligates ablution. This is its interpretation, and Allāh knows best.[footnoteRef:1874] [1874:  Ibid, 2:139.] 

Furthermore, ʿAllāmah Zurqānī quotes:
وقال أبو داود: إنه منسوخ ولم يبين ناسخه. وحكى الحاكم عن الذهبي ليس في من غسل ميتا فليغتسل، حديث ثابت. 
Abū Dāwūd said, ‘It is abrogated, and its abrogator is not clarified.’ Ḥākim reported from Dhahabī that there is no established ḥadīth regarding that one who gave the ritual bath to a deceased must take the ritual bath.[footnoteRef:1875] [1875:  ʿAllāmah Zurqānī (n 2) 1:85.] 

Imām Muḥammad says:
وبهذا نأخذ، لا وضوء على من حمل جنازة، ولا من ‌حنط ميتا، أو كفنه أو غسله، وهو قول أبي حنيفة. 
This is our adopted view. Ablution is not obligatory on one who carried the bier, nor on one who applied ḥanūṭ on a deceased, shrouded him or gave him the ritual bath. And it is the view of Abū Ḥanīfah.[footnoteRef:1876] [1876:  Imām Muḥammad, Al-Muwaṭṭaʾ (n 16) 112.] 

[bookmark: _heading=h.vn52agbs7opa]The Fifty-Fifth Narration
قَالَ يَحْيَى: وَسُئِل مَالِك: هَلْ فِي الْقَيْءِ وُضُوءٌ؟ قَال: لَا، وَلَكِنْ لِيَتَمَضْمَضْ مِنْ ذَلِكَ، وَلْيَغْسِلْ فَاهُ، وَلَيْسَ عَلَيْهِ وُضُوءٌ.
Yaḥyā said, “‘Mālik was questioned whether ablution is obligatory from vomit. He replied, ‘No, but one should gargle and wash his mouth from that. And ablution is not obligatory on him.’[footnoteRef:1877] [1877:  Imām Mālik (n 1) 167.] 

Imām Yaḥyā al-Laythī relates:
قَالَ يَحْيَى: وَسُئِل مَالِك: هَلْ فِي الْقَيْءِ وُضُوءٌ؟ قَال: لَا، وَلَكِنْ لِيَتَمَضْمَضْ مِنْ ذَلِكَ، وَلْيَغْسِلْ فَاهُ.
Yaḥyā said, ‘Mālik was questioned whether ablution is obligatory from vomit. He replied, ‘No, but one should gargle and wash his mouth from that.’
ʿAllāmah Zurqānī clarifies the status of this command:
ندبا
As a recommendation[footnoteRef:1878] [1878:  ʿAllāmah Zurqānī (n 2) 1:85.] 

 وَلَيْسَ عَلَيْهِ وُضُوءٌ.
And ablution is not obligatory on him.
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وقوله ليتمضمض من ذلك وليغسل فاه ولا يخلو أن يكون القيء متغيرا أو غير متغير فإن كان غير متغير فغسل الفم منه على وجه الاستحباب لإزالة رائحته على ما تقدم وإن كان تغير فهو نجس وغسل الفم منه واجب. 
‘And he should gargle and wash his mouth from that’: Vomit can either be spoiled or not rotten. If it is not spoiled, then washing the mouth from it is as a recommendation to remove its odour, based on what came previously. And if it is spoiled, then it is impure, and washing the mouth from it is obligatory.[footnoteRef:1879] [1879:  ʿAllāmah Bājī (n 8) 1:65.] 

 



 تَرْكُ الْوُضُوءِ مِمَّا مَسَّتِ النَّارُ
[bookmark: _heading=h.8aqsbzi0n9tb]Omitting Ablution After Eating Fire-Cooked Food[footnoteRef:1880] [1880:  Imām Abū ʿAbdullāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 167. ] 

This chapter discusses whether eating food cooked on fire nullifies ablution. 
In this chapter, Imām Mālik brought several narrations to prove that ablution is unnecessary if one partakes of fire-cooked / roasted food. 
Unlike other points that Imām Mālik proves, for this point, he did not suffice by merely quoting one or two narrations. Rather, to prove that ablution is unnecessary if one eats food cooked on fire, Imām Mālik quoted nine narrations!
He went to this extent to substantiate his point because the earlier Muslims greatly differed on this, especially in Madīnah. ʿAllāmah Ibn ʿAbd al-Barr says:
لقوة الاختلاف في هذه المسألة بالمدينة بين علمائها، أشبع مالك رحمه الله في "موطئه" هذا الباب وشده وقواه. 
Due to the strong differences on this issue in Madīnah among our scholars, Mālik – may Allāh have mercy on him – discussed this chapter at great length in his Muwaṭṭaʾ, and he strengthened and substantiated it.[footnoteRef:1881] [1881:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh 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), 3:98.] 

He mentioned narrations from the Prophet ﷺ and also presented as evidence the actions of each of the four Rightly Guided Caliphs. He further strengthened his chosen view with the actions of other Companions too; proving that they all would not perform ablution if they partook of roasted food. 
ʿAllāmah Ibn ʿAbd al-Barr indicates to the various narrations that Imām Mālik mentions:
فذكر فيه عن النبي - صلى الله عليه وسلم - من حديث ابن عباس وسويد بن النعمان، وهما إسنادان صحيحان، وذكر فيه عن أبي بكر، وعمر، وعثمان، وعلي، و عبد الله بن عباس، وعامر بن ربيعة وأبي طلحة الأنصاري، وجابر بن عبد الله، وأبي بن كعب، أنهم كانوا لا يتوضئون مما مست النار. 
Within, he mentioned the ḥadīth of Ibn ʿAbbās and Suwayd ibn an-Nuʿmān from the Prophet ﷺ - which are [with] two authentic chains. Additionally, he mentioned reports from Abū Bakr, ʿUmar, ʿUthmān, ʿAlī, ʿAbdullāh ibn ʿAbbās, ʿĀmir ibn Rabīʿah, Abū Ṭalḥah al-Anṣārī, Jābir ibn ʿAbdullāh and Ubayy ibn Kaʿb that they would not perform ablution from roasted food.[footnoteRef:1882] [1882:  Ibid. ] 

[bookmark: _heading=h.2htk2ud104k]View of the Obligation of Ablution After Eating Roasted Food
However, in contrast to all the reports that Imām Mālik cited in this chapter, it is proven from numerous other authentic narrations that ablution is necessary by swallowing a morsel of roasted food.
I will simply quote some of those narrations and mention the proponents of that view, in order to demonstrate to you how many seniors of Imām Mālik preferred those narrations and the calibre of the scholars of Madīnah who held a view opposite to his.
Imām Muslim transmitted the narrations of three Companions who held this view:
1) Zayd ibn Thābit
Imām Muslim narrates with his chain to Ibn Shihāb:
قال ابن شهاب: أخبرني عبد الملك بن أبي بكر بن عبد الرحمن بن الحارث بن هشام؛ أن خارجة بن زيد الأنصاري أخبره؛ أن أباه زيد بن ثابت قال: سمعت رسول الله صلى الله عليه وسلم يقول "الوضوء مما مست النار". 
Ibn Shihāb said: ʿAbd al-Malik ibn Abī Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām related to me that Khārijah ibn Zayd al-Anṣārī informed him that his father, Zayd ibn Thābit, said: ‘I heard the Messenger of Allāh ﷺ saying, ‘Ablution is necessary [by eating] from things cooked on the fire.’’[footnoteRef:1883] [1883:  Imām Abu ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bāb al-Ḥalabī wa-Shirkāh, 1991), 1:272. ] 

2)  Abū Hurayrah
Imām Muslim narrates with his chain to Ibn Shihāb:
قال ابن شهاب: أخبرني عمر بن عبد العزيز؛ أن عبد الله بن إبراهيم بن قارظ أخبره؛ أنه وجد أبا هريرة يتوضأ على المسجد. فقال: إنما أتوضأ من أثوار أقط أكلتها. لأني سمعت رسول الله صلى الله عليه وسلم يقول "‌توضؤوا ‌مما ‌مست ‌النار". 
Ibn Shihāb said: ʿUmar ibn ʿAbd al-ʿAzīz related to me that ʿAbdullāh ibn Ibrāhīm ibn Qāriẓ informed him that he found Abū Hurayrah performing ablution over the mosque. He thus said, “I am only performing ablution due to eating pieces of cheese because I heard the Messenger of Allāh ﷺ saying, ‘Perform ablution [by eating] from things cooked on the fire.’”[footnoteRef:1884] [1884:  Ibid, 1:272-273.] 

3) ʿĀʾishah
Imām Muslim narrates with his chain to Ibn Shihāb:
قال ابن شهاب: أخبرني سعيد بن خالد بن عمرو بن عثمان، وأنا أحدثه هذا الحديث؛ أنه سأل عروةَ بن الزبير عن الوضوء مما مست النار؟ فقال عروة: سمعت عائشة، زوج النبي صلى الله عليه وسلم تقول: قال رسول الله صلى الله عليه وسلم "توضؤوا مما مست النار". 
Ibn Shihāb said: Saʿīd ibn Khālid ibn ʿAmr ibn ʿUthmān related to me whilst I was narrating this ḥadīth to him that he asked ʿUrwah ibn az-Zubayr regarding performing ablution [by eating] things cooked on the fire. ʿUrwah thus said, ‘I heard ʿĀʾishah, the wife of the Prophet ﷺ, saying that the Messenger of Allāh ﷺ said, ‘Perform ablution [by eating] from things cooked on the fire.’’[footnoteRef:1885] [1885:  Ibid, 1:273.] 

A point to note is that Imām Ibn Shihāb az-Zuhrī, who was amongst the most senior teachers of Imām Mālik, transmitted these narrations. In contrast, he also transmitted the narrations proving that ablution is not necessary by eating roasted food. In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr says:
وكان ابن شهاب رحمه الله قد عرف الوجهين جميعا في ذلك، وروى الحديثين المتعارضين في هذا الباب.
Ibn Shihāb – may Allāh have mercy on him – knew both versions [of narrations] on that issue, and he narrated the two contradictory aḥādīth on this topic.[footnoteRef:1886] [1886:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 3:90.] 

Imām Ibn Shihāb az-Zuhrī was very strong on his view that ablution is necessary by eating roasted food. ʿAllāmah Ibn ʿAbd al-Barr says:
وهذا كان مذهب ابن شهاب: كان الناسخ هو الأمر بالوضوء مما مست النار.
This was the view of Ibn Shihāb; the abrogating [ḥadīth] is the command to perform ablution [by eating] from things cooked on the fire.[footnoteRef:1887] [1887:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:146.] 

ʿAllāmah Ibn ʿAbd al-Barr then mentions his reasoning:
ويقول: لو كان غير ذلك ما خفي على أم المؤمنين عائشة وأم حبيبة. 
He states that if it was otherwise, it would not have been hidden from the Mothers of the Believers: ʿĀʾishah and Umm Ḥabībah.[footnoteRef:1888] [1888:  Ibid.] 

Please keep this point in mind; that Imām Zuhrī focused on the opinion of ʿĀʾishah.
After mentioning this, ʿAllāmah Ibn ʿAbd al-Barr remarks:
وهذا مما غلط فيه الزهري مع سعة علمه.
This is one of the errors of Zuhrī despite his vast knowledge.[footnoteRef:1889] [1889:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 3:90.] 

Although he singled out Imām Zuhrī, besides him, many other senior Madanī scholars all held the same view. ʿAllāmah Ibn ʿAbd al-Barr himself says:
به قال خارجة بن زيد بن ثابت وأبو بكر بن عبد الرحمن بن الحارث بن هشام وابنه عبد الملك ومحمد بن المنكدر وعمر بن عبد العزيز وابن شهاب فهؤلاء كلهم مدنيون. 
This was the view of Khārijah ibn Zayd ibn Thābit, Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām, his son: ʿAbd al-Malik, Muḥammad ibn al-Munkadir, ʿUmar ibn ʿAbd al-ʿAzīz and Ibn Shihāb. All of these are Madanī.[footnoteRef:1890] [1890:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 2:146.] 

Beside the three Companions whom we quoted from Ṣaḥīḥ Muslim, many others also held this view. ʿAllāmah Ibn ʿAbd al-Barr says:
وممن رُوي عنه إيجاب الوضوء مما مست النار: زيد بن ثابت وعبد الله بن عمر - على اختلاف عنه - وأنس بن مالك - على اختلاف عنه.
Amongst those from whom the obligation of performing ablution [by eating] from things cooked on fire is reported is Zayd ibn Thābit, ʿAbdullāh ibn ʿUmar – with different reports from him – and Anas ibn Mālik – with different reports from him.[footnoteRef:1891] [1891:  Ibid.] 

If these great scholars of Madīnah; the likes of Ibn Shihāb az-Zuhrī, Khārijah ibn Zayd and ʿUmar ibn ʿAbd al-ʿAzīz, all held the view that ablution is necessary after consuming roasted meat, then one can well imagine how popular this view was in Madīnah. Probably most of the colleagues of Imām Mālik as well as the masses followed this view. They surely would follow the verdict of the senior scholars of their locality – those who were even more senior than Imām Mālik!
It is precisely for this reason that Imām Mālik made it a point to prove that the opposite view was the view of the Rightly Guided Caliphs, and he also mentioned it as the view of other senior Companions. ʿAllāmah Ibn ʿAbd al-Barr says:
وممن قال بإسقاط الوضوء مما مست النار أبو بكر وعمر وعثمان وعلي وبن عباس وابن مسعود وعامر بن ربيعة وأبي بن كعب وأبو الدرداء وأبو أمامة.
Amongst those who held the view that ablution is waived [by eating] from things cooked on fire is Abū Bakr, ʿUmar, ʿUthmān, ʿAlī, Ibn ʿAbbās, Ibn Masʿūd, ʿĀmir ibn Rabīʿah, Ubayy ibn Kaʿb, Abu ’d-Dardāʾ and Abū Umāmah.[footnoteRef:1892] [1892:  Ibid, 2:150.] 

[bookmark: _heading=h.jk3f4adno0sp]View of Omitting Ablution After Eating Roasted Food
[bookmark: _heading=h.5xsct4e888ke]A principle regarding the view of the four Rightly Guided Caliphs
If Allāh wills, we will go through all the narrations of the four Rightly Guided Caliphs in this chapter. Before that, I would like to highlight a principle of the earlier scholars.
In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr mentions a statement from which we can derive a principle. The principle is: the statements and actions of the four Rightly Guided Caliphs are sufficient proof that an alternate ruling established in contradictory reports is abrogated. 
He says:
فأَعلَمَ الناظر في موطئه أن عمل الخلفاء الراشدين بترك الوضوء مما مست النار دليل على أنه منسوخ ، وأن الآثار الواردة بذلك ناسخة للآثار الموجبة له.
In his Muwaṭṭaʾ, he informed the reader that the practice of the Rightly Guided Caliphs of omitting ablution [by eating] from things cooked on fire is proof that it is abrogated and that the reports narrated on it (performing ablution) abrogate the reports that necessitate ablution.[footnoteRef:1893] [1893:  Ibid, 2:142.] 

Thereafter, he quotes from Imām Muḥammad where the latter quoted this principle from Imām Mālik, and that too, not with all four of the Rightly Guided Caliphs, but simply regarding the opinion of the first two:
وروى محمد بن الحسن أنه سمع مالكا يقول: إذا جاء عن النبي - عليه السلام - حديثان مختلفان، وبلغنا أن أبا بكر وعمر عملا بأحد الحديثين وتركا الآخر كان في ذلك دلالة على أن الحق فيما عملا به.
Muḥammad ibn al-Ḥasan reported that he heard Mālik saying, ‘When two contradictory aḥādīth are narrated from the Prophet ﷺ, and it reaches us that Abū Bakr and ʿUmar practised on one of the two aḥādīth, and they left the other, this is proof that what they practised on is the correct one.[footnoteRef:1894] [1894:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr then quotes from Imām Awzāʿī regarding Makḥūl. Imām Awzāʿī relates:
 (كان) مكحول يتوضأ مما مست النار حتى لقي عطاء بن أبي رباح ، فأخبره عن جابر: أن أبا بكر الصديق أكل ذراعا أو كتفا ثم صلى ولم يتوضأ ، فترك مكحول الوضوء ، فقيل له أ تركتَ الوضوء؟ فقال لأن يقع أبو بكر من السماء إلى الأرض أحب إليه من أن يخالف رسول الله صلى الله عليه وسلم. 
Makḥūl would perform ablution [by eating] from things cooked on fire until he met ʿAṭāʾ ibn Abī Rabāḥ, who informed him from Jābir that Abū Bakr aṣ-Ṣiddīq ate a foreleg -or shoulder-, then prayed without performing ablution. Hence, Makḥūl omitted ablution. Someone then asked him, ‘Did you omit ablution?’ He replied,  ‘Abū Bakr would prefer to fall from the sky than contradict the Messenger of Allāh ﷺ.’[footnoteRef:1895] [1895:  Ibid, 2:142-143.] 

Likewise, Ḥammād ibn Zayd said:
سمعت أيوب يقول لعثمان البتي: إذا سمعت أبدا خلافا عن النبي - عليه السلام - وبلغك فانظر ما كان عليه أبو بكر وعمر فشد به يديك. 
I heard Ayyūb saying to ʿUthmān al-Battī, ‘Whenever you hear of any different report from the Prophet ﷺ which reach you, then look into the practice of Abū Bakr and ʿUmar, and tie your hands to it (i.e. practice on it firmly).’[footnoteRef:1896] [1896:  Ibid, 2:143-144.] 

He also said:
سمعت خالدا الحذاء يقول: كانوا يرون أن الناسخ من حديث رسول الله صلى الله عليه وسلم ما كان عليه أبو بكر وعمر. 
I heard Khālid al-Ḥadhdhāʾ saying, ‘They used to believe that the abrogating [ḥadīth] amongst the aḥadīth of the Messenger of Allāh ﷺ is that which Abū Bakr and ʿUmar practised on.’[footnoteRef:1897] [1897:  Ibid, 2:144.] 

In addition to these, many other earlier scholars also made similar statements.
I quoted all of these to prove that the concept of taqlīd was present amongst the most learned of the Tābiʿūn. A competent scholar like Makḥūl left the apparent narrations that he knew of, and said:
لأن يقع أبو بكر من السماء إلى الأرض أحب إليه من أن يخالف رسول الله صلى الله عليه وسلم. 
Abū Bakr would prefer to fall from the sky than contradict the Messenger of Allāh ﷺ.[footnoteRef:1898] [1898:  Ibid, 2:143.] 

If the scholars of the Tābiʿūn acknowledged that even if they know about a narration of the Prophet ﷺ, they could leave that narration and practice upon the views of others who possessed more knowledge and understood the narrations better, then why is it so hard for us, in today’s times, who hardly know anything, to follow these scholars who knew hundreds of thousands of narrations and were experts in the meaning?!
Thus, this principle and practice of the early and leading scholars of the best eras establish the basis of taqlīd.
[bookmark: _heading=h.923varge5shm]Other Companions who held a similar view
Nevertheless, besides the Rightly Guided Caliphs, reports from many other Companions prove that ablution is not essential by eating food cooked on fire. ʿAllāmah Ibn ʿAbd al-Barr says:
ورَوَى عن النبي (صلى الله عليه وسلم) ترك الوضوء مما مسته النار: أم سلمة، وميمونة، وأبو سعيد الخدري، وابن مسعود، وضباعة ابنة الزبير، وأبو رافع، وجابر، وعمرو بن أمية، وأم عامر بنت يزيد بن السكن - وكانت من المبايعات وابن عباس، وسويد بن النعمان، وكثير - رجل من الصحابة - كل هؤلاء رووه عن النبيِّ - صلى الله عليه وسلم. 
Those who narrated omitting ablution [by eating] from food cooked on fire from the Prophet ﷺ are Umm Salamah, Maymūnah, Abū Saʿīd al-Khudrī, Ibn Masʿud, Ḍubāʿah: the daughter of Zubayr, Abū Rāfiʿ, Jābir, ʿAmr ibn Umayyah, Umm ʿĀmir bint Yazīd ibn as-Sakan – she was amongst those who pledged allegiance – Ibn ʿAbbās, Suwayd ibn an-Nuʿmān and Kathīr – a Companion. All of them narrated it from the Prophet ﷺ.[footnoteRef:1899]  [1899:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 3:102-103.] 

[bookmark: _heading=h.vi2yjjlqr5f8]Summary
[bookmark: _heading=h.mb9troeen2rb]View and proof of the opposing party
· Imām Zuhrī and the other teachers of Imām Mālik considered the narration of ʿĀʾishah. In their view, since she stayed in such close company with the Prophet ﷺ, she would know better what is the abrogating and the abrogated practice.
· They also considered that Abū Hurayrah accepted Islam only four years before the demise of the Prophet ﷺ. Hence, if he also narrated that one must perform ablution after eating food cooked on fire, then definitely, that will be the abrogating practice.
The contemporaries of Imām Zuhrī would actually discuss this with him and question him for leaving the practice of the Rightly Guided Caliphs. ʿAllāmah Ibn ʿAbd al-Barr relates:
وقد ناظره أصحابه في ذلك، فقالوا: كيف يذهب الناسخ على أبي بكر وعمر وعثمان وعلي، وهم الخلفاء الراشدون؟! فأجابهم بأن قال: أعيا الفقهاء أن يعرفوا ناسخ حديث رسول الله - صلى الله عليه وسلم - من منسوخه. 
His companions debated with him on that [view of his] and said, ‘How can Abū Bakr, ʿUmar, ʿUthmān and ʿAlī miss the abrogating [practice] whilst they are the Rightly Guided Caliphs?!’ He thus replied to them by saying, ‘The jurists have become exhausted in trying to know the abrogating ḥadīth of the Messenger of Allāh ﷺ from the abrogated.’[footnoteRef:1900] [1900:  Ibid, 3:90.] 

That is how the senior scholars of Madīnah looked at it.
[bookmark: _heading=h.8al63735nyht]View and proof of the majority earlier scholars
· The majority of earlier scholars looked at the practice of the Rightly Guided Caliphs and chose this as the abrogating one.
· They acknowledged the narrations of ʿĀʾishah. However, in contrast to the view of ʿĀʾishah, they considered that her own father differed with her. 
· Likewise, just as she was a wife of the Prophet ﷺ and hence knew of the practices of the Prophet ﷺ until the end of his life, the other consorts of the Prophet ﷺ were also with him until his final stage. Yet, their narrations support the view of the Rightly Guided Caliphs. 
Hereunder are their narrations:
1) Maymūnah
Imām Muslim narrates: 
عن ميمونة زوج النبي صلى الله عليه وسلم؛ أن النبي صلى الله عليه وسلم أكل عندها كتفا ثم صلى ولم يتوضأ. 
Maymūnah, the wife of the Prophet ﷺ, reported that the Prophet ﷺ ate shoulder meat at her place, and then prayed without performing ablution.[footnoteRef:1901] [1901:  Imām Muslim (n 4) 1:274.] 

2) Umm Salamah
In his Muṣannaf, Imām ʿAbd ar-Razzāq quotes:
أخبرنا ابن جريج قال: أخبرني محمد بن يوسف، أن عطاء بن يسار، أخبره، أن أم سلمة زوج النبي صلى الله عليه وسلم، أخبرته أنها ‌قربت ‌لرسول ‌الله صلى الله عليه وسلم، جنبا مشويا، فأكل منه، ثم قام إلى الصلاة ولم يتوضأ. 
Ibn Jurayj related to us, saying: Muḥammad ibn Yūsuf related to me that ʿAṭāʾ ibn Yasār related to him that Umm Salamah, the wife of the Prophet ﷺ, informed him that she offered a roasted flank to the Messenger of Allāh ﷺ, and he ate from it. He then stood to offer prayer without performing ablution.[footnoteRef:1902] [1902:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1983), 1:164.] 

· As for the narrations of Abū Hurayrah, they acknowledged that he accepted Islam at a later portion of the life of the Prophet ﷺ, but this second group of scholars substantiate their view with that of other Companions who were also young. ʿAllāmah Ibn ʿAbd al-Barr says:
ومما يستبين به أن الأمر بالوضوء مما غيرت النار منسوخ، أن عبد الله بن عباس شهد رسول الله - صلى الله عليه وسلم - أكل لحما وخبزا، وصلى ولم يتوضأ. ومعلوم أن حفظ ابن عباس من رسول الله - صلى الله عليه وسلم - متأخر. 
The factor which clarifies that the command to perform ablution [by eating] from things cooked on fire is abrogated is that ʿAbdullāh ibn ʿAbbās witnessed the Messenger of Allāh ﷺ eating meat and bread, and then praying without performing ablution. And it is well known that Ibn ʿAbbās retained from the Messenger of Allāh ﷺ in the later stages.[footnoteRef:1903] [1903:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 3:103.] 

The narration of ʿAbdullāh ibn ʿAbbās is the first narration of this chapter in the Muwaṭṭaʾ. Imām Muslim narrated from ʿAbdullāh Ibn ʿAbbās, via Imām Zuhrī.
Under the commentary of the twentieth narration of the Muwaṭṭaʾ, in Lesson 37, we mentioned that ʿAbdullāh Ibn ʿAbbās was born three years before the migration. He was approximately 13 years old when the Prophet ﷺ passed away.
Furthermore, although many narrations from Abū Hurayrah prove the obligation of performing ablution, the contrary is also proven from him. Imām Aḥmad narrates:
حدثنا عفان، حدثنا وهيب، حدثنا سهيل، عن أبيه، عن أبي هريرة، أن النبي صلى الله عليه وسلم، أكل كتف شاة، ‌فتمضمض. وغسل يده وصلى.
ʿAffān narrated to us [saying]: Wuhayb narrated to us [saying]: Suhayl narrated to us from his father from Abū Hurayrah that the Prophet ﷺ ate the shoulder of a goat, and he gargled his mouth, washed his hands and prayed.[footnoteRef:1904] [1904:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 15:19-20.] 

Coupled with the above, Jābir clearly and emphatically mentioned this as the final action of the Prophet ﷺ. Imām Nasāʾī narrates with his chain to Jābir:
كان ‌آخر ‌الأمرين من رسول الله صلى الله عليه وسلم ترك الوضوء مما مست النار. 
The last practice of the Messenger of Allāh ﷺ out of two was to omit ablution [by eating] from things cooked on fire.[footnoteRef:1905] [1905:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī bi-Sharḥ al-Ḥāfiẓ Jalāl ad-Dīn as-Suyūṭī wa Ḥāshiyat al-Imām as-Sindī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1994), 1:108.] 

The aforementioned is sufficient to prove that this second view is stronger. Hence, many of the jurists thereafter adopted this view, as ʿAllāmah Ibn ʿAbd al-Barr says:
وعلى ذلك جماعة فقهاء الأمصار مالك وأصحابه والثوري والأوزاعي وأبو حنيفة وأصحابه والحسن بن حي وبن أبي ليلى والشافعي وأصحابه وأحمد وإسحاق وأبو ثور وأبو عبيد وداود بن علي ومحمد بن جرير الطبري.
This is the view of a group of jurists: Mālik, Thawrī, Awzāʿī, Abū Ḥanīfah, his students, Ḥasan ibn Ḥayy, Ibn Abī Laylā, Shāfiʿī, his students, Aḥmad, Isḥāq, Abū Thawr, Abū ʿUbayd, Dāwūd ibn ʿAlī and Muḥammad ibn Jarīr aṭ-Ṭabarī.[footnoteRef:1906] [1906:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 2:150.] 

Imām Tirmidhī says:
والعمل على هذا عند أكثر أهل العلم من أصحاب النبي صلى الله عليه وسلم والتابعين ومن بعدهم، مثل: سفيان، وابن المبارك، والشافعي، وأحمد، وإسحاق، رأوا ترك الوضوء مما مست النار. 
This is the practice according to the majority of scholars from the Companions of the Prophet ﷺ, the Tābiʿūn and those after them, such as Sufyān, Ibn al-Mubārak, Shāfiʿī, Aḥmad and Isḥāq; they held the view that ablution is omitted [by eating] from things cooked on fire.[footnoteRef:1907] [1907:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalbī, 1978), 1:119-120.] 

Yes, both Imām Aḥmad and Isḥāq made one exception, as ʿAllāmah Ibn ʿAbd al-Barr clarifies:
إلا أن أحمد وإسحاق وطائفة من أهل الحديث يقولون من أكل شيئا من لحم الجزور خاصة فقد وجب عليه الوضوء. 
Except that Aḥmad, Isḥāq and a group of the muḥaddithūn state that ablution is obligatory on whoever ate camel meat specifically.[footnoteRef:1908] [1908:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 2:150.] 

However, that is not related to this chapter. They use other narrations to prove that point. 
Imām Nawawī also mentioned that Imām Muslim subtly indicated that the narrations necessitating ablution are abrogated:
ذكر مسلم رحمه الله تعالى في هذا الباب الأحاديث الواردة بالوضوء مما ‌مست ‌النار، ثم عقبها بالأحاديث الواردة بترك الوضوء مما ‌مست ‌النار؛ فكأنه يشير إلى أن الوضوء منسوخ. وهذه عادة مسلم وغيره من أئمة الحديث؛ يذكرون الأحاديث التي يرونها منسوخة، ثم يعقبونها بالناسخ. 
In this chapter, Muslim – may Allāh Taʿālā have mercy on him – mentioned the aḥādīth narrated on ablution [by eating] from things cooked on a fire. He then followed them with the aḥādīth narrated on omitting ablution [by eating] from things cooked on a fire. It seems that he is indicating that ablution is abrogated. This is the habit of Muslim and other scholars of ḥadīth; they mention the aḥādīth which are abrogated in their view, and then follow them with the abrogating [ḥadīth].[footnoteRef:1909] [1909:  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), 4:42-43. ] 

Since Imām Aḥmad only excluded camel meat, ʿAllāmah Abu ’l-Walīd al-Bājī says:
وعلى ترك الوضوء مما مست النار جميع الفقهاء في زماننا. وإنما كان الخلاف فيه في زمان الصحابة والتابعين، ثم وقع الإجماع على تركه. 
All jurists in our time hold the view of omitting ablution [by eating] from things cooked on a fire. The differences pertaining to this were in the time of the Companions and the Tābiʿūn. Afterwards, there was a consensus on omitting it.[footnoteRef:1910] [1910:  ʿAllāmah Abu ’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.), 1:65. ] 

Imām Nawawī also claims a consensus on this:
ثم أجمع العلماء بعد ذلك على أنه لايجب الوضوء بأكل ما مسته النار، والله أعلم. 
Afterwards, the scholars agreed unanimously that ablution is not obligatory by eating from things cooked on a fire. And Allāh knows best.[footnoteRef:1911] [1911:  Imām Nawawī (n 30) 4:43-44.] 

Logical proofs
Similarly, from a logical perspective, eating cooked food cannot break ablution. ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما طريق النظر، فإن الأصل ألا ينتقض وضوء مجتمع عليه إلا بحدث مجتمع عليه، أو بدليل من كتاب أو سنة لا معارض له. 
According to logic, the principle is that ablution which is unanimously agreed on can only break by a physical impurity that is unanimously agreed upon or by a non-contradictory proof from the Qurʾān or Sunnah.[footnoteRef:1912] [1912:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 3:108.] 

ʿAllāmah Zurqānī quotes from Muhallab that it makes sense to understand that the narrations obliging ablution from roasted food will all be abrogated:
قال المهلب: كانوا في الجاهلية قد ألفوا قلة التنظيف فأمروا بالوضوء مما مست النار، ولما تقررت النظافة في الإسلام وشاعت نُسِخَ الوضوء تيسيرا على المسلمين. 
Muhallab said, ‘In the Pre Islamic Era, they were accustomed to the lack of cleanliness. Hence, they were commanded to perform ablution [by eating] from things cooked on fire. When cleanliness became well-consolidated in Islam and widespread, ablution was abrogated to make it easy for Muslims.[footnoteRef:1913] [1913:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:85.] 

[bookmark: _heading=h.2j4d2rejwvpn]The Fifty-Sixth Narration
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ، عَنْ عطاء بْنِ يَسَارٍ، عَنْ عَبْدِ اللَّهِ ابْنِ عَبَّاس: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَكَلَ كَتِفَ شَاةٍ، ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
Mālik reported from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from ʿAbdullāh ibn ʿAbbās that the Messenger of Allāh ﷺ ate a lamb shoulder, and then prayed without performing ablution.[footnoteRef:1914] [1914:  Imām Mālik (n 1) 1:167.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ، عَنْ عطاء بْنِ يَسَارٍ، عَنْ عَبْدِ اللَّهِ ابْنِ عَبَّاس:
أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَكَلَ كَتِفَ شَاةٍ، ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
Mālik reported from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from ʿAbdullāh ibn ʿAbbās that the Messenger of Allāh ﷺ ate a lamb shoulder, and then prayed without performing ablution.
This narration does not clearly mention that ‘fire touched this meat’ or that it was cooked. However, this is easily understood from the context. ʿAllāmah Abu ’l-Walīd al-Bājī says:
وإن كان لم يذكر أنه مطبوخ إلا أنه معلوم من حاله، فاستغنى عن ذكره كذكاة الشاة. 
Even though he did not mention that it was cooked, it is nonetheless known from the context. Hence, there was no need to mention it, like [there was no need to mention] that the goat was slaughtered according to the prescribed manner.[footnoteRef:1915] [1915:  ʿAllāmah Bājī (n 31) 1:65.] 

[bookmark: _heading=h.wyhzv14ndo4j]Few Additional Details
1) In the narration of Ṣaḥīḥ al-Bukhārī, we learn that the Prophet ﷺ ate the meat that was on the bone. Imām Bukhārī narrates with his chain to Ibn ʿAbbās that he said:
‌تعرق رسول الله صلى الله عليه وسلم كتفا، ثم قام فصلى ولم يتوضأ. 
The Messenger of Allāh ﷺ ate the flesh from a shoulder bone, and then stood up and prayed, and he did not perform ablution.[footnoteRef:1916] [1916:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī,  Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 7:73. ] 

Ḥāfiẓ Ibn Ḥajar explains the word ‘taʿarraqa’:
‌أي ‌أكل ‌ما ‌على ‌العرق - بفتح المهملة وسكون الراء - وهو العظم، ويقال له: العراق، بالضم أيضا. 
I.e. he ate what was on the ʿarq – with a fatḥah on the non-dotted ʿayn and a sukūn on the rāʾ - which is the bone. It is also called ‘ʿurāq’ with a ḍammah.[footnoteRef:1917] [1917:  Ḥāfiẓ Abu ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī,  Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:638. ] 

2) From the Ismāʿīlī narration, we come to know at whose house the Prophet ﷺ ate the meat. Ḥāfiẓ Ibn Ḥajar says:
وأفاد القاضي إسماعيل أن ذلك كان في بيت ضباعة بنت الزبير بن عبد المطلب وهي بنت عم النبي ، ويحتمل أنه كان في بيت ميمونة كما سيأتي من حديثها وهي خالة بن عباس، كما أن ضباعة بنت عمه. 
Qāḍī Ismāʿīl conveyed that this was in the house of Ḍubāʿah bint az-Zubayr ibn ʿAbd al-Muṭṭalib, who was the cousin of the Prophet ﷺ. It may be that he (ﷺ) was in the house of Maymūnah, as it shall come in her ḥadīth, and she is the maternal aunt of Ibn ʿAbbās just as Ḍubāʿah is the daughter of his uncle.[footnoteRef:1918] [1918:  Ibid.] 

[bookmark: _heading=h.y390afua23pu]The Fifty-Seventh Narration
‌مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ بُشَيْرِ بْنِ يَسَارٍ مَوْلَى بَنِي حَارِثَةَ، عَنْ سُوَيْدِ بْنِ النُّعْمَانِ، أَنَّهُ أَخْبَرَه: أَنَّهُ خَرَجَ مَعَ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَامَ خَيْبَرَ، حَتَّى إِذَا كَانُوا بِالصَّهْبَاءِ وَهِيَ مِنْ أَدْنَى خَيْبَرَ نَزَلَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَصَلَّى الْعَصْرَ، ثُمَّ دَعَا بِالْأَزْوَادِ، فَلَمْ يُؤْتَ إِلاَّ بِالسَّوِيقِ، فَأَمَرَ بِهِ فَثُرِّيَ، فَأَكَلَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَأَكَلْنَا، ثُمَّ قَامَ إِلَى الْمَغْرِبِ، فَمَضْمَضَ وَمَضْمَضْنَا، ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
Mālik reported from Yaḥyā ibn Saʿīd from Bushayr ibn Yasār, the freed slave of Banū Ḥārithah, that Suwayd ibn an-Nuʿmān related to him that he set out with the Messenger of Allah ﷺ in the year of Khaybar. When they reached Ṣahbāʾ, which is at the lower part of Khaybar, the Messenger of Allah ﷺ stopped and prayed ʿAṣr. He asked for provisions but only dried porridge was brought. Thus, he asked for it to be moistened. The Messenger of Allah ﷺ then ate, and so did we. Afterwards, he stood to offer Maghrib, and gargled his mouth, and so did we. Then he prayed without performing ablution.[footnoteRef:1919] [1919:  Imām Mālik (n 1) 167-168.] 

‌مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ
Mālik reported from Yaḥyā ibn Saʿīd
ʿAllāmah Abū Nuʿaym mentions the names of the students of Yaḥyā ibn Saʿīd who all transmitted this narration from him:
رواه مالك، وشعبة، وابن جريج، والأوزاعي، والليث بن سعد، وسفيان بن عيينة، والحمادان، وزهير، وابن أبي سبرة، والدراوردي، وابن المبارك، وابن نمير، وعلي بن مسهر، وبشر بن المفضل، ويحيى بن القطان في جماعة، عن يحيى بن سعيد الأنصاري. 
Those who narrated it from Yaḥyā ibn Saʿīd al-Anṣārī are Mālik, Shuʿbah, Ibn Jurayj, Awzāʿī, Layth ibn Saʿd, Sufyān ibn ʿUyaynah, the two Ḥammāds, Zuhayr, Ibn Abī Sabrah, Darāwardī, Ibn al-Mubārak, Ibn Numayr, ʿAlī ibn Mushir, Bishr ibn al-Mufaḍḍal and Yaḥyā ibn al-Qaṭṭān amongst others.[footnoteRef:1920] [1920:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Isfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 3:1393-1394. ] 

عَنْ بُشَيْرِ بْنِ يَسَارٍ
From Bushayr ibn Yasār
[bookmark: _heading=h.rdo9afellddi]Bushayr ibn Yasār
[bookmark: _heading=h.xxou0lbp8f0e]Name and lineage
ʿAllāmah Zurqānī explains the pronunciation of his name:
(بشير) بضم الموحدة وفتح المعجمة (ابن يسار) بتحتية ومهملة. 
Bushayr – with a single dotted bāʾ and a fatḥah on the dotted shīn – Ibn Yasār – with a bottom dotted yāʾ and a non-dotted rāʾ[footnoteRef:1921] [1921:  ʿAllāmah Zurqānī (n 34) 1:86.] 

مَوْلَى بَنِي حَارِثَةَ
The freed slave of Banū Ḥārithah
He was from the Anṣār, and more specifically, from the Aws tribe. ʿAllāmah Ibn Saʿd says:
من الأنصار ثمّ من الأوس. 
From the Anṣār, then from Aws[footnoteRef:1922] [1922:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:232.] 

He is not related in any way to Sulaymān ibn Yasār or ʿAṭāʾ ibn Yasār, as ʿAllāmah Dhahabī clarifies:
وما هو بأخي عطاء بن يسار، ولا سليمان بن يسار. 
He is neither the brother of ʿAṭāʾ ibn Yasār nor of Sulaymān ibn Yasār.[footnoteRef:1923] [1923:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 4:591. ] 

Bushayr was a leading Tābiʿī who met all the Companions. ʿAllāmah Ibn Saʿd says:
 وكان قد أدرك عامة أصحاب رسول الله   . 
He met all Companions of the Messenger of Allāh ﷺ.[footnoteRef:1924] [1924:  ʿAllāmah Ibn Saʿd (n 43) 5:232.] 

[bookmark: _heading=h.i2z8qvt2x4wy]Teachers
Although he met all the Companions, since he narrated very few narrations, not many Companions are listed as his teachers. ʿAllāmah Mizzī lists the following names as his teachers:
روى عن: أنس بن مالك (خ)، وجابر بن عبد الله، وحصين بن محصن (س)، وقيل: عبد الله بن محصن (س)، ورافع بن خديج (خ م د ت س)، وسهل بن أبي حثمة (خ م د ت س)، وسويد بن النعمان (خ س ق)، ومحيصة بن مسعود (س)، وأبي بردة بن نيار: الأنصاريين. 
He narrated from Anas ibn Mālik, Jābir ibn ʿAbdullāh, Ḥuṣayn ibn Miḥṣan – some said ʿAbdullāh ibn Miḥṣan – Rāfiʿ ibn Khudayj, Sahl ibn Abī Ḥathmah, Suwayd ibn an-Nuʿmān, Muḥayyiṣah ibn Masʿūd and Abū Burdah ibn Niyār: the two Anṣārīs.[footnoteRef:1925] [1925:  Jamāl ad-Dīn Abu ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 4:187-188. ] 

[bookmark: _heading=h.lwulq5d15rzv]Students
ʿAllāmah Dhahabī mentions:
روى عنه: يحيى بن سعيد، وربيعة الرأي، والوليد بن كثير، وابن إسحاق، وجماعة. 
Those who narrated from him are Yaḥyā ibn Saʿīd, Rabīʿah ar-Raʾy, Walīd ibn Kathīr, Ibn Isḥāq and many others.[footnoteRef:1926] [1926:  ʿAllāmah Dhahabī (n 44) 4:592.] 

ʿAllāmah Mizzī presents a more extensive list:
روى عنه: ابن ابنه بشير بن عبد الله بن بشير بن يسار، وربيعة ابن أبي عبد الرحمن، وسعيد بن عبيد الطائي (خ م د س) . وأخوه أبو الرحال عقبة بن عبيد (خت) ، ومحمد بن إسحاق بن يسار، والوليد بن كثير (خ م ت س) ، ويحيى بن سعيد الأنصاري (ع) ، وأبو الرحال الأنصاري.
Those who narrated from him are his grandson: Bushayr ibn ʿAbdullāh ibn Bushayr ibn Yasār, Rabīʿah ibn Abī ʿAbd ar-Raḥmān, Saʿīd ibn ʿUbayd aṭ-Ṭāʾī, his brother: Abu ’r-Raḥḥāl ʿUqbah ibn ʿUbayd, Muḥammad ibn Isḥāq ibn Yasār, Walīd ibn Kathīr, Yaḥyā ibn Saʿīd al-Anṣārī and Abu ’r-Raḥḥāl al-Anṣārī.
[bookmark: _heading=h.t12by65bro4u]Status in ḥadīth
ʿAllāmah Ibn Abī Khaythamah says:
وسمعت يحيى بن معين يقول: ‌بشير ‌بن ‌يسار ثقة. 
I heard Yaḥyā ibn Maʿīn saying, ‘Bushayr ibn Yasār is reliable.’[footnoteRef:1927] [1927:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah, At-Tārīkh al-Kabīr, better known as Tārīkh Ibn Abī Khaythamah (Cairo: al-Fārūq al-Ḥadīthiyyah, 2004), 2:236.] 

ʿAllāmah Ibn Ḥibbān listed him in his Ath-Thiqāt.
ʿAllāmah Ibn ʿAbd al-Barr says:
مدني تابعي ثقة. 
[He was] a Madanī, a Tābiʿī and reliable.[footnoteRef:1928] [1928:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 15:108.] 

ʿAllāmah Dhahabī describes him as an imām:
مدني، إمام، ثقة
[He was] a Madanī, an imām and reliable.[footnoteRef:1929] [1929:  ʿAllāmah Dhahabī (n 44) 4:591.] 

Despite this, he narrated very few narrations. ʿAllāmah Ibn Saʿd says:
وكان قليل الحديث. 
He narrated a few aḥādīth.[footnoteRef:1930] [1930:  ʿAllāmah Ibn Saʿd (n 43) 5:232.] 

[bookmark: _heading=h.nxokkz3sz57]Status in Fiqh
ʿAllāmah Ibn Saʿd says:
وكان شيخا كبيرا فقيها.
He was a senior shaykh and a jurist.[footnoteRef:1931] [1931:  Ibid.] 

[bookmark: _heading=h.fx8ra5ycbc7v]Date of demise
His precise date of demise is unknown, but we do know that it was definitely after the year 100 AH. ʿAllāmah Dhahabī says:
توفي سنة بضع ومائة، والله أعلم. 
He passed away in the year 100 and odd AH. And Allāh knows best.[footnoteRef:1932] [1932:  ʿAllāmah Dhahabī (n 44) 4:592.] 

Bushayr ibn Yasār narrates:
عَنْ سُوَيْدِ بْنِ النُّعْمَانِ […]
That Suwayd ibn an-Nuʿmān […]
[bookmark: _heading=h.7xo8zlgblyww]Suwayd ibn an-Nuʿmān
[bookmark: _heading=h.r3bbltsj70ex]Name and lineage
ʿAllāmah Ibn Saʿd mentions his lineage further on:
ابن مالك بن عامر 
Ibn Mālik ibn ʿĀmir[footnoteRef:1933] [1933:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Cairo: Maktabat al-Khānijī, 2001), 4:281.] 

ʿAllāmah Ibn Saʿd also mentions who his mother was:
وأمه الوقصاء بنت مسعود.
His mother was Waqṣāʾ bint Masʿūd.[footnoteRef:1934] [1934:  Ibid.] 

[bookmark: _heading=h.v7xnkfuajv0g]Background
Suwayd ibn Nuʿmān is a Companion, and he participated in Uḥud. ʿAllāmah Ibn Saʿd mentions:
وشهد ‌سويد ‌بن ‌النعمان أحدا. 
Suwayd ibn an-Nuʿmān participated in Uḥud.[footnoteRef:1935] [1935:  Ibid.] 

Most historians and authors of the lives of the Companions chose this. However, ʿAllāmah Ibn ʿAbd al-Barr was not quite convinced regarding his participation in Uḥud. He says:
شهد بيعة الرضوان. وقيل: إنه شهد أحدا وما بعدها من المشاهد. 
He participated in the Pledge of Riḍwān. It is said that he participated in Uḥud and all the battles thereafter.[footnoteRef:1936] [1936:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 2:680.] 

Likewise, ʿAllāmah ʿAbd al-Ghanī al-Maqdisī also felt that he did not take part in Uḥud as he says:
من أصحاب الشجرة.
[He is] from those who participated in the Pledge of Riḍwān.[footnoteRef:1937] [1937:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 1:287.] 

Irrespective whether the first battle was Uḥud or a battle thereafter, after that, Suwayd participated in every future battle. ʿAllāmah Ibn Mandah says:
شهد أحدًا والمشاهد كلها. 
He participated in Uḥud and all battles (that occurred afterwards).[footnoteRef:1938] [1938:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Isḥāq al-Iṣfahānī, better known as Ibn Mandah, Maʿrifat aṣ-Ṣaḥābah (UAE: Jāmiʿat al-Imārāt al-ʿArabiyyah al-Muttaḥidah, 2005), 780.] 

[bookmark: _heading=h.s0thx1yl56as]Amount of narrations:
ʿAllāmah Bagahwawī mentions that he only knows of this one narration of his:
ولم يرو ‌سويد ‌بن ‌النعمان غير هذا، ولا رواه غير يحيى بن سعيد فيما أعلم. 
Suwayd ibn an-Nuʿmān narrated only this, and, as far as I know, none besides Yaḥyā ibn Saʿīd narrated it.[footnoteRef:1939] [1939:  ʿAllāmah Abu ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 3:217.] 

However, ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
روي له عن رسول الله  سبعة أحاديث، روى له البخاري حديثا واحدا. 
Seven aḥādīth of his are narrated from the Messenger of Allāh ﷺ. Bukhārī narrated one ḥadīth from him.[footnoteRef:1940] [1940:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 58) 1:287.] 

[bookmark: _heading=h.whem3h6tfoez]Status of his narrations
Bushayr is the only person who narrated from Suwayd. However, given that Suwayd was a Companion, him being unknown or having had only one student is not problematic. Therefore, ʿAllāmah Ibn ʿAbd al-Barr comments:
وهذا حديث صحيح إسناده ثابت. 
This is a ṣaḥīḥ ḥadīth whose chain is established.[footnoteRef:1941] [1941:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 15:108.] 

In his Ṣaḥīḥ, Imām Bukhārī transmits this narration with this same chain, via ʿAbdullāh ibn Yūsuf:
حدثنا ‌عبد الله بن يوسف قال: أخبرنا ‌مالك، عن ‌يحيى بن سعيد، عن ‌بشير بن يسار مولى بني حارثة: أن ‌‌سويد ‌بن ‌النعمان  […]
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Yaḥyā ibn Saʿīd from Bushayr ibn Yasār, the freed slave of Banū Ḥārithah, that Suwayd ibn an-Nuʿmān […][footnoteRef:1942] [1942:  Imām Bukhārī (n 37) 1:52.] 

He also transmits via another student of Yaḥyā ibn Saʿīd:
حدثنا ‌خالد بن مخلد قال: حدثنا ‌سليمان قال: حدثني ‌يحيى بن سعيد قال: أخبرني ‌بشير بن يسار قال: أخبرني ‌‌سويد ‌بن ‌النعمان […] 
Khālid ibn Makhlad narrated to us, saying: Sulaymān narrated to us, saying: Yaḥyā ibn Saʿīd  narrated to me, saying: Bushayr ibn Yasār informed me, saying: Suwayd ibn an-Nuʿmān informed me […][footnoteRef:1943] [1943:  Ibid, 1:53.] 

The third time, Imām Bukhārī narrated it via a third student of Yaḥyā:
حدثنا ‌محمد ابن المثنى: حدثنا ‌عبد الوهاب قال: سمعت يحيى […] 
Muḥammad ibn al-Muthannā narrated to us, saying: ʿAbd al-Wahhāb narrated to us saying: I heard Yaḥyā […][footnoteRef:1944] [1944:  Ibid, 4:54.] 

Imām Bukhārī also transmitted it a fourth time via a fourth student of Yaḥyā:
حدثنا ‌علي: حدثنا ‌سفيان سمعت ‌يحيى بن سعيد، عن ‌بشير بن يسار، عن ‌‌سويد ‌بن ‌النعمان […] 
ʿAlī narrated to us, saying: Sufyān narrated to us, saying: I heard Yaḥyā ibn Saʿīd relating from Bushayr ibn Yasār from Suwayd ibn an-Nu’mān […][footnoteRef:1945] [1945:  Ibid, 7:81.] 

Suwayd narrates:
أَنَّهُ أَخْبَرَه: أَنَّهُ خَرَجَ مَعَ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَامَ خَيْبَرَ 
[he] related to him that he set out with the Messenger of Allah ﷺ in the year of Khaybar.
This was in Muḥarram of 7 AH.
The narration continues:
حَتَّى إِذَا كَانُوا بِالصَّهْبَاءِ وَهِيَ مِنْ أَدْنَى خَيْبَرَ […]
When they reached Ṣahbāʾ, which is at the lower part of Khaybar […]
This part was inserted by the narrator Yaḥyā. Imām Bukhārī explains in his Ṣaḥīḥ as follows:
قال يحيى: وهي من خيبر على روحة. 
		Yaḥyā said, ‘This was on the return journey from Khaybar.’[footnoteRef:1946] [1946:  Ibid.] 

[bookmark: _heading=h.o6ruuasko2yn]Khaybar
 ʿAllāmah Zurqānī explains regarding Khaybar:
وهي مدينة كبيرة ذات حصون ومزارع ونخل كثير على ثمانية برد من المدينة إلى جهة الشام. 
It is a huge city comprising of many forts, cultivations and palm trees. It is eight burd from Madīnah, in the direction of Shām.[footnoteRef:1947] [1947:  ʿAllāmah Zurqānī (n 34) 1:87.] 

One barīd is 12 sharʿī miles. That is around 21-22 km. Hence, 8 burd will be just under 168-176 km. According to Google Maps, going by road is 170 km from Madīnah Munawarrah. 
There are two reasons mentioned why this place was called Khaybar:
1) It was named after an individual who settled there. ʿAllāmah Zurqānī says:
ذكر أبو عبيد البكري أنها سميت باسم رجل من العماليق نزلها وهو خيبر أخو يثرب ابنا قانية ابن مهاييل.
Abu ʿUbayd al-Bakrī said: ‘It is named after a person from the ʿAmālīq who stayed there. He was Khaybar, the brother of Yathrib. They were the two sons of Qāniyah ibn Mahāyīl.[footnoteRef:1948] [1948:  Ibid.] 

2) In the language of the Jews, ‘khaybar’ refers to ‘forts’, and that area comprised of forts wherein Jews resided. ʿAllāmah Zurqānī says:
وقيل: الخيبر بلسان اليهود الحصن ولذا سميت خيابر أيضا ذكره الحازمي. 
It is said that ‘khaybar’ in the language of the Jews refers to a fort. That is why it is also called ‘khayābir’. Ḥāzimī mentioned this.[footnoteRef:1949] [1949:  Ibid.] 

[bookmark: _heading=h.agqfbcy30dbl]Ṣahbāʾ
As for Ṣahbāʾ, Ḥāfiẓ Ibn Ḥajar says:
وقال أبو عبيد البكري في "معجم البلدان": هي على بريد. 
Abū ʿUbayd al-Bakrī said in Muʿjam al-Buldān that it is one mile away.[footnoteRef:1950] [1950:  Ḥāfiẓ Ibn Ḥajar (n 38) 1:640.] 

Based on the explanation we gave on barīd, they were around 150 km from Madīnah. Considering the distance of a legal journey, in those times, it was a journey of 5 or 6 days.
They were in the direction of Madīnah. Ḥāfiẓ Ibn Ḥajar says:
(وهي أدنى خبير) أي: طرفها مما يلي المدينة. 
Which is at the lower part of Khaybar – i.e, it is on the outskirts of Khaybar, in the direction of Madinah.[footnoteRef:1951] [1951:  Ibid.] 

In short, they were returning to Madīnah and had approximately five to six days to reach back home.
 نَزَلَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَصَلَّى الْعَصْرَ، ثُمَّ دَعَا بِالْأَزْوَادِ […]
The Messenger of Allāh ﷺ stopped and prayed ʿAṣr. He asked for provisions […]
[bookmark: _heading=h.xm7vz8ww2956]Explanation of the Wording: ‘Azwād’
Azwād refers to food on the journey. ʿAllāmah Zurqānī says:
(أزواد) جمع زاد وهو ما يؤكل في السفر. 
‘Azwād’ – the plural of zād, which is food eaten on journeys.[footnoteRef:1952] [1952:  ʿAllāmah Zurqānī (n 34) 1:87.] 

ʿAllāmah Abu ’l-Walīd al-Bājī explains that there could be two reason why the Prophet ﷺ instructed them to bring forth the food that they have:
1) To all eat together so that those whose food is exhausted can also partake:
يريد أنه  أمر بها على التواسي فيها؛ لما ضاقت الأزواد وخاف أن يكون فيهم من لا زاد له. 
It means that he ﷺ commanded [them] to bring the food as assistance to each other, due to the limited provisions and since he was afraid that there would be among them those who had no provision.[footnoteRef:1953] [1953: ʿAllāmah Bājī (n 31) 1:66.] 

2) To distribute amongst the poor:
ويحتمل أنه إنما أمر بخلط ما كان معه من الزاد ليطعم أصحابه وأهل الفقر ومن قرب منه. 
It is possible that he only ordered to gather the provisions he had, to feed his Companions, the destitute and those who were close to him.[footnoteRef:1954] [1954:  Ibid.] 

The remaining portion of the narration illustrates that it was indeed the first meaning that was intended.
فَلَمْ يُؤْتَ إِلاَّ بِالسَّوِيقِ
But only dried porridge was brought.
[bookmark: _heading=h.22vj7mxksb46]Explanation of the Wording: ‘Sawīq’
‘Sawīq’ refers to dried porridge made from barley or wheat, as ʿAllāmah Zurqānī quotes:
قال الداودي: وهو دقيق الشعير أو السلت المقلو، وقال غيره: يكون من القمح. 
Dāwūdī said, ‘It is a meal of parched barley or rye.’ Others said, ‘It is made of wheat.’[footnoteRef:1955]  [1955:  ʿAllāmah Zurqānī (n 34) 1:87.] 

This was their common food taken with them on their journeys. ʿAllāmah Zurqānī says:
وقد وصفه أعرابي فقال: عدة المسافر وطعام العجلان وبلغة المريض. 
A Bedouin described it by saying, ‘The food prepared for a traveller, the food for one in a hurry and a sufficient means of subsistence for the sick.’[footnoteRef:1956] [1956:  ʿAllāmah Zurqānī (n 34) 1:87.] 

فَأَمَرَ بِهِ فَثُرِّيَ 
Thus, he asked for it to be moistened.
[bookmark: _heading=h.3f3yx8mn06r3]Explanation of the Wording: ‘Thurriya’
Its pronunciation can be from the verb group tafʿīl and as well as thulāthī mujarrad (three original letter word). Ḥāfiẓ Ibn Ḥajar explains:
قوله فثري بضم المثلثة وتشديد الراء ويجوز تخفيفها. 
‘Fa-thurriya’: with a ḍammah on the three dotted thāʾ and a shaddah on the rāʾ, and alleviating it (by pronouncing it without a shaddah as thulāthī mujarrad) is permissible.[footnoteRef:1957] [1957:  Ḥāfiẓ Ibn Ḥajar (n 38) 1:641.] 

It can be pronounced as ‘thurriya’ and ‘thuriya’.  In the manuscript used by Shaykh Muṣṭafā al-Aʿzamī, the pronunciation is in both ways. He annotates under this:
ضبطت في الأصل على الوجهين، "فَثُرِيَ" و "فَثُرِّيَ" يعني بكسر الراء مخففا، وبتشديد الراء وكسرها، وكتب عليها: "معا". 
In the main manuscript, its pronunciation is in both ways: ‘fa-thuriya’ and ‘fa-thurriya’ i.e. with a kasrah on the alleviated rāʾ and a shaddah on the rāʾ with a kasrah on it. And ‘maʿan’ (together) is written on it.[footnoteRef:1958]  [1958:  Imām Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zayid ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:35.] 

As for its meaning, ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما قوله: "فثُرِّيَ"؛ يعني: بُلَّ بالماء، ومنه قيل للتراب النَّديِّ: الثَّرَى. 
The meaning of the word ‘fa thurriya’ is to be moistened with water, as it is said for damp soil: ‘ath-tharā’.[footnoteRef:1959] [1959:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 15:108.] 

 فَأَكَلَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَأَكَلْنَا
The Messenger of Allāh ﷺ then ate and so did we.
In the narration of Sulaymān in Ṣaḥīḥ al-Bukhārī, it comes:
فأكلنا ‌وشربنا.  
We then ate and drank.[footnoteRef:1960] [1960:  Imām Bukhārī (n 37) 1:53.] 

This proves that from the two explanations presented by ʿAllāmah Abu ’l-Walīd al-Bājī regarding why the Messenger of Allāh ﷺ asked to bring food, the first was intended.
ثُمَّ قَامَ إِلَى الْمَغْرِبِ، فَمَضْمَضَ […]
Afterwards, he stood to offer Maghrib, and gargled his mouth […]
ʿAllāmah Abu ’l-Walīd al-Bājī explains the reason:
يريد لإزالة ذفر السمن والسويق للتنطيف للصلاة. 
To remove the traces of fat and barley, in order to attain cleanliness for prayer.[footnoteRef:1961] [1961:  ʿAllāmah Bājī (n 31) 1:66.] 

 وَمَضْمَضْنَا، ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
And so did we. Then he prayed without performing ablution.
After quoting this narration, Imām Muḥammad says:
وبهذا نأخذ؛ لا وضوء مما مسته النار، ولا مما دخل، إنما الوضوء مما خرج من الحدث، فأما ما دخل من الطعام مما مسته النار، أو لم تمسه فلا وضوء فيه. وهو قول أبي حنيفة.
We adopt this narration. Ablution is not required [by eating] from things that touched the fire or from what was partook of, ablution is only from impurity which exits. As for partaking of food – whether cooked on a fire or not – ablution is not required for it. This is the view of Abū Ḥanīfah.[footnoteRef:1962] [1962:  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.), 39.] 

[bookmark: _heading=h.evyax2huelx8]Benefits from this narration
· After eating, the mouth should be gargled before praying. We quoted ʿAllāmah Abu 'l-Walīd al-Bājī on why the Messenger of Allāh ﷺ gargled after eating:
يريد لإزالة ذفر السمن والسويق للتنطيف للصلاة. 
To remove the traces of fat and barley in order to attain cleanliness for prayer.[footnoteRef:1963] [1963:  ʿAllāmah Bājī (n 31) 1:66.] 

· Carrying food and snacks on journeys is permitted. 
Imām Bukhārī brought the chapter heading:
‌‌باب حمل الزاد في الغزو وقول الله تعالى ﴿ وَتَزَوَّدُوا۟ فَإِنَّ خَيْرَ ٱلزَّادِ ٱلتَّقْوَىٰ ۚ﴾
Chapter: Carrying Provisions in Battle and the verse: ‘Take provisions along, for the merit of (having) provision is to abstain (from begging)’[footnoteRef:1964][footnoteRef:1965] [1964:  Qurʾān: 2:197.]  [1965:  Imām Bukhārī (n 37) 4:54.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث دليل على أن الصالحين والفضلاء لا يستغنون عن الزاد في سفرهم، وهو يبطل مذهب الصوفية الذين لا يدخرون لغد. 
This ḥadīth proves that the righteous and the virtuous also require provisions during their travels, invalidating the doctrine of the Ṣufīs who do not store [provisions] for the next day.[footnoteRef:1966] [1966:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 15:109.] 

Ḥāfiẓ Ibn Ḥajar explains:
وفيه حمل الأزواد في الأسفار وأن ذلك لا يقدح في التوكل. 
Included in the point is carrying provisions for a journey, and that it does not invalidate tawakkul (placing trust in Allāh Taʿālā).[footnoteRef:1967] [1967:  Ḥāfiẓ Ibn Ḥajar (n 38) 1:640.] 

· It is a recommended Sunnah for those on a journey to combine their food, and that attracts blessing.
ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه دليل على أن جمع الأزواد واجتماع الأيدي عليها أعظم بركة، ولذلك قال بعض العلماء: جمع الأزواد في السفر سنة.
Therein lies proof that gathering provisions and partaking of them collectively is the greatest source of blessing, which is why some scholars said, ‘gathering provisions whilst travelling is a Sunnah.’[footnoteRef:1968] [1968:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 15:109.] 

· The leader can actually enforce this and command the people to put together their possessions:
وقد استدل بعض الفقهاء بهذا الحديث؛ لما فيه من أمر رسول الله – صلى الله عليه وسلم – بإخراج أزوادهم للمساواة فيها، على أنه جائز للإمام عند قلة الطعام وارتفاع السعر وغلاء الأقوات أن يأمر من عنده طعام فوق قوته فيخراجه للبيع، ويجبره على ذلك؛ لما فيه من ترميق مهج الناس وإحيائهم والإبقاء عليهم. 
Some jurists quoted this ḥadīth as evidence; that the Messenger of Allāh ﷺ commanded them to take out their provisions to be combined, to create equality; on the grounds that it is permissible for the imām when food is scarce, prices are high, and provisions are limited, to order those who have food above their need to sell it and force them to do so. This restores people’s morale and revives and revitalises them.[footnoteRef:1969] [1969:  Ibid.] 

· In today’s times, some scholars use these types of narrations to prove medical aid. Their basis is that probably one person may have not eaten anything at all, another may have eaten very little, whilst others ate abundantly. Ḥāfiẓ Ibn Ḥajar says:
فيه جمع الرفقاء على الزاد في السفر، وإن كان بعضهم أكثر أكلا. 
This demonstrates that travelling companions can combine provisions, though some may eat more.[footnoteRef:1970] [1970:  Ḥāfiẓ Ibn Ḥajar (n 38) 1:640.] 

Hence, it proves that even though they contributed the same amount, some took extra, and hence that is not gambling.
However, this is qiyās maʿa ’l-fāriq. Numerous other reasons render modern-day medical aid impermissible.
· We can see the sacrifice of the Companions. They still had five days of travel left and some Companions already ran out of food, whilst others just had simple and basic porridge.
· Imām Bukhārī used this to prove that a person can combine prayers with one ablution. Ḥāfiẓ Ibn Ḥajar says:
واستدل به البخاري على جواز صلاتين فأكثر بوضوء واحد.
Imām Bukhārī used this to prove the permissibility of performing two or more prayers with a single ablution.[footnoteRef:1971] [1971:  Ḥāfiẓ Ibn Ḥajar (n 38) 1:641.] 

This is due to the fact that they halted for ʿAṣr, ate, and then the Prophet ﷺ stood up to perform Maghrib without performing a new ablution, as in the narration:
ثم قام النبي صلى الله عليه وسلم إلى المغرب، فمضمض ثم صلى لنا المغرب ولم يتوضأ. 
[bookmark: _heading=h.fc47grxmrcgm]The Prophet ﷺ then stood to offer Maghrib. He gargled and then led us in Maghrib without performing ablution.[footnoteRef:1972] [1972:  Imām Bukhārī (n 37) 1:53.] 

 The Fifty-Eighth Narration
مَالِك عَنْ مُحَمَّدِ بْنِ الْمُنْكَدِرِ، وَعَنْ صَفْوَانَ بْنِ سُلَيْمٍ، أَنَّهُمَا أَخْبَرَاهُ، عَنْ مُحَمَّدِ بْنِ إِبْرَاهِيمَ بْنِ الْحَارِث التَّيْمِيِّ، عَنْ رَبِيعَةَ بْنِ عَبْدِ اللَّهِ بْنِ الْهُدَيْرِ، أَنَّهُ تَعَشَّى مَعَ عُمَرَ بْنِ الْخَطَّابِ، ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
Mālik reported from Muḥammad ibn al-Munkadir and from Ṣafwān ibn Sulaym that they informed him from Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī from Rabīʿah ibn ʿAbdillāh ibn al-Hudayr that he partook in supper with ʿUmar ibn al-Khaṭṭāb. He then prayed and did not perform ablution.[footnoteRef:1973] [1973:  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), 168.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك عَنْ مُحَمَّدِ بْنِ الْمُنْكَدِرِ 
Mālik reported from Muḥammad ibn al-Munkadir
[bookmark: _heading=h.ilmwzoddr2b7]Muḥammad Ibn al-Munkadir
[bookmark: _heading=h.iw511o7r1hw1]Name and lineage
He is:
محمد بن المنكدر بن عبد الله بن الهدير بن عبد العزى بن عامر بن الحارث بن حارثة بن سعد بن تيم بن مرة، وأمه أم ولد. 
Muḥammad ibn al-Munkadir ibn ʿAbdillāh ibn al-Hudayr ibn ʿAbd al-ʿUzzā ibn ʿĀmir ibn al-Ḥārith ibn Ḥārithah ibn Saʿd ibn Taym ibn Murrah. His mother was a slave girl.[footnoteRef:1974] [1974:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:357. ] 

This narrator was the role model, mentor and teacher of Sufyān ibn ʿUyaynah.
His mother’s background is quite interesting. ʿAllāmah Ibn Saʿd narrates from Abū Miʿshar regarding his father, Munkadir:
دخل المنكدر على عائشة فقال: إني قد أصابتنى حاجة فأعينينى. فقالت: ما عندى شيء، لو كانت عندى عشرة آلاف لبعثت بها إليك، فلما خرج من عندها جاءتها عشرة آلاف من عند خالد بن أسيد، فقالت ما أوشك ما ابتليت! قال: ثم أرسلت في إثره، فدفعتها إليه، فدخل السوق فاشترى جارية بألفى درهم، فولدت له ثلاثة، فكانوا عباد المدينة: محمدا، وأبا بكر، وعمر، بنى المنكدر. 
 Munkadir entered into the presence of ʿĀʾishah and said, ‘I am in need of some help and request your assistance’. She said, ‘I do not have anything (at the moment), but if I were to have ten thousand, I would send it to you!’ 
When he left, Khālid Ibn Usayd sent ten thousand to her. She commented, ‘How soon have I been tested!’ She immediately sent someone after him who handed it over to him. He went to the marketplace and purchased a slave girl for two thousand silver coins. She birthed three of his children who were the devout worshippers of Madīnah: Muḥammad, Abū Bakr and ʿUmar, the sons of Munkadir.[footnoteRef:1975] [1975:  Ibid.] 

The reason why Munkadir could ask her is because ʿĀʾishah was his niece. ʿAllāmah Ibn ʿAsākir quotes from Muṣʿab ibn ʿAbdillāh az-Zubayrī:
وكان المنكدر خال عائشة. 
Munkadir was the maternal uncle of ʿĀʾishah.[footnoteRef:1976] [1976:  ʿAllāmah Abu ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 56:40. ] 

Hence, Muḥammad ibn al-Munkadir was the first cousin of ʿĀʾishah. 
[bookmark: _heading=h.kzig4l7uk02f]Date of birth
ʿAllāmah Dhahabī says:
ولد: سنة بضع وثلاثين.
He was born in the thirties (AH).[footnoteRef:1977] [1977:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 5:353. ] 

[bookmark: _heading=h.m6u7iau96evb]Teachers
ʿAllāmah Ibn Saʿd lists the names of his teachers:
سمع محمد بن المنكدر من جابر بن عبد الله، وأميمة بنت رُقَيْقة، وعروة بن الزبير، وعبد الرحمن بن سعيد بن يربوع، وربيعة بن عبد الله بن الهُدير وهو عمه، والحسن البصري، وسعيد بن جُبير. 
Muḥammad ibn al-Munkadir heard from Jābir ibn ʿAbdullāh, Umaymah bint Ruqayqah, ʿUrwah ibn az-Zubayr, ʿAbd ar-Raḥmān ibn Saʿīd ibn Yarbūʿ, Rabīʿah ibn ʿAbdullāh Ibn al-Hudayr, who is his paternal uncle, Ḥasan al-Baṣrī and Saʿīd ibn Jubayr.[footnoteRef:1978] [1978:  ʿAllāmah Ibn Saʿd (n 2) 5:361.] 

[bookmark: _heading=h.isnmnp2qien0]Students:
Abū Nuʿaym presents the names of those who related from him:
وروى عنه من التابعين جماعة منهم: الزهري، وسعد بن إبراهيم وزيد بن أسلم، ويحيى بن سعد بن سعيد الأنصاري وأبو حازم، وسهيل، وموسى بن عقبة، ويزيد الرقاشي وعلي بن زيد بن جدعان، وأيوب السختياني، ويونس بن عبيد، ومحمد بن سوقة، وحسان بن عطية، وأبان بن تغلب. وروى عنه من الأئمة والأعلام: ابن جريج، ومالك، ومعتمر، والثوري، وشعبة، والأوزاعي، وروح بن الهيثم، وغيرهم. 
A large group of Tābiʿūn narrated from him: Zuhrī, Saʿd ibn Ibrāhīm, Zayd ibn Aslam, Yaḥyā ibn Saʿīd ibn Saʿīd al-Anṣārī, Abū Ḥāzim, Suhayl, Mūsā ibn ʿUqbah, Yazīd ar-Raqāshī, ʿAlī ibn Zayd ibn Jadʿān, Ayyūb as-Sakhtiyānī, Yūnus ibn ʿUbayd, Muḥammad ibn Sūqah, Ḥassān ibn ʿAṭiyyah and Abān ibn Taghlib. The imāms and notable ones who narrated from him are: Ibn Jurayj, Mālik, Muʿtamir, Thawrī, Shuʿbah, Awzāʿī, Rūḥ ibn al-Haytham and others.[footnoteRef:1979] [1979:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa-Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 3:154.] 

He was also the teacher of Imām Abū Ḥanīfah, as ʿAllāmah Zurqānī says:
وعنه الزهري وأبو حنيفة ومالك والسفيانان وخلق. 
Those who took from him are Zuhrī, Abū Ḥanīfah, Mālik, the two Sufyāns and many others.[footnoteRef:1980] [1980:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:87.] 

[bookmark: _heading=h.flziblwizk0b]Knowledge of Qirāʾah
He was an expert in the Science of the Recitation of the Qurʾān. Imām Bukhārī narrates via Uwaysī from Imām Mālik:
كان محمد سيد القراء.  
 Muḥammad was the leader of the qurrāʾ.[footnoteRef:1981] [1981:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (Hyderabad: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 1:220. ] 

[bookmark: _heading=h.sy269aug2x2z]Status in Ḥadīth
ʿAllāmah Ibn Saʿd says:
وكان ثقة ورعًا عابدًا، قليل الحديث، يكثر الإسناد عن جابر بن عبد الله. 
He was reliable, pious and a devout worshiper. He narrated a few narrations. Many of his chains go via Jābir Ibn ʿAbdullāh.[footnoteRef:1982] [1982:  ʿAllāmah Ibn Saʿd (n 2) 5:361.] 

A great imām like Sufyān ibn ʿUyaynah said:
بلغ سنه نيفا وسبعين، ولم أر أحدا أجدر أن يحمل عنه: قالَ رَسولُ اللَّهِ قالَ رَسولُ اللَّهِ منه.
He was around 70 years of age. I did not see anyone more competent in transmitting the statements of the Messenger of Allāh ﷺ than him.[footnoteRef:1983] [1983:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 1:220.] 

ʿAllāmah Ḥumaydī describes him as a ḥāfiẓ of ḥadīth:
محمد بن المنكدر حافظ. 
Muḥammad ibn al-Munkadir was a ḥāfiẓ.[footnoteRef:1984] [1984:  ʿAllāmah Ibn ʿAsākir (n 4) 56:46.] 

ʿAllāmah ʿIjlī says:
محمد بن المنكدر مدني ، تابعي، ثقة، رجل صالح. 
Muḥammad ibn al-Munkadir was a Madanī, a Tābiʿī, reliable and a pious man.[footnoteRef:1985] [1985:  ʿAllāmah Abu ’l-Ḥasan Aḥmad ibn ʿAbdullāh al-ʿIjlī, Maʿrifat ath-Thiqāt min Rijāl Ahl ʿIlm wa ’l-Ḥadīth wa min aḍ-Ḍuʿafāʾ wa Dhikr Madhāhibihim wa Akhbārihim (Madīnah Munawwarah: Maktabat ad-Dār, 1985), 2:255. ] 

Yaʿqūb ibn Abī Shaybah really emphasised and used strong words to prove what a reliable narrator Muḥammad ibn al-Munkadir is:
هو الغاية في الإتقان والحفظ والزهد وهو حجة. 
He was the epitome of precision, good memory, and asceticism, and he is an authority.[footnoteRef:1986] [1986:  ʿAllāmah Ibn ʿAsākir (n 4) 56:47.] 

Likewise, ʿAllāmah Dhahabī describes him saying:
الإمام، الحافظ، القدوة، شيخ الإسلام. 
The imām, ḥāfīẓ, role model and Shaykh al-Islām.[footnoteRef:1987] [1987:  ʿAllāmah Dhahābī (n 5) 5:353.] 

[bookmark: _heading=h.bdo86i3bfuch]Amount of narrations
ʿAllāmah Dhahabī quotes:
قال علي: له نحو مائتي حديث.
ʿAlī said, ‘He narrated approximately two hundred aḥādīth.’[footnoteRef:1988] [1988:  Ibid, 5:354.] 

[bookmark: _heading=h.cuqkyf1jqog9]Knowledge in Fiqh
He was also a master of Fiqh. Therefore, the governor selected him as the competent scholar to issue a fatwā for one of his personal matters. ʿAllāmah Ibn ʿAsākir relates:
واستقدمه الوليد بن يزيد الشامي مع جماعة من فقهاء المدينة ليستفتيه في طلاق زوجته أم سلمة. 
Walīd Ibn Yazīd ash-Shāmī recruited him, along with a group of jurists of Madīnah, to issue a fatwā for him regarding the divorce of his wife, Umm Salamah.[footnoteRef:1989] [1989:  ʿAllāmah Ibn ʿAsākir (n 4) 56:38.] 

[bookmark: _heading=h.clt0qxk509jr]Character
Despite being such a great scholar, he made it the objective of his life to bring a smile to people’s faces. ʿAllāmah Ibn Saʿd relates:
وقيل له أي العمل أفضل؟ قال: إدخال السرور على المؤمن. قيل: فما بقى مما يستلذ؟ قال: الإفضال على الإخوان. 
He was asked which action is the most virtuous, to which he replied, ‘Putting a smile on a fellow Muslim’s face.’ It was then said, ‘What then remains to take pleasure from?’ He said, ‘Giving preference to brotherhood.’[footnoteRef:1990] [1990:  ʿAllāmah Ibn Saʿd (n 2) 5:358.] 

Abū Mushʿīr relates regarding his generosity:
كان محمد بن المنكدر بمنى، وكان سيدا، يطعم الطعام، ويجتمع عنده القراء. 
Muḥammad ibn al-Munkadir was in Mīnā, and he was a leader. He would feed the people, and the qurrāʾ would gather in his presence.[footnoteRef:1991] [1991:  ʿAllāmah Abū Nuʿaym (n 7) 3:149.] 

Sufyān ibn ʿUyaynah quotes that he would say:
لم يبق من لذة الدنيا إلا قضاء حوائج الإخوان.	
No joy of this world remains except fulfilling the needs of a brother.[footnoteRef:1992] [1992:  ʿAllāmah Ibn ʿAsākir (n 4) 56:53.] 

Everyone in Madīnah would quote this from him. Aṣmaʿī says:
سمعت بالمدينة أن محمد بن المنكدر قال لذة قضاء حوائج الإخوان وإدخال السرور على الناس والتنفيس عن المكروب. 
I heard in Madīnah that Muḥammad ibn al-Munkadir said, ‘True joy is fulfilling the needs of a brother, bringing smiles to people’s faces and helping remove a difficulty from a distressed person.’[footnoteRef:1993] [1993:  Ibid, 56:54.] 

[bookmark: _heading=h.cf1j83awnl3m]Humility
Likewise, he was very humble.  Jaʿfar ibn Sulayman relates regarding him:
كان يضع خده على الأرض ثم يقول لأمه يا أمة (أمه) قومى ضعى قدمك على خدى. 
He would place his cheek on the ground and say to his mother: ‘Oh My Mother! Stand and place your foot on my cheek![footnoteRef:1994] [1994:  ʿAllāmah Ibn Saʿd (n 2) 5:358.] 

Remember that his mother had humble beginnings (she was a slave girl). Yet, he had a lot of respect for her. 
A famous statement of his is transmitted by Ibn al-Mubārak:
بات عمر يصلى، وبت أغمز رجلى أمى وما أحب أن ليلتى بليلته. 
ʿUmar spent the night in prayer, and I spent the night dipping my mother’s feet. I would not want my night to be exchanged for his. (No night was more beloved to me than this one.)[footnoteRef:1995] [1995:  Ibid.] 

His proficiency and high rank in the field of knowledge did not cause him to consider himself above others. When sitting with someone, he would first seek permission from him before leaving. Bishr ibn al-Mufaḍḍal says:
جلست إلى محمد بن المنكدر، فلما أراد أن يقوم، قال: أتأذن؟
I sat alongside Muḥammad ibn al-Munkadir. When he intended to leave, he first sought permission.[footnoteRef:1996] [1996:  ʿAllāmah Abū Nuʿaym (n 7) 3:153.] 

[bookmark: _heading=h.pdkz6hm5c9b]Worship
Nonetheless, the quality for which he was most known for was his abundance of worship.  Sufyān says:
تعبد ‌محمد ‌بن ‌المنكدر وهو غلام، وكانوا أهل بيت عبادة. 
Muḥammad ibn al-Munkadir was a devout worshiper since childhood. His entire household were devout worshipers.[footnoteRef:1997]  [1997:  ʿAllāmah Ibn Saʿd (n 2) 5:357.] 

He once scolded his students when they wanted him to deliver a lecture whilst he preferred to rather spend his time in worship. Abū Yaʿqūb relates:
اجتمعوا حول ابن المنكدر وهو يصلي، وكان رجلا عابدا، فانصرف إليهم، فقال: أتعبتم الواعظين، إلى متى تساقون سوق البهائم؟". 
They gathered around Ibn al-Munkadir whilst he was praying, and he was a man dedicated to worship. He turned to them and remarked: ‘Are you tiring out those who admonish? Until when will you be steered like animals?’[footnoteRef:1998] [1998:  ʿAllāmah Abū Nuʿaym (n 7) 3:147.] 

[bookmark: _heading=h.hmfgeog84dp9]Fear of Allāh Taʿālā
Muḥammad ibn al-Munkadir was fearful of Allāh Taʿālā. Yaḥyā ibn al-Faḍl relates:
سمعت بعض من يذكر عن محمد بن المنكدر: أنه بينما هو ذات ليلة قائم يصلي إذ استبكى وكثر بكاؤه حتى فزع أهله، وسألوه ما الذي أبكاه فاستعجم عليهم، وتمادى في البكاء، فأرسلوا إلى أبي حازم فأخبروه بأمره، فجاء أبو حازم إليه، فإذا هو يبكي، قال: يا أخي، ما الذي أبكاك؟ قد رعت أهلك، أفمن علة؟ أم ما بك؟ قال: فقال: إنه مرت بي آية في كتاب الله عز وجل، قال: وما هي؟ قال: قول الله تعالى: ﴿وَبَدَا لَهُم مِّنَ ٱللَّهِ مَا لَمْ يَكُونُوا۟ يَحْتَسِبُونَ﴾ قال: فبكى أبو حازم أيضا معه واشتد بكاؤهما، قال: فقال بعض أهله لأبي حازم: جئنا بك لتفرج عنه فزدته، قال: فأخبرهم ما الذي أبكاهما". 
I heard some people narrating regarding Muḥammad Ibn al-Munkadir: One night, he was standing in prayer, when he started crying excessively, so much so that his family began to panic. They asked him the reason behind his crying, but he did not hear that and continued crying. They sent for Abū Ḥāzim and informed him of the matter. Abū Ḥāzim came, and he was still crying. He asked him, ‘Oh My Brother! What makes you cry? Your family has panicked! Is it some sort of illness, or what is it?’ 
He replied, ‘I came across a verse from the Book of Allāh.’ Abū Ḥāzim asked concerning the verse. Muḥammad replied, ‘The verse: ‘There will appear to them from Allah what they have never imagined.’[footnoteRef:1999] He says: Abū Ḥāzim began crying with him, and they both began to sob.  [1999:  Qurʾān: 39:47.] 

Then some of his family members said to Abū Ḥāzim, ‘We have brought you so that you could relieve him, but you have actually caused him to increase!’ He then informed them of what caused them to cry.[footnoteRef:2000] [2000:  ʿAllāmah Abū Nuʿaym (n 7) 3:146.] 

He always kept this verse in front of him. ʿAbbād al-Baghawī mentions the reason:
قرأت على محمد بن المنكدر آخر الزمر فبكى الشيخ بكاء غير متباك فقال حدثني عبد الله بن عمر قال قرأ رسول الله  آخر الزمر وهو على المنبر فتحرك المنبر من تحته مرتين. 
I recited the ending portion of Zumar to Muḥammad ibn al-Munkadir, and the Shaykh began sobbing. He then said, ‘ʿAbdullāh Ibn ʿUmar related to me that the Messenger of Allāh ﷺ recited the end portion of Zumar whilst he was on the pulpit, and the pulpit shook beneath him twice.’[footnoteRef:2001] [2001:  ʿAllāmah Ibn ʿAsākir (n 4) 56:50.] 

He remembered this verse until death. ʿIkrimah relates regarding him:
أنه جزع عند الموت، فقيل له: لم تجزع؟ فقال: أخشى آية من كتاب الله عز وجل، قال الله تعالى: ﴿وَبَدَا لَهُم مِّنَ ٱللَّهِ مَا لَمْ يَكُونُوا۟ يَحْتَسِبُونَ﴾ وإني أخشى أن يبدو لي من الله ما لم أكن أحتسب".
He became anxious at the time of death. When asked why, he replied, ‘I fear a verse from the Book of Allāh ﷻ wherein Allāh says, ‘There will appear to them from Allāh what they have never imagined.’[footnoteRef:2002] I fear that which could become apparent to me from Allāh that I have never imagined.[footnoteRef:2003] [2002:  Qurʾān: 39:47.]  [2003:  ʿAllāmah Abū Nuʿaym (n 7) 3:146.] 

It has been mentioned that Imām Mālik claimed that he was the leader of qurrāʾ. Thereafter, Imām Mālik said:
لا يكاد أحد يسأله عن حديث إلا كاد أن يبكي.
No one ever asked him regarding a ḥadīth, except that he would almost start crying.[footnoteRef:2004] [2004:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 1:220.] 

One practice of his is that he would wipe his tears all over his face. Sufyān ibn ʿUyaynah says:
كان محمد بن المنكدر إذا بكا مسح وجهه ولحيته من دموعه ويقول بلغني أن النار لا تأكل موضعا مسته الدموع. 
When Muḥammad ibn al-Munkadir would cry, he would wipe the tears from his face and beard and say, ‘It has reached me that the fire does not burn that area that was touched with tears.’ [footnoteRef:2005] [2005:  ʿAllāmah Ibn ʿAsākir (n 4) 56:50.] 

He reached such a level that with a mere glance at him, the faith of people would be strengthened. ʿAbd al-ʿAzīz ibn Yaʿqūb ibn al-Mājishūn relates from his father that he said:
إن رؤية محمد بن المنكدر لتنفعني في ديني. 
The mere sight of Muḥammad ibn al-Munkadir would strengthen my faith.[footnoteRef:2006] [2006:  ʿAllāmah Abū Nuʿaym (n 7) 3:150.] 

Due to this, pious people would flock to his gatherings. Sufyān ibn ʿUyaynah says:
كان محمد بن المنكدر ‌من ‌معادن ‌الصدق يجتمع إليه الصالحون. 
Muḥammad ibn al-Munkadir was a treasure of truthfulness. The pious would flock towards him.[footnoteRef:2007] [2007:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952) 1:42. ] 

He excelled in all his religious qualities.
[bookmark: _heading=h.dhx149eoye9l]Practices
1) Training his carnal desires for forty years. He says:
كابدت نفسي أربعين سنة حتى استقامت. 
I trained my carnal desire for forty years until it became steadfast.[footnoteRef:2008] [2008:  ʿAllāmah Abū Nuʿaym (n 7) 3:147.] 

Covering the expanses of others so that they could serve the religion and dedicate their time to worship. Abū Miʿshar mentions:
بعث محمد بن المنكدر إلى صفوان بن سليم بأربعين دينارا، ثم قال لبنيه: يا بني ما ظنكم برجل فرغ صفوان لعبادة ربه عز وجل؟. 
Muḥammad ibn al-Munkadir sent forty gold coins to Ṣafwān ibn Sulaym and then said to his child, ‘Oh My Son! What do you think of a man who has freed Ṣafwān to be able to dedicate himself to the worship of his Lord ﷻ?’[footnoteRef:2009] [2009:  Ibid, 3:148.] 

2) Taking his children for Ḥajj. His son relates:
كان أبي يحج بالصبيان.
My father would perform Ḥajj with [his] children.[footnoteRef:2010] [2010:  Ibid, 3:150.] 

In Tārīkh Dimashq, it is mentioned that he would also take the women-folk:
وكان إذا حج أخرج نساءه وصبيانه إلى الحج. 
When he would leave for Ḥajj, he would bring his women-folk and children.[footnoteRef:2011] [2011:  ʿAllāmah Ibn ʿAsākir (n 4) 56:52.] 

The narration of Ḥilyāt al-Awliyāʾ continues:
فقيل له: أتحج بالصبيان؟ فقال: نعم أعرضهم لله تعالى .
He was thus asked, ‘Do you perform Ḥajj with children?!’ He replied, ‘Yes, I present them before Allāh Taʿālā.’[footnoteRef:2012] [2012:  ʿAllāmah Abū Nuʿaym (n 7) 3:150.] 

3) Going for Ḥajj despite his debts. Muḥammad ibn Sūqah says:
قيل لمحمد بن المنكدر: تحج وعليك دين؟ قال: الحج أقضى للدين. 
Someone asked Muḥammad ibn al-Munkadir, ‘Do you perform Ḥajj whilst having debts?’ He replied, ‘Ḥajj is more deserving to be fulfilled than debts.’[footnoteRef:2013] [2013:  ʿAllāmah Ibn Saʿd (n 2) 5:358.] 

We need to understand the context of this. Of course, at that time, Ḥajj was not at the exorbitant price that it is today.
Likewise, his objective of going for Ḥajj was to implore Allāh Taʿālā to assist him. His son narrates from him:
قال: إنى ضريت بالدعاء. 
He said, ‘I implore help through supplication.’[footnoteRef:2014]  [2014:  Ibid, 5:359.] 

It is equally important to understand the nature of his debts. 
أودعنى رجل من أهل اليمن مائة دينار، وخرج إلى الثغر وقال محمد لليمانى: إن احتجنا إليها استنفقناها حتى ترجع إلينا؟ قال: نعم، قال: فاستنفقها. 
A man from Yemen entrusted me with a hundred gold coins andleft for Thaghr. Muḥammad said to the Yemeni, ‘If we have need for it, can we spend it until you return?’ He replied in the affirmative. He mentions, ‘Thus he spent it.’[footnoteRef:2015] [2015:  Ibid.] 

He thereafter mentions how Allāh Taʿālā made means for him to pay this debt exactly at the time when he needed:
وقدم الرجل وهو يريد الانطلاق إلى اليمن.
The man returned, as he intended to leave for Yemen.[footnoteRef:2016] [2016:  Ibid.] 

In the narration of Ḥilyat al-Awliyāʾ, it is mentioned that this person was the representative of the creditor:
فأتاني رسوله .
His messenger approached me.[footnoteRef:2017] [2017:  ʿAllāmah Abū Nuʿaym (n 7) 3:152.] 

However, this was unexpected. The narration continues:
 وليست عند محمد، فقال له: متى تريد الانطلاق؟ فقال: غدا إن شاء الله. فخرج محمد إلى المسجد، فبات فيه حتى أسحر يدعو الله في هذه الدنانير. يأتيه بها كيف شاء، ومن حيث شاء، فأتى بها آت وهو ساجد في صرة فوضعها في نعله، ثم ألمسها يده، فإذا صرة فيها مائة دينار، فحمد الله ورجع إلى منزله، فلما أصبح دفعها إلى صاحبها. 
Muḥammad did not have the funds. He said to him, ‘When do you intend to depart?’ He replied, ‘Tomorrow, if Allāh wills.’ Muḥammad left for the mosque, and passed the night there until just before dawn, imploring Allāh regarding these coins, to grant them to him in whichever manner He wishes and from wherever He wishes. A person brought it to him in a bundle whilst he was in prostration, and placed it in his shoes. Then, he held Muḥammad’s hand and passed it over it, and there was a bundle of a hundred gold coins! He praised Allāh and returned to his home. In the morning, he gave it to the owner.[footnoteRef:2018] [2018:  ʿAllāmah Ibn Saʿd (n 2) 5:359.] 

From the narration of Ḥurr ibn Yazīd, we learn who sent the funds and the background of what transpired. He narrates:
كان محمد بن المُنْكدر [قد ضاق] فبينا صفوان بن سُلَيْم يصلى في المسجد شطر الليل إلى أن أتاه آت فوضع على نعله خمسين دينارًا، فأخذها وحمد الله وانصرف صفوان إلى بيته، فقال لمولاته سَلَّامة: إن أخى محمدًا أمسى مُضِيْقًا اذهبى إليه بهذه الدنانير فإنه يكفينا أن نأخذ منها خمسة، أو أربعة، فقالت: الساعة؟ قال: نعم، إنك تجدينه الساعة في محرابه يسأل الله، يقول: ائتنى بها من حيث شئت، وكيف شئت، وأنَّى شئت. قال: فتخرج بستة وأربعين دينارًا أو بخمسة وأربعين دينارًا، فأتته بها، فوقفت تسمع، فإذا هو يقول: اللهم [ائتنى] بها من حيث شِئْتَ، وأنَّى شئتَ، وكيف شئتَ، من ساعتى هذه يا إلهى، قالت: فدققت الباب عليه، فدفعتُها إليه، فحمدَ الله على ذلك. 
Muḥammad ibn al-Munkadir was under financial constraints. Ṣafwān Ibn Sulaym was praying in the mosque at midnight when a person appeared and placed fifty gold coins in his shoes. He took it, praised Allāh, and Ṣafwān returned to his home. He said to his slave girl, Sallāmah, ‘My brother Muḥammad has had a difficult night. Go to him with these coins for four or five from them are sufficient for us.’ She said, ‘Now?’ He replied, ‘Yes, you will find him now in his miḥrāb asking from Allāh, saying, ‘Oh Allāh, provide me with it from whichever avenue You wish and however You wish.’ She left with 46 or 45 gold coins and brought them to him. Upon reaching, she paused, listening, and he was saying, ‘Oh Allāh! Provide me with it from wherever You wish and however You wish at this moment oh my Lord!’ She said, ‘I knocked on the door and handed it over to him. Thus, he praised Allāh for this.’[footnoteRef:2019] [2019:  Ibid.] 

This was his manner of attracting sustenance from Allāh Taʿālā. One person relates:
كان محمد بن المُنْكدر يحج في كل سنة، ويحج معه عدة من أصحابه، فبينا هو ذات يوم في منزل من منازل مكة، إذ قال لغلام له: اذهب فاشتر لنا كذَا فقال الغلام: والله ما أصبح عندنا قليل ولا كثير، درهم فما فوقه. قال: اذهب فإن الله يأتى به. قال: من أين؟ قال: سبحان الله ثم رفع صوته بالتلبية ولَبَّى أصحابه الذين معه، وكان إبراهيم بن هشام قد حج تلك السنة فسمع أصواتهم، فقال: ما هؤلاء؟ فقيل له: محمد بن المُنكدر وأصحابه حجوا ومحمد يحتمل مئونتهم، ويحملهم ويكلف لهم. فقال: ما بدّ من أن يُعان محمد على هذا الذي يصنع، فبعث إليه بأربعة آلاف درهم من ساعته فدفعها محمد إلى غلامه وقال له: ويحك، ألم أقل لك اشتر لنا ما أمرتك فإن الله يأتى بهذا. وقد أتانا الله بما ترى، فاذهب فاشتر ما أمرتك به.
Muḥammad ibn al-Munkadir would perform Ḥajj every year, and a group of his companions would accompany him. Once, he was in an abode in Makkah when he said to his slave, ‘Go and purchase for us such and such.’ The slave replied, ‘By Allāh, we neither have little nor alot with us, not a gold coin or anything more.’ He said, ‘Go for verily Allāh will grant it.’ The slave said, ‘From where?’ Muḥammad replied, ‘Glory be to Allāh!’ He then recited the talbiyah aloud, and his companions did the same with him. 
Ibrāhīm ibn Hishām was performing Ḥajj that year. Upon hearing their voices, he asked, ‘Who are they?’ It was said, ‘Muḥammad ibn al-Munkadir and his companions who are performing Ḥajj. Muḥammad is seeing to their needs and lightening their load.’ He said, ‘It is necessary to help Muḥammad with this!’ He then sent him four thousand gold coins immediately. 
Muḥammad handed it over to his slave and said to him, ‘Woe to you! Did I not tell you to purchase what I have asked for because Allāh will definitely bring it? And certainly, Allāh has brought it, as you see. Go and purchase what I have commanded you to.’[footnoteRef:2020] [2020:  Ibid, 5:359-360.] 

4) As the other scholars of Madīnah, he too had a lot of respect for the signs of Allāh.
His son narrates:
كنت أمسك على أبي المصحف قال: فمرت مولاة له، فكلمها، فضحك إليها، ثم أقبل يقول: إنا لله، إنا لله، حتى ظننت أنه قد حدث شيء، فقلت: ما لك؟ فقال: أما كان لي في القرآن شغل حتى مرت هذه فكلمتها. 
I held a copy of the Qurʾān for my father when one of his slave girls passed by.  He spoke to her and laughed at her. Then, he began saying, ‘To Allah do we belong! To Allāh do we belong!’ So much so that I thought something had occurred. I asked him, ‘What happened?’ He replied, ‘I was occupied with the Qurʾān until she passed by, and I spoke to her.’[footnoteRef:2021] [2021:  ʿAllāmah Abū Nuʿaym (n 7) 3:147.] 

5) Not judging any person
Sufyān relates:
صلى ابن المنكدر على رجل، فقيل له: تصلي على فلان ‍ فقال: إني أستحي من الله أن يعلم مني أن رحمته تعجز عن أحد من خلقه. 
Ibn al-Munkadir prayed for a man for which he was asked, ‘Are you praying for such a person?!’ He replied, ‘I feel shy of Allāh that I think of His mercy to be deficient for anyone from His creations.’[footnoteRef:2022] [2022:  Ibid, 3:148.] 

6) Fearful to leave the mosque
Yaʿqūb ibn Ibāhīm narrates:
رأيت محمد بن المنكدر يصلي في مقدم المسجد فإذا انصرف مشى قليلا ثم استقبل القبلة فمد يديه ودعا ثم يمشي ثم ينحرف عن القبلة ويشهر يديه ويدعو قال كان يفعل ذلك حتى يخرج من المسجد فعل المودع. 
I saw Muḥammad ibn al-Munkadir praying at the front inside the mosque. When he turned, he would for a while, and then face the qiblah, stretch out his hands and called out to Allāh. Then he would walk, then face the qiblah, spread out his hands and call out to Allāh. He would do this until he would exit the mosque, as one who bids farewell does.[footnoteRef:2023] [2023:  ʿAllāmah Ibn ʿAsākir (n 4) 56:48.] 

7) Taking blessing
 Muḥammad ibn al-Munkadir would take help from the grave of the Prophet . Ismāʿīl ibn Yaʿqūb at-Taymī said:
كان محمد بن المنكدر يجلس مع أصحابه قال فكان يصيبه صمات فكان يقوم كما هو حتى يضع خده على قبر النبي (صلى الله عليه وسلم) ثم يرجع فعوتب في ذلك فقال إنه يصيبني خطرة فإذا وجدت ذلك استغثت بقبر النبي (صلى الله عليه وسلم) وكان يأتي موضعا من المسجد في السحر يتمرغ فيه ويضطجع فقيل له في ذلك فقال إني رأيت رسول الله (صلى الله عليه وسلم) في هذا الموضع أراه قال في النوم.
Muḥammad ibn al-Munkadir would sit with his companions. He would remain silent, and he would then stand as if he was placing his cheek on the blessed grave of the Prophet ﷺ. Then, he would return and would be reproached concerning it. He would then reply, ‘I am afflicted with a calamity. Whenever I experience this, I seek help through the blessed grave of the Prophet ﷺ.’[footnoteRef:2024] [2024:  Ibid, 56:51.] 

Before dawn, he would come to a spot of the mosque, roll in it and lay down. When asked regarding it, he replied, ‘I saw the Messenger of Allāh ﷺ in this spot, in a dream.’ 
[bookmark: _heading=h.1yx45p7bm93c]Date of demise
ʿAllāmah Ibn Saʿd says:
ومات محمد بن المنكدر بالمدينة سنة ثلاثين. 
Muḥammad ibn al-Munkadir passed away in Madīnah in the year 130 AH.[footnoteRef:2025] [2025:  ʿAllāmah Ibn Saʿd (n 2) 5:361.] 

Aḥmad ibn Ṣāliḥ prefers this view:
توفي ‌محمد ‌بن ‌المنكدر سنة ثلاثين ومائة. 
Muḥammad ibn al-Munkadir passed away in the year 130 AH.[footnoteRef:2026] [2026:  ʿAllāmah Ibn ʿAsākir (n 4) 56:70.] 

Other scholars were of the view that he passed away a year later. For instance, ʿAllāmah Ibn Saʿd mentions a second view:
أو إحدى وثلاثين ومائة. 
Or [he passed away in the year] 131 AH.[footnoteRef:2027] [2027:  ʿAllāmah Ibn Saʿd (n 2) 5:361.] 

As for his age, Sufyān ibn ʿUyaynah says:
بلغ سنه نيفا وسبعين. 
He reached around 70 years of age.[footnoteRef:2028] [2028:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 1:220.] 

Hence, he was born between 50 to 60 AH.
Regarding his death, Ibn Zayd says:
أتى صفوان بن سليم إلى محمد بن المنكدر وهو في الموت، قال: فقال: يا أبا عبد الله كأني أراك قد شق عليك الموت، قال: فما زال يهون عليه الأمر، وينجلي عن محمد، حتى إذ أن وجهه لكأنه المصابيح، ثم قال له محمد: لو ترى ما أنا فيه لقرت عينك، ثم قضى، رحمه الله .
Ṣafwān Ibn Sulaym approached Muḥammad ibn al-Munkadir at the time of his death and said to him, ‘Oh Abū ʿAbdullāh! It is as though I see death being very difficult upon you!’ The matter continuously eased and cleared up until it was as though his face was a bright lamp. Muḥammad then said to him, ‘If you had to witness the condition that I am in, you would be given relief.’ He then passed away. May Allāh have mercy on him.[footnoteRef:2029] [2029:  ʿAllāmah Abū Nuʿaym (n 7) 3:147.] 

[bookmark: _heading=h.6q8ao4qzwboj]Sayings
1) Inanimate objects acquire relief when human beings remember Allāh Taʿālā. He says:
بلغني أن الجبلين إذا أصبحا نادى أحدهما صاحبه يناديه باسمه، فيقول: أي فلان، هل مر بك اليوم ذاكر لله؟ فيقول: نعم، فيقول: لقد أقر الله عينك، لكن ما مر بي ذاكر لله عز وجل اليوم.
It has reached me that when two mountains witness the morning, one calls out to the other by taking his name, ‘Oh So and So! Has one who remembered Allāh passed by you today?’ It replies, ‘Yes.’ It then says, ‘Allāh has granted you grant you relief. Sadly, no one who remembered Allāh ﷻpassed by me today.’[footnoteRef:2030] [2030:  Ibid.] 

2) An ideal gathering of knowledge is where the listener fears. He says:
إن المتكلم يخاف مقت الله وإن المستخرج يرجو رحمة الله عز وجل.
Verily, a speaker fears the abhorrence of Allāh, and the one deriving benefit attains hope of the mercy of Allāh ﷻ.’[footnoteRef:2031] [2031:  Ibid, 3:148.] 

3) Sometimes wealth is good. He says:
نعم العون على تقوى الله عز وجل الغنى.
How helpful is wealth to attain taqwā of Allāh ﷻ is wealth![footnoteRef:2032] [2032:  Ibid, 3:149.] 

4) The remaining joy. Sufyān ibn Wakīʿ relates:
سمعت سفيان يقول لمحمد بن المنكدر: ما بقي من لذتك؟ قال: لقاء الإخوان، وإدخال السرور عليهم . 
I heard Sufyān asking Muḥammad ibn al-Munkadir, ‘What gives you joy?’ He replied, ‘Meeting with brothers and granting them happiness.’[footnoteRef:2033] [2033:  Ibid.] 

5) What necessitates forgiveness? He says:
إن من موجبات المغفرة إطعام المسكين السغبان.
Feeding hungry poor people necessitates forgiveness.[footnoteRef:2034] [2034:  Ibid.] 

6) The easy way to attain Paradise. He says:
يمكنكم من الجنة إطعام الطعام وطيب الكلام.
Feeding people and pleasant speech will gain you entry into Paradise.[footnoteRef:2035] [2035:  Ibid.] 

7) Benefits of not listening to music. He says:
إن الله تعالى يقول يوم القيامة: أين الذين كانوا ينزهون أنفسهم وأسماعهم عن اللهو ومزامير الشيطان؟ أدخلوهم في رياض الجنة، ثم يقول للملائكة: أسمعوهم حمدي وثنائي، وأخبروهم أن لا خوف عليهم ولا هم يحزنون. 
Indeed, Allāh Taʿālā will call out on the Day of Judgement, ‘Where are those who withdrew themselves and their ears from baseless entertainment and instruments of the Devil? Enter them into the gardens of Paradise.’ He will then instruct the angels, ‘Allow them to hear My praises and glorification and inform them that they shall not have any fear nor will they grieve.’[footnoteRef:2036] [2036:  Ibid, 3:151.] 

8) The supplication in the times of fitnah. He says:
ليأتين على الناس زمان لا يخلص فيه إلا من دعا كدعاء الغريق.
Such a time will dawn upon the people where none will gain relief except he who supplicates like a drowning person.[footnoteRef:2037] [2037:  Ibid.] 

9) A jurist is an intermediary. He says:
الفقيه يدخل بين الله وبين عباده، فلينظر كيف يدخل.
A jurist is an intermediary between Allāh and His bondsmen, so let him inspect how he is carrying out this duty.[footnoteRef:2038] [2038:  Ibid, 3:153.] 

10) The iron of this world cannot make one link of the chains of Jahannam. He says:
لو جمع حديد الدنيا كله ما خلا منها، وما بقي، ما عدل حلقة من حلق السلسلة التي ذكرها الله تعالى في كتابه فقال: ﴿ثُمَّ فِى سِلْسِلَةٍۢ ذَرْعُهَا سَبْعُونَ ذِرَاعًا﴾.
If all the iron of this world were to be gathered, what has passed and what has remained, cannot equal one link from the links of that chain regarding which Allāh has made mention of in His Book: ‘Then [tie them up] with chains seventy arms long.’[footnoteRef:2039][footnoteRef:2040] [2039:  Qurʾān: 69:32.]  [2040:  ʿAllāmah Abū Nuʿaym (n 7) 3:153.] 

11) The manner of conducting oneself with children. He says:
لا تمازح الصبيان فتهون عليهم ويستخفوا بحقك.
Do not mock children, thereby humiliating them and then they will belittle your rights.[footnoteRef:2041] [2041:  Ibid.] 

وَعَنْ صَفْوَانَ بْنِ سُلَيْمٍ  أَنَّهُمَا أَخْبَرَاهُ، عَنْ مُحَمَّدِ بْنِ إِبْرَاهِيمَ بْنِ الْحَارِث التَّيْمِيِّ عَنْ رَبِيعَةَ بْنِ عَبْدِ اللَّهِ بْنِ الْهُدَيْرِ
From Ṣafwān ibn Sulaym that they informed him from Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī from Rabīʿah ibn ʿAbdullāh ibn al-Hudayr
[bookmark: _heading=h.w0aiwzv48isb]Rabīʿah ibn ʿAbdullāh ibn al-Hudayr
[bookmark: _heading=h.bzeh2up8me26]Name and lineage
ʿAllāmah Ibn Saʿd mentions his lineage:
ربيعة بن عبد الله بن الهدير بن عبد العزى بن عامر بن الحارث بن حارثة بن سعد بن تيم بن مرة.
Rabīʿah ibn ʿAbdillāh ibn al-Hudayr ibn ʿAbd al-ʿUzzā ibn ʿĀmir ibn al-Ḥārith ibn Ḥārithah ibn Saʿd ibn Taym ibn Murrah[footnoteRef:2042] [2042:  ʿAllāmah Ibn Saʿd (n 2) 5:19.] 

ʿAllāmah Ibn Saʿd mentions his mother’s name:
 وأمه سمية بنت قيس.
His mother was Sumayyah bint Qays.[footnoteRef:2043] [2043:  Ibid.] 

He was the uncle of Muḥammad ibn al-Munkadir, as Imām Bukhārī described him in At-Tārīkh al-Kabīr.[footnoteRef:2044] [2044:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 3:281.] 

He was also the master of the main teacher and shaykh of Imām Mālik’s father. ʿAllāmah Ibn ʿAbd al-Barr says: 
ربيعة بن أبي عبد الرحمن المدني، صاحب الرأي، مدني، تابعي، ثقة، واسم أبي عبد الرحمن فروخ مولى ‌ربيعة ‌بن ‌عبد ‌الله بن الهدير التيمي. هذا هو الصحيح.
Rabīʿah ibn Abī ʿAbd ar-Raḥmān al-Madanī, the follower of analogy, Madanī, Tābiʿī and reliable. The name of Abū ʿAbd ar-Raḥmān is Farrūkh; [he was] the freed slave of Rabīʿah ibn ʿAbdullāh ibn al-Hudayr at-Taymī. This is the correct view.[footnoteRef:2045] [2045:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 2:393. ] 

(It is interesting to note that the father of Rabīʿah, the teacher of Imām Mālik, named his son after his master, who is the teacher of the teachers of Imām Mālik!) 
[bookmark: _heading=h.ew7hdl1tc1yg]Date of birth 
Rabīʿah was born in the era of the Prophet ﷺ. ʿAllāmah Ibn Saʿd says:
ولد ‌ربيعة ‌بن ‌عبد ‌الله بن الهدير على عهد رسول الله.
Rabīʿah ibn ʿAbdillāh ibn al-Hudayr was born in the era of the Prophet ﷺ.[footnoteRef:2046] [2046:  ʿAllāmah Ibn Saʿd (n 2) 5:19.] 

Considering his age at the time of his demise, ʿAllāmah Dhahabī calculated that he was born in 6 AH. He says:
فلعله ولد عام الحديبية، سنة ست.
Perhaps he was born in the year of Ḥudaybiyyah, 6 AH.[footnoteRef:2047] [2047:  ʿAllāmah Dhahābī (n 5) 3:516.] 

[bookmark: _heading=h.y3trodj3v4u4]Discussion on whether he was a Companion or a Tābiʿī
Due to being born in Madīnah, and a minimum of four years before the demise of the Prophet ﷺ, some scholars assumed that he was a Companion. To quote an example, ʿAllāmah Ibn Ḥibbān says:
له صحبة. 
He was a Companion.[footnoteRef:2048] [2048:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 3:129.] 

Likewise, ʿAllāmah Dhahabī says:
ولعله رآه. 
Perhaps he saw the Prophet ﷺ.[footnoteRef:2049] [2049:  ʿAllāmah Dhahābī (n 5) 3:516.] 

In contrast, Imām Dārquṭnī listed his name in his Dḥikr Asmāʾ at-Tābiʿīn:
‌ربيعة ‌بن ‌عبد ‌الله ‌بن ‌الهدير التيمي. 
Rabīʿah ibn ʿAbdillāh ibn al-Hudayr at-Taymī[footnoteRef:2050] [2050:  Imām Abu ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dārquṭnī, Dhikr Asmāʾ at-Tābiʿīn wa man baʿda-hum min man Ṣaḥḥat Riwāyatu-hu ʿan ath-Thiqāt ʿinda ’l-Bukhārī wa Muslim (Beirut: Muʾassasat al-Kutub ath-Thaqāfiyyah, 1985), 1:136.] 

Likewise, ʿAllāmah ʿIjlī considered him to be a Tābiʿī. He says:
من كبار التابعين.
He was from the senior Tābiʿūn.[footnoteRef:2051] [2051:  ʿAllāmah ʿIjlī (n 13) 1:357.] 

ʿAllāmah Ibn ʿAbd al-Barr also mentions that he was a Tābiʿī:
وهو معدود في كبار التابعين. 
He is considered to be from the senior Tābiʿūn.[footnoteRef:2052] [2052:  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), 2:492.] 

ʿIzz ad-Dīn ibn al-Athīr mentions the same:
وهو معدود في كبار التابعين.
He was considered to be from the senior Tābiʿūn.[footnoteRef:2053] [2053:  ʿAllāmah ʿAlī ibn Abi ’l-Karam, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 2:265.] 

[bookmark: _heading=h.k9xpvr5e5d9p]Teachers
Whether Rabīʿah heard from Abū Bakr is differed upon. Many scholars felt that he did indeed hear from the first caliph. ʿAllāmah Ibn Saʿd says:
وروى عن أبى بكر وعمر.
He narrated from Abū Bakr and ʿUmar.[footnoteRef:2054] [2054:  ʿAllāmah Ibn Saʿd (n 2) 5:19.] 

ʿAllāmah Ibn ʿAbd al-Barr also says:
روى عن أبي بكر وعمر.
He narrated from Abū Bakr and ʿUmar.[footnoteRef:2055] [2055:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 80) 2:492.] 

ʿAllāmah Ibn al-Ḥadhdhāʾ also chose this opinion that he was indeed the student of Abū Bakr, and hence he claimed:
روى عن أبي بكر وعمر.
He narrated from Abū Bakr and ʿUmar.[footnoteRef:2056] [2056:  ʿAllāmah Abū ʿAbdullāh Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi-man Dhukira fi ’l-Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:144.] 

Although all these scholars listed the name of Abū Bakr as his teacher, many scholars only listed the name of ʿUmar. From the Ten who were Given the Glad-Tidings of Paradise, they also added Ṭalḥah ibn ʿUbayd Allāh. For example, Imām Abū Aḥmad al-Ḥākim al-Karābīsī says:
سمع: أبا حفص عمر بن الخطاب العدوي، وأبا محمد طلحة بن عبيد الله التيمي. 
He heard from Abū Ḥafṣ ʿUmar ibn al-Khaṭṭāb al-ʿAdawī and Abū Muḥammad Ṭalḥah ibn ʿUbayd Allāh at-Taymī.[footnoteRef:2057] [2057:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asmāʾ wa ’l-Kunā (Saudi Arabia:  Wazārat al-Taʿlīm al-ʿĀlī, al-Jāmiʿah al-Islāmīyah bi ’l-Madīnah al-Munawwarah, ʿImādat al-Baḥth al-ʿIlmī, 2014), 5:257.] 

Likewise, ʿAllāmah ʿAbd al-Ghanī al-Maqdīsī says:
سمع: عمر بن الخطاب، وطلحة بن عبيد الله، وروى عن أبي سعيد الخدري. 
He heard from ʿUmar ibn al-Khaṭṭāb, Ṭalḥah ibn ʿUbayd Allāh and Abū Saʿīd al-khudrī.[footnoteRef:2058] [2058:  Jamāl ad-Dīn Abu ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 4:465.] 

ʿAllāmah Dhahabī says:
حدث عن: عمر بن الخطاب، وطلحة بن عبيد الله، وهو مقل. 
He narrated from ʿUmar ibn al-Khaṭṭāb and scarcely from Ṭalḥah ibn ʿUbayd Allāh.[footnoteRef:2059] [2059:  ʿAllāmah Dhahābī (n 5) 3:516.] 

There are two points to indicate that he did not hear from Abū Bakr:
1) His caliphate lasted for two years and three months. If we consider that Rabīʿah ibn ʿAbdullāh was born in 6 AH, he would be seven years old. Although it is possible that he could have narrated from Abū Bakr at this age, depending on his maturity and ability of taḥammul (receiving a narration), generally, such young children would not take narrations.
2) The narration that he allegedly quoted from Abū Bakr is unknown.
Nevertheless, it is confirmed that he heard from ʿUmar. Likewise, he narrated from Ṭalḥah and Abū Saʿīd. ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
سمع  […]وطلحة بن عبيد الله، وروى عن أبي سعيد الخدري. 
He heard from […] and Ṭalḥah ibn ʿUbayd Allāh, and he narrated from Abū Saʿīd al-khudrī.[footnoteRef:2060] [2060:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 86) 4:465.] 

[bookmark: _heading=h.6xn47t1xqedm]Students
ʿAllāmah Ibn Abī Ḥātim says regarding Rabīʿah:
روى عنه أبو بكر بن أبي مليكة ومحمد بن إبراهيم التيمي ومحمد بن المنكدر وربيعة بن أبي عبد الرحمن سمعت أبى يقول ذلك. 
I heard my father say that Abū Bakr ibn Abū Mulaykah, Muḥammad ibn Ibrāhīm at-Taymī, Muḥammad ibn al-Munkadir and Rabīʿah ibn Abī ʿAbd ar-Raḥmān narrated from him.[footnoteRef:2061] [2061:  ʿAllāmah Abū Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (n 35) 3:473.] 

[bookmark: _heading=h.emw2xy5bjnhl]Status in Ḥadīth
ʿAllāmah Ibn Saʿd says:
 وكان ثقة قليل الحديث. 
He was reliable and narrated scarcely.[footnoteRef:2062] [2062:  ʿAllāmah Ibn Saʿd (n 2) 5:19.] 

ʿAllāmah ʿIjlī mentions him in his Ath-Thiqāt:
مدني تابعي ثقة من كبار التابعين. 
The Madanī, Tābiʿī, reliable, from the senior Tābiʿūn.[footnoteRef:2063] [2063:  ʿAllāmah ʿIjlī (n 13) 1:357.] 

Imām Bukhārī quotes from Abū Bakr ibn Abī Mulaykah:
كان ربيعة من خيار الناس. 
Rabīʿah was from the best of people.[footnoteRef:2064] [2064:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 3:281.] 

Ibn Abī Mulaykah actually said this whilst quoting a chain which is in Ṣaḥīḥ al-Bukhārī. Imām Bukhārī narrates:
حدثنا ‌إبراهيم بن موسى قال: أخبرنا ‌هشام بن يوسف: أن ‌ابن جريج أخبرهم قال: أخبرني ‌أبو ‌بكر بن أبي مليكة، عن ‌عثمان بن عبد الرحمن التيمي، عن ‌‌ربيعة ‌بن ‌عبد ‌الله بن الهدير التيمي، قال أبو ‌بكر: وكان ربيعة من خيار الناس، عما حضر ربيعة من ‌عمر بن الخطاب رضي الله عنه: «قرأ يوم الجمعة على المنبر بسورة النحل. 
Ibrāhīm ibn Mūsā narrated to us, saying: Hishām ibn Yūsuf related to us that Ibn Jurayj informed them, saying: Abū Bakr ibn Abī Mulaykah related to me from ʿUthmān ibn ʿAbd ar-Raḥmān at-Taymī from Rabīʿah ibn ʿAbdillāh ibn al-Hudayr at-Taymī that Abū Bakr said, ‘Rabīʿah was of the best of people, and when he was present by ʿUmar ibn al-Khaṭṭab – may Allāh be pleased with him – He recited the chapter of An-Naḥl on the pulpit on Friday.’[footnoteRef:2065] [2065:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:42.] 

[bookmark: _heading=h.z6wqwu7o2zu5]Worship
ʿAllāmah Ibn Ḥibbān describes him as being from the best of the Quraysh and the worshippers of Madīnah:
من أفاضل قريش وعباد أهل المدينة. 
He was from the best of the Quraysh and the worshippers of Madīnah.[footnoteRef:2066] [2066:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 92. ] 

[bookmark: _heading=h.jy268mbw1kx8]Date of demise
Regarding his date of demise, in the Kuwaiti print of Al-Kamāl, they quoted from ʿAllāmah Wāqidī that he said:
مات سنة أربع وخمسين ومئة. 
He passed away in 154 AH.[footnoteRef:2067] [2067:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 86) 4:466.] 

Since they used nine manuscripts, this has to be from ʿAllāmah ʿAbd al-Ghanī al-Maqdisī.	
This is so late! If he was born in the year 6 AH, it would mean he was 148 years old. If we consider the view of those scholars who mentioned that he was a Companion, it would mean that Rabīʿah was the absolute last Companion to pass away; passing away at least four decades after the Companion who is famously known to be the last.
Therefore, this is definitely incorrect.
ʿAllāmah ʿAbd al-Ghanī probably obtained this date from ʿAllāmah Abu ’l-Walīd al-Bājī, who said:
قال الواقدي ‌مات ‌سنة ‌أربع ‌وخمسين ‌ومائة وهو بن سبع وسبعين سنة هكذا وقع في روايتي لكتاب أبي نصر الكلاباذي. 
Wāqidī says that he passed away in 154 AH when he was 77 years old. This is how it comes in the transmission of Abū Naṣr al-Kalābādhī’s book that I own.[footnoteRef:2068] [2068:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, At-Taʿdīl wa ’t-Tajrīḥ li-man Kharraja la-hu ’l-Bukhārī fi ’l-Jāmiʿ aṣ-Ṣaḥīḥ (Riyadh: Dār al-Liwāʾ, 1986), 2:596. ] 

However, ʿAllāmah Abu ’l-Walīd then says:
وهو عندي وهم. 
According to me, this seems to be an error.[footnoteRef:2069] [2069:  Ibid.] 

When investigating to discover the cause and reason for this incorrect statement, we find that this statement of ʿAllāmah Wāqidī is actually regarding the grandson of Rabīʿah ibn ʿAbdullāh!  His name was also Rabīʿah (ibn ʿUthmān), and he passed away in the year 154 AH. ʿAllāmah Ibn Ḥibbān says:
ربيعة بن عثمان بن ‌ربيعة بن عبد الله التيمى القرشي ‌مات ‌سنة ‌أربع ‌وخمسين ‌ومائة. 
Rabīʿah ibn ʿUthmān ibn Rabīʿah ibn ʿAbdillāh at-Taymī al-Qurashī: he passed away in the year 154 AH.[footnoteRef:2070]	 [2070:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 94) 162.] 

ʿAllāmah Dhahabī correctly quotes the statement of ʿAllāmah Wāqidī under the entry on his grandson:
قال الواقدي: ‌مات ‌سنة ‌أربع ‌وخمسين ‌ومائة، وهو ابن سبع وسبعين سنة. 
Wāqidī says, ‘He passed away in 154 AH at 77 years old.’[footnoteRef:2071] [2071:  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), 4:49.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī incorrectly took the statement regarding that person and mentioned it under the profile of his grandfather; giving the impression that the grandfather lived for close to a century and a half. 
More shocking, commenting on this very same quotation of ʿAllāmah ʿAbd al-Ghanī, the editor of Al-Kamāl, Shādī ibn Muḥammad ibn Sālim Āl Nuʿmān, claims in the footnotes that ʿAllāmah Mizzī mentioned him passing away in 193 AH! That would mean that he lived for 187 years. ʿAllāmah Mizzī actually quotes:
وقال هو وأبو عاصم: مات سنة ثلاث وتسعين. 
He (ʿAllāmah Ibn Ḥibbān) and Abū ʿĀṣim said that he passed away in 93 AH.[footnoteRef:2072] [2072:  Jamāl ad-Dīn Abu ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 9:121. ] 

The editor mistakenly added a whole hundred years! 
This year, 93 AH, is correct, and it is the year that is quoted from many scholars. ʿAllāmah Ibn Ḥibbān says:
مات سنة ثلاث وتسعين. 
He passed away in 93 AH.[footnoteRef:2073] [2073:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 94) 92.] 

ʿAllāmah Dhahabī also says:
مات: سنة ثلاث وتسعين، وله سبع وثمانون سنة. فلعله ولد عام الحديبية، سنة ست. 
He passed away in 93 AH at the age of 87. Perhaps he was born in the year of Ḥudaybiyyah, in 6 AH.[footnoteRef:2074] [2074:  ʿAllāmah Dhahābī (n 5) 3:516.] 

ʿAllāmah Abu ’l-Walīd al-Bājī chose that he passed away 11 years later. He says:
وصوابه توفي سنة أربع ومائة وهو بن تسع وتسعين والله أعلم. 
The correct view is that he passed away in 104 AH at the age of 99, and Allāh knows best.[footnoteRef:2075] [2075:  ʿAllāmah Bājī, At-Taʿdīl wa ’t-Tajrīḥ (n 96) 2:596.] 

However, 93 AH seems to be more correct.
Imām Bukhārī and Imām Abū Dāwūd both narrated from him, as ʿAllāmah Mizzī says:
روى له البخاري، وأبو داود. 
Bukhārī and Abū Dāwūd narrated from him.[footnoteRef:2076] [2076:  ʿAllāmah Mizzī (n 100) 9:121.] 

أَنَّهُ تَعَشَّى 
That he partook of supper 
[bookmark: _heading=h.lp0l823yrcme]Explanation of the Wording: ‘Taʿashshā’
This refers to food that is eaten very late in the afternoon or in the early evening. Majd ad-Dīn ibn al-Athīr explains:
‌العشاء بالفتح: الطعام الذي يؤكل عند ‌العشاء. وأراد بالعشاء صلاة المغرب. 
‘ʿAshāʾ’ with a fathah is the meal that is eaten at the time of ʿIshāʾ, and by ‘ʿIshāʾ’, the Maghrib prayer is meant.[footnoteRef:2077] [2077:  ʿAllāmah Abu ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar (Cairo: Al-Maktabah al-Islāmiyyah li-Ṣāḥibi-hā al-Ḥāj Riyāḍ ash-Shaykh, 1963) 3:242.] 

He was fortunate to partake of this meal with:
مَعَ عُمَرَ بْنِ الْخَطَّابِ
With ʿUmar ibn al-Khaṭṭāb 
Although it is not clearly mentioned here that this was cooked, since it is under this chapter, it is clear that this was cooked food. ʿAllāmah Zurqānī clarifies:
طعاما مسته النار. 
[He partook with ʿUmar ibn al-ʿKhaṭṭāb] food cooked on fire.[footnoteRef:2078] [2078:  ʿAllāmah Zurqānī (n 8) 1:88.] 

ʿAllāmah Abu ’l-Walīd al-Bājī explains:
ولم يذكر أن كان ما ‌تعشى به مما مسته النار وقد يجوز أن يكون تمرا لم تمسه النار إلا أنه حمله على الأغلب من أحوال الطعام أنه لا يستبد بما مسته النار. 
He did not mention that the food for supper was cooked, as it is possible for it to be uncooked food such as dates. However, he took it to mean how meals most commonly are: usually cooked food.[footnoteRef:2079] [2079:  ʿAllāmah Abu ʾl-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.), 1:66. ] 

ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
He then prayed and did not perform ablution.
This proves the point of Imām Mālik from the second caliph.
[bookmark: _heading=h.kyadt3pd0an0]The Fifty-Ninth Narration
مَالِك، عَنْ ضَمْرَةَ بْنِ سَعِيدٍ الْمَازِنِيِّ، عَنْ أَبَانَ بْنِ عُثْمَانَ، أَنَّ عُثْمَان بْنَ عَفَّانَ أَكَلَ خُبْزًا وَلَحْمًا، ثُمَّ مَضْمَضَ وَغَسَلَ يَدَيْهِ، وَمَسَحَ بِهِمَا وَجْهَهُ، ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
It is reported from Mālik, from Ḍamrah ibn Saʿīd al-Māzinī, from Abān ibn ʿUthmān, that ʿUthmān ibn ʿAffān ate bread and meat, then gargled his mouth, washed his hands and wiped his face with them, theyn prayed without performing ablution.[footnoteRef:2080] [2080:  Imām Mālik (n 1) 169. ] 

مَالِك، عَنْ ضَمْرَةَ بْنِ سَعِيدٍ الْمَازِنِيِّ
It is reported from Mālik, from Ḍamrah ibn Saʿīd al-Māzinī,
[bookmark: _heading=h.gj268q1bpl55]Ḍamrah ibn Saʿīd al-Māzinī
[bookmark: _heading=h.2lm6fjo9uqtf]Name and lineage
ʿAllāmah Saʿd mentions regarding his name:
واسمه عمرو بن غزية .
His name is ʿAmr ibn Ghaziyyah.[footnoteRef:2081] [2081:  ʿAllāmah Ibn Saʿd (n 2) 5:406.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions his background:
النجاري، من بني مازن بن النجار، من الأنصار.
The Najjārī from the Banū Māzin ibn an-Najjār of the Anṣār.[footnoteRef:2082] [2082:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 73) 10:349.] 

As for his mother, ʿAllāmah Ibn Saʿd mentions her name:
وأمه عقة بنت حبان. 
His mother is ʿAqqah bint Ḥibbān.[footnoteRef:2083] [2083:  ʿAllāmah Ibn Saʿd (n 2) 5:406.] 

[bookmark: _heading=h.ohxxey1j3z6i]Teachers
 ʿAllāmah Mizzī mentions a few of his teachers’ names:
روى عن: أبان بن عثمان بن عفان، وأنس بن مالك، وعمه الحجاج بن عمرو بن غزية المازني، وله صحبة، وأبي سعيد بن مالك الخدري (س) ، وعبيد الله بن عبد الله بن عتبة بن مسعود، ونملة بن أبي نملة الأنصاري، وأبي بشير المازني. 
He narrated from Abān ibn ʿUthmān ibn ʿAffān, Anas ibn Mālik, his uncle: Ḥajjāj ibn ʿAmr ibn Ghaziyyah al-Māzinī – and he is a Companion – Abū Saʿīd ibn Mālik al-Khudrī, ʿUbayd Allāh ibn ʿAbdullāh ibn ʿUtbah ibn Masʿūd, Namlah ibn Abī Namlah al-Anṣārī and Abū Bashīr al-Mazinī.[footnoteRef:2084] [2084:  ʿAllāmah Mizzī (n 100) 13:321.] 

[bookmark: _heading=h.3lamy74v30ms]Students
As for his students, ʿAllāmah Mizzī lists:
روى عنه: زياد بن سعد، وسفيان بن عيينة (م ت س ق) ، والضحاك بن عثمان الحزامي، وأبو أويس عبد الله بن عبد الله المدني، وعبد الله بن نوح الحارثي، وعمر بن صالح المدني، وفليح بن سليمان (م س) ، ومالك بن أنس (م د ت س) ، وابنه موسى بن ‌ضمرة ‌بن ‌سعيد المازني. 
Those who narrated from him are: Ziyād ibn Saʿd, Sufyān ibn ʿUyaynah, Ḍaḥḥāk ibn ʿUthmān al-Ḥizāmī, Abū Uways ʿAbdullāh ibn ʿAbdillāh al-Madanī, ʿAbdullāh ibn Nūḥ al-Ḥārithī, ʿUmar ibn Ṣāliḥ al-Madanī, Fulayḥ ibn Sulaymān, Mālik ibn Anas and his son: Mūsā ibn Ḍamrah ibn Saʿīd al-Māzinī.[footnoteRef:2085] [2085:  Ibid.] 

[bookmark: _heading=h.g0h33fg2wekf]Status in Ḥadīth
Imām Aḥmad says:
هو ثقة روى عنه مالك. 
He is reliable. Mālik narrated from him.[footnoteRef:2086] [2086:  ʿAllāmah Abū Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (n 35) 4:466.] 

ʿAbd ar-Raḥmān ibn Abī Ḥātim thereafter quotes with his chain from Yaḥyā ibn Maʿīn:
‌ضمرة ‌بن ‌سعيد المازني ثقة. 
Ḍamrah ibn Saʿīd al-Māzinī is reliable.[footnoteRef:2087] [2087:  Ibid.] 

He then says:
سئل أبي عن ‌ضمرة ‌بن ‌سعيد فقال: ثقة.
My father was asked regarding Ḍamrah ibn Saʿīd to which he replied that he is reliable.[footnoteRef:2088] [2088:  Ibid.] 

ʿAllāmah Ibn Ḥibbān also lists him in his Ath-Thiqāt.[footnoteRef:2089] [2089:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (n 76) 4:388.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr says:
مدني ثقة
He was a Madanī and reliable.[footnoteRef:2090] [2090:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 73) 10:349.] 

[bookmark: _heading=h.cpr2z09pci3w]Amount of narrations
ʿAllāmah Ibn ʿAbd al-Barr says:
لمالك عنه حديثان مسندان. 
Mālik narrated two musnad narrations from him.[footnoteRef:2091] [2091:  Ibid.] 

Since this narration is not a musnad narration, it is not counted.
He narrates:
عَنْ أَبَانَ بْنِ عُثْمَانَ
From Abān ibn ʿUthmān
[bookmark: _heading=h.aynqylbu6xe1]Abān ibn ʿUthmān
[bookmark: _heading=h.hzd9w5bb4386]Name and lineage
He was the son of the third caliph, ʿUthmān ibn ʿAffān.
Five narrators share this name, as ʿAllāmah Khaṭīb says:
‌أبان ‌بن ‌عثمان خمسة. 
They were five [narrators] named Abān ibn ʿUthmān.[footnoteRef:2092] [2092:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Al-Muttafiq wa’l-Muftariq (Damascus/Beirut: Dār al-Qādirī, 1997), 1:473. ] 

Whether the name ‘Abān’ is munṣarif (triptote) or ghayr munṣarif (diptote) is a debated issue. Imām Nawawī says:
واعلم أن فى صرف أبان خلافًا مشهورًا، الصحيح الذى عليه الأكثرون والمحققون صرفه، فمن صرفه قال: الهمزة أصل والألف زائدة، ووزنه فعال كغزال وعناق ونظائرهما، ومن منع صرفه عكس، فقال: الهمزة زائدة والألف بدل من ياء، ووزنه أفعل، فلا ينصرف لوزن الفعل. 
Know that there is a popular difference of opinion regarding the declension of ‘Abān’. The correct opinion which is that of the majority and the researchers is to render it munṣarif. They reasoned: the hamzah is original and the alif is extra, and it is on the scale of faʿāl as ‘ghazāl’, ‘ʿanāq’ and other similar words. Whilst those who rendered it ghayr munṣarif reasoned the opposite and said: the hamzah is extra, the alif is in place of yāʾ, and it is on the scale of afʿal. Hence, it will not be declined due to being a wazn al-fiʿl (noun on the pattern of a verb).[footnoteRef:2093] [2093:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Tahdhīb al-Asmāʾ wa ’l-Lughāt (Cairo: Idārat aṭ-Ṭabāʿah al-Munīrīyyah, ), 1:97.] 

This was the son of ʿUthmān. ʿAllāmah Ibn Saʿd mentions regarding his mother:
وأمه أم عمرو بنت جندب.
His mother was Umm ʿAmr bint Jundub.[footnoteRef:2094] [2094:  ʿAllāmah Ibn Saʿd (n 2) 5:115.] 

She suffered from insanity, as ʿAllāmah Muṭahhir al-Maqdisī says:
وكانت أمه حمقاء. 
His mother was senseless.[footnoteRef:2095] [2095:  ʿAllāmah Muṭahhir ibn Ṭāhir al-Maqdisī, Al-Badw wa ’t-Tārīkh (Maktabat ath-Thaqāfiyyah ad-Dīniyyah), 5:81.] 

One may refer to the books of history to read about some of the irrational things that she would do. The above statement should be sufficient to understand that she would do bizarre actions.
[bookmark: _heading=h.30p2u2hquv0h]Physical defects
Abān had many physical defects. Muḥammad ibn ʿUmar says:
وكان به صمم شديد. 
He was severely deaf.[footnoteRef:2096] [2096:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

ʿAllāmah Ibn Qutaybah mentions in his Maʿārif:
وكان أبان أبرص، أحول.
Abān was a leper and squint-eyed.[footnoteRef:2097] [2097:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim, better known as Ibn Qutaybah al-Dīnawarī, Al-Maʿārif (Cairo: Dār al-Maʿārif, 2nd ed.), 1:201. ] 

His entire body was full of white marks. Khārijah ibn al-Ḥārith says:
كان بأبان وضح كثير.
Abān had many white spots.[footnoteRef:2098] [2098:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

Due to this, he received the nickname ‘Baqīʿ’. ʿAllāmah Ibn Qutaybah says:
يلقّب: بقيعا. 
He was titled Baqīʿ.[footnoteRef:2099] [2099:  ʿAllāmah Ibn Qutaybah (n 125) 1:201.] 

Baqīʿ means to be smudged. Of all the defects, this particular one became a reason for his nickname.
Despite this, he would only camouflage the spots on his hand and not those on his face. Khārijah ibn al-Ḥārith proceeds to say:
فكان يخضب مواضعه من يده ولا يخضبه في وجهه.
He would apply pigment to his hand and not his face.[footnoteRef:2100] [2100:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

[bookmark: _heading=h.hikw1a32gw0l]Teachers
In this narration of the Muwaṭṭaʾ, he narrated from his father, ʿUthmān.
However, scholars differed on whether he heard from his father, ʿUthmān. Many earlier scholars claimed that he did indeed hear from him. Hereunder are the names of a few:
1) Imām Bukhārī
He says:
سمع عثمان بن عفان. 
He heard from ʿUthmān ibn ʿAffān.[footnoteRef:2101] [2101:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 1:451.] 

2) ʿAllāmah Ibn Abī Ḥātim 
He says:
سمع من عثمان بن عفان.
He heard from ʿUthmān ibn ʿAffān.[footnoteRef:2102] [2102:  ʿAllāmah Abū Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (n 35) 2:295.] 

This is based on a report where he explicitly mentions that he heard from ʿUthmān. ʿAllāmah Ibn Abī Khaythamah narrates an incident which we will probably quote shortly, and in that incident, the words come:
فقال أبان: أتعجب من الحديث الذي سمعته من عثمان عن النبي صلى الله عليه وسلم؟ ثم ذكر نحوه. 
Abān said, ‘Do you wonder regarding the ḥadīth that I heard from ʿUthmān from the Prophet ﷺ?’ He then mentioned a similar narration.[footnoteRef:2103] [2103:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah, At-Tārīkh al-Kabīr, better known as Tārīkh Ibn Abī Khaythamah (Cairo: al-Fārūq al-Ḥadīthiyyah, 2004), 2:370.] 

However, in contrast to this, Imām Aḥmad denied that he could have heard from ʿUthmān. ʿAllāmah Ibn Abī Ḥātim says:
أخبرنا علي بن أبي طاهر فيما كتب إلينا أحمد بن محمد أبو بكر الأثرم قال قلت لأبي عبد الله يعني أحمد بن حنبل ‌أبان ‌بن ‌عثمان ‌سمع ‌من ‌أبيه قال لا من أين سمع منه!؟
ʿAli ibn Abī Ṭāhir related to us regarding the letter of Aḥmad ibn Muḥammad Abū Bakr al-Athram to us; he said, ‘I asked Abū ʿAbdullāh, i.e. Aḥmad ibn Ḥanbal whether Abān ibn ʿUthmān heard from his father. He replied, ‘No, how could he have heard from him?’’[footnoteRef:2104] [2104:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Marāsīl (Beirut: Muʾassasat ar-Risālah, 1998), 16.] 

Owing to the presence of a clear narration where he claims to have heard from his father, we can rest assured that this narration of the Muwaṭṭaʾ is free from any missing links.
Besides his father, Ḥāfiẓ Ibn Ḥajar mentions the names of a few other teachers of his:
روى عن أبيه وزيد بن ثابت وأسامة بن زيد. 
He narrated from his father, Zayd ibn Thābit and Usāmah ibn Zayd.[footnoteRef:2105] [2105:  Ḥāfiẓ Abu ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 1:97.] 

[bookmark: _heading=h.l9zsxcs9yfai]Students
ʿAllāmah Ibn Abī Ḥātim mentions the names of his students:
روى عنه أبو الزناد و نُبيه بن وهب وعبد الله بن أبي بكر والزهري. 
Abu ’z-Zinād, Nubayh ibn Wahb, ʿAbdullāh ibn Abū Bakr and Zuhrī narrated from him.[footnoteRef:2106] [2106:  ʿAllāmah Abū Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (n 35) 2:295.] 

He clearly mentioned that Imām Zuhrī heard from Abān.
Imām Bukhārī also claims:
روى عنه الزهري. 
Zuhrī narrated from him.[footnoteRef:2107] [2107:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 1:451.] 

ʿAllāmah Ibn Ḥibbān claims the same:
روى عنه الزهري. 
Zuhrī narrated from him.[footnoteRef:2108] [2108:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (n 76) 4:37.] 

This is the correct view, that Imām Zuhrī is definitely the student of Abān. Imām Abū Zurʿah mentions in his Tārīkh:
وأنكر بعض أهل العلم أن يكون ابن شهاب سمع من ‌أبان ‌بن ‌عثمان بن عفان. فذكرت ذلك لعبد الرحمن بن إبراهيم، فلم ينكر لقاءه.
وقال لي: عمر بن عبد العزيز ولي على ‌أبان ‌بن ‌عثمان بن عفان على المدينة، والزهري في صحابة عمر بن عبد العزيز بالمدينة. 
Some scholars denied that Ibn Shihāb heard from Abān ibn ʿUthmān ibn ʿAffān. I mentioned that to ʿAbd ar-Raḥmān ibn Ibrāhīm, and he did not deny that they met.
He said to me, ‘ʿUmar ibn ʿAbd al-ʿAzīz appointed Abān ibn ʿUthmān ibn ʿAffān in charge of Madīnah whist Zuhrī was in the company of ʿUmar ibn ʿAbd al-ʿAzīz in Madīnah.’[footnoteRef:2109] [2109:  ʿAllāmah Abū Zurʿah ʿAbd ar-Raḥmān ibn ʿAmr ad-Dimashqī, Tārīkh Abī Zurʿah ad-Dimashqī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1996), 248.] 

[bookmark: _heading=h.ke46xhhacfir]Status in Ḥadīth
ʿAllāmah Ibn Saʿd says:
وكان ثقة وله أحاديث. 
He was reliable and narrated a number of aḥādīth.[footnoteRef:2110] [2110:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

ʿAllāmah Ibn ʿAsākir quotes with his chain to Muʿāwiyah ibn Ṣāliḥ, who says:
قال سمعت يحيى بن معين يقول في تسمية تابعي أهل المدينة ومحدثيهم أبان بن عثمان بن عفان. 
I heard Yaḥyā ibn Maʿīn including Abān ibn ʿUthmān ibn ʿAffān whilst naming the Tābiʿūn and muḥaddithūn of Madīnah.[footnoteRef:2111] [2111:  ʿAllāmah Ibn ʿAsākir (n 4) 6:154.] 

ʿAllāmah ʿIjlī describes him in his Ath-Thiqāt:
مدني تابعي ثقة من كبار التابعين. 
The Madanī, Tabiʿī, reliable, from the senior Tābiʿūn[footnoteRef:2112] [2112:  ʿAllāmah ʿIjlī (n 13) 1:199.] 

ʿAllāmah Ibn Ḥibbān also lists him in his Ath-Thiqāt, as we just quoted:
روى عنه الزهري.
Zuhrī narrated from him.[footnoteRef:2113] [2113:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (n 76) 4:37.] 

Finally, Imām Nawawī says:
واتفق العلماء على أنه ثقة. 
The scholars agree that he is reliable.[footnoteRef:2114] [2114:  Imām Nawawī (n 121) 1:97.] 

[bookmark: _heading=h.bapxkno0xi8u]Status in Fiqh
As for his status in Fiqh, Zubayr ibn Bakkār says:
كان فقيها. 
He was a jurist.[footnoteRef:2115] [2115:  ʿAllāmah Ibn ʿAsākir (n 4) 6:150.] 

ʿAmr ibn Shuʿayb remarks:
ما رأيت أحدا أعلم بحديث ولا أفقه من أبان بن عثمان. 
I have never seen anyone more knowledgeable in Ḥadīth and Fiqh than Abān ibn ʿUthmān.[footnoteRef:2116] [2116:  Ibid, 6:153.] 

ʿAlī ibn al-Madīnī quotes from the great Ḥanafī muḥaddith:
قال سمعت يحيى بن سعيد القطان قال كان فقهاء اهل المدينة عشرة. قلت ليحيى: عدهم قال سعيد بن المسيب وأبو سلمة بن عبد الرحمن والقاسم بن سالم وعروة بن الزبير وسليمان بن يسار وعبيد الله بن عبد الله بن عتبة وقبيصة بن ذؤيب وأبان بن عثمان وزاد أبو نعيم وخارجة بن زيد بن ثابت. 
I heard Yaḥyā ibn Saʿīd al-Qattān say, ‘There were ten jurists in Madīnah.’ I asked Yaḥyā to mention them. He said, ‘Saʿīd ibn al-Musayyib, Abū Salamah ibn Abd ar-Raḥmān, Qāsim ibn Sālim, ʿUrwah ibn Az-Zubayr, Sulaymān ibn Yasār, ʿUbayd Allāh ibn ʿAbdullāh ibn ʿUtbah, Qabīṣah ibn Dhuʾayb, Abān ibn ʿUthmān, Zād Abū Nuʿaym and Khārijah ibn Zayd ibn Thābit.’[footnoteRef:2117] [2117:  Ibid.] 

ʿAllāmah Dhahabī also describes him as an imām and a jurist:
الإمام، الفقيه
The imām and jurist[footnoteRef:2118] [2118:  ʿAllāmah Dhahābī (n 5) 4:351.] 

ʿAllāmah Ibn Kathīr says:
كان من فقهاء التابعين وعلمائهم. 
He was from the jurists and scholars of the Tābiʿūn.[footnoteRef:2119] [2119:  Ḥāfiẓ Abu ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 9:233.] 

[bookmark: _heading=h.app58p313z0z]Worship
Aside his expertise in the field of knowledge, he was also devoted to worship. Bilāl ibn Abī Muslim says:
رأيت أبان بن عثمان بين عينيه أثر السجود قليلا. 
I saw Abān ibn ʿUthmān with slight traces of prostration between his eyes.[footnoteRef:2120] [2120:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

[bookmark: _heading=h.fn7s5w930sah]Governorship
Abān was appointed as the governor of Madīnah. Wakīʿ aḍ-Ḍabbī says:
وولي ‌أبان ‌بن ‌عثمان بن عفان في سنة ست وسبعين. 
Abān became a governor in 76 AH.[footnoteRef:2121] [2121:  ʿAllāmah Wakīʿ Muḥammad ibn Khalaf ibn Ḥayyān, Akhbār al-Quḍāt (Beirut: ʿĀlam al-Kutub), 1:125.] 

ʿAllāmah Ibn Saʿd narrates how he became the governor:
كان يحيى بن الحكم بن أبي العاص بن أمية على المدينة عاملا لعبد الملك بن مروان، وكان فيه حمق فخرج إلى عبد الملك وافدا عليه بغير إذن من عبد الملك، فقال عبد الملك: ما أقدمك علي بغير إذني؟ من استعملت على المدينة؟ قال: أبان بن عثمان بن عفان. قال: لا جرم لا ترجع إليها. فأقر عبد الملك أبانا على المدينة وكتب إليه بعهده عليها، فعزل أبان عبد الله بن قيس بن مخرمة عن القضاء وولى نوفل بن مساحق قضاء المدينة. 
Yaḥyā ibn al-Ḥakam ibn Abi ’l-ʿĀṣ ibn Umayyah was in charge of Madīnah, appointed as a governor by ʿAbd al-Malik ibn Marwān. He was a thoughtless man, so he went out to ʿAbd al-Malik and came to him without his permission. Hence, ʿAbd al-Malik said, ‘What brought you to me without my permission? Whom did you appoint over the city?’ He said, ‘Abān ibn ʿUthmān ibn ʿAffān.’ He said, ‘No problem, do not go back to Madīnah.’ So ʿAbd al-Malik kept Abān over Madīnah and wrote to him of his duties over it. Abān then dismissed ʿAbdullāh ibn Qays ibn Makhramah from the judiciary and appointed Nawfal ibn Musāḥiq as judge of the city.[footnoteRef:2122] [2122:  ʿAllāmah Ibn Saʿd (n 2) 5:115.] 

Imām Bukhārī quotes from Imām Mālik his approach as a judge:
قال مالك: وكان أبان علم أشياء من القضاء من أبيه عثمان.
Mālik said, ‘Abān learnt matters regarding judiciary from his father, ʿUthmān.’[footnoteRef:2123] [2123:  Imām Bukhārī (n 9) 1:451.] 

When he used to come to the court, he would like to mention words of poetry, such as:
سئمت وأصبحت رهن الفرا 		ش من جرم قومي ومن مغرم
ومن سفه الرأي بعد النهي 	وعيب الرشاد فلم يفهم
لو أن قومي أطاعوا الحل 	يم لم يتعد ولم يظلم
ولكن قومي أطاعوا الغوا		 ة حتى تغيظ أهل الدم
فأودى السفيه برأي الحل		 يم وانتشر الأمر لم يبرم.[footnoteRef:2124] [2124:  ʿAllāmah Wakīʿ (n 149) 1:130.] 

He was such a great judge that a great scholar like Abū Bakr ibn Ḥazm learnt how to give judgements from him. ʿAllāmah Ibn ʿAsākir quotes with his chain to Ibn Wahb, who says:
حدثني مالك حدثني عبد الله بن أبي بكر أن أبا بكر بن محمد بن عمرو بن حزم كان يتعلم من أبان بن عثمان القضاء قال مالك وكان أبان بن عثمان قد علم أشياء من القضاء من أبيه عثمان بن عفان. 
Mālik narrated to me from ʿAbdullāh ibn Abī Bakr that Abū Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm would learn matters regarding judging from Abān ibn ʿUthmān. Mālik said, ‘Abān ibn ʿUthmān had learned matters regarding the judiciary from his father, ʿUthmān ibn ʿAffān.’[footnoteRef:2125] [2125:  ʿAllāmah Ibn ʿAsākir (n 4) 6:152.] 

He remained as a judge for seven years. ʿAllāmah Ibn Saʿd says:
وكانت ولاية أبان على المدينة سبع سنين ثم عزل عبد الملك بن مروان أبانا عن المدينة وولاها هشام بن إسماعيل. 
Abān remained as a judge over Madīnah for seven years. Then ʿAbd al-Malik ibn Marwān dismissed Abān from (his post) over Madīnah and appointed Hishām ibn Ismāʿīl over it.[footnoteRef:2126] [2126:  ʿAllāmah Ibn Saʿd (n 2) 5:115-116.] 

This was in the year 83 AH. Khalīfah ibn Khayyāṭ says:
واستخلف ‌أبان ‌بن ‌عثمان فأقره عبد الملك   […]حتى عزل أبان في سنة ثلاث وثمانين. 
He appointed Abān ibn ʿUthmān (as the governor of Madīnah), hence ʿAbd al-Malik retained him […] until he dismissed Abān in the year 83 AH.[footnoteRef:2127] [2127:  ʿAllāmah Abū ʿAmr Khalīfah ibn Khayyāṭ al-Laythī al-ʿUṣfurī, Tārīkh Khalīfah ibn Khayyāṭ (Riyadh: Dār Ṭaybah, 1985), 296.] 

[bookmark: _heading=h.gdx3i7gx8ej2]Marriage proposal to Muʿāwiyah’s daughter
ʿAllāmah Ibn ʿAsākir relates with his chain:
عن أبي عبيد الله محمد بن عمران بن موسى قال أبان بن عثمان بن عفان خطب إلى معاوية ابنته فقال إنما هما ابنتان فأحدهما عند أخيك عمرو والأخرى عند عبد الله بن عامر فتولى أبان يقول: 
تربص بهند أن يموت ابن عامر 		 ورملة يوما أن يطلقها عمرو
فإن صدقت أمنيتي كنت مالكا 			لاحداهما إن طال بي وبها العمر. 
Abū ʿUbayd Allāh Muḥammad ibn ʿImrān ibn Mūsa is reported to have said that Abān ibn ʿUthmān ibn ʿAffān proposed to Muʿawiyah to take his daughter in marriage. Muʿāwiyah thus said, ‘There are only two girls. One of them is married to your brother ʿAmr, and the other is married to ʿAbdullāh ibn ʿĀmir.’ Abān then turned around saying:
Wait for Hind until Ibn ʿĀmir expires,
And Ramlah, until one day, from ʿAmr, divorce she acquires.
If my wish becomes true, one of them shall belong,
To me, if I or she lives enough long.[footnoteRef:2128] [2128:  ʿAllāmah Ibn ʿAsākir (n 4) 6:157.] 

[bookmark: _heading=h.6fpi1tlvw142]Sickness
One year before his demise, he was afflicted with semi paralysis. ʿAllāmah Ibn Saʿd relates with his chain to Ḥajjāj ibn Farāfiḍah, who quotes that a person said:
دخلت على أبان بن عثمان فقال أبان: من قال حين يصبح لا إله إلا الله العظيم سبحان الله العظيم وبحمده لا حول ولا قوة إلا بالله عوفى من كل بلاء يومئذ. 
I went to Abān ibn ʿUthmān, and he said, “Whomsoever says, ‘lā ilāha illa ’llāh al-ʿAẓīm Subḥān Allāh al-ʿAẓīm wa-bi-ḥamdi-hi lā ḥawla wa-lā quwwata illā bi-’llāh’ when he rises in the morning will be protected from all calamities on that day.”[footnoteRef:2129] [2129:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

In the narration of Al-Adab al-Mufrad, it comes with the words (although the prayer itself is quoted in Jāmiʿ at-Tirmīdhi, Musnad Aḥmad etc., here we are looking at that incident of Abān after he quoted the narration with the supplication):
من قال صباح كل يوم ومساء كل ليلة ثلاثا ثلاثا: ‌بسم ‌الله ‌الذي ‌لا ‌يضر مع اسمه شيء في الأرض ولا في السماء وهو السميع العليم، لم يضره شيء.
Whomsoever says every morning and everning, thrice, ‘Bi-smi ’llāhi ’lladhī lā yaḍurru maʿa ’smihī shayʾun fī ’l-arḍi wa-lā fī ’s-samāʾi wa-huwa ’s-Samīʿu ’l-ʿAlīm’, he will not be harmed by anything.[footnoteRef:2130] [2130:  Imām Abū ʿAbdillāh Muḥammad ibn Ismaʿil al-Bukhārī, Al-Adab al-Mufrad (Cairo: Al-Maṭbaʿah as-Salafiyyah, 1375 AH), 171.] 

The same episode and conversation took place, so we will just quote it from Aṭ-Ṭabaqāt of ʿAllāmah Ibn Saʿd:
وبأبان يومئذ الفالج، فقال: إن الحديث كما حدثتك إلا أنه يوم أصابنى هذا لم أكن قلته.
On that day, Abān was paralysed. He said, ‘The ḥadīth is as I told you, except that I did not say it on the day this befell me.’
Muḥammad ibn ʿUmar relates:
أصاب الفالج أبانا سنة قبل أن يموت، ويقال بالمدينة فالج أبان لشدته. 
Abān was afflicted with paralysis for a year before his demise. Word spread in Madīnah regarding it due to its severity.[footnoteRef:2131] [2131:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

Practices
Dāwūd ibn Sinān says:
رأيت أبان بن عثمان يصفر رأسه ولحيته بالحناء. 
I saw Abān dyeing his hair and beard with henna.[footnoteRef:2132] [2132:  Ibid.] 

[bookmark: _heading=h.xz50wablkjh2]Date of demise
Many earlier scholars claimed that he passed away in 105 AH. ʿAllāmah Ibn Saʿd says:
وتوفى أبان بالمدينة في خلافة يزيد بن عبد الملك.
Abān passed away in Madīnah during the caliphate of Yazīd ibn ʿAbd al-Malik.[footnoteRef:2133] [2133:  Ibid.] 

ʿAllāmah Kalābādhī says:
وتوفي سنة خمس ومائة.
He passed away in the year 105 AH.[footnoteRef:2134] [2134:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ibn Manjuwayh, Rijāl Ṣaḥīḥ Muslim (Beirut: Dār al-Maʿrifah), 1:69.] 

Likewise, ʿAllāmah Zurqānī says:
مات سنة خمس ومائة. 
He passed away in the year 105 AH.[footnoteRef:2135] [2135:  ʿAllāmah Zurqānī (n 8) 1:88.] 

Many scholars quoted this and accepted it. However, Ḥāfiẓ Ibn Ḥajar raises a point:
إنما قال خليفة: مات أبان في خلافة يزيد بن عبد الملك ثم ذكر وفاة يزيد سنة خمس ومائة ، وكذا قال ابن حبان في "الثقات". وقال البخاري: "قال خالد بن مخلد حدثني الحكم بن الصلت ثنا أبو الزناد قال: مات أبان قبل يزيد بن عبد الملك.
Khalīfah said that Abān passed away during the caliphate of Yazīd ibn ʿAbd al-Malik, then he mentioned the death of Yazīd to be in the year 105 AH, as was mentioned by Ibn Ḥibbān in Ath-Thiqāt. Bukhārī said, ‘Khālid ibn Makhlad said: Ḥakam ibn aṣ-Ṣalṭ narrated to me, saying: Abu ’z-Zinād narrated to me saying, ‘Abān passed away before Yazīd ibn ʿAbd al-Malik.’’[footnoteRef:2136] [2136:  Ḥāfiẓ Ibn Ḥajar (n 133) 1:97.] 

The editor of our Dār al-Birr print, Shaykh ʿĀmir ʿAlī, says that this does not mean that he had to pass away before 105 AH. However, the editor of Al-Kamāl used this to claim that he passed away in 102 AH. The correct view is that he passed away in 105 AH. 
His physical defects negatively affected him for those few years of life, but his legacy and knowledge continued to positively affect him until today and until the Day of Judgement, if Allāh wills.
He relates about his father:
 أَنَّ عُثْمَان بْنَ عَفَّانَ أَكَلَ خُبْزًا وَلَحْمًا، ثُمَّ مَضْمَضَ وَغَسَلَ يَدَيْهِ، وَمَسَحَ بِهِمَا وَجْهَهُ
That ʿUthmān ibn ʿAffān ate bread and meat, then gargled his mouth, washed his hands and wiped his face with them.
[bookmark: _heading=h.23yknrd2hhef]Reason for Washing the Mouth and Hands After Eating
ʿAllāmah Abu ’l-Walīd al-Bājī mentions the reason:
قوله ثم مضمض يريد لإزالة رائحة الطعام من الفم على ما روي من فعل النبي - صلى الله عليه وسلم - وقوله وغسل يديه ومسح بهما وجهه يريد أنه مسحه ببلل يديه ليزيل عنه الشعث. 
‘Then he gargled his mouth’: this was because he wanted to remove the smell of food from his mouth, according to what was narrated from the actions of the Prophet ﷺ. And the statement: ‘he washed his hands and wiped his face with them’ means that he wiped his face with the wetness of his hands to remove any grime.[footnoteRef:2137] [2137:  ʿAllāmah Bājī, Al-Muntaqā (n 107) 1:66.] 

 ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
He then prayed and did not perform ablution. 
ʿAllāmah Zurqānī says:
فهو دليل أيضا على نسخ الوضوء مما مست النار.
This is also proof of the abrogation of performing ablution from [eating] cooked food.[footnoteRef:2138] [2138:  ʿAllāmah Zurqānī (n 8) 1:88.] 

 The Fifty-Eighth Narration
مَالِك عَنْ مُحَمَّدِ بْنِ الْمُنْكَدِرِ، وَعَنْ صَفْوَانَ بْنِ سُلَيْمٍ، أَنَّهُمَا أَخْبَرَاهُ، عَنْ مُحَمَّدِ بْنِ إِبْرَاهِيمَ بْنِ الْحَارِث التَّيْمِيِّ، عَنْ رَبِيعَةَ بْنِ عَبْدِ اللَّهِ بْنِ الْهُدَيْرِ، أَنَّهُ تَعَشَّى مَعَ عُمَرَ بْنِ الْخَطَّابِ، ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
Mālik reported from Muḥammad ibn al-Munkadir and from Ṣafwān ibn Sulaym that they informed him from Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī from Rabīʿah ibn ʿAbdillāh ibn al-Hudayr that he partook in supper with ʿUmar ibn al-Khaṭṭāb. He then prayed and did not perform ablution.[footnoteRef:2139] [2139:  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), 168.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك عَنْ مُحَمَّدِ بْنِ الْمُنْكَدِرِ 
Mālik reported from Muḥammad ibn al-Munkadir
[bookmark: _heading=h.xba6m5uffvh8]Muḥammad Ibn al-Munkadir
[bookmark: _heading=h.sjcnnqfa5mo2]Name and lineage
He is:
محمد بن المنكدر بن عبد الله بن الهدير بن عبد العزى بن عامر بن الحارث بن حارثة بن سعد بن تيم بن مرة، وأمه أم ولد. 
Muḥammad ibn al-Munkadir ibn ʿAbdillāh ibn al-Hudayr ibn ʿAbd al-ʿUzzā ibn ʿĀmir ibn al-Ḥārith ibn Ḥārithah ibn Saʿd ibn Taym ibn Murrah. His mother was a slave girl.[footnoteRef:2140] [2140:  ʿAllāmah Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:357. ] 

This narrator was the role model, mentor and teacher of Sufyān ibn ʿUyaynah.
His mother’s background is quite interesting. ʿAllāmah Ibn Saʿd narrates from Abū Miʿshar regarding his father, Munkadir:
دخل المنكدر على عائشة فقال: إني قد أصابتنى حاجة فأعينينى. فقالت: ما عندى شيء، لو كانت عندى عشرة آلاف لبعثت بها إليك، فلما خرج من عندها جاءتها عشرة آلاف من عند خالد بن أسيد، فقالت ما أوشك ما ابتليت! قال: ثم أرسلت في إثره، فدفعتها إليه، فدخل السوق فاشترى جارية بألفى درهم، فولدت له ثلاثة، فكانوا عباد المدينة: محمدا، وأبا بكر، وعمر، بنى المنكدر. 
 Munkadir entered into the presence of ʿĀʾishah and said, ‘I am in need of some help and request your assistance’. She said, ‘I do not have anything (at the moment), but if I were to have ten thousand, I would send it to you!’ 
When he left, Khālid Ibn Usayd sent ten thousand to her. She commented, ‘How soon have I been tested!’ She immediately sent someone after him who handed it over to him. He went to the marketplace and purchased a slave girl for two thousand silver coins. She birthed three of his children who were the devout worshippers of Madīnah: Muḥammad, Abū Bakr and ʿUmar, the sons of Munkadir.[footnoteRef:2141] [2141:  Ibid.] 

The reason why Munkadir could ask her is because ʿĀʾishah was his niece. ʿAllāmah Ibn ʿAsākir quotes from Muṣʿab ibn ʿAbdillāh az-Zubayrī:
وكان المنكدر خال عائشة. 
Munkadir was the maternal uncle of ʿĀʾishah.[footnoteRef:2142] [2142:  ʿAllāmah Abu ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 56:40. ] 

Hence, Muḥammad ibn al-Munkadir was the first cousin of ʿĀʾishah. 
[bookmark: _heading=h.1ydp31hh3rcm]Date of birth
ʿAllāmah Dhahabī says:
ولد: سنة بضع وثلاثين.
He was born in the thirties (AH).[footnoteRef:2143] [2143:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 5:353. ] 

[bookmark: _heading=h.2y1lxj49wd2w]Teachers
ʿAllāmah Ibn Saʿd lists the names of his teachers:
سمع محمد بن المنكدر من جابر بن عبد الله، وأميمة بنت رُقَيْقة، وعروة بن الزبير، وعبد الرحمن بن سعيد بن يربوع، وربيعة بن عبد الله بن الهُدير وهو عمه، والحسن البصري، وسعيد بن جُبير. 
Muḥammad ibn al-Munkadir heard from Jābir ibn ʿAbdullāh, Umaymah bint Ruqayqah, ʿUrwah ibn az-Zubayr, ʿAbd ar-Raḥmān ibn Saʿīd ibn Yarbūʿ, Rabīʿah ibn ʿAbdullāh Ibn al-Hudayr, who is his paternal uncle, Ḥasan al-Baṣrī and Saʿīd ibn Jubayr.[footnoteRef:2144] [2144:  ʿAllāmah Ibn Saʿd (n 2) 5:361.] 

[bookmark: _heading=h.k5pwkodpo284]Students:
Abū Nuʿaym presents the names of those who related from him:
وروى عنه من التابعين جماعة منهم: الزهري، وسعد بن إبراهيم وزيد بن أسلم، ويحيى بن سعد بن سعيد الأنصاري وأبو حازم، وسهيل، وموسى بن عقبة، ويزيد الرقاشي وعلي بن زيد بن جدعان، وأيوب السختياني، ويونس بن عبيد، ومحمد بن سوقة، وحسان بن عطية، وأبان بن تغلب. وروى عنه من الأئمة والأعلام: ابن جريج، ومالك، ومعتمر، والثوري، وشعبة، والأوزاعي، وروح بن الهيثم، وغيرهم. 
A large group of Tābiʿūn narrated from him: Zuhrī, Saʿd ibn Ibrāhīm, Zayd ibn Aslam, Yaḥyā ibn Saʿīd ibn Saʿīd al-Anṣārī, Abū Ḥāzim, Suhayl, Mūsā ibn ʿUqbah, Yazīd ar-Raqāshī, ʿAlī ibn Zayd ibn Jadʿān, Ayyūb as-Sakhtiyānī, Yūnus ibn ʿUbayd, Muḥammad ibn Sūqah, Ḥassān ibn ʿAṭiyyah and Abān ibn Taghlib. The imāms and notable ones who narrated from him are: Ibn Jurayj, Mālik, Muʿtamir, Thawrī, Shuʿbah, Awzāʿī, Rūḥ ibn al-Haytham and others.[footnoteRef:2145] [2145:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa-Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 3:154.] 

He was also the teacher of Imām Abū Ḥanīfah, as ʿAllāmah Zurqānī says:
وعنه الزهري وأبو حنيفة ومالك والسفيانان وخلق. 
Those who took from him are Zuhrī, Abū Ḥanīfah, Mālik, the two Sufyāns and many others.[footnoteRef:2146] [2146:  ʿAllāmah Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:87.] 

[bookmark: _heading=h.n4qa125otbdi]Knowledge of Qirāʾah
He was an expert in the Science of the Recitation of the Qurʾān. Imām Bukhārī narrates via Uwaysī from Imām Mālik:
كان محمد سيد القراء.  
 Muḥammad was the leader of the qurrāʾ.[footnoteRef:2147] [2147:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (Hyderabad: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 1:220. ] 

[bookmark: _heading=h.6wxo2l1bllsf]Status in Ḥadīth
ʿAllāmah Ibn Saʿd says:
وكان ثقة ورعًا عابدًا، قليل الحديث، يكثر الإسناد عن جابر بن عبد الله. 
He was reliable, pious and a devout worshiper. He narrated a few narrations. Many of his chains go via Jābir Ibn ʿAbdullāh.[footnoteRef:2148] [2148:  ʿAllāmah Ibn Saʿd (n 2) 5:361.] 

A great imām like Sufyān ibn ʿUyaynah said:
بلغ سنه نيفا وسبعين، ولم أر أحدا أجدر أن يحمل عنه: قالَ رَسولُ اللَّهِ قالَ رَسولُ اللَّهِ منه.
He was around 70 years of age. I did not see anyone more competent in transmitting the statements of the Messenger of Allāh ﷺ than him.[footnoteRef:2149] [2149:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 1:220.] 

ʿAllāmah Ḥumaydī describes him as a ḥāfiẓ of ḥadīth:
محمد بن المنكدر حافظ. 
Muḥammad ibn al-Munkadir was a ḥāfiẓ.[footnoteRef:2150] [2150:  ʿAllāmah Ibn ʿAsākir (n 4) 56:46.] 

ʿAllāmah ʿIjlī says:
محمد بن المنكدر مدني ، تابعي، ثقة، رجل صالح. 
Muḥammad ibn al-Munkadir was a Madanī, a Tābiʿī, reliable and a pious man.[footnoteRef:2151] [2151:  ʿAllāmah Abu ’l-Ḥasan Aḥmad ibn ʿAbdullāh al-ʿIjlī, Maʿrifat ath-Thiqāt min Rijāl Ahl ʿIlm wa ’l-Ḥadīth wa min aḍ-Ḍuʿafāʾ wa Dhikr Madhāhibihim wa Akhbārihim (Madīnah Munawwarah: Maktabat ad-Dār, 1985), 2:255. ] 

Yaʿqūb ibn Abī Shaybah really emphasised and used strong words to prove what a reliable narrator Muḥammad ibn al-Munkadir is:
هو الغاية في الإتقان والحفظ والزهد وهو حجة. 
He was the epitome of precision, good memory, and asceticism, and he is an authority.[footnoteRef:2152] [2152:  ʿAllāmah Ibn ʿAsākir (n 4) 56:47.] 

Likewise, ʿAllāmah Dhahabī describes him saying:
الإمام، الحافظ، القدوة، شيخ الإسلام. 
The imām, ḥāfīẓ, role model and Shaykh al-Islām.[footnoteRef:2153] [2153:  ʿAllāmah Dhahābī (n 5) 5:353.] 

[bookmark: _heading=h.mvjbjqg1bxmf]Amount of narrations
ʿAllāmah Dhahabī quotes:
قال علي: له نحو مائتي حديث.
ʿAlī said, ‘He narrated approximately two hundred aḥādīth.’[footnoteRef:2154] [2154:  Ibid, 5:354.] 

[bookmark: _heading=h.3xr5vx7e1fl]Knowledge in Fiqh
He was also a master of Fiqh. Therefore, the governor selected him as the competent scholar to issue a fatwā for one of his personal matters. ʿAllāmah Ibn ʿAsākir relates:
واستقدمه الوليد بن يزيد الشامي مع جماعة من فقهاء المدينة ليستفتيه في طلاق زوجته أم سلمة. 
Walīd Ibn Yazīd ash-Shāmī recruited him, along with a group of jurists of Madīnah, to issue a fatwā for him regarding the divorce of his wife, Umm Salamah.[footnoteRef:2155] [2155:  ʿAllāmah Ibn ʿAsākir (n 4) 56:38.] 

[bookmark: _heading=h.p9n81v42ihkw]Character
Despite being such a great scholar, he made it the objective of his life to bring a smile to people’s faces. ʿAllāmah Ibn Saʿd relates:
وقيل له أي العمل أفضل؟ قال: إدخال السرور على المؤمن. قيل: فما بقى مما يستلذ؟ قال: الإفضال على الإخوان. 
He was asked which action is the most virtuous, to which he replied, ‘Putting a smile on a fellow Muslim’s face.’ It was then said, ‘What then remains to take pleasure from?’ He said, ‘Giving preference to brotherhood.’[footnoteRef:2156] [2156:  ʿAllāmah Ibn Saʿd (n 2) 5:358.] 

Abū Mushʿīr relates regarding his generosity:
كان محمد بن المنكدر بمنى، وكان سيدا، يطعم الطعام، ويجتمع عنده القراء. 
Muḥammad ibn al-Munkadir was in Mīnā, and he was a leader. He would feed the people, and the qurrāʾ would gather in his presence.[footnoteRef:2157] [2157:  ʿAllāmah Abū Nuʿaym (n 7) 3:149.] 

Sufyān ibn ʿUyaynah quotes that he would say:
لم يبق من لذة الدنيا إلا قضاء حوائج الإخوان.	
No joy of this world remains except fulfilling the needs of a brother.[footnoteRef:2158] [2158:  ʿAllāmah Ibn ʿAsākir (n 4) 56:53.] 

Everyone in Madīnah would quote this from him. Aṣmaʿī says:
سمعت بالمدينة أن محمد بن المنكدر قال لذة قضاء حوائج الإخوان وإدخال السرور على الناس والتنفيس عن المكروب. 
I heard in Madīnah that Muḥammad ibn al-Munkadir said, ‘True joy is fulfilling the needs of a brother, bringing smiles to people’s faces and helping remove a difficulty from a distressed person.’[footnoteRef:2159] [2159:  Ibid, 56:54.] 

[bookmark: _heading=h.c3vfuidoh7o3]Humility
Likewise, he was very humble.  Jaʿfar ibn Sulayman relates regarding him:
كان يضع خده على الأرض ثم يقول لأمه يا أمة (أمه) قومى ضعى قدمك على خدى. 
He would place his cheek on the ground and say to his mother: ‘Oh My Mother! Stand and place your foot on my cheek![footnoteRef:2160] [2160:  ʿAllāmah Ibn Saʿd (n 2) 5:358.] 

Remember that his mother had humble beginnings (she was a slave girl). Yet, he had a lot of respect for her. 
A famous statement of his is transmitted by Ibn al-Mubārak:
بات عمر يصلى، وبت أغمز رجلى أمى وما أحب أن ليلتى بليلته. 
ʿUmar spent the night in prayer, and I spent the night dipping my mother’s feet. I would not want my night to be exchanged for his. (No night was more beloved to me than this one.)[footnoteRef:2161] [2161:  Ibid.] 

His proficiency and high rank in the field of knowledge did not cause him to consider himself above others. When sitting with someone, he would first seek permission from him before leaving. Bishr ibn al-Mufaḍḍal says:
جلست إلى محمد بن المنكدر، فلما أراد أن يقوم، قال: أتأذن؟
I sat alongside Muḥammad ibn al-Munkadir. When he intended to leave, he first sought permission.[footnoteRef:2162] [2162:  ʿAllāmah Abū Nuʿaym (n 7) 3:153.] 

[bookmark: _heading=h.dqamqlbdfnr2]Worship
Nonetheless, the quality for which he was most known for was his abundance of worship.  Sufyān says:
تعبد ‌محمد ‌بن ‌المنكدر وهو غلام، وكانوا أهل بيت عبادة. 
Muḥammad ibn al-Munkadir was a devout worshiper since childhood. His entire household were devout worshipers.[footnoteRef:2163]  [2163:  ʿAllāmah Ibn Saʿd (n 2) 5:357.] 

He once scolded his students when they wanted him to deliver a lecture whilst he preferred to rather spend his time in worship. Abū Yaʿqūb relates:
اجتمعوا حول ابن المنكدر وهو يصلي، وكان رجلا عابدا، فانصرف إليهم، فقال: أتعبتم الواعظين، إلى متى تساقون سوق البهائم؟". 
They gathered around Ibn al-Munkadir whilst he was praying, and he was a man dedicated to worship. He turned to them and remarked: ‘Are you tiring out those who admonish? Until when will you be steered like animals?’[footnoteRef:2164] [2164:  ʿAllāmah Abū Nuʿaym (n 7) 3:147.] 

[bookmark: _heading=h.soidzskx9zep]Fear of Allāh Taʿālā
Muḥammad ibn al-Munkadir was fearful of Allāh Taʿālā. Yaḥyā ibn al-Faḍl relates:
سمعت بعض من يذكر عن محمد بن المنكدر: أنه بينما هو ذات ليلة قائم يصلي إذ استبكى وكثر بكاؤه حتى فزع أهله، وسألوه ما الذي أبكاه فاستعجم عليهم، وتمادى في البكاء، فأرسلوا إلى أبي حازم فأخبروه بأمره، فجاء أبو حازم إليه، فإذا هو يبكي، قال: يا أخي، ما الذي أبكاك؟ قد رعت أهلك، أفمن علة؟ أم ما بك؟ قال: فقال: إنه مرت بي آية في كتاب الله عز وجل، قال: وما هي؟ قال: قول الله تعالى: ﴿وَبَدَا لَهُم مِّنَ ٱللَّهِ مَا لَمْ يَكُونُوا۟ يَحْتَسِبُونَ﴾ قال: فبكى أبو حازم أيضا معه واشتد بكاؤهما، قال: فقال بعض أهله لأبي حازم: جئنا بك لتفرج عنه فزدته، قال: فأخبرهم ما الذي أبكاهما". 
I heard some people narrating regarding Muḥammad Ibn al-Munkadir: One night, he was standing in prayer, when he started crying excessively, so much so that his family began to panic. They asked him the reason behind his crying, but he did not hear that and continued crying. They sent for Abū Ḥāzim and informed him of the matter. Abū Ḥāzim came, and he was still crying. He asked him, ‘Oh My Brother! What makes you cry? Your family has panicked! Is it some sort of illness, or what is it?’ 
He replied, ‘I came across a verse from the Book of Allāh.’ Abū Ḥāzim asked concerning the verse. Muḥammad replied, ‘The verse: ‘There will appear to them from Allah what they have never imagined.’[footnoteRef:2165] He says: Abū Ḥāzim began crying with him, and they both began to sob.  [2165:  Qurʾān: 39:47.] 

Then some of his family members said to Abū Ḥāzim, ‘We have brought you so that you could relieve him, but you have actually caused him to increase!’ He then informed them of what caused them to cry.[footnoteRef:2166] [2166:  ʿAllāmah Abū Nuʿaym (n 7) 3:146.] 

He always kept this verse in front of him. ʿAbbād al-Baghawī mentions the reason:
قرأت على محمد بن المنكدر آخر الزمر فبكى الشيخ بكاء غير متباك فقال حدثني عبد الله بن عمر قال قرأ رسول الله  آخر الزمر وهو على المنبر فتحرك المنبر من تحته مرتين. 
I recited the ending portion of Zumar to Muḥammad ibn al-Munkadir, and the Shaykh began sobbing. He then said, ‘ʿAbdullāh Ibn ʿUmar related to me that the Messenger of Allāh ﷺ recited the end portion of Zumar whilst he was on the pulpit, and the pulpit shook beneath him twice.’[footnoteRef:2167] [2167:  ʿAllāmah Ibn ʿAsākir (n 4) 56:50.] 

He remembered this verse until death. ʿIkrimah relates regarding him:
أنه جزع عند الموت، فقيل له: لم تجزع؟ فقال: أخشى آية من كتاب الله عز وجل، قال الله تعالى: ﴿وَبَدَا لَهُم مِّنَ ٱللَّهِ مَا لَمْ يَكُونُوا۟ يَحْتَسِبُونَ﴾ وإني أخشى أن يبدو لي من الله ما لم أكن أحتسب".
He became anxious at the time of death. When asked why, he replied, ‘I fear a verse from the Book of Allāh ﷻ wherein Allāh says, ‘There will appear to them from Allāh what they have never imagined.’[footnoteRef:2168] I fear that which could become apparent to me from Allāh that I have never imagined.[footnoteRef:2169] [2168:  Qurʾān: 39:47.]  [2169:  ʿAllāmah Abū Nuʿaym (n 7) 3:146.] 

It has been mentioned that Imām Mālik claimed that he was the leader of qurrāʾ. Thereafter, Imām Mālik said:
لا يكاد أحد يسأله عن حديث إلا كاد أن يبكي.
No one ever asked him regarding a ḥadīth, except that he would almost start crying.[footnoteRef:2170] [2170:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 1:220.] 

One practice of his is that he would wipe his tears all over his face. Sufyān ibn ʿUyaynah says:
كان محمد بن المنكدر إذا بكا مسح وجهه ولحيته من دموعه ويقول بلغني أن النار لا تأكل موضعا مسته الدموع. 
When Muḥammad ibn al-Munkadir would cry, he would wipe the tears from his face and beard and say, ‘It has reached me that the fire does not burn that area that was touched with tears.’ [footnoteRef:2171] [2171:  ʿAllāmah Ibn ʿAsākir (n 4) 56:50.] 

He reached such a level that with a mere glance at him, the faith of people would be strengthened. ʿAbd al-ʿAzīz ibn Yaʿqūb ibn al-Mājishūn relates from his father that he said:
إن رؤية محمد بن المنكدر لتنفعني في ديني. 
The mere sight of Muḥammad ibn al-Munkadir would strengthen my faith.[footnoteRef:2172] [2172:  ʿAllāmah Abū Nuʿaym (n 7) 3:150.] 

Due to this, pious people would flock to his gatherings. Sufyān ibn ʿUyaynah says:
كان محمد بن المنكدر ‌من ‌معادن ‌الصدق يجتمع إليه الصالحون. 
Muḥammad ibn al-Munkadir was a treasure of truthfulness. The pious would flock towards him.[footnoteRef:2173] [2173:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952) 1:42. ] 

He excelled in all his religious qualities.
[bookmark: _heading=h.l0w604rpylps]Practices
1) Training his carnal desires for forty years. He says:
كابدت نفسي أربعين سنة حتى استقامت. 
I trained my carnal desire for forty years until it became steadfast.[footnoteRef:2174] [2174:  ʿAllāmah Abū Nuʿaym (n 7) 3:147.] 

Covering the expanses of others so that they could serve the religion and dedicate their time to worship. Abū Miʿshar mentions:
بعث محمد بن المنكدر إلى صفوان بن سليم بأربعين دينارا، ثم قال لبنيه: يا بني ما ظنكم برجل فرغ صفوان لعبادة ربه عز وجل؟. 
Muḥammad ibn al-Munkadir sent forty gold coins to Ṣafwān ibn Sulaym and then said to his child, ‘Oh My Son! What do you think of a man who has freed Ṣafwān to be able to dedicate himself to the worship of his Lord ﷻ?’[footnoteRef:2175] [2175:  Ibid, 3:148.] 

2) Taking his children for Ḥajj. His son relates:
كان أبي يحج بالصبيان.
My father would perform Ḥajj with [his] children.[footnoteRef:2176] [2176:  Ibid, 3:150.] 

In Tārīkh Dimashq, it is mentioned that he would also take the women-folk:
وكان إذا حج أخرج نساءه وصبيانه إلى الحج. 
When he would leave for Ḥajj, he would bring his women-folk and children.[footnoteRef:2177] [2177:  ʿAllāmah Ibn ʿAsākir (n 4) 56:52.] 

The narration of Ḥilyāt al-Awliyāʾ continues:
فقيل له: أتحج بالصبيان؟ فقال: نعم أعرضهم لله تعالى .
He was thus asked, ‘Do you perform Ḥajj with children?!’ He replied, ‘Yes, I present them before Allāh Taʿālā.’[footnoteRef:2178] [2178:  ʿAllāmah Abū Nuʿaym (n 7) 3:150.] 

3) Going for Ḥajj despite his debts. Muḥammad ibn Sūqah says:
قيل لمحمد بن المنكدر: تحج وعليك دين؟ قال: الحج أقضى للدين. 
Someone asked Muḥammad ibn al-Munkadir, ‘Do you perform Ḥajj whilst having debts?’ He replied, ‘Ḥajj is more deserving to be fulfilled than debts.’[footnoteRef:2179] [2179:  ʿAllāmah Ibn Saʿd (n 2) 5:358.] 

We need to understand the context of this. Of course, at that time, Ḥajj was not at the exorbitant price that it is today.
Likewise, his objective of going for Ḥajj was to implore Allāh Taʿālā to assist him. His son narrates from him:
قال: إنى ضريت بالدعاء. 
He said, ‘I implore help through supplication.’[footnoteRef:2180]  [2180:  Ibid, 5:359.] 

It is equally important to understand the nature of his debts. 
أودعنى رجل من أهل اليمن مائة دينار، وخرج إلى الثغر وقال محمد لليمانى: إن احتجنا إليها استنفقناها حتى ترجع إلينا؟ قال: نعم، قال: فاستنفقها. 
A man from Yemen entrusted me with a hundred gold coins andleft for Thaghr. Muḥammad said to the Yemeni, ‘If we have need for it, can we spend it until you return?’ He replied in the affirmative. He mentions, ‘Thus he spent it.’[footnoteRef:2181] [2181:  Ibid.] 

He thereafter mentions how Allāh Taʿālā made means for him to pay this debt exactly at the time when he needed:
وقدم الرجل وهو يريد الانطلاق إلى اليمن.
The man returned, as he intended to leave for Yemen.[footnoteRef:2182] [2182:  Ibid.] 

In the narration of Ḥilyat al-Awliyāʾ, it is mentioned that this person was the representative of the creditor:
فأتاني رسوله .
His messenger approached me.[footnoteRef:2183] [2183:  ʿAllāmah Abū Nuʿaym (n 7) 3:152.] 

However, this was unexpected. The narration continues:
 وليست عند محمد، فقال له: متى تريد الانطلاق؟ فقال: غدا إن شاء الله. فخرج محمد إلى المسجد، فبات فيه حتى أسحر يدعو الله في هذه الدنانير. يأتيه بها كيف شاء، ومن حيث شاء، فأتى بها آت وهو ساجد في صرة فوضعها في نعله، ثم ألمسها يده، فإذا صرة فيها مائة دينار، فحمد الله ورجع إلى منزله، فلما أصبح دفعها إلى صاحبها. 
Muḥammad did not have the funds. He said to him, ‘When do you intend to depart?’ He replied, ‘Tomorrow, if Allāh wills.’ Muḥammad left for the mosque, and passed the night there until just before dawn, imploring Allāh regarding these coins, to grant them to him in whichever manner He wishes and from wherever He wishes. A person brought it to him in a bundle whilst he was in prostration, and placed it in his shoes. Then, he held Muḥammad’s hand and passed it over it, and there was a bundle of a hundred gold coins! He praised Allāh and returned to his home. In the morning, he gave it to the owner.[footnoteRef:2184] [2184:  ʿAllāmah Ibn Saʿd (n 2) 5:359.] 

From the narration of Ḥurr ibn Yazīd, we learn who sent the funds and the background of what transpired. He narrates:
كان محمد بن المُنْكدر [قد ضاق] فبينا صفوان بن سُلَيْم يصلى في المسجد شطر الليل إلى أن أتاه آت فوضع على نعله خمسين دينارًا، فأخذها وحمد الله وانصرف صفوان إلى بيته، فقال لمولاته سَلَّامة: إن أخى محمدًا أمسى مُضِيْقًا اذهبى إليه بهذه الدنانير فإنه يكفينا أن نأخذ منها خمسة، أو أربعة، فقالت: الساعة؟ قال: نعم، إنك تجدينه الساعة في محرابه يسأل الله، يقول: ائتنى بها من حيث شئت، وكيف شئت، وأنَّى شئت. قال: فتخرج بستة وأربعين دينارًا أو بخمسة وأربعين دينارًا، فأتته بها، فوقفت تسمع، فإذا هو يقول: اللهم [ائتنى] بها من حيث شِئْتَ، وأنَّى شئتَ، وكيف شئتَ، من ساعتى هذه يا إلهى، قالت: فدققت الباب عليه، فدفعتُها إليه، فحمدَ الله على ذلك. 
Muḥammad ibn al-Munkadir was under financial constraints. Ṣafwān Ibn Sulaym was praying in the mosque at midnight when a person appeared and placed fifty gold coins in his shoes. He took it, praised Allāh, and Ṣafwān returned to his home. He said to his slave girl, Sallāmah, ‘My brother Muḥammad has had a difficult night. Go to him with these coins for four or five from them are sufficient for us.’ She said, ‘Now?’ He replied, ‘Yes, you will find him now in his miḥrāb asking from Allāh, saying, ‘Oh Allāh, provide me with it from whichever avenue You wish and however You wish.’ She left with 46 or 45 gold coins and brought them to him. Upon reaching, she paused, listening, and he was saying, ‘Oh Allāh! Provide me with it from wherever You wish and however You wish at this moment oh my Lord!’ She said, ‘I knocked on the door and handed it over to him. Thus, he praised Allāh for this.’[footnoteRef:2185] [2185:  Ibid.] 

This was his manner of attracting sustenance from Allāh Taʿālā. One person relates:
كان محمد بن المُنْكدر يحج في كل سنة، ويحج معه عدة من أصحابه، فبينا هو ذات يوم في منزل من منازل مكة، إذ قال لغلام له: اذهب فاشتر لنا كذَا فقال الغلام: والله ما أصبح عندنا قليل ولا كثير، درهم فما فوقه. قال: اذهب فإن الله يأتى به. قال: من أين؟ قال: سبحان الله ثم رفع صوته بالتلبية ولَبَّى أصحابه الذين معه، وكان إبراهيم بن هشام قد حج تلك السنة فسمع أصواتهم، فقال: ما هؤلاء؟ فقيل له: محمد بن المُنكدر وأصحابه حجوا ومحمد يحتمل مئونتهم، ويحملهم ويكلف لهم. فقال: ما بدّ من أن يُعان محمد على هذا الذي يصنع، فبعث إليه بأربعة آلاف درهم من ساعته فدفعها محمد إلى غلامه وقال له: ويحك، ألم أقل لك اشتر لنا ما أمرتك فإن الله يأتى بهذا. وقد أتانا الله بما ترى، فاذهب فاشتر ما أمرتك به.
Muḥammad ibn al-Munkadir would perform Ḥajj every year, and a group of his companions would accompany him. Once, he was in an abode in Makkah when he said to his slave, ‘Go and purchase for us such and such.’ The slave replied, ‘By Allāh, we neither have little nor alot with us, not a gold coin or anything more.’ He said, ‘Go for verily Allāh will grant it.’ The slave said, ‘From where?’ Muḥammad replied, ‘Glory be to Allāh!’ He then recited the talbiyah aloud, and his companions did the same with him. 
Ibrāhīm ibn Hishām was performing Ḥajj that year. Upon hearing their voices, he asked, ‘Who are they?’ It was said, ‘Muḥammad ibn al-Munkadir and his companions who are performing Ḥajj. Muḥammad is seeing to their needs and lightening their load.’ He said, ‘It is necessary to help Muḥammad with this!’ He then sent him four thousand gold coins immediately. 
Muḥammad handed it over to his slave and said to him, ‘Woe to you! Did I not tell you to purchase what I have asked for because Allāh will definitely bring it? And certainly, Allāh has brought it, as you see. Go and purchase what I have commanded you to.’[footnoteRef:2186] [2186:  Ibid, 5:359-360.] 

4) As the other scholars of Madīnah, he too had a lot of respect for the signs of Allāh.
His son narrates:
كنت أمسك على أبي المصحف قال: فمرت مولاة له، فكلمها، فضحك إليها، ثم أقبل يقول: إنا لله، إنا لله، حتى ظننت أنه قد حدث شيء، فقلت: ما لك؟ فقال: أما كان لي في القرآن شغل حتى مرت هذه فكلمتها. 
I held a copy of the Qurʾān for my father when one of his slave girls passed by.  He spoke to her and laughed at her. Then, he began saying, ‘To Allah do we belong! To Allāh do we belong!’ So much so that I thought something had occurred. I asked him, ‘What happened?’ He replied, ‘I was occupied with the Qurʾān until she passed by, and I spoke to her.’[footnoteRef:2187] [2187:  ʿAllāmah Abū Nuʿaym (n 7) 3:147.] 

5) Not judging any person
Sufyān relates:
صلى ابن المنكدر على رجل، فقيل له: تصلي على فلان ‍ فقال: إني أستحي من الله أن يعلم مني أن رحمته تعجز عن أحد من خلقه. 
Ibn al-Munkadir prayed for a man for which he was asked, ‘Are you praying for such a person?!’ He replied, ‘I feel shy of Allāh that I think of His mercy to be deficient for anyone from His creations.’[footnoteRef:2188] [2188:  Ibid, 3:148.] 

6) Fearful to leave the mosque
Yaʿqūb ibn Ibāhīm narrates:
رأيت محمد بن المنكدر يصلي في مقدم المسجد فإذا انصرف مشى قليلا ثم استقبل القبلة فمد يديه ودعا ثم يمشي ثم ينحرف عن القبلة ويشهر يديه ويدعو قال كان يفعل ذلك حتى يخرج من المسجد فعل المودع. 
I saw Muḥammad ibn al-Munkadir praying at the front inside the mosque. When he turned, he would for a while, and then face the qiblah, stretch out his hands and called out to Allāh. Then he would walk, then face the qiblah, spread out his hands and call out to Allāh. He would do this until he would exit the mosque, as one who bids farewell does.[footnoteRef:2189] [2189:  ʿAllāmah Ibn ʿAsākir (n 4) 56:48.] 

7) Taking blessing
 Muḥammad ibn al-Munkadir would take help from the grave of the Prophet . Ismāʿīl ibn Yaʿqūb at-Taymī said:
كان محمد بن المنكدر يجلس مع أصحابه قال فكان يصيبه صمات فكان يقوم كما هو حتى يضع خده على قبر النبي (صلى الله عليه وسلم) ثم يرجع فعوتب في ذلك فقال إنه يصيبني خطرة فإذا وجدت ذلك استغثت بقبر النبي (صلى الله عليه وسلم) وكان يأتي موضعا من المسجد في السحر يتمرغ فيه ويضطجع فقيل له في ذلك فقال إني رأيت رسول الله (صلى الله عليه وسلم) في هذا الموضع أراه قال في النوم.
Muḥammad ibn al-Munkadir would sit with his companions. He would remain silent, and he would then stand as if he was placing his cheek on the blessed grave of the Prophet ﷺ. Then, he would return and would be reproached concerning it. He would then reply, ‘I am afflicted with a calamity. Whenever I experience this, I seek help through the blessed grave of the Prophet ﷺ.’[footnoteRef:2190] [2190:  Ibid, 56:51.] 

Before dawn, he would come to a spot of the mosque, roll in it and lay down. When asked regarding it, he replied, ‘I saw the Messenger of Allāh ﷺ in this spot, in a dream.’ 
[bookmark: _heading=h.id6gqjd0scy8]Date of demise
ʿAllāmah Ibn Saʿd says:
ومات محمد بن المنكدر بالمدينة سنة ثلاثين. 
Muḥammad ibn al-Munkadir passed away in Madīnah in the year 130 AH.[footnoteRef:2191] [2191:  ʿAllāmah Ibn Saʿd (n 2) 5:361.] 

Aḥmad ibn Ṣāliḥ prefers this view:
توفي ‌محمد ‌بن ‌المنكدر سنة ثلاثين ومائة. 
Muḥammad ibn al-Munkadir passed away in the year 130 AH.[footnoteRef:2192] [2192:  ʿAllāmah Ibn ʿAsākir (n 4) 56:70.] 

Other scholars were of the view that he passed away a year later. For instance, ʿAllāmah Ibn Saʿd mentions a second view:
أو إحدى وثلاثين ومائة. 
Or [he passed away in the year] 131 AH.[footnoteRef:2193] [2193:  ʿAllāmah Ibn Saʿd (n 2) 5:361.] 

As for his age, Sufyān ibn ʿUyaynah says:
بلغ سنه نيفا وسبعين. 
He reached around 70 years of age.[footnoteRef:2194] [2194:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 1:220.] 

Hence, he was born between 50 to 60 AH.
Regarding his death, Ibn Zayd says:
أتى صفوان بن سليم إلى محمد بن المنكدر وهو في الموت، قال: فقال: يا أبا عبد الله كأني أراك قد شق عليك الموت، قال: فما زال يهون عليه الأمر، وينجلي عن محمد، حتى إذ أن وجهه لكأنه المصابيح، ثم قال له محمد: لو ترى ما أنا فيه لقرت عينك، ثم قضى، رحمه الله .
Ṣafwān Ibn Sulaym approached Muḥammad ibn al-Munkadir at the time of his death and said to him, ‘Oh Abū ʿAbdullāh! It is as though I see death being very difficult upon you!’ The matter continuously eased and cleared up until it was as though his face was a bright lamp. Muḥammad then said to him, ‘If you had to witness the condition that I am in, you would be given relief.’ He then passed away. May Allāh have mercy on him.[footnoteRef:2195] [2195:  ʿAllāmah Abū Nuʿaym (n 7) 3:147.] 

[bookmark: _heading=h.gkmk1c3xikgt]Sayings
1) Inanimate objects acquire relief when human beings remember Allāh Taʿālā. He says:
بلغني أن الجبلين إذا أصبحا نادى أحدهما صاحبه يناديه باسمه، فيقول: أي فلان، هل مر بك اليوم ذاكر لله؟ فيقول: نعم، فيقول: لقد أقر الله عينك، لكن ما مر بي ذاكر لله عز وجل اليوم.
It has reached me that when two mountains witness the morning, one calls out to the other by taking his name, ‘Oh So and So! Has one who remembered Allāh passed by you today?’ It replies, ‘Yes.’ It then says, ‘Allāh has granted you grant you relief. Sadly, no one who remembered Allāh ﷻpassed by me today.’[footnoteRef:2196] [2196:  Ibid.] 

2) An ideal gathering of knowledge is where the listener fears. He says:
إن المتكلم يخاف مقت الله وإن المستخرج يرجو رحمة الله عز وجل.
Verily, a speaker fears the abhorrence of Allāh, and the one deriving benefit attains hope of the mercy of Allāh ﷻ.’[footnoteRef:2197] [2197:  Ibid, 3:148.] 

3) Sometimes wealth is good. He says:
نعم العون على تقوى الله عز وجل الغنى.
How helpful is wealth to attain taqwā of Allāh ﷻ is wealth![footnoteRef:2198] [2198:  Ibid, 3:149.] 

4) The remaining joy. Sufyān ibn Wakīʿ relates:
سمعت سفيان يقول لمحمد بن المنكدر: ما بقي من لذتك؟ قال: لقاء الإخوان، وإدخال السرور عليهم . 
I heard Sufyān asking Muḥammad ibn al-Munkadir, ‘What gives you joy?’ He replied, ‘Meeting with brothers and granting them happiness.’[footnoteRef:2199] [2199:  Ibid.] 

5) What necessitates forgiveness? He says:
إن من موجبات المغفرة إطعام المسكين السغبان.
Feeding hungry poor people necessitates forgiveness.[footnoteRef:2200] [2200:  Ibid.] 

6) The easy way to attain Paradise. He says:
يمكنكم من الجنة إطعام الطعام وطيب الكلام.
Feeding people and pleasant speech will gain you entry into Paradise.[footnoteRef:2201] [2201:  Ibid.] 

7) Benefits of not listening to music. He says:
إن الله تعالى يقول يوم القيامة: أين الذين كانوا ينزهون أنفسهم وأسماعهم عن اللهو ومزامير الشيطان؟ أدخلوهم في رياض الجنة، ثم يقول للملائكة: أسمعوهم حمدي وثنائي، وأخبروهم أن لا خوف عليهم ولا هم يحزنون. 
Indeed, Allāh Taʿālā will call out on the Day of Judgement, ‘Where are those who withdrew themselves and their ears from baseless entertainment and instruments of the Devil? Enter them into the gardens of Paradise.’ He will then instruct the angels, ‘Allow them to hear My praises and glorification and inform them that they shall not have any fear nor will they grieve.’[footnoteRef:2202] [2202:  Ibid, 3:151.] 

8) The supplication in the times of fitnah. He says:
ليأتين على الناس زمان لا يخلص فيه إلا من دعا كدعاء الغريق.
Such a time will dawn upon the people where none will gain relief except he who supplicates like a drowning person.[footnoteRef:2203] [2203:  Ibid.] 

9) A jurist is an intermediary. He says:
الفقيه يدخل بين الله وبين عباده، فلينظر كيف يدخل.
A jurist is an intermediary between Allāh and His bondsmen, so let him inspect how he is carrying out this duty.[footnoteRef:2204] [2204:  Ibid, 3:153.] 

10) The iron of this world cannot make one link of the chains of Jahannam. He says:
لو جمع حديد الدنيا كله ما خلا منها، وما بقي، ما عدل حلقة من حلق السلسلة التي ذكرها الله تعالى في كتابه فقال: ﴿ثُمَّ فِى سِلْسِلَةٍۢ ذَرْعُهَا سَبْعُونَ ذِرَاعًا﴾.
If all the iron of this world were to be gathered, what has passed and what has remained, cannot equal one link from the links of that chain regarding which Allāh has made mention of in His Book: ‘Then [tie them up] with chains seventy arms long.’[footnoteRef:2205][footnoteRef:2206] [2205:  Qurʾān: 69:32.]  [2206:  ʿAllāmah Abū Nuʿaym (n 7) 3:153.] 

11) The manner of conducting oneself with children. He says:
لا تمازح الصبيان فتهون عليهم ويستخفوا بحقك.
Do not mock children, thereby humiliating them and then they will belittle your rights.[footnoteRef:2207] [2207:  Ibid.] 

وَعَنْ صَفْوَانَ بْنِ سُلَيْمٍ  أَنَّهُمَا أَخْبَرَاهُ، عَنْ مُحَمَّدِ بْنِ إِبْرَاهِيمَ بْنِ الْحَارِث التَّيْمِيِّ عَنْ رَبِيعَةَ بْنِ عَبْدِ اللَّهِ بْنِ الْهُدَيْرِ
From Ṣafwān ibn Sulaym that they informed him from Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī from Rabīʿah ibn ʿAbdullāh ibn al-Hudayr
[bookmark: _heading=h.gdmsspljxemb]Rabīʿah ibn ʿAbdullāh ibn al-Hudayr
[bookmark: _heading=h.r2i5wvnp8dis]Name and lineage
ʿAllāmah Ibn Saʿd mentions his lineage:
ربيعة بن عبد الله بن الهدير بن عبد العزى بن عامر بن الحارث بن حارثة بن سعد بن تيم بن مرة.
Rabīʿah ibn ʿAbdillāh ibn al-Hudayr ibn ʿAbd al-ʿUzzā ibn ʿĀmir ibn al-Ḥārith ibn Ḥārithah ibn Saʿd ibn Taym ibn Murrah[footnoteRef:2208] [2208:  ʿAllāmah Ibn Saʿd (n 2) 5:19.] 

ʿAllāmah Ibn Saʿd mentions his mother’s name:
 وأمه سمية بنت قيس.
His mother was Sumayyah bint Qays.[footnoteRef:2209] [2209:  Ibid.] 

He was the uncle of Muḥammad ibn al-Munkadir, as Imām Bukhārī described him in At-Tārīkh al-Kabīr.[footnoteRef:2210] [2210:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 3:281.] 

He was also the master of the main teacher and shaykh of Imām Mālik’s father. ʿAllāmah Ibn ʿAbd al-Barr says: 
ربيعة بن أبي عبد الرحمن المدني، صاحب الرأي، مدني، تابعي، ثقة، واسم أبي عبد الرحمن فروخ مولى ‌ربيعة ‌بن ‌عبد ‌الله بن الهدير التيمي. هذا هو الصحيح.
Rabīʿah ibn Abī ʿAbd ar-Raḥmān al-Madanī, the follower of analogy, Madanī, Tābiʿī and reliable. The name of Abū ʿAbd ar-Raḥmān is Farrūkh; [he was] the freed slave of Rabīʿah ibn ʿAbdullāh ibn al-Hudayr at-Taymī. This is the correct view.[footnoteRef:2211] [2211:  ʿAllāmah Yūsuf ibn ʿAbdullāh ibn ʿAbd al-Barr al-Qurṭubī, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 2:393. ] 

(It is interesting to note that the father of Rabīʿah, the teacher of Imām Mālik, named his son after his master, who is the teacher of the teachers of Imām Mālik!) 
[bookmark: _heading=h.lhp2t1iz2mlf]Date of birth 
Rabīʿah was born in the era of the Prophet ﷺ. ʿAllāmah Ibn Saʿd says:
ولد ‌ربيعة ‌بن ‌عبد ‌الله بن الهدير على عهد رسول الله.
Rabīʿah ibn ʿAbdillāh ibn al-Hudayr was born in the era of the Prophet ﷺ.[footnoteRef:2212] [2212:  ʿAllāmah Ibn Saʿd (n 2) 5:19.] 

Considering his age at the time of his demise, ʿAllāmah Dhahabī calculated that he was born in 6 AH. He says:
فلعله ولد عام الحديبية، سنة ست.
Perhaps he was born in the year of Ḥudaybiyyah, 6 AH.[footnoteRef:2213] [2213:  ʿAllāmah Dhahābī (n 5) 3:516.] 

[bookmark: _heading=h.vybgrfh1h19u]Discussion on whether he was a Companion or a Tābiʿī
Due to being born in Madīnah, and a minimum of four years before the demise of the Prophet ﷺ, some scholars assumed that he was a Companion. To quote an example, ʿAllāmah Ibn Ḥibbān says:
له صحبة. 
He was a Companion.[footnoteRef:2214] [2214:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 3:129.] 

Likewise, ʿAllāmah Dhahabī says:
ولعله رآه. 
Perhaps he saw the Prophet ﷺ.[footnoteRef:2215] [2215:  ʿAllāmah Dhahābī (n 5) 3:516.] 

In contrast, Imām Dārquṭnī listed his name in his Dḥikr Asmāʾ at-Tābiʿīn:
‌ربيعة ‌بن ‌عبد ‌الله ‌بن ‌الهدير التيمي. 
Rabīʿah ibn ʿAbdillāh ibn al-Hudayr at-Taymī[footnoteRef:2216] [2216:  Imām Abu ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dārquṭnī, Dhikr Asmāʾ at-Tābiʿīn wa man baʿda-hum min man Ṣaḥḥat Riwāyatu-hu ʿan ath-Thiqāt ʿinda ’l-Bukhārī wa Muslim (Beirut: Muʾassasat al-Kutub ath-Thaqāfiyyah, 1985), 1:136.] 

Likewise, ʿAllāmah ʿIjlī considered him to be a Tābiʿī. He says:
من كبار التابعين.
He was from the senior Tābiʿūn.[footnoteRef:2217] [2217:  ʿAllāmah ʿIjlī (n 13) 1:357.] 

ʿAllāmah Ibn ʿAbd al-Barr also mentions that he was a Tābiʿī:
وهو معدود في كبار التابعين. 
He is considered to be from the senior Tābiʿūn.[footnoteRef:2218] [2218:  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), 2:492.] 

ʿIzz ad-Dīn ibn al-Athīr mentions the same:
وهو معدود في كبار التابعين.
He was considered to be from the senior Tābiʿūn.[footnoteRef:2219] [2219:  ʿAllāmah ʿAlī ibn Abi ’l-Karam, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 2:265.] 

[bookmark: _heading=h.ggjoslep0762]Teachers
Whether Rabīʿah heard from Abū Bakr is differed upon. Many scholars felt that he did indeed hear from the first caliph. ʿAllāmah Ibn Saʿd says:
وروى عن أبى بكر وعمر.
He narrated from Abū Bakr and ʿUmar.[footnoteRef:2220] [2220:  ʿAllāmah Ibn Saʿd (n 2) 5:19.] 

ʿAllāmah Ibn ʿAbd al-Barr also says:
روى عن أبي بكر وعمر.
He narrated from Abū Bakr and ʿUmar.[footnoteRef:2221] [2221:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 80) 2:492.] 

ʿAllāmah Ibn al-Ḥadhdhāʾ also chose this opinion that he was indeed the student of Abū Bakr, and hence he claimed:
روى عن أبي بكر وعمر.
He narrated from Abū Bakr and ʿUmar.[footnoteRef:2222] [2222:  ʿAllāmah Abū ʿAbdullāh Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi-man Dhukira fi ’l-Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:144.] 

Although all these scholars listed the name of Abū Bakr as his teacher, many scholars only listed the name of ʿUmar. From the Ten who were Given the Glad-Tidings of Paradise, they also added Ṭalḥah ibn ʿUbayd Allāh. For example, Imām Abū Aḥmad al-Ḥākim al-Karābīsī says:
سمع: أبا حفص عمر بن الخطاب العدوي، وأبا محمد طلحة بن عبيد الله التيمي. 
He heard from Abū Ḥafṣ ʿUmar ibn al-Khaṭṭāb al-ʿAdawī and Abū Muḥammad Ṭalḥah ibn ʿUbayd Allāh at-Taymī.[footnoteRef:2223] [2223:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asmāʾ wa ’l-Kunā (Saudi Arabia:  Wazārat al-Taʿlīm al-ʿĀlī, al-Jāmiʿah al-Islāmīyah bi ’l-Madīnah al-Munawwarah, ʿImādat al-Baḥth al-ʿIlmī, 2014), 5:257.] 

Likewise, ʿAllāmah ʿAbd al-Ghanī al-Maqdīsī says:
سمع: عمر بن الخطاب، وطلحة بن عبيد الله، وروى عن أبي سعيد الخدري. 
He heard from ʿUmar ibn al-Khaṭṭāb, Ṭalḥah ibn ʿUbayd Allāh and Abū Saʿīd al-khudrī.[footnoteRef:2224] [2224:  Jamāl ad-Dīn Abu ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 4:465.] 

ʿAllāmah Dhahabī says:
حدث عن: عمر بن الخطاب، وطلحة بن عبيد الله، وهو مقل. 
He narrated from ʿUmar ibn al-Khaṭṭāb and scarcely from Ṭalḥah ibn ʿUbayd Allāh.[footnoteRef:2225] [2225:  ʿAllāmah Dhahābī (n 5) 3:516.] 

There are two points to indicate that he did not hear from Abū Bakr:
1) His caliphate lasted for two years and three months. If we consider that Rabīʿah ibn ʿAbdullāh was born in 6 AH, he would be seven years old. Although it is possible that he could have narrated from Abū Bakr at this age, depending on his maturity and ability of taḥammul (receiving a narration), generally, such young children would not take narrations.
2) The narration that he allegedly quoted from Abū Bakr is unknown.
Nevertheless, it is confirmed that he heard from ʿUmar. Likewise, he narrated from Ṭalḥah and Abū Saʿīd. ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
سمع  […]وطلحة بن عبيد الله، وروى عن أبي سعيد الخدري. 
He heard from […] and Ṭalḥah ibn ʿUbayd Allāh, and he narrated from Abū Saʿīd al-khudrī.[footnoteRef:2226] [2226:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 86) 4:465.] 

[bookmark: _heading=h.ee524368zcdr]Students
ʿAllāmah Ibn Abī Ḥātim says regarding Rabīʿah:
روى عنه أبو بكر بن أبي مليكة ومحمد بن إبراهيم التيمي ومحمد بن المنكدر وربيعة بن أبي عبد الرحمن سمعت أبى يقول ذلك. 
I heard my father say that Abū Bakr ibn Abū Mulaykah, Muḥammad ibn Ibrāhīm at-Taymī, Muḥammad ibn al-Munkadir and Rabīʿah ibn Abī ʿAbd ar-Raḥmān narrated from him.[footnoteRef:2227] [2227:  ʿAllāmah Abū Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (n 35) 3:473.] 

[bookmark: _heading=h.aahquhvtujpf]Status in Ḥadīth
ʿAllāmah Ibn Saʿd says:
 وكان ثقة قليل الحديث. 
He was reliable and narrated scarcely.[footnoteRef:2228] [2228:  ʿAllāmah Ibn Saʿd (n 2) 5:19.] 

ʿAllāmah ʿIjlī mentions him in his Ath-Thiqāt:
مدني تابعي ثقة من كبار التابعين. 
The Madanī, Tābiʿī, reliable, from the senior Tābiʿūn.[footnoteRef:2229] [2229:  ʿAllāmah ʿIjlī (n 13) 1:357.] 

Imām Bukhārī quotes from Abū Bakr ibn Abī Mulaykah:
كان ربيعة من خيار الناس. 
Rabīʿah was from the best of people.[footnoteRef:2230] [2230:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 3:281.] 

Ibn Abī Mulaykah actually said this whilst quoting a chain which is in Ṣaḥīḥ al-Bukhārī. Imām Bukhārī narrates:
حدثنا ‌إبراهيم بن موسى قال: أخبرنا ‌هشام بن يوسف: أن ‌ابن جريج أخبرهم قال: أخبرني ‌أبو ‌بكر بن أبي مليكة، عن ‌عثمان بن عبد الرحمن التيمي، عن ‌‌ربيعة ‌بن ‌عبد ‌الله بن الهدير التيمي، قال أبو ‌بكر: وكان ربيعة من خيار الناس، عما حضر ربيعة من ‌عمر بن الخطاب رضي الله عنه: «قرأ يوم الجمعة على المنبر بسورة النحل. 
Ibrāhīm ibn Mūsā narrated to us, saying: Hishām ibn Yūsuf related to us that Ibn Jurayj informed them, saying: Abū Bakr ibn Abī Mulaykah related to me from ʿUthmān ibn ʿAbd ar-Raḥmān at-Taymī from Rabīʿah ibn ʿAbdillāh ibn al-Hudayr at-Taymī that Abū Bakr said, ‘Rabīʿah was of the best of people, and when he was present by ʿUmar ibn al-Khaṭṭab – may Allāh be pleased with him – He recited the chapter of An-Naḥl on the pulpit on Friday.’[footnoteRef:2231] [2231:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:42.] 

[bookmark: _heading=h.u6b9iassbiy4]Worship
ʿAllāmah Ibn Ḥibbān describes him as being from the best of the Quraysh and the worshippers of Madīnah:
من أفاضل قريش وعباد أهل المدينة. 
He was from the best of the Quraysh and the worshippers of Madīnah.[footnoteRef:2232] [2232:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 92. ] 

[bookmark: _heading=h.okdyiybd3774]Date of demise
Regarding his date of demise, in the Kuwaiti print of Al-Kamāl, they quoted from ʿAllāmah Wāqidī that he said:
مات سنة أربع وخمسين ومئة. 
He passed away in 154 AH.[footnoteRef:2233] [2233:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 86) 4:466.] 

Since they used nine manuscripts, this has to be from ʿAllāmah ʿAbd al-Ghanī al-Maqdisī.	
This is so late! If he was born in the year 6 AH, it would mean he was 148 years old. If we consider the view of those scholars who mentioned that he was a Companion, it would mean that Rabīʿah was the absolute last Companion to pass away; passing away at least four decades after the Companion who is famously known to be the last.
Therefore, this is definitely incorrect.
ʿAllāmah ʿAbd al-Ghanī probably obtained this date from ʿAllāmah Abu ’l-Walīd al-Bājī, who said:
قال الواقدي ‌مات ‌سنة ‌أربع ‌وخمسين ‌ومائة وهو بن سبع وسبعين سنة هكذا وقع في روايتي لكتاب أبي نصر الكلاباذي. 
Wāqidī says that he passed away in 154 AH when he was 77 years old. This is how it comes in the transmission of Abū Naṣr al-Kalābādhī’s book that I own.[footnoteRef:2234] [2234:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, At-Taʿdīl wa ’t-Tajrīḥ li-man Kharraja la-hu ’l-Bukhārī fi ’l-Jāmiʿ aṣ-Ṣaḥīḥ (Riyadh: Dār al-Liwāʾ, 1986), 2:596. ] 

However, ʿAllāmah Abu ’l-Walīd then says:
وهو عندي وهم. 
According to me, this seems to be an error.[footnoteRef:2235] [2235:  Ibid.] 

When investigating to discover the cause and reason for this incorrect statement, we find that this statement of ʿAllāmah Wāqidī is actually regarding the grandson of Rabīʿah ibn ʿAbdullāh!  His name was also Rabīʿah (ibn ʿUthmān), and he passed away in the year 154 AH. ʿAllāmah Ibn Ḥibbān says:
ربيعة بن عثمان بن ‌ربيعة بن عبد الله التيمى القرشي ‌مات ‌سنة ‌أربع ‌وخمسين ‌ومائة. 
Rabīʿah ibn ʿUthmān ibn Rabīʿah ibn ʿAbdillāh at-Taymī al-Qurashī: he passed away in the year 154 AH.[footnoteRef:2236]	 [2236:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 94) 162.] 

ʿAllāmah Dhahabī correctly quotes the statement of ʿAllāmah Wāqidī under the entry on his grandson:
قال الواقدي: ‌مات ‌سنة ‌أربع ‌وخمسين ‌ومائة، وهو ابن سبع وسبعين سنة. 
Wāqidī says, ‘He passed away in 154 AH at 77 years old.’[footnoteRef:2237] [2237:  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), 4:49.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī incorrectly took the statement regarding that person and mentioned it under the profile of his grandfather; giving the impression that the grandfather lived for close to a century and a half. 
More shocking, commenting on this very same quotation of ʿAllāmah ʿAbd al-Ghanī, the editor of Al-Kamāl, Shādī ibn Muḥammad ibn Sālim Āl Nuʿmān, claims in the footnotes that ʿAllāmah Mizzī mentioned him passing away in 193 AH! That would mean that he lived for 187 years. ʿAllāmah Mizzī actually quotes:
وقال هو وأبو عاصم: مات سنة ثلاث وتسعين. 
He (ʿAllāmah Ibn Ḥibbān) and Abū ʿĀṣim said that he passed away in 93 AH.[footnoteRef:2238] [2238:  Jamāl ad-Dīn Abu ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 9:121. ] 

The editor mistakenly added a whole hundred years! 
This year, 93 AH, is correct, and it is the year that is quoted from many scholars. ʿAllāmah Ibn Ḥibbān says:
مات سنة ثلاث وتسعين. 
He passed away in 93 AH.[footnoteRef:2239] [2239:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 94) 92.] 

ʿAllāmah Dhahabī also says:
مات: سنة ثلاث وتسعين، وله سبع وثمانون سنة. فلعله ولد عام الحديبية، سنة ست. 
He passed away in 93 AH at the age of 87. Perhaps he was born in the year of Ḥudaybiyyah, in 6 AH.[footnoteRef:2240] [2240:  ʿAllāmah Dhahābī (n 5) 3:516.] 

ʿAllāmah Abu ’l-Walīd al-Bājī chose that he passed away 11 years later. He says:
وصوابه توفي سنة أربع ومائة وهو بن تسع وتسعين والله أعلم. 
The correct view is that he passed away in 104 AH at the age of 99, and Allāh knows best.[footnoteRef:2241] [2241:  ʿAllāmah Bājī, At-Taʿdīl wa ’t-Tajrīḥ (n 96) 2:596.] 

However, 93 AH seems to be more correct.
Imām Bukhārī and Imām Abū Dāwūd both narrated from him, as ʿAllāmah Mizzī says:
روى له البخاري، وأبو داود. 
Bukhārī and Abū Dāwūd narrated from him.[footnoteRef:2242] [2242:  ʿAllāmah Mizzī (n 100) 9:121.] 

أَنَّهُ تَعَشَّى 
That he partook of supper 
[bookmark: _heading=h.limfeaw49khr]Explanation of the Wording: ‘Taʿashshā’
This refers to food that is eaten very late in the afternoon or in the early evening. Majd ad-Dīn ibn al-Athīr explains:
‌العشاء بالفتح: الطعام الذي يؤكل عند ‌العشاء. وأراد بالعشاء صلاة المغرب. 
‘ʿAshāʾ’ with a fathah is the meal that is eaten at the time of ʿIshāʾ, and by ‘ʿIshāʾ’, the Maghrib prayer is meant.[footnoteRef:2243] [2243:  ʿAllāmah Abu ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar (Cairo: Al-Maktabah al-Islāmiyyah li-Ṣāḥibi-hā al-Ḥāj Riyāḍ ash-Shaykh, 1963) 3:242.] 

He was fortunate to partake of this meal with:
مَعَ عُمَرَ بْنِ الْخَطَّابِ
With ʿUmar ibn al-Khaṭṭāb 
Although it is not clearly mentioned here that this was cooked, since it is under this chapter, it is clear that this was cooked food. ʿAllāmah Zurqānī clarifies:
طعاما مسته النار. 
[He partook with ʿUmar ibn al-ʿKhaṭṭāb] food cooked on fire.[footnoteRef:2244] [2244:  ʿAllāmah Zurqānī (n 8) 1:88.] 

ʿAllāmah Abu ’l-Walīd al-Bājī explains:
ولم يذكر أن كان ما ‌تعشى به مما مسته النار وقد يجوز أن يكون تمرا لم تمسه النار إلا أنه حمله على الأغلب من أحوال الطعام أنه لا يستبد بما مسته النار. 
He did not mention that the food for supper was cooked, as it is possible for it to be uncooked food such as dates. However, he took it to mean how meals most commonly are: usually cooked food.[footnoteRef:2245] [2245:  ʿAllāmah Abu ʾl-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.), 1:66. ] 

ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
He then prayed and did not perform ablution.
This proves the point of Imām Mālik from the second caliph.
[bookmark: _heading=h.fe8tqsu7c38p]The Fifty-Ninth Narration
مَالِك، عَنْ ضَمْرَةَ بْنِ سَعِيدٍ الْمَازِنِيِّ، عَنْ أَبَانَ بْنِ عُثْمَانَ، أَنَّ عُثْمَان بْنَ عَفَّانَ أَكَلَ خُبْزًا وَلَحْمًا، ثُمَّ مَضْمَضَ وَغَسَلَ يَدَيْهِ، وَمَسَحَ بِهِمَا وَجْهَهُ، ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
It is reported from Mālik, from Ḍamrah ibn Saʿīd al-Māzinī, from Abān ibn ʿUthmān, that ʿUthmān ibn ʿAffān ate bread and meat, then gargled his mouth, washed his hands and wiped his face with them, theyn prayed without performing ablution.[footnoteRef:2246] [2246:  Imām Mālik (n 1) 169. ] 

مَالِك، عَنْ ضَمْرَةَ بْنِ سَعِيدٍ الْمَازِنِيِّ
It is reported from Mālik, from Ḍamrah ibn Saʿīd al-Māzinī,
[bookmark: _heading=h.p54crgb00nqv]Ḍamrah ibn Saʿīd al-Māzinī
[bookmark: _heading=h.f3zkpdvntwbm]Name and lineage
ʿAllāmah Saʿd mentions regarding his name:
واسمه عمرو بن غزية .
His name is ʿAmr ibn Ghaziyyah.[footnoteRef:2247] [2247:  ʿAllāmah Ibn Saʿd (n 2) 5:406.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions his background:
النجاري، من بني مازن بن النجار، من الأنصار.
The Najjārī from the Banū Māzin ibn an-Najjār of the Anṣār.[footnoteRef:2248] [2248:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 73) 10:349.] 

As for his mother, ʿAllāmah Ibn Saʿd mentions her name:
وأمه عقة بنت حبان. 
His mother is ʿAqqah bint Ḥibbān.[footnoteRef:2249] [2249:  ʿAllāmah Ibn Saʿd (n 2) 5:406.] 

[bookmark: _heading=h.u0y5qppj28sy]Teachers
 ʿAllāmah Mizzī mentions a few of his teachers’ names:
روى عن: أبان بن عثمان بن عفان، وأنس بن مالك، وعمه الحجاج بن عمرو بن غزية المازني، وله صحبة، وأبي سعيد بن مالك الخدري (س) ، وعبيد الله بن عبد الله بن عتبة بن مسعود، ونملة بن أبي نملة الأنصاري، وأبي بشير المازني. 
He narrated from Abān ibn ʿUthmān ibn ʿAffān, Anas ibn Mālik, his uncle: Ḥajjāj ibn ʿAmr ibn Ghaziyyah al-Māzinī – and he is a Companion – Abū Saʿīd ibn Mālik al-Khudrī, ʿUbayd Allāh ibn ʿAbdullāh ibn ʿUtbah ibn Masʿūd, Namlah ibn Abī Namlah al-Anṣārī and Abū Bashīr al-Mazinī.[footnoteRef:2250] [2250:  ʿAllāmah Mizzī (n 100) 13:321.] 

[bookmark: _heading=h.eriueo60ng6z]Students
As for his students, ʿAllāmah Mizzī lists:
روى عنه: زياد بن سعد، وسفيان بن عيينة (م ت س ق) ، والضحاك بن عثمان الحزامي، وأبو أويس عبد الله بن عبد الله المدني، وعبد الله بن نوح الحارثي، وعمر بن صالح المدني، وفليح بن سليمان (م س) ، ومالك بن أنس (م د ت س) ، وابنه موسى بن ‌ضمرة ‌بن ‌سعيد المازني. 
Those who narrated from him are: Ziyād ibn Saʿd, Sufyān ibn ʿUyaynah, Ḍaḥḥāk ibn ʿUthmān al-Ḥizāmī, Abū Uways ʿAbdullāh ibn ʿAbdillāh al-Madanī, ʿAbdullāh ibn Nūḥ al-Ḥārithī, ʿUmar ibn Ṣāliḥ al-Madanī, Fulayḥ ibn Sulaymān, Mālik ibn Anas and his son: Mūsā ibn Ḍamrah ibn Saʿīd al-Māzinī.[footnoteRef:2251] [2251:  Ibid.] 

[bookmark: _heading=h.25i4inq254y9]Status in Ḥadīth
Imām Aḥmad says:
هو ثقة روى عنه مالك. 
He is reliable. Mālik narrated from him.[footnoteRef:2252] [2252:  ʿAllāmah Abū Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (n 35) 4:466.] 

ʿAbd ar-Raḥmān ibn Abī Ḥātim thereafter quotes with his chain from Yaḥyā ibn Maʿīn:
‌ضمرة ‌بن ‌سعيد المازني ثقة. 
Ḍamrah ibn Saʿīd al-Māzinī is reliable.[footnoteRef:2253] [2253:  Ibid.] 

He then says:
سئل أبي عن ‌ضمرة ‌بن ‌سعيد فقال: ثقة.
My father was asked regarding Ḍamrah ibn Saʿīd to which he replied that he is reliable.[footnoteRef:2254] [2254:  Ibid.] 

ʿAllāmah Ibn Ḥibbān also lists him in his Ath-Thiqāt.[footnoteRef:2255] [2255:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (n 76) 4:388.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr says:
مدني ثقة
He was a Madanī and reliable.[footnoteRef:2256] [2256:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 73) 10:349.] 

[bookmark: _heading=h.orcau7woems2]Amount of narrations
ʿAllāmah Ibn ʿAbd al-Barr says:
لمالك عنه حديثان مسندان. 
Mālik narrated two musnad narrations from him.[footnoteRef:2257] [2257:  Ibid.] 

Since this narration is not a musnad narration, it is not counted.
He narrates:
عَنْ أَبَانَ بْنِ عُثْمَانَ
From Abān ibn ʿUthmān
[bookmark: _heading=h.zle1chyro0d]Abān ibn ʿUthmān
[bookmark: _heading=h.7wapwts2qifq]Name and lineage
He was the son of the third caliph, ʿUthmān ibn ʿAffān.
Five narrators share this name, as ʿAllāmah Khaṭīb says:
‌أبان ‌بن ‌عثمان خمسة. 
They were five [narrators] named Abān ibn ʿUthmān.[footnoteRef:2258] [2258:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Al-Muttafiq wa’l-Muftariq (Damascus/Beirut: Dār al-Qādirī, 1997), 1:473. ] 

Whether the name ‘Abān’ is munṣarif (triptote) or ghayr munṣarif (diptote) is a debated issue. Imām Nawawī says:
واعلم أن فى صرف أبان خلافًا مشهورًا، الصحيح الذى عليه الأكثرون والمحققون صرفه، فمن صرفه قال: الهمزة أصل والألف زائدة، ووزنه فعال كغزال وعناق ونظائرهما، ومن منع صرفه عكس، فقال: الهمزة زائدة والألف بدل من ياء، ووزنه أفعل، فلا ينصرف لوزن الفعل. 
Know that there is a popular difference of opinion regarding the declension of ‘Abān’. The correct opinion which is that of the majority and the researchers is to render it munṣarif. They reasoned: the hamzah is original and the alif is extra, and it is on the scale of faʿāl as ‘ghazāl’, ‘ʿanāq’ and other similar words. Whilst those who rendered it ghayr munṣarif reasoned the opposite and said: the hamzah is extra, the alif is in place of yāʾ, and it is on the scale of afʿal. Hence, it will not be declined due to being a wazn al-fiʿl (noun on the pattern of a verb).[footnoteRef:2259] [2259:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Tahdhīb al-Asmāʾ wa ’l-Lughāt (Cairo: Idārat aṭ-Ṭabāʿah al-Munīrīyyah, ), 1:97.] 

This was the son of ʿUthmān. ʿAllāmah Ibn Saʿd mentions regarding his mother:
وأمه أم عمرو بنت جندب.
His mother was Umm ʿAmr bint Jundub.[footnoteRef:2260] [2260:  ʿAllāmah Ibn Saʿd (n 2) 5:115.] 

She suffered from insanity, as ʿAllāmah Muṭahhir al-Maqdisī says:
وكانت أمه حمقاء. 
His mother was senseless.[footnoteRef:2261] [2261:  ʿAllāmah Muṭahhir ibn Ṭāhir al-Maqdisī, Al-Badw wa ’t-Tārīkh (Maktabat ath-Thaqāfiyyah ad-Dīniyyah), 5:81.] 

One may refer to the books of history to read about some of the irrational things that she would do. The above statement should be sufficient to understand that she would do bizarre actions.
[bookmark: _heading=h.vmx5vn8hx15i]Physical defects
Abān had many physical defects. Muḥammad ibn ʿUmar says:
وكان به صمم شديد. 
He was severely deaf.[footnoteRef:2262] [2262:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

ʿAllāmah Ibn Qutaybah mentions in his Maʿārif:
وكان أبان أبرص، أحول.
Abān was a leper and squint-eyed.[footnoteRef:2263] [2263:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim, better known as Ibn Qutaybah al-Dīnawarī, Al-Maʿārif (Cairo: Dār al-Maʿārif, 2nd ed.), 1:201. ] 

His entire body was full of white marks. Khārijah ibn al-Ḥārith says:
كان بأبان وضح كثير.
Abān had many white spots.[footnoteRef:2264] [2264:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

Due to this, he received the nickname ‘Baqīʿ’. ʿAllāmah Ibn Qutaybah says:
يلقّب: بقيعا. 
He was titled Baqīʿ.[footnoteRef:2265] [2265:  ʿAllāmah Ibn Qutaybah (n 125) 1:201.] 

Baqīʿ means to be smudged. Of all the defects, this particular one became a reason for his nickname.
Despite this, he would only camouflage the spots on his hand and not those on his face. Khārijah ibn al-Ḥārith proceeds to say:
فكان يخضب مواضعه من يده ولا يخضبه في وجهه.
He would apply pigment to his hand and not his face.[footnoteRef:2266] [2266:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

[bookmark: _heading=h.v7ysxnmz35uf]Teachers
In this narration of the Muwaṭṭaʾ, he narrated from his father, ʿUthmān.
However, scholars differed on whether he heard from his father, ʿUthmān. Many earlier scholars claimed that he did indeed hear from him. Hereunder are the names of a few:
1) Imām Bukhārī
He says:
سمع عثمان بن عفان. 
He heard from ʿUthmān ibn ʿAffān.[footnoteRef:2267] [2267:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 1:451.] 

2) ʿAllāmah Ibn Abī Ḥātim 
He says:
سمع من عثمان بن عفان.
He heard from ʿUthmān ibn ʿAffān.[footnoteRef:2268] [2268:  ʿAllāmah Abū Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (n 35) 2:295.] 

This is based on a report where he explicitly mentions that he heard from ʿUthmān. ʿAllāmah Ibn Abī Khaythamah narrates an incident which we will probably quote shortly, and in that incident, the words come:
فقال أبان: أتعجب من الحديث الذي سمعته من عثمان عن النبي صلى الله عليه وسلم؟ ثم ذكر نحوه. 
Abān said, ‘Do you wonder regarding the ḥadīth that I heard from ʿUthmān from the Prophet ﷺ?’ He then mentioned a similar narration.[footnoteRef:2269] [2269:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah, At-Tārīkh al-Kabīr, better known as Tārīkh Ibn Abī Khaythamah (Cairo: al-Fārūq al-Ḥadīthiyyah, 2004), 2:370.] 

However, in contrast to this, Imām Aḥmad denied that he could have heard from ʿUthmān. ʿAllāmah Ibn Abī Ḥātim says:
أخبرنا علي بن أبي طاهر فيما كتب إلينا أحمد بن محمد أبو بكر الأثرم قال قلت لأبي عبد الله يعني أحمد بن حنبل ‌أبان ‌بن ‌عثمان ‌سمع ‌من ‌أبيه قال لا من أين سمع منه!؟
ʿAli ibn Abī Ṭāhir related to us regarding the letter of Aḥmad ibn Muḥammad Abū Bakr al-Athram to us; he said, ‘I asked Abū ʿAbdullāh, i.e. Aḥmad ibn Ḥanbal whether Abān ibn ʿUthmān heard from his father. He replied, ‘No, how could he have heard from him?’’[footnoteRef:2270] [2270:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Marāsīl (Beirut: Muʾassasat ar-Risālah, 1998), 16.] 

Owing to the presence of a clear narration where he claims to have heard from his father, we can rest assured that this narration of the Muwaṭṭaʾ is free from any missing links.
Besides his father, Ḥāfiẓ Ibn Ḥajar mentions the names of a few other teachers of his:
روى عن أبيه وزيد بن ثابت وأسامة بن زيد. 
He narrated from his father, Zayd ibn Thābit and Usāmah ibn Zayd.[footnoteRef:2271] [2271:  Ḥāfiẓ Abu ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 1:97.] 

[bookmark: _heading=h.i1b68d6gb8p8]Students
ʿAllāmah Ibn Abī Ḥātim mentions the names of his students:
روى عنه أبو الزناد و نُبيه بن وهب وعبد الله بن أبي بكر والزهري. 
Abu ’z-Zinād, Nubayh ibn Wahb, ʿAbdullāh ibn Abū Bakr and Zuhrī narrated from him.[footnoteRef:2272] [2272:  ʿAllāmah Abū Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (n 35) 2:295.] 

He clearly mentioned that Imām Zuhrī heard from Abān.
Imām Bukhārī also claims:
روى عنه الزهري. 
Zuhrī narrated from him.[footnoteRef:2273] [2273:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 9) 1:451.] 

ʿAllāmah Ibn Ḥibbān claims the same:
روى عنه الزهري. 
Zuhrī narrated from him.[footnoteRef:2274] [2274:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (n 76) 4:37.] 

This is the correct view, that Imām Zuhrī is definitely the student of Abān. Imām Abū Zurʿah mentions in his Tārīkh:
وأنكر بعض أهل العلم أن يكون ابن شهاب سمع من ‌أبان ‌بن ‌عثمان بن عفان. فذكرت ذلك لعبد الرحمن بن إبراهيم، فلم ينكر لقاءه.
وقال لي: عمر بن عبد العزيز ولي على ‌أبان ‌بن ‌عثمان بن عفان على المدينة، والزهري في صحابة عمر بن عبد العزيز بالمدينة. 
Some scholars denied that Ibn Shihāb heard from Abān ibn ʿUthmān ibn ʿAffān. I mentioned that to ʿAbd ar-Raḥmān ibn Ibrāhīm, and he did not deny that they met.
He said to me, ‘ʿUmar ibn ʿAbd al-ʿAzīz appointed Abān ibn ʿUthmān ibn ʿAffān in charge of Madīnah whist Zuhrī was in the company of ʿUmar ibn ʿAbd al-ʿAzīz in Madīnah.’[footnoteRef:2275] [2275:  ʿAllāmah Abū Zurʿah ʿAbd ar-Raḥmān ibn ʿAmr ad-Dimashqī, Tārīkh Abī Zurʿah ad-Dimashqī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1996), 248.] 

[bookmark: _heading=h.bdpwoxj679yu]Status in Ḥadīth
ʿAllāmah Ibn Saʿd says:
وكان ثقة وله أحاديث. 
He was reliable and narrated a number of aḥādīth.[footnoteRef:2276] [2276:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

ʿAllāmah Ibn ʿAsākir quotes with his chain to Muʿāwiyah ibn Ṣāliḥ, who says:
قال سمعت يحيى بن معين يقول في تسمية تابعي أهل المدينة ومحدثيهم أبان بن عثمان بن عفان. 
I heard Yaḥyā ibn Maʿīn including Abān ibn ʿUthmān ibn ʿAffān whilst naming the Tābiʿūn and muḥaddithūn of Madīnah.[footnoteRef:2277] [2277:  ʿAllāmah Ibn ʿAsākir (n 4) 6:154.] 

ʿAllāmah ʿIjlī describes him in his Ath-Thiqāt:
مدني تابعي ثقة من كبار التابعين. 
The Madanī, Tabiʿī, reliable, from the senior Tābiʿūn[footnoteRef:2278] [2278:  ʿAllāmah ʿIjlī (n 13) 1:199.] 

ʿAllāmah Ibn Ḥibbān also lists him in his Ath-Thiqāt, as we just quoted:
روى عنه الزهري.
Zuhrī narrated from him.[footnoteRef:2279] [2279:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (n 76) 4:37.] 

Finally, Imām Nawawī says:
واتفق العلماء على أنه ثقة. 
The scholars agree that he is reliable.[footnoteRef:2280] [2280:  Imām Nawawī (n 121) 1:97.] 

[bookmark: _heading=h.lszo9zubsbn4]Status in Fiqh
As for his status in Fiqh, Zubayr ibn Bakkār says:
كان فقيها. 
He was a jurist.[footnoteRef:2281] [2281:  ʿAllāmah Ibn ʿAsākir (n 4) 6:150.] 

ʿAmr ibn Shuʿayb remarks:
ما رأيت أحدا أعلم بحديث ولا أفقه من أبان بن عثمان. 
I have never seen anyone more knowledgeable in Ḥadīth and Fiqh than Abān ibn ʿUthmān.[footnoteRef:2282] [2282:  Ibid, 6:153.] 

ʿAlī ibn al-Madīnī quotes from the great Ḥanafī muḥaddith:
قال سمعت يحيى بن سعيد القطان قال كان فقهاء اهل المدينة عشرة. قلت ليحيى: عدهم قال سعيد بن المسيب وأبو سلمة بن عبد الرحمن والقاسم بن سالم وعروة بن الزبير وسليمان بن يسار وعبيد الله بن عبد الله بن عتبة وقبيصة بن ذؤيب وأبان بن عثمان وزاد أبو نعيم وخارجة بن زيد بن ثابت. 
I heard Yaḥyā ibn Saʿīd al-Qattān say, ‘There were ten jurists in Madīnah.’ I asked Yaḥyā to mention them. He said, ‘Saʿīd ibn al-Musayyib, Abū Salamah ibn Abd ar-Raḥmān, Qāsim ibn Sālim, ʿUrwah ibn Az-Zubayr, Sulaymān ibn Yasār, ʿUbayd Allāh ibn ʿAbdullāh ibn ʿUtbah, Qabīṣah ibn Dhuʾayb, Abān ibn ʿUthmān, Zād Abū Nuʿaym and Khārijah ibn Zayd ibn Thābit.’[footnoteRef:2283] [2283:  Ibid.] 

ʿAllāmah Dhahabī also describes him as an imām and a jurist:
الإمام، الفقيه
The imām and jurist[footnoteRef:2284] [2284:  ʿAllāmah Dhahābī (n 5) 4:351.] 

ʿAllāmah Ibn Kathīr says:
كان من فقهاء التابعين وعلمائهم. 
He was from the jurists and scholars of the Tābiʿūn.[footnoteRef:2285] [2285:  Ḥāfiẓ Abu ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 9:233.] 

[bookmark: _heading=h.np23hg7ij4bo]Worship
Aside his expertise in the field of knowledge, he was also devoted to worship. Bilāl ibn Abī Muslim says:
رأيت أبان بن عثمان بين عينيه أثر السجود قليلا. 
I saw Abān ibn ʿUthmān with slight traces of prostration between his eyes.[footnoteRef:2286] [2286:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

[bookmark: _heading=h.u10xk74ua6rb]Governorship
Abān was appointed as the governor of Madīnah. Wakīʿ aḍ-Ḍabbī says:
وولي ‌أبان ‌بن ‌عثمان بن عفان في سنة ست وسبعين. 
Abān became a governor in 76 AH.[footnoteRef:2287] [2287:  ʿAllāmah Wakīʿ Muḥammad ibn Khalaf ibn Ḥayyān, Akhbār al-Quḍāt (Beirut: ʿĀlam al-Kutub), 1:125.] 

ʿAllāmah Ibn Saʿd narrates how he became the governor:
كان يحيى بن الحكم بن أبي العاص بن أمية على المدينة عاملا لعبد الملك بن مروان، وكان فيه حمق فخرج إلى عبد الملك وافدا عليه بغير إذن من عبد الملك، فقال عبد الملك: ما أقدمك علي بغير إذني؟ من استعملت على المدينة؟ قال: أبان بن عثمان بن عفان. قال: لا جرم لا ترجع إليها. فأقر عبد الملك أبانا على المدينة وكتب إليه بعهده عليها، فعزل أبان عبد الله بن قيس بن مخرمة عن القضاء وولى نوفل بن مساحق قضاء المدينة. 
Yaḥyā ibn al-Ḥakam ibn Abi ’l-ʿĀṣ ibn Umayyah was in charge of Madīnah, appointed as a governor by ʿAbd al-Malik ibn Marwān. He was a thoughtless man, so he went out to ʿAbd al-Malik and came to him without his permission. Hence, ʿAbd al-Malik said, ‘What brought you to me without my permission? Whom did you appoint over the city?’ He said, ‘Abān ibn ʿUthmān ibn ʿAffān.’ He said, ‘No problem, do not go back to Madīnah.’ So ʿAbd al-Malik kept Abān over Madīnah and wrote to him of his duties over it. Abān then dismissed ʿAbdullāh ibn Qays ibn Makhramah from the judiciary and appointed Nawfal ibn Musāḥiq as judge of the city.[footnoteRef:2288] [2288:  ʿAllāmah Ibn Saʿd (n 2) 5:115.] 

Imām Bukhārī quotes from Imām Mālik his approach as a judge:
قال مالك: وكان أبان علم أشياء من القضاء من أبيه عثمان.
Mālik said, ‘Abān learnt matters regarding judiciary from his father, ʿUthmān.’[footnoteRef:2289] [2289:  Imām Bukhārī (n 9) 1:451.] 

When he used to come to the court, he would like to mention words of poetry, such as:
سئمت وأصبحت رهن الفرا 		ش من جرم قومي ومن مغرم
ومن سفه الرأي بعد النهي 	وعيب الرشاد فلم يفهم
لو أن قومي أطاعوا الحل 	يم لم يتعد ولم يظلم
ولكن قومي أطاعوا الغوا		 ة حتى تغيظ أهل الدم
فأودى السفيه برأي الحل		 يم وانتشر الأمر لم يبرم.[footnoteRef:2290] [2290:  ʿAllāmah Wakīʿ (n 149) 1:130.] 

He was such a great judge that a great scholar like Abū Bakr ibn Ḥazm learnt how to give judgements from him. ʿAllāmah Ibn ʿAsākir quotes with his chain to Ibn Wahb, who says:
حدثني مالك حدثني عبد الله بن أبي بكر أن أبا بكر بن محمد بن عمرو بن حزم كان يتعلم من أبان بن عثمان القضاء قال مالك وكان أبان بن عثمان قد علم أشياء من القضاء من أبيه عثمان بن عفان. 
Mālik narrated to me from ʿAbdullāh ibn Abī Bakr that Abū Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm would learn matters regarding judging from Abān ibn ʿUthmān. Mālik said, ‘Abān ibn ʿUthmān had learned matters regarding the judiciary from his father, ʿUthmān ibn ʿAffān.’[footnoteRef:2291] [2291:  ʿAllāmah Ibn ʿAsākir (n 4) 6:152.] 

He remained as a judge for seven years. ʿAllāmah Ibn Saʿd says:
وكانت ولاية أبان على المدينة سبع سنين ثم عزل عبد الملك بن مروان أبانا عن المدينة وولاها هشام بن إسماعيل. 
Abān remained as a judge over Madīnah for seven years. Then ʿAbd al-Malik ibn Marwān dismissed Abān from (his post) over Madīnah and appointed Hishām ibn Ismāʿīl over it.[footnoteRef:2292] [2292:  ʿAllāmah Ibn Saʿd (n 2) 5:115-116.] 

This was in the year 83 AH. Khalīfah ibn Khayyāṭ says:
واستخلف ‌أبان ‌بن ‌عثمان فأقره عبد الملك   […]حتى عزل أبان في سنة ثلاث وثمانين. 
He appointed Abān ibn ʿUthmān (as the governor of Madīnah), hence ʿAbd al-Malik retained him […] until he dismissed Abān in the year 83 AH.[footnoteRef:2293] [2293:  ʿAllāmah Abū ʿAmr Khalīfah ibn Khayyāṭ al-Laythī al-ʿUṣfurī, Tārīkh Khalīfah ibn Khayyāṭ (Riyadh: Dār Ṭaybah, 1985), 296.] 

[bookmark: _heading=h.lfbo4us5gkh1]Marriage proposal to Muʿāwiyah’s daughter
ʿAllāmah Ibn ʿAsākir relates with his chain:
عن أبي عبيد الله محمد بن عمران بن موسى قال أبان بن عثمان بن عفان خطب إلى معاوية ابنته فقال إنما هما ابنتان فأحدهما عند أخيك عمرو والأخرى عند عبد الله بن عامر فتولى أبان يقول: 
تربص بهند أن يموت ابن عامر 		 ورملة يوما أن يطلقها عمرو
فإن صدقت أمنيتي كنت مالكا 			لاحداهما إن طال بي وبها العمر. 
Abū ʿUbayd Allāh Muḥammad ibn ʿImrān ibn Mūsa is reported to have said that Abān ibn ʿUthmān ibn ʿAffān proposed to Muʿawiyah to take his daughter in marriage. Muʿāwiyah thus said, ‘There are only two girls. One of them is married to your brother ʿAmr, and the other is married to ʿAbdullāh ibn ʿĀmir.’ Abān then turned around saying:
Wait for Hind until Ibn ʿĀmir expires,
And Ramlah, until one day, from ʿAmr, divorce she acquires.
If my wish becomes true, one of them shall belong,
To me, if I or she lives enough long.[footnoteRef:2294] [2294:  ʿAllāmah Ibn ʿAsākir (n 4) 6:157.] 

[bookmark: _heading=h.s7mr0htbz1ce]Sickness
One year before his demise, he was afflicted with semi paralysis. ʿAllāmah Ibn Saʿd relates with his chain to Ḥajjāj ibn Farāfiḍah, who quotes that a person said:
دخلت على أبان بن عثمان فقال أبان: من قال حين يصبح لا إله إلا الله العظيم سبحان الله العظيم وبحمده لا حول ولا قوة إلا بالله عوفى من كل بلاء يومئذ. 
I went to Abān ibn ʿUthmān, and he said, “Whomsoever says, ‘lā ilāha illa ’llāh al-ʿAẓīm Subḥān Allāh al-ʿAẓīm wa-bi-ḥamdi-hi lā ḥawla wa-lā quwwata illā bi-’llāh’ when he rises in the morning will be protected from all calamities on that day.”[footnoteRef:2295] [2295:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

In the narration of Al-Adab al-Mufrad, it comes with the words (although the prayer itself is quoted in Jāmiʿ at-Tirmīdhi, Musnad Aḥmad etc., here we are looking at that incident of Abān after he quoted the narration with the supplication):
من قال صباح كل يوم ومساء كل ليلة ثلاثا ثلاثا: ‌بسم ‌الله ‌الذي ‌لا ‌يضر مع اسمه شيء في الأرض ولا في السماء وهو السميع العليم، لم يضره شيء.
Whomsoever says every morning and everning, thrice, ‘Bi-smi ’llāhi ’lladhī lā yaḍurru maʿa ’smihī shayʾun fī ’l-arḍi wa-lā fī ’s-samāʾi wa-huwa ’s-Samīʿu ’l-ʿAlīm’, he will not be harmed by anything.[footnoteRef:2296] [2296:  Imām Abū ʿAbdillāh Muḥammad ibn Ismaʿil al-Bukhārī, Al-Adab al-Mufrad (Cairo: Al-Maṭbaʿah as-Salafiyyah, 1375 AH), 171.] 

The same episode and conversation took place, so we will just quote it from Aṭ-Ṭabaqāt of ʿAllāmah Ibn Saʿd:
وبأبان يومئذ الفالج، فقال: إن الحديث كما حدثتك إلا أنه يوم أصابنى هذا لم أكن قلته.
On that day, Abān was paralysed. He said, ‘The ḥadīth is as I told you, except that I did not say it on the day this befell me.’
Muḥammad ibn ʿUmar relates:
أصاب الفالج أبانا سنة قبل أن يموت، ويقال بالمدينة فالج أبان لشدته. 
Abān was afflicted with paralysis for a year before his demise. Word spread in Madīnah regarding it due to its severity.[footnoteRef:2297] [2297:  ʿAllāmah Ibn Saʿd (n 2) 5:116.] 

Practices
Dāwūd ibn Sinān says:
رأيت أبان بن عثمان يصفر رأسه ولحيته بالحناء. 
I saw Abān dyeing his hair and beard with henna.[footnoteRef:2298] [2298:  Ibid.] 

[bookmark: _heading=h.uxxtdmq0iaz0]Date of demise
Many earlier scholars claimed that he passed away in 105 AH. ʿAllāmah Ibn Saʿd says:
وتوفى أبان بالمدينة في خلافة يزيد بن عبد الملك.
Abān passed away in Madīnah during the caliphate of Yazīd ibn ʿAbd al-Malik.[footnoteRef:2299] [2299:  Ibid.] 

ʿAllāmah Kalābādhī says:
وتوفي سنة خمس ومائة.
He passed away in the year 105 AH.[footnoteRef:2300] [2300:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ibn Manjuwayh, Rijāl Ṣaḥīḥ Muslim (Beirut: Dār al-Maʿrifah), 1:69.] 

Likewise, ʿAllāmah Zurqānī says:
مات سنة خمس ومائة. 
He passed away in the year 105 AH.[footnoteRef:2301] [2301:  ʿAllāmah Zurqānī (n 8) 1:88.] 

Many scholars quoted this and accepted it. However, Ḥāfiẓ Ibn Ḥajar raises a point:
إنما قال خليفة: مات أبان في خلافة يزيد بن عبد الملك ثم ذكر وفاة يزيد سنة خمس ومائة ، وكذا قال ابن حبان في "الثقات". وقال البخاري: "قال خالد بن مخلد حدثني الحكم بن الصلت ثنا أبو الزناد قال: مات أبان قبل يزيد بن عبد الملك.
Khalīfah said that Abān passed away during the caliphate of Yazīd ibn ʿAbd al-Malik, then he mentioned the death of Yazīd to be in the year 105 AH, as was mentioned by Ibn Ḥibbān in Ath-Thiqāt. Bukhārī said, ‘Khālid ibn Makhlad said: Ḥakam ibn aṣ-Ṣalṭ narrated to me, saying: Abu ’z-Zinād narrated to me saying, ‘Abān passed away before Yazīd ibn ʿAbd al-Malik.’’[footnoteRef:2302] [2302:  Ḥāfiẓ Ibn Ḥajar (n 133) 1:97.] 

The editor of our Dār al-Birr print, Shaykh ʿĀmir ʿAlī, says that this does not mean that he had to pass away before 105 AH. However, the editor of Al-Kamāl used this to claim that he passed away in 102 AH. The correct view is that he passed away in 105 AH. 
His physical defects negatively affected him for those few years of life, but his legacy and knowledge continued to positively affect him until today and until the Day of Judgement, if Allāh wills.
He relates about his father:
 أَنَّ عُثْمَان بْنَ عَفَّانَ أَكَلَ خُبْزًا وَلَحْمًا، ثُمَّ مَضْمَضَ وَغَسَلَ يَدَيْهِ، وَمَسَحَ بِهِمَا وَجْهَهُ
That ʿUthmān ibn ʿAffān ate bread and meat, then gargled his mouth, washed his hands and wiped his face with them.
[bookmark: _heading=h.96opwun3c3ye]Reason for Washing the Mouth and Hands After Eating
ʿAllāmah Abu ’l-Walīd al-Bājī mentions the reason:
قوله ثم مضمض يريد لإزالة رائحة الطعام من الفم على ما روي من فعل النبي - صلى الله عليه وسلم - وقوله وغسل يديه ومسح بهما وجهه يريد أنه مسحه ببلل يديه ليزيل عنه الشعث. 
‘Then he gargled his mouth’: this was because he wanted to remove the smell of food from his mouth, according to what was narrated from the actions of the Prophet ﷺ. And the statement: ‘he washed his hands and wiped his face with them’ means that he wiped his face with the wetness of his hands to remove any grime.[footnoteRef:2303] [2303:  ʿAllāmah Bājī, Al-Muntaqā (n 107) 1:66.] 

 ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
He then prayed and did not perform ablution. 
ʿAllāmah Zurqānī says:
فهو دليل أيضا على نسخ الوضوء مما مست النار.
This is also proof of the abrogation of performing ablution from [eating] cooked food.[footnoteRef:2304] [2304:  ʿAllāmah Zurqānī (n 8) 1:88.] 

 The Sixty-Second Narration
مَالِك، عَنْ أَبِي نُعَيْمٍ وَهْبِ بْنِ كَيْسَانَ، أَنَّهُ سَمِعَ جَابِرَ بْنَ عَبْدِ اللَّهِ الأنْصَارِي يَقُول :رَأَيْتُ أَبَا بَكْرٍ الصِّدِّيقَ أَكَلَ لَحْمًا، ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
Mālik reported from Abu Nuʿaym Wahb ibn Kaysan that he heard Jābir ibn ʿAbdullāh al-Anṣārī saying, ‘I saw Abū Bakr aṣ-Ṣiddīq eating meat, then he prayed without performing ablution.’[footnoteRef:2305] [2305:  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), 169.] 

Imām Yaḥyā al-Laythī narrates: 
مَالِك، عَنْ أَبِي نُعَيْمٍ وَهْبِ بْنِ كَيْسَانَ […] 
Mālik reported from Abu Nuʿaym Wahb ibn Kaysan […]
[bookmark: _heading=h.xezpn3mamqt6]Abū Nuʿaym Wahb ibn Kaysān
[bookmark: _heading=h.mpik2oay7hga]Name and lineage
Abū Nuʿaym was the teknonym of Wahb, by which he was most famously known. ʿAllāmah Ibn ʿAbd al-Barr says:
قد غلبت عليه كنيته. 	
His teknonym was used more commonly than his name.[footnoteRef:2306] [2306:  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), 14:371.] 

He also notes:
فأهل المدينة يقولون: وهب بن كيسان. وغيرهم يقول: وهب بن أبي مغيث.
	The people in Madīnah would refer to him as Wahb ibn Kaysān and others as Wahb in Mughīth.[footnoteRef:2307] [2307:  Ibid. ] 

Wahb ibn Kaysān was the freed slave of Zubayr ibn al-ʿAwwām. Imām Bukhārī says:
مولى الزبير بن العوام، القرشي، الأسدي، حجازي، أبو نعيم. 
The freed slave of Zubayr ibn al-ʿAwwām, the Qurashī, Asadī and Ḥijāzi, Abū Nuʿaym.[footnoteRef:2308] [2308:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (Hyderabad: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 8:163. ] 

He was a senior Tābiʿī who met many Companions. ʿAllāmah Ibn Saʿd says:
وقد لقى عدة من أصحاب رسول الله ﷺ. 
He met many Companions of the Prophet ﷺ.[footnoteRef:2309] [2309:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:411.] 

[bookmark: _heading=h.nv6xf3y5htck]Teachers
ʿAllāmah Mizzī presents an extensive list of his teachers:
روى عن: أنس بن مالك، وجابر بن عبد الله (ع)، وسلمة ابن الأزرق (ق)، وقيل بينهما محمد بن عمرو بن عطاء (ق)، وعن عبد الله بن الزبير (بخ س)، وعبد الله بن عباس (س)، وعبد الله بن عمر بن الخطاب، وعبيد بن عمير (م)، وعروة بن الزبير (س)، وعمر بن أبي سلمة (خ م س ق)، ربيب النبي صلى الله عليه وسلم، ومحمد بن عمرو بن عطاء (م ق)، ومعبد بن كعب بن مالك (س) ، ويحنس ‌مولى مصعب بن الزبير، وأبي سعيد الخدري، وأبي مرة ‌مولى أم هانئ، وأسماء بنت أبي بكر، وقيل: إنه رأى سعد بن أبي وقاص وأبا هريرة.
He narrated from: Anas ibn Mālik, Jābir ibn ʿAbdullāh, Salamah ibn al-Azraq – some said that Muḥammad ibn ʿAmr ibn ʿAṭāʾ is an intermediary between them two – ʿAbdullāh ibn az-Zubayr, ʿAbdullāh ibn ʿAbbās, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿUbayd ibn ʿUmayr, ʿUrwah ibn az-Zubayr, ʿUmar ibn Abī Salamah, the stepson of the Prophet ﷺ, Muḥammad ibn ʿAmr ibn ʿAṭāʾ, Maʿbad ibn Kaʿb ibn Mālik, Yaḥnis: the freed slave of Muṣʿab ibn az-Zubayr, Abū Saʿīd al-Khudrī, Abū Murrah: the freed slave of Umm Hāniʾ and Asmāʾ bint Abī Bakr. It was said that he saw Saʿd ibn Abī Waqqāṣ and Abū Hurayrah.[footnoteRef:2310] [2310:  Jamāl ad-Dīn Abu ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut: Muʾassasat ar-Risālah, 1992), 31:137.] 

[bookmark: _heading=h.zdxcn64bvr9]Students
Imām Bukhārī lists the names of his most senior students:
روى عنه مالك بن أنس، وعبيد الله بن عمر، وابن عجلان. 
Mālik ibn Anas, ʿUbayd Allāh ibn ʿUmar and Ibn ʿAjlān narrated from him.[footnoteRef:2311] [2311:  Imām Bukhārī (n 4) 8:163. ] 

ʿAllāmah Mizzī lists more names:
روى عنه: إبراهيم بن إسماعيل بن مجمع، وأيوب السختياني (س)، وحسين بن علي الأصغر بن حسين بن علي بن أبي طالب (ت س)، وزيد بن أبي أنيسة (س)، وعبد الله بن عمر العمري، وعبد الحميد بن جعفر الأنصاري (س) ، وعبد العزيز بن عبد الله بن أبي سلمة الماجشون (م) ، وعبد العزيز بن عبيد الله، وعبيد الله بن عمر العمري (خ م) ، ومالك بن أنس (خ م س)، ومحمد بن إسحاق بن يسار (خت)، ومحمد بن عجلان (بخ)، ومحمد بن عمرو بن حلحلة (خ)، وهشام بن عروة (خ م ق) ، والوليد بن كثير (خ م س ق).
Those who narrated from him are: Ibrāhīm ibn Ismāʿīl ibn Mujammiʿ, Ayyūb as-Sakhtiyānī,  Ḥusayn ibn ʿAlī al-Aṣghar ibn al-Ḥusayn ibn ʿAlī ibn Abī Ṭālib, Zayd ibn Abī Unaysah, ʿAbdullāh ibn ʿUmar al-ʿAmarī, ʿAbd al-Ḥamīd ibn Jaʿfar al-Anṣārī, ʿAbd al-ʿAzīz ibn ʿAbdullāh ibn Abī Salamah al-Mājishūn, ʿAbd al-ʿAzīz ibn ʿUbayd Allāh, ʿUbayd Allāh ibn ʿUmar al-ʿUmarī, Mālik ibn Anas, Muḥammad ibn Isḥāq ibn Yasār, Muḥammad ibn ʿAjlān, Muḥammad ibn ʿAmr ibn Ḥalḥalah, Hishām ibn ʿUrwah and Walīd ibn Kathīr.[footnoteRef:2312] [2312:  ʿAllāmah Mizzī (n 6) 31:138.] 

[bookmark: _heading=h.4bb9ywu74c39]Status in ḥadīth
ʿAllāmah Ibn Abi Ḥatim quotes that ʿAbdullāh, the son of Imām Aḥmad, wrote to him saying:
سمعت أبى بقول: ‌وهب ‌بن ‌كيسان ثقة. 
I heard my father saying that Wahb in Kaysān is reliable.[footnoteRef:2313] [2313:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952) 9:23.] 

He then quotes his chain to Yaḥyā ibn Maʿīn who said:
‌وهب ‌ابن ‌كيسان ثقة. 
Wahb in Kaysān is reliable.[footnoteRef:2314] [2314:  Ibid.] 

ʿAllāmah Ibn Ḥibbān describes him saying:
من متقنى أهل المدينة. 
From the precise narrators of Madīnah.[footnoteRef:2315] [2315:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 105.] 

ʿAllāmah Ibn ʿAbd al-Barr claims a consensus on his reliability:
أجمعوا على أنه ثقة. 	
They agreed unanimously that he is reliable.[footnoteRef:2316] [2316:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istighnāʾ fī Maʿrifat al-Mashhūrīn min Ḥamalat al-ʿIlm bi ’l-Kunā (Riyadh: Dār Ibn Taymiyyah, 1985), 2:744. ] 

Imām Bukhārī and Imām Muslim both narrated from him. 
[bookmark: _heading=h.m18254oikose]Amount of narrations
ʿAllāmah Ibn ʿAbd al-Barr mentioned that Imām Mālik narrated two narrations from him. He says:
لمالك عنه حديثان.
Mālik narrated two ḥadīths from him.[footnoteRef:2317] [2317:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 14:371.] 

[bookmark: _heading=h.92lt1070uf99]Status in fiqh
 ʿAllāmah Dhahabī described Wahb ibn Kaysān as being a jurist.[footnoteRef:2318] However, he would prefer not to issue verdicts or mention his view. He kept a low profile. ʿAllāmah Ibn Saʿd says: [2318:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 5:226.] 

لم يكن له فتوى، وكان محدثا ثقة. وكان يصلى وينصرف.
He did not issue fatwās, whilst he was a reliable muḥaddith. He would merely pray and leave.[footnoteRef:2319] [2319:  ʿAllāmah Ibn Saʿd (n 5) 5:411.] 

[bookmark: _heading=h.3rvlchb67ies]Practice
Ashhab narrates from Imām Mālik a practice of his when they would sit with him:
كان وهب بن كيسان يقعد إلينا، ولا يقوم أبدا حتى يقول لنا: اعلموا أنه لا يصلح آخر هذا الأمر إلا ما أصلح أوله. قلت: يريد ماذا؟ قال: يريد - في رأيي - الإسلام. أو قال: يريد التقوى. 
Whenever Wahb ibn Kaysān would sit with us, he would always only leave after telling us, ‘Know that nothing can rectify the end of this matter except that which rectified the beginning.’ 
I (Ashhab) said, ‘What was he referring to?’ Mālik replied, ‘In my opinion, he was referring to Islam – or he said, ‘he was referring to piety’.’[footnoteRef:2320] [2320:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 14:372.] 

[bookmark: _heading=h.7r71z93egl3f]Date of demise
This great luminary passed away in the year 127 AH. ʿAllāmah Ibn Saʿd says:
توفى سنة سبع وعشرين ومائة. 
He passed away in the year 127 AH.[footnoteRef:2321] [2321:  ʿAllāmah Ibn Saʿd (n 5) 5:411.] 

ʿAllāmah Ibn ʿAbd al-Barr also preferred this view and said:
توفي سنة سبع وعشرين ومائة. 
He passed away in the year 127 AH.[footnoteRef:2322] [2322:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Taqaṣṣī li-mā fī ’l-Muwaṭṭaʾ min Ḥadīth an-Nabī  (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah / al-Waʿy al-Islāmī, 2012), 424.] 

ʿAllāmah Kalābādhī, however, quotes others who were of the opinion that he passed in the year 129 AH. He says:
قال عمرو بن علي وابن نمير مات سنة ١٢٩. 
ʿAmr ibn ʿAlī and Ibn Numayr said that he passed in the year 129 AH.[footnoteRef:2323] [2323:  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), 2:760.] 

From these two views, Ḥāfiẓ Ibn Ḥajar mentions regarding the year 127 AH:
الأول أكثر وأشهر.
The first view is more popular and prevalent.[footnoteRef:2324] [2324:  Ḥāfiẓ Abu ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 11:166.] 

Wahb ibn Kaysān narrated:
 أَنَّهُ سَمِعَ جَابِرَ بْنَ عَبْدِ اللَّهِ الأنْصَارِي يَقُول […] 
That he heard Jābir ibn ʿAbdullāh al-Anṣārī saying […]
[bookmark: _heading=h.t0crr8i9pqmy]Jābir ibn ʿAbdullāh
[bookmark: _heading=h.yy93pjmsc7mi]Name and lineage
ʿAllāmah Ibn Isḥāq mentions the lineage of this Companion:
جابر بن عبد الله بن عمرو بن حرام بن كعب بن غنم.
Jābir ibn ʿAbdullāh ibn ʿAmr ibn Ḥarām ibn Kaʿb ibn Ghanm.[footnoteRef:2325] [2325:  ʿAllāmah Abu ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 1:438. ] 

As for his mother, ʿAllāmah Ibn ʿAbd al-Barr says:
وأمه نُسيبة بنت عقبة بن عدي بن سنان بن نابي بن زيد بن حرام بن كعب بن غنم.
His mother was Nusaybah bint ʿUqbah ibn ʿAdī ibn Sinān ibn Nābī ibn Zayd ibn Ḥarām ibn Ghanm.[footnoteRef:2326] [2326:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 1:220. ] 

Their lineage links at Ḥarām. ʿIzz ad-Dīn Ibn al-Athīr says:
تجتمع هي وأبوه في حرام. 
Her and his father’s ancestry links at Ḥarām.[footnoteRef:2327] [2327:  ʿAllāmah ʿAlī ibn Abī ’l-Karam, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:492.] 

Interestingly, that means that the father of Jābir married the daughter of his first cousin’s great-grandson!
The father of Jābir was also a Companion. Therefore, ʿAllāmah Zurqānī writes: 
صحابي ابن صحابي (شرح الزرقاني على الموطأ - 1 / 86)
A Companion, and son of a Companion.
As for Jābir, ʿAllāmah Ibn ʿAbd al-Barr mentions differences on his teknonym:
اختلف في كنيته، فقيل: أبو عبد الرحمن، وأصح ما قيل فيه: أبو عبد الله. 
There are differences regarding his teknonym. Some say Abū ʿAbd ar-Raḥmān. The most authentic view is Abū ʿAbdullāh.[footnoteRef:2328] [2328:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 22) 1:220. ] 

He was an Anṣārī, which means that he came fully into the company of the Prophet ﷺ when he was in Madīnah. But Jābir did meet the Prophet ﷺ before that, during the second ʿAqabah. 
[bookmark: _heading=h.ba7msnrzlauo]Battles
He met the Prophet ﷺ before the emigration since he was present for the second ʿAqabah. ʿAllāmah Ibn ʿAbd al-Barr says:
شهد العقبة الثانية مع أبيه وهو صغير، ولم يشهد الأولى. 
He was present for the second ʿAqabah with his father whilst he was a child, but he was not present for the first.[footnoteRef:2329] [2329:  Ibid.] 

Being a child at the ʿAqabah, he then outlived all the others who were present there. ʿAllāmah Dhahabī says:
وكان آخر من شهد ليلة العقبة الثانية موتا. 
He was the last to pass away from all those who were present on the night of the second ʿAqabah.[footnoteRef:2330] [2330:  ʿAllāmah Dhahabī (n 14) 3:189.] 

Since he was a small child, the pledge in the second ʿAqabah of fighting did not apply to him. ʿUbādah ibn aṣ-Ṣāmit says:
‌بايعنا رسول الله ﷺ بيعة الحرب. (سيرة ابن هشام – 2 / 72)
We pledged the Prophet ﷺ to fight in battles.
Hence, Jābir did not fight in the battle of Badr. This was because his father prohibited him. He mentions the reason why he did not participate, and then explains the battles that he did participate in:
غزوت مع رسول الله ﷺ تسع عشرة غزوة، قال ‌جابر: ‌لم ‌أشهد ‌بدرا، ولا أحدا، منعني أبي، فلما قتل عبد الله يوم أحد، لم أتخلف عن رسول اللهﷺ  في غزوة قط. (صحيح مسلم - 5 / 199)
I participated in nineteen battles with the Prophet ﷺ. I was neither present for Badr nor Uḥud as my father forbade me. When ʿAbdullāh was martyred in Uḥud, I never stayed back from a battle with the Prophet ﷺ.
ʿAllāmah Dhahabī estimated that he was eighteen years old at the time of Badr. He says:
كان عمره يوم بدر ثماني عشرة سنة. 
He was 18 years of age on the day of Badr.[footnoteRef:2331] [2331:  ʿAllāmah Dhahabī (n 14) 3:191.] 

Despite clearly mentioning that he did not participate in Badr, some scholars listed his name among the participants of Badr. However, ʿAllāmah Ibn Saʿd says:
ذكرت لمحمد بن عمر هذا الحديث فقال: هذا وهم من أهل العراق وأنكر أن يكون جابر شهد بدرا. 
I mentioned this narration to Muḥammad ibn ʿUmar and he said, ‘This seems to be an error from the people of Iraq.’ He denied that Jābir could have been present for Badr.[footnoteRef:2332] [2332:  ʿAllāmah Baghawī (n 21) 1:441.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr say:
ذكره بعضهم في البدريين، ولا يصح.
Some included him among the Badrī Companions which is incorrect.[footnoteRef:2333] [2333:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 22) 1:220.] 

He clearly mentioned that his father prohibited him from fighting in the battle of Badr. Therefore, he complied and did not fight. In place of that, he served the warriors and those fighting. Imām Bukhārī says:
قال لنا مسدد، عن أبي معاوية، عن الأعمش، عن أبي سفيان، عن جابر، قال: كنت أمنح أصحابي الماء يوم بدر. 
Musaddad reported to us from Abū Muʿāwiyah from Aʿmash from Abū Sufyān from Jābir, who said, ‘I would give my companions water on the day of Badr.’[footnoteRef:2334] [2334:  Imām Bukhārī (n 4) 2:207.] 

Hāfiẓ Ibn Ḥajar comments on this:
بإسناد صحيح. 
[Narrated] with an authentic chain.[footnoteRef:2335] [2335:  Ḥāfiẓ Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 1:546. ] 

In this manner, he did not disobey his father, and he also received the rewards!
[bookmark: _heading=h.nqendtedo39e]Teachers
Having attained ten full years with the Prophet ﷺ, most of his narrations are from the Prophet ﷺ. He also narrated from the other senior Companions. ʿAllāmah Dhahabī says:
روى: علما كثيرا عن النبي -صلى الله عليه وسلم - وعن: عمر، وعلي، وأبي بكر، وأبي عبيدة، ومعاذ بن جبل، والزبير، وطائفة.
He narrated abundantly from the Prophet ﷺ and a group of Companions including ʿUmar, ʿAlī, Abū Bakr, Abū ʿUbaydah, Muʿādh ibn Jabal and Zubayr.[footnoteRef:2336] [2336:  ʿAllāmah Dhahabī (n 14) 3:189.] 

[bookmark: _heading=h.tjoo38z3sv62]Students
ʿIzz ad-Dīn Ibn al-Athīr mentions the students of Jābir:
روى عنه محمد بن علي بن الحسين، وعمرو بن دينار، وأبو الزبير المكي، وعطاء، ومجاهد، وغيرهم. 
Those who narrated from him, are ʿAmr ibn Dīnar, Abu ’z-Zubayr al Makkī, ʿAṭāʾ and Mujāhid among others.[footnoteRef:2337] [2337:  ʿIzz ad-Dīn Ibn al-Athīr (n 23) 1:493.] 

ʿAllāmah Dhahabī mentions a more extensive list:
حدث عنه: ابن المسيب، وعطاء بن أبي رباح، وسالم بن أبي الجعد، والحسن البصري، والحسن بن محمد ابن الحنفية، وأبو جعفر الباقر، ومحمد بن المنكدر، وسعيد بن ميناء، وأبو الزبير، وأبو سفيان  طلحة بن نافع، ومجاهد، والشعبي، وسنان بن أبي سنان الديلي، وأبو المتوكل الناجي، ومحمد بن عباد بن جعفر، ومعاذ بن رفاعة، ورجاء بن حيوة، ومحارب بن دثار، وسليمان بن عتيق، وشرحبيل بن سعد، وطاووس، وعاصم بن عمر بن قتادة، وعبيد الله بن مقسم، وعبد الله بن محمد بن عقيل، وعمرو بن دينار، ومحمد بن سراقة، وعبد الرحمن بن عبد الله بن أبي عمار، وعبد الله بن أبي قتادة، وخلق.
Those who narrated from him: Ibn al-Musayyab, ʿAṭāʾ ibn Abī Rabāḥ, Sālim ibn Abi ’l-Jaʿd, Ḥasan al-Baṣrī, Ḥasan ibn Muḥammad ibn al-Ḥanafiyyah, Abū Jaʿfar al-Bāqir, Muḥammad ibn al-Munkadir, Saʿīd ibn Mīnāʾ, Abu ’z-Zubayr, Abū Sufyān Ṭalḥah ibn Nāfiʿ, Mujāhid, Shaʿbī, Sinān ibn Abī Sinān ad-Dīlī, Abu ’l-Mutawakkil an-Nājī, Muḥammad ibn ʿAbbād ibn Jaʿfar, Muʿādh ibn Rifāʿah, Rajāʾ ibn Ḥaywah, Muḥārib ibn Dithār, Sulaymān ibn ʿAtīq, Shuraḥbīl ibn Saʿd, Ṭāwūs, ʿĀṣim ibn ʿUmar ibn Qatādah, ʿUbayd Allah ibn Muqsim, ʿAbdullāh ibn Muḥammad ibn ʿAqīl, ʿAmr ibn Dīnār, Muḥammad ibn Surāqah, Abd ar-Raḥmān ibn ʿAbdullāh ibn Abī ʿAmmār, ʿAbdullāh ibn Abī Qatādah and many others.[footnoteRef:2338] [2338:  ʿAllāmah Dhahabī (n 14) 3:190.] 

[bookmark: _heading=h.ibg1tsuos6kl]Amount of narrations
Jābir was among those who quoted and related many ḥadīths of the Prophet ﷺ. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان من المكثرين الحفاظ للسنن.
He was of those who preserved abundant Sunnahs.[footnoteRef:2339] [2339:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 22) 1:220.] 

ʿAllāmah Dhahabī mentions the amount of narrations of his that have been preserved:
مسنده بلغ ألفا وخمس مائة وأربعين حديثا. اتفق له الشيخان: على ثمانية وخمسين حديثا، وانفرد له البخاري: بستة وعشرين حديثا، ومسلم: بمائة وستة وعشرين حديثا. 
His musnad ḥadīths reach 145. Imām Bukhārī and Imām Muslim both reported 58 ḥadīths of his. Bukhāri alone narrated 26, and Muslim 126.[footnoteRef:2340] [2340:  ʿAllāmah Dhahabī (n 14) 3:194.] 

[bookmark: _heading=h.i76eeoqd56a]Status in fiqh
ʿAllāmah Dhahabī described him as a great imām and a mujtahid, and then classified him as a jurist.[footnoteRef:2341] He also remarked that he was the official muftī in Madīnah. He says: [2341:  Ibid, 3:189.] 

وكان مفتي المدينة في زمانه. 
He was the muftī of Madīnah in his time.[footnoteRef:2342] [2342:  Ibid, 3:190.] 

[bookmark: _heading=h.l5aaau16skwq]Virtues
Jābir mentions that the Prophet ﷺ sought forgiveness on his behalf 25 times. Imām Tirmidhī narrates from Jābir:
استغفر لي رسول الله  ﷺليلة البعير خمسا وعشرين مرة. 
The Messenger of Allāh ﷺ sought forgiveness on my behalf 25 times on the Night of the Camel.[footnoteRef:2343] [2343:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalbī, 1978), 5:691. ] 

This was on their return from a journey, and the Prophet ﷺ purchased his camel on the condition that Jābir can ride it until Madīnah, as Imām Tirmidhī explains:
ومعنى قوله: ليلة البعير؛ ما روي عن جابر من غير وجه، أنه كان مع النبي  ﷺفي سفر، فباع بعيره من النبي ﷺ، واشترط ظهره إلى المدينة.
 ‘The Night of the Camel’ – as it has been narrated from Jābir via several chains – refers to that he was with the Prophet ﷺ on a journey, and he sold his camel to the Prophet ﷺ on the condition that he can ride it until Madīnah.[footnoteRef:2344] [2344:  Ibid.] 

Imām Tirmidhī then explains the reason why the Prophet ﷺ had a soft spot for him:
وكان جابر قد قتل أبوه عبد الله بن عمرو بن حرام يوم أحد، وترك بنات فكان جابر يعولهن وينفق عليهن، وكان النبي صلى الله عليه وسلم يبر جابرا ويرحمه لسبب ذلك، هكذا روي في حديث عن جابر نحو هذا. 
Jābir’s father, ʿAbdullāh ibn ʿAmr ibn Ḥarām, was martyred on the day of Uḥud, leaving daughters behind. Hence, Jābir would support and spend on them. For this reason, the Prophet ﷺ was kind and merciful to Jābir. This is how it was narrated in a similar hadith from Jābir.[footnoteRef:2345] [2345:  Ibid.] 

Jābir was fortunate that the Prophet ﷺ splashed the water which he used for ablution on him. Imām Muslim narrates from Jābir:
عادني ‌رسول ‌الله  ﷺوأنا مريض ومعه أبو بكر ماشيين، فوجدني قد أغمي علي، فتوضأ رسول الله صلى الله عليه وسلم ثم صب علي من وضوئه فأفقت. 
The Messenger of Allāh ﷺ visited me together with Abū Bakr on foot whilst I was sick. He found me unconscious. So the Messenger Allāh ﷺ performed ablution, then poured some of his ablution water on me, and I came to my senses.[footnoteRef:2346] [2346:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bāb al-Ḥalabī wa Shirkāh, 1991), 3:1235.] 

[bookmark: _heading=h.dep4u942keq2]Habits and practices
1) Jābir would not greet an oppressor. Imām Ḥākim narrates with his chain to Jābir, that he said:
دخلت على الحجاج فما سلمت عليه. 
I went to Ḥajjāj and did not greet him.[footnoteRef:2347] [2347:  Imām Ḥākim Abū ʿAbdullāh Muḥammad ibn ʿAbdullāh an-Naysāpūrī, Al-Mustadrak ʿala ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah), 3:653.] 

2) Dressing according to Sunnah
Abū Bakr al-Madanī says:
كان جابر لا يبلغ إزاره كعبه، وعليه عمامة بيضاء، رأيته قد أرسلها من ورائه. 
Jābir’s lower garment would not extend past his ankles. He would wear a white turban, which I saw him hanging behind him.[footnoteRef:2348] [2348:  ʿAllāmah Dhahabī (n 14) 3:194.] 

3) Requesting a person who was passing away to convey greetings to the Prophet ﷺ. Sufyān al-Mājishūn relates:
عن محمد بن المنكدر: أنه دخل مع جابر بن عبد الله على رجل يموت فقال: أبلغ محمدا منا السلام. 
Muḥammad ibn al-Munkadir reports that he went with Jābir ibn ʿAbdullāh to a man who was close to passing away, and he said to him, ‘Convey our greetings to Muḥammad.’[footnoteRef:2349] [2349:  ʿAllāmah Baghawī (n 21) 1:446.] 

4) Trimming his moustache very short. ʿIzz ad-Dīn Ibn al-Athīr says:
وكان يحفي شاربه. 
He would trim his moustache.[footnoteRef:2350] [2350:  ʿIzz ad-Dīn Ibn al-Athīr (n 23) 1:493.] 

5) Holding lessons in the mosque of the Prophet ﷺ. Ḥāfiẓ Ibn Ḥajar relates:
كان لجابر بن عبد الله حلقة في المسجد- يعني النبوي- يؤخذ عنه العلم. 
Jabir ibn ʿAbdullāh had a gathering in the mosque – meaning of the Prophet ﷺ – where people would take knowledge from him.[footnoteRef:2351] [2351:  Ḥāfiẓ Ibn Ḥajar Al-Iṣābah (n 31) 1:546.] 

6) Despite having heard many narrations from the Prophet ﷺ directly, whenever he heard of someone possessing a ḥadīth that he did not have, he made sure to acquire the means and travel to him just to obtain that one single narration. Imām Aḥmad narrated from Jābir:
بلغني حديث عن رجل سمعه من رسول الله صلى الله عليه وسلم فاشتريت بعيرا، ثم شددت عليه رحلي، فسرت إليه شهرا، حتى قدمت عليه الشام فإذا ‌عبد ‌الله ‌بن ‌أنيس، فقلت للبواب: قل له: ‌جابر  على الباب، فقال ابن عبد الله؟ قلت: نعم، فخرج يطأ ثوبه فاعتنقني، واعتنقته، فقلت: حديثا بلغني عنك أنك سمعته من رسول الله صلى الله عليه وسلم في القصاص، فخشيت أن تموت، أو أموت قبل أن أسمعه، قال: سمعت رسول الله صلى الله عليه وسلم يقول: " يحشر الناس يوم القيامة - أو قال: العباد - عراة غرلا بهما " الخ.
News reached me of a person who heard a narration from the Messenger of Allāh ﷺ. Thus, I bought a camel, saddled it and travelled on it for a month, until I came to Shām to ʿAbdullāh ibn Unays. I told the doorman to tell him that Jābir is at the door. He asked, ‘ʿAbdullāh’s son?’ I replied in the affirmative. He came out, putting on his garment, and embraced me. I returned the embrace and said, ‘Word reached me of the narration you heard from the Messenger of Allāh ﷺ on retaliation. I was fearful that you would die, or I would die before I heard it. The person then reported, ‘I heard the Messenger of Allāh ﷺ say, ‘People will be gathered on the Day of Resurrection – or he said, ‘the servants’ – naked, uncircumcised […]’’[footnoteRef:2352] [2352:   Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 25:431-432.] 

[bookmark: _heading=h.it2bjnlqbaji]Towards his end
Three points regarding the end of his life is noteworthy:
1) He lost his eyesight. ʿAllāmah Ibn ʿAbd al-Barr says:
وكف بصره في آخر عمره. 
He lost his eyesight towards the end of his life.[footnoteRef:2353] [2353:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 22) 1:220.] 

2) He preferred to stay in Makkah. Abu ’l-Qāsim says:
وقد جاور جابر بن عبد الله بمكة في آخر عمره.
He preferred to stay in Makkah towards the end of his life.[footnoteRef:2354] [2354:  ʿAllāmah Baghawī (n 21) 1:445.] 

Yet, at the very end, he came to Madīnah. ʿAllāmah Dhahabī adds:
ثم انصرف إلى المدينة. 
Then he came to Madīnah.[footnoteRef:2355] [2355:  ʿAllāmah Dhahabī (n 14) 3:191.] 

3) He bequeathed that Ḥajjāj should not perform his funeral prayer. Ḥāfiẓ Ibn Ḥajar mentions
فأوصى ألا يصلي عليه الحجاج. 
He bequeathed that Ḥajjāj should not perform his funeral prayer.
[bookmark: _heading=h.idlmdshpquz3]Date of demise
Scholars hold various different views regarding his date of demise. ʿAllāmah Ibn ʿAbd al-Barr says:
وتوفي سنة أربع وسبعين. وقيل سنة ثمان وسبعين. وقيل سنة سبع وسبعين بالمدينة. 
He passed away in the year 74 AH. Some said in the year 78 AH, whilst some said in the year 77 AH, in Madīnah.[footnoteRef:2356] [2356:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 22) 1:220.] 

The most correct view is that he passed away in the year 78 AH. Ibn Numayr says:
مات جابر بن عبد الله في سنة ثمان وسبعين.
Jābir ibn ʿAbdullāh passed away in the year 78 AH.[footnoteRef:2357] [2357:  ʿAllāmah Baghawī (n 21) 1:447.] 

Abān ibn ʿUthmān performed his funeral prayer. Yaḥyā ibn ʿAbdullāh ibn Bukayr relates:
توفي جابر بن عبد الله سنة ثمان وسبعين وصلى عليه أبان بن عثمان وهو والي المدينة. 
Jābir ibn ʿAbdullāh passed away in the year 78 AH, and Abān ibn ‘Uthmān performed his funeral prayer, and he was the governor of Madīnah.[footnoteRef:2358] [2358:  Ibid, 1:448.] 

Jābir was 94 years old at the time of his demise, as ʿAllāmah Ibn ʿAbd al-Barr says:
توفى وهو ابن أربع وتسعين سنة.
He was 94 years old when he passed away.[footnoteRef:2359] [2359:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 22) 1:220.] 

This Companions narrates:
رَأَيْتُ أَبَا بَكْرٍ الصِّدِّيقَ أَكَلَ لَحْمًا، ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
I saw Abū Bakr aṣ-Ṣiddīq eating meat, then he prayed without performing ablution.
[bookmark: _heading=h.5xxo992ie8vh]Explanation
Thus far, we have reports from all four Rightly Guided Caliphs. ʿAllāmah Zurqānī thus comments:
فهؤلاء الخلفاء الأربع وعامر بن ربيعة وابن عباس فعلوا ذلك بعد النبي - صلى الله عليه وسلم - فدل على نسخ الوضوء مما مست النار، وقد قال مالك: إذا جاء عن النبي - صلى الله عليه وسلم - حديثان مختلفان وعمل أبو بكر وعمر بأحدهما دل على أن الحق ما عملا به. 
Hence, the four caliphs, ʿĀmir ibn Rabīʿah and Ibn ʿAbbas did the same after the Prophet ﷺ, thus proving that the ruling of performing ablution after eating fire-cooked food is abrogated. As Mālik said, ‘If there are two contradictory ḥadīths from the Prophet ﷺ, then Abū Bakr and ʿUmar’s practice will denote which of them is correct.’[footnoteRef:2360] [2360:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:89.] 

 The Sixty-Third Narration
[bookmark: _heading=h.v2yviv53ozkm] مَالِك، عَنْ مُحَمَّدِ بْنِ الْمُنْكَدِرِ: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ دُعِيَ لِطَعَامٍ، فَقُرِّبَ إِلَيْهِ خُبْزٌ وَلَحْمٌ، فَأَكَلَ مِنْهُ، ثُمَّ تَوَضَّأَ ثُمَّ صَلَّى، ثُمَّ أُتِيَ بِفَضْلِ ذَلِكَ الطَّعَامِ فَأَكَلَ مِنْهُ، ثُمَّ صَلَّى وَلَمْ يَتَوَضَّأْ.
Mālik reported from Muḥammad Ibn al-Munkadir that the Messenger of Allāh ﷺ was invited to a meal. Bread and meat were offered to him, and he ate from it, then he performed ablution and prayed. Thereafter, the remains of that food was brought, from which he ate and performed the prayer, without performing ablution.[footnoteRef:2361] [2361:  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), 169.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ مُحَمَّدِ بْنِ الْمُنْكَدِرِ: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ[…] 
Mālik reported from Muḥammad Ibn al-Munkadir that the Messenger of Allāh ﷺ […]
[bookmark: _heading=h.yfxesak5g6bg]Status of the Narration
Muḥammad ibn al-Munkadir is narrating directly from the Prophet ﷺ. Therefore, this is mursal. ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا هذا الحديث في الموطأ عند جميع الرواة فيما علمت مرسلا. 
As far as I know, this ḥadīth appears like this as a mursal narration in the Muwaṭṭaʾ according to all the transmitters.[footnoteRef:2362] [2362:  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), 8:109.] 

Three students narrated this from Imām Mālik as muttaṣil. However, those are all weak. ʿAllāmah Ibn ʿAbd al-Barr explains:
ورواه عمر بن إبراهيم الكردي، وخالد بن يزيد العمري، والقدامي، كلهم، عن مالك، عن محمد بن المنكدر، عن جابر بن عبد الله مسندا. وكلهم ضعيف لا يحتج بروايته عن مالك، ولا عن غيره، لضعفهم، والصواب فيه عن مالك ما في "الموطأ" مرسلا. 
ʿUmar Ibn Muḥammad al-Kurdī, Khālid ibn Yazīd al-ʿUmarī and al-Qudāmī all narrated it from Mālik, from Muḥammad ibn al-Munkadir, from Jābir ibn ʿAbdillāh as a musnad narration. However, all of them are weak, and their narrations from Mālik or from anyone else cannot be used as proof due to their weak status. The correct way from Mālik is as it has been transmitted in the Muwaṭṭaʾ: as mursal.[footnoteRef:2363]  [2363:  Ibid. ] 


That is regarding how Imām Mālik narrates from Muḥammad ibn al-Munkadir. 
However, other students of Muḥammad ibn al-Munkadir narrated this as muttaṣil. Imām Abū Dāwūd narrates it with the following chain:
حدثنا إبراهيم بن الحسن الخثعمي، حدثنا حجاج، قال ابن جريج: أخبرني محمد بن ‌المنكدر، قال: سمعت ‌جابر بن عبد الله يقول[…] 
Ibrāhīm ibn al-Ḥasan al-Khathʿamī narrated to us [saying]: Ḥajjāj narrated to us [saying]: Ibn Jurayj said: Muḥammad ibn al-Munkadir informed me, saying: I heard Jābir ibn ʿAbdullāh saying […][footnoteRef:2364] [2364:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:137. ] 

Imām Tirmidhī narrated it as muttaṣil via Muḥammad ibn al-Munkadir and another student of Jābir. The chains are:
حدثنا ‌ابن أبي عمر، قال: حدثنا ‌سفيان بن عيينة قال: حدثنا ‌عبد الله بن محمد بن عقيل، سمع ‌جابرا، قال سفيان: وحدثنا ‌محمد بن ‌المنكدر، عن ‌‌جابر. 
Ibn Abī ʿUmar narrated to us, saying: Sufyān ibn ʿUyaynah, narrated to us, saying: ʿAbdullāh ibn Muḥammad ibn ʿUqayl narrated to us that he heard Jābir. Sufyān said: And Muḥammad ibn al-Munkadir narrated to us from Jābir.[footnoteRef:2365] [2365:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalbī, 1978), 1:116.] 

Muḥammad ibn al-Munkadir reports from the Prophet :
دُعِيَ لِطَعَامٍ.
[He] was invited to a meal.
[bookmark: _heading=h.5igw98ptztzh]Additional Details in Another Transmission
The narration of Tirmidhī is more detailed. It comes:
خرج رسول الله صلى الله عليه وسلم وأنا معه، فدخل على امرأة من الأنصار، فذبحت له شاة، فأكل. 
The Messenger of Allāh ﷺ set out together with me. He came to a woman from the Anṣār, who then slaughtered a sheep for him, which he ate.[footnoteRef:2366] [2366:  Ibid.] 

The narration continues:
فَقُرِّبَ إِلَيْهِ خُبْزٌ وَلَحْمٌ[…] 
Bread and meat were offered to him […]
[bookmark: _heading=h.la6b2ezseio]Explanation
This was from the animal that the female Companion just slaughtered. ʿAllāmah Zurqānī explains:
من شاة ذبحتها له الأنصارية. 
From a sheep that the Anṣārī woman slaughtered for him.[footnoteRef:2367] [2367:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:90..] 

In the narration of Jāmi’ Tirmidhī, it is mentioned that he also ate some dates:
وأتته بقناع من رطب فأكل منه. 
She brought a basket of ripe dates, and he ate from it.[footnoteRef:2368] [2368:  Imām Tirmidhī (n 5) 1:116-117.] 

فَأَكَلَ مِنْهُ، ثُمَّ تَوَضَّأَ[…] 
And he ate from it, then he performed ablution […]
[bookmark: _heading=h.nv3jbc4z6ve0]Interpretation of the Narration
ʿAllāmah Ibn ʿAbd al-Barr explains the reason why the Prophet ﷺ performed ablution:
إنما كان لحدث عنده، أو للفضل، فقد كان - صلى الله عليه وسلم - يتوضأ في الأغلب من أمره لكل صلاة.
This was due to the nullification of ablution by impurity or to attain virtue because, most of the time, he ﷺ would perform ablution for every prayer.[footnoteRef:2369] [2369:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 8:109.] 

The second portion of this narration (which will come) clearly proves that it was not because of the food, as ʿAllāmah Ibn ʿAbd al-Barr explains:
فلو كان وضوؤه من أجل الطعام أولا، لكان قد توضأ آخرا من بقية ذلك الطعام، إذ الحكم فيه واحد، هذا ما لا يشك فيه ذو لب. 
If the reason for performing ablution was due to the food, he would have then performed another ablution when partaking from the remains of it because the ruling is the same, and no intellectual can doubt this.[footnoteRef:2370] [2370:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 8:109.] 

ثُمَّ صَلَّى.
And [he] prayed.
[bookmark: _heading=h.yd3sapaskls0]Explanation
ʿAllāmah Zurqānī clarifies:
الظهر. 
The ẓuhr prayer.[footnoteRef:2371] [2371:  ʿAllāmah Zurqānī (n 7) 1:90.] 

That is established from the muttaṣil narration of Sunan Abī Dāwūd that goes via Ibn Jurayj. Jābir states:
ثم صلى الظهر. 
Then he performed the ẓuhr prayer.[footnoteRef:2372] [2372:  Imām Abū Dāwūd (n 4) 1:137.] 

The same is mentioned in the narration of Tirmidhī. 
ثُمَّ أُتِيَ[…] 
 Thereafter, [more] was brought […]
[bookmark: _heading=h.tpq3x4g6zfhc]Different Transmission
In the narration of Tirmidhī, the opposite is mentioned:
ثم انصرف. 
Then he returned.[footnoteRef:2373] [2373:  Imām Tirmidhī (n 5) 1:117.] 

Thereafter, it is mentioned that the woman brought the food to the Prophet ﷺ.
Ibn al-Qāsim and Ibn Bukayr narrated with the word ‘duʿiya’ (was called) instead of ‘utiya’.[footnoteRef:2374] [2374:  ʿAllāmah Zurqānī (n 7) 1:90.] 

This is not contradictory. It just depends on how they preferred to phrase it:
a) The woman took the food to the Prophet ﷺ. In that sense, the food was brought to him. 
b)  The food was placed at the eating place close to the Prophet ﷺ. Hence, it is correct to say that the Prophet ﷺ came to the food.
ʿAllāmah Zurqānī explains:
 فيحتمل أن صاحب الطعام سأله ذلك فأجابه لإدخال السرور عليه. 
It is possible that the host asked him, and he accepted in order to please him.[footnoteRef:2375] [2375:  Ibid.] 

In this narration, it is mentioned that this was the leftover food from what they ate before ẓuhr:
بِفَضْلِ ذَلِكَ الطَّعَامِ […]
The remains of that food […]
[bookmark: _heading=h.j5hbb7qyeq0]Explanation
The remaining meat from the animal that was slaughtered was brought. In the narration of Jāmiʿ at-Tirmidhī it is mentioned that this was the remnant:
فأتته بعلالة من علالة الشاة. 
She brought the remnants of the sheep to him.[footnoteRef:2376] [2376:  Imām Tirmidhī (n 5) 1:117.] 

فَأَكَلَ مِنْهُ، ثُمَّ صَلَّى […]
From which he ate and performed the prayer […]
[bookmark: _heading=h.phve6dlsgqyx]Explanation
In the muttaṣil narration, it is mentioned:
ثم صلى العصر. 
He then prayed ʿaṣr.[footnoteRef:2377] [2377:  Ibid.] 

The benefit we learn is that this was an obligatory prayer. 
وَلَمْ يَتَوَضَّأْ.
Without performing ablution.
After eating the same food for the second time, the Prophet ﷺ did not perform ablution. Therefore, this proves Imām Mālik’s point; ablution is not required after eating fire-cooked food.
After quoting this, Imām Tirmidhī says:
والعمل على هذا عند أكثر أهل العلم من أصحاب النبي صلى الله عليه وسلم والتابعين ومن بعدهم، مثل: سفيان، وابن المبارك، والشافعي، وأحمد، وإسحاق، رأوا ترك الوضوء مما مست النار.
وهذا آخر الأمرين من رسول الله صلى الله عليه وسلم، وكأن هذا الحديث ناسخ للحديث الأول؛ حديث الوضوء مما مست النار. 
The practice is upon this according to the majority of scholars from the Companions of the Prophet ﷺ, the Tābiʿūn and those that came after, such as Sufyān, Ibn al-Mubārak, Shāfiʿī, Aḥmad and Isḥāq, who opined that ablution is not necessary from [eating] food cooked on fire.
This was the latter practice of the Messenger of Allāh ﷺ. It is as though this narration abrogates the first one; the narration which proves ablution from [eating] food cooked on a fire.[footnoteRef:2378] [2378:  Imām Tirmidhī (n 5) 119-120.] 

[bookmark: _heading=h.u78aa3ljlaxr]Lesson
The Prophet ﷺ ate twice in one day:
وفيه: أن رسول الله - صلى الله عليه وسلم - كان يأكل في اليوم مرتين، وربما أكثر. 
This demonstrates that the Messenger of Allāh ﷺ would eat twice a day and sometimes more than that.[footnoteRef:2379] [2379:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 8:110.] 

[bookmark: _heading=h.3sinzys31010]The Sixty-Fourth Narration

[bookmark: _heading=h.x592ioxg2r6r] ماَلِك، عَنْ مُوسَى بْنِ عُقْبَةَ، عَنْ عَبْدِ الرَّحْمَنِ بْنِ زَيْدٍ الأَنْصَارِي، أَنَّ أَنَسَ بْنَ مَالِك قَدِمَ مِنَ الْعِرَاقِ، فَدَخَلَ عَلَيْهِ أَبُو طَلْحَةَ وَأُبَيُّ بْنُ كَعْبٍ، فَقَرَّبَ لَهُمَا طَعَامًا قَدْ مَسَّتْهُ النَّارُ، فَأَكَلُوا مِنْهُ، فَقَامَ أَنَسٌ فَتَوَضَّأَ، فَقَالَ أَبُو طَلْحَةَ وَأُبيُّ بْنُ كَعْب: مَا هَذَا يَا أَنَسُ، أَعِرَاقِيَّةٌ؟ فَقَالَ أَنَس: لَيْتَنِي لَمْ أَفْعَلْ، وَقَامَ أَبُو طَلْحَةَ وَأُبَيُّ بْنُ كَعْبٍ فَصَلَّيَا، وَلَمْ يَتَوَضَّآ.
[bookmark: _heading=h.sjdhr7eicr]Mālik reported from Mūsā ibn ʿUqbah from ʿAbd ar- Rahmān ibn Yazīd al-Anṣārī that Anas ibn Mālik came back from Iraq upon which Abū Ṭalḥah and Ubayy ibn Kaʿb visited him. He brought them some cooked food and they ate. Thereafter, Anas got up and performed ablution. Abū Ṭalḥah and Ubayy ibn Kaʿb asked, ‘What is this, Oh Anas? Is it an Iraqi custom?’ Anas replied, ‘I wish I had not done so.’ Abū Ṭalḥah and Ubayy ibn Kaʿb both got up and prayed without performing ablution.[footnoteRef:2380] [2380:  Imām Mālik (n 1) 170.] 

Imām Yaḥyā al-Laythī narrates:
ماَلِك، عَنْ مُوسَى بْنِ عُقْبَةَ
Mālik reported from Mūsā ibn ʿUqbah
[bookmark: _heading=h.vy3cndb9oi1q]Mūsā ibn ʿUqbah
[bookmark: _heading=h.w2v68674zpiw]Name & lineage
ʿAllāmah Ibn ʿAbd al-Barr introduces him:
وهو ‌موسى ‌بن ‌عقبة بن أبي عياش، يكنى أبا محمد. 
He is Mūsā ibn ʿUqbah ibn Abī ʿAyyāsh. His teknonym is Abū Muḥammad.[footnoteRef:2381] [2381:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 8:254.] 

This Mūsā ibn ʿUqbah was a Madanī. One must not confuse him with Mūsā ibn ʿUqbah al-Baṣrī. ʿAllāmah Ibn Saʿd noted that this Mūsā was the freed slave of Zubayr ibn al-ʿAwwām ibn Khuwaylid.[footnoteRef:2382] [2382:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:425.] 

Actually, it was his grandfather who was the slave of Zubayr, after which Zubayr freed him. ʿAllāmah Ibn ʿAbd al-Barr clarifies:
كان الزبير قد أعتق جده أبا عياش. 
Zubayr freed his grandfather, Abū ʿAyyāsh.[footnoteRef:2383] [2383:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 8:254.] 

Since Mūsā ibn ʿUqbah met many Companions, he was a Tābi’ī, but from the juniors. ʿAllāmah Dhahabī says:
وعداده في صغار التابعين. 
He is counted among the junior Tābiʿūn.[footnoteRef:2384] [2384:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 6:114. ] 

[bookmark: _heading=h.rhxe2fmc0jga]Teachers
Although he met numerous Companions, he only narrated from one Companion, who was a female. ʿAllāmah Ibn ʿAsākir says:
حدث عن أم خالد واسمها أم خالد بنت خالد بن سعيد بن العاص ، ولها رؤية من النبي  ورواية. 
He narrated from Umm Khālid, whose name is Umm Khālid Ibn Saʿīd ibn al-ʿĀṣ. She saw and narrated from the Prophet ﷺ.[footnoteRef:2385] [2385:  ʿAllāmah Abu ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 60:456.] 

Mūsā ibn ʿUqbah himself said:
ولم أسمع أحدا يقول سمعت رسول الله  غيرها قالت سمعت النبي  يتعوذ من عذاب القبر. 
I did not hear anyone saying that I heard the ‘Messenger of Allāh ﷺ saying’, except her. She said, ‘I heard the Prophet ﷺ seeking protection from the punishment of the grave.’[footnoteRef:2386] [2386:  Ibid, 60:457.] 

Imām Aḥmad transmits that one narration that he was fortunate to hear from this female Companion:
حدثنا سفيان بن عيينة، عن موسى بن عقبة، سمع أم خالد، بنت خالد، قال: ولم أسمع أحدا يقول: سمعت رسول الله صلى الله عليه وسلم غيرها، تقول: سمعت النبي صلى الله عليه وسلم ‌يتعوذ ‌من ‌عذاب ‌القبر. 
Sufyān ibn ʿUyaynah narrated to us from Mūsā ibn ʿUqbah that he heard Umm Khālid bint Khālid – and he commented, ‘I did not hear anyone saying ‘I heard the Messenger of Allāh ﷺ saying’ except her – say, ‘I heard the Prophet ﷺ seeking protection from the punishment of the grave.’[footnoteRef:2387] [2387:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 44:612.] 

Besides that, he saw other Companions. ʿAllāmah Ibn ʿAbd al-Barr says:
ورأى ابن عمر وسهل بن سعد. 
He saw Ibn ʿUmar as well as Sahl ibn Saʿd.[footnoteRef:2388] [2388:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 8:254.] 

He actually accompanied Ibn ʿUmar for ḥajj.
Coming to the Tābiʿūn, he narrated from many of them. ʿAllāmah Ibn ʿAsākir says further on:
وعن سالم بن عبد الله بن عمر، ونافع، وعبد الله بن الفضل الهاشمي، وكريب مولى ابن عباس، وعلقمة بن وقاص. 
[He narrated] from Sālim ibn ʿAbdillāh ibn ʿUmar, Nāfiʿ, ʿAbdullāh ibn al-Faḍl al-Hāshimī, Kurayb: the freed slave of Ibn ʿAbbās and ʿAlqamah ibn Waqqāṣ.[footnoteRef:2389] [2389:  ʿAllāmah Ibn ʿAsākir (n 25) 60:456.] 

[bookmark: _heading=h.p0ckccg4frd0]Students
ʿAllāmah Ibn ʿAsākir mentions the names of some of his students:
روى عنه يحيى بن سعيد الأنصاري، ومالك، والثوري، وابن عيينة، وابن المبارك، ووهيب، ومحمد بن فليح، وسليمان، وعبد العزيز بن محمد الدراوردي، وحاتم بن إسماعيل، وعبد الرحمن بن أبي الزناد، وعبد العزيز بن المختار، وعبد الملك بن عبد العزيز ابن جريج.
Those who narrated from him are: Yaḥyā ibn Saʿīd al-Anṣārī, Mālik, Thawrī, Ibn ʿUyaynah, Ibn al-Mubārak, Wuhayb, Muḥammad ibn Fulayḥ, Sulaymān, ʿAbd al-ʿAzīz Ibn Muḥammad ad-Darāwardī, Ḥātim Ibn Ismāʿīl, ʿAbd ar-Raḥmān ibn Abī ’z-Zinād, ʿAbd al-ʿAzīz Ibn al-Mukhtār and ʿAbd al-Malik ibn ʿAbd al-ʿAzīz ibn Jurayj.[footnoteRef:2390] [2390:  Ibid.] 

Imām Mālik would hold him in high regard and praise him. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان مالك يثني على ‌موسى ‌بن ‌عقبة.
Mālik would praise Mūsā ibn ʿUqbah.[footnoteRef:2391] [2391:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 8:254.] 

[bookmark: _heading=h.r7uuw466p6v0]Status in ḥadīth
Whilst listing the muḥaddithūn of Madīnah from among the Tābiʿūn, Yaḥyā ibn Maʿīn took the name of Mūsā ibn ʿUqbah. Muʿāwiyyah ibn Ṣāliḥ says:
سمعت يحيى بن معين يقول في تسمية تابعي أهل المدينة ومحدثيهم موسى بن عقبة مدني. 
I heard Yaḥyā ibn Maʿīn mentioning Mūsā ibn ʿUqbah, the Madanī, among the names of the Tābiʿūn and muḥaddithūn of Madīnah.[footnoteRef:2392] [2392:  ʿAllāmah Ibn ʿAsākir (n 25) 60:458.] 

ʿAllāmah Ibn ʿAsākir quoted a few other chains that link to the other students of Yaḥyā ibn Maʿīn, who all quote Yaḥyā ibn Maʿīn grading this narrator as reliable.[footnoteRef:2393] [2393:  Ibid, 60:463.] 

In contrast, one statement of grading him as weak is also quoted from Yaḥyā ibn Maʿīn. However, ʿAllāmah Dhahabī explains:
قد روى عباس الدوري، وجماعة، عن يحيى توثيقه، فليحمل هذا التضعيف على معنى أنه ليس هو في القوة عن نافع كمالك، ولا عبيد الله. 
وكذلك روى: إبراهيم بن عبد الله بن الجنيد، عن يحيى بن معين، قال: ليس موسى بن عقبة في نافع مثل عبيد الله بن عمر، ومالك.
قلت: احتج الشيخان بموسى بن عقبة، عن نافع - ولله الحمد -.
قلنا: ثقة، وأوثق منه، فهذا من هذا الضرب.
ʿAbbās ad-Dawrī and a group narrated from Yaḥyā that he graded him as reliable. This weakness could be based on the possibility that he is not strong when narrating from Nāfiʿ, in comparison to Mālik or ʿUbayd Allāh.
Similarly, Ibrāhīm ibn ʿAbdillāh Ibn al-Junayd narrated from Yaḥyā ibn Maʿīn, who said, ‘Mūsā ibn ʿUqbah’s narrations from Nāfiʿ is not on the same calibre as ʿUbayd Allāh ibn ʿUmar and Mālik.’
I object to this by saying that Imām Bukhāri and Imām Muslim used the narrations of Mūsā ibn ʿUqbah from Nāfiʿ as evidence, and all praise belongs to Allāh.
We thus say that he is reliable and more reliable than him, so this is according to this manner.[footnoteRef:2394] [2394:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 24) 6:117.] 

ʿAllāmah Ibn Saʿd also graded him as reliable, but he claimed that Mūsā ibn ʿUqbah narrated scarcely. He says:
وكان ثقة قليل الحديث. 
He is reliable and narrated a few narrations.[footnoteRef:2395] [2395:  ʿAllāmah Ibn Saʿd (n 22) 5:425.] 

However, Abū ʿAbdillāh aṣ-Ṣūrī comments on this:
هذا غلط فاحش، لأن موسى حديثه كثير، وهو يجمع.  
This is an obvious error because the narrations of Mūsā are many and are also compiled.[footnoteRef:2396] [2396:  ʿAllāmah Ibn ʿAsākir (n 25) 60:459.] 

In our prints of Ṭabaqāt Ibn Saʿd, we only have this one statement of ʿAllāmah Ibn Saʿd where he mentioned that Mūsā ibn ʿUqbah narrated scarcely. Therefore, this objection is valid. However, according to ʿAllāmah Dhahabī, ʿAllāmah Ibn Saʿd wrote elsewhere that he narrated abundantly. ʿAllāmah Dhahabī says: 
وقال في موضع آخر وهو أشبه: كان ثقة، ثبتا، كثير الحديث. 
In another place, he mentioned something like this: ‘he is reliable, trustworthy and narrated many ḥadīths.’[footnoteRef:2397] [2397:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 24) 6:115.] 

ʿAllāmah Ibn ʿAbd al-Barr writes regarding his status in ḥadīth:
وهو ثقة فيما نقل من أثر في الدين.
He is reliable in narrating the transmissions on faith.[footnoteRef:2398] [2398:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 8:254.] 

[bookmark: _heading=h.hc6hhkucngk2]Amount of narrations
Imām Mālik narrated two musnad narrations from him. ʿAllāmah Ibn ʿAbd al-Barr says:
لمالك عنه من حديث رسول الله  في الموطأ حديثان مسندان. 
Mālik narrated two musnad narrations of the Messenger of Allāh ﷺ  from him.[footnoteRef:2399] [2399:  Ibid.] 

Imām Bukhārī and Imām Muslim both narrated from him.
[bookmark: _heading=h.stzcnnlz2yqi]Status in fiqh
Regarding his status in fiqh, ʿAllāmah Dhahabī quotes:
قال الواقدي: كان فقيها مفتيا. 
Wāqidī said, ‘He was a jurist and a muftī.’[footnoteRef:2400] [2400:  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), 3:986. ] 

ʿAllāmah Ibn Saʿd says:
وكان موسى يفتى. 
Mūsā would issue fatwās.[footnoteRef:2401] [2401:  ʿAllāmah Ibn Saʿd (n 22) 5:425.] 

[bookmark: _heading=h.tglgy5yti00c]Knowledge of the history of battles
Besides ḥadīth and fiqh, Mūsā ibn ʿUqbah was also a master in the history of battles. ʿAllāmah Ibn ʿAbd al-Barr says::
وكان لموسى علم بالمغازي والسير.
Mūsā was knowledgeable with regard to battles and expeditions.[footnoteRef:2402] [2402:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 8:254.] 

He was, in fact, the very first to write on this topic, as ʿAllāmah Dhahabī says:
وكان بصيرا بالمغازي النبوية، ألفها في مجلد، فكان أول من صنف في ذلك. 
He was very insightful regarding prophetic battles and compiled them in a volume. He was the first to compile literature on this science.[footnoteRef:2403] [2403:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 24) 6:114.] 

ʿAllāmah Dhahabī explains regarding the book:
وأما مغازي موسى بن عقبة: فهي في مجلد ليس بالكبير، سمعناها، وغالبها صحيح، ومرسل جيد.
As for the Maghāzī Mūsā ibn ʿUqba’, it is compiled in a volume and is not quite big. We heard of it; the majority part of it is authentic, and the mursal reports are good.[footnoteRef:2404] [2404:  Ibid, 6:116.] 

Yet, he does mention one negative aspect of it:
 لكنها مختصرة، تحتاج إلى زيادة بيان، وتتمة. 
However, it is concise and requires more explanation and completion.[footnoteRef:2405] [2405:  Ibid.] 

This book is printed by Maktabah Dār al-Minhāj with the editing of Muḥammad Ḥusayn Baqīshīsh.
Sibṭ ibn al-Jawzi explains the reason why he wrote this book:
وكان سبب تصنيف موسى "المغازي" أنَّ أهلَ المدينة اختلفوا فيمن شهدَ بدرًا، فسألوه أن يصنِّفَ في ذلك كتابًا، فصنَّف "المغازي". 
The reason why Mūsā compiled ‘Al-Maghāzī’ was that the people of Madīnah differed regarding who participated in Badr. Hence, they asked him to compile a book regarding this, and thus he compiled ‘Al-Maghāzī’.[footnoteRef:2406] [2406:  Shams ad-Dīn Abū ’l-Muẓaffar Yūsuf ibn Qizughlī, better known as Sibṭ ibn al-Jawzī, Mirʾāt az-Zamān fī Tawārīkh al-Aʿyān (Beirut: Muʾassasat ar-Risālah, 2013), 12:106.] 

This proves that he was an authority in the history of battles.
Interestingly, he only started to learn and study on this topic at an advanced age. Muḥammad ibn Ṭalḥah says:
سمعت مالكا يقول: عليكم بمغازي موسى بن عقبة فإنه رجل ثقة طلبها على كبر السن ليقيد من شهد مع رسول الله (صلى الله عليه وسلم) ولم يكثر كما كثر غيره. 
I heard Mālik saying, ‘Take from the battles of Mūsā ibn ʿUqbah because he is a reliable man. He pursued it at an elderly age so that he could record those who participated in Badr with the Messenger of Allāh ﷺ, and he did not increase much as others have.’[footnoteRef:2407] [2407:  ʿAllāmah Ibn ʿAsākir (n 25) 60:465.] 

In Tārīkh Dimashq, the entire incident is transmitted from Sufyān ibn ʿUyaynah:
كان بالمدينة شيخ يقال له شرحبيل أبو سعد وكان من أعلم الناس بالمغازي فاتهموه أن يكون يجعل لمن لا سابقة له سابقة وكان قد احتاج فأسقطوا مغازيه وعلمه قال فذكرت هذا الحديث لمحمد بن طلحة بن الطويل ولم يكن بالمدينة أحد أعلم بالمغازي منه فقال لي: كان شرحبيل أبو سعد عالما بالمغازي فاتهموه أن يكون يدخل فيهم من لم يشهد بدرا ومن قتل يوم أحد والهجرة ومن لم يكن منهم وكان قد احتاج فسقط عند الناس فسمع بذلك موسى بن عقبة فقال وإن الناس قد اجترءوا على هذا فدب على كبر سنه وقيد من شهد بدرا وأحدا ومن هاجر إلى أرض الحبشة والمدينة وكتب ذلك. 
There lived a Shaykh in Madīnah known as Shuraḥbīl Abū Saʿd, who was one of the most knowledgeable regarding the history of battles. People accused him of considering those that were not from the former believers to be from them, but there was a need, thus they abandoned his [statements on] battles and his knowledge. I mentioned this report to Muḥammad ibn Ṭalḥah ibn aṭ-Ṭawīl, and there was not anyone in Madīnah more knowledgeable in the history of battles than him. 
He said to me, “Shuraḥbīl Abū Saʿd was the most knowledgeable regarding the history of battles, then they accused him of including those that did not participate in Badr, and those that were killed in Uḥud as well as the emigration, and those that were not included among them. There was a need, thus people then abandoned him. Mūsā ibn ʿUqbah heard of this and said, ‘People have become daring regarding this.’ 
He thus delved despite his elderly age, and he recorded those who participated in Badr and Uḥud as well as those who emigrated to Abyssinia and Madīnah, and he wrote on this.”[footnoteRef:2408] [2408:  Ibid, 60:464.] 

In fact, besides just battles, he only started to seek knowledge in general when he was already old. ʿAllāmah Dhahabī says:
وإنما طلب موسى العلم وهو كهل. 
Mūsā pursued knowledge whilst he was middle-aged.[footnoteRef:2409] [2409:  ʿAllāmah Dhahabī, Tārīkh al-Islām (n 40) 3:987.] 

This was similar to Rabī’ah, who also started to seek knowledge at an advanced age. 
Imām Mālik relates: 
جاء صالح بن كيسان وموسى بن عقبة إلى ابن شهاب يطلبان العلم فقال لهما ابن شهاب جلستما حتى إذا صرتما كالشنان لا تمسكان الماء جئتما تطلبان العلم. 
Ṣāliḥ ibn Kaysān and Mūsā ibn ʿUqbah approached Ibn Shihāb, seeking knowledge. Ibn Shihāb said to them, ‘You have sat until you have become like shrouds, unable to withhold water, to come to seek knowledge.’[footnoteRef:2410] [2410:  ʿAllāmah Ibn ʿAsākir (n 25) 60:467.] 

Despite embarking on the journey of knowledge at an advanced age, he became such an authority in battles that Imām Mālik only trusted him. Muḥammad ibn Ḍaḥḥāk relates: 
سمعت المسور بن عبد الله المخزومي يقول لمالك: يا أبا عبد الله فلان كلمني يعرض عليك وقد شهد جده بدرا فقال مالك لا أدري ما يقولون ، من كان في كتاب موسى بن عقبة قد شهد بدرا فقد شهد بدرا ، ومن لم يكن في كتاب موسى بن عقبة فلم يشهد بدرا. 
I heard Miswar ibn ʿAbd al-Malik al-Makhzūmi saying to Imām Mālik, ‘O Abū ʿAbdillāh, so and so has spoken to me, objecting against you, whilst his grandfather has participated in Badr!’ Mālik replied, ‘I do not know what they say, but whomsoever Mūsā ibn ʿUqbah mentioned in his book has participated in Badr, then he indeed has participated in Badr. And whoever is not mentioned in the book of Mūsā ibn ʿUqbah, then he has not participated in Badr.’[footnoteRef:2411] [2411:  Ibid, 60:465.] 

Muṭarrif, Maʿn and Muḥammad ibn aḍ-Ḍaḥḥāk all said:
كان مالك إذا سئل عن المغازي قال: عليك بمغازي الرجل الصالح موسى بن عقبة فإنه أصح المغازي.
When Mālik was asked concerning battles, he would say, ‘Take knowledge of battles from the pious man, Mūsā ibn ʿUqbah, because he is the most sound in the history of battles.’[footnoteRef:2412] [2412:  Ibid.] 

[bookmark: _heading=h.p388w41ev6pb]Practice in delivering lessons
Mūsā ibn ʿUqbah would deliver lessons in the mosque. ʿAllāmah Wāqidī says:
كان لإبراهيم وموسى ومحمد بنى عقبة حلقة في مسجد رسول الله، - صلى الله عليه وسلم -. فكانوا كلهم فقهاء محدثين. وكان موسى يفتى. 
Ibrāhīm, Mūsā and Muḥammad, the sons of ʿUqbah, would hold gatherings in the mosque of the Messenger of Allāh ﷺ. All of them were jurists and muḥaddithūn, and Mūsā would issue fatwās.[footnoteRef:2413] [2413:  ʿAllāmah Ibn Saʿd (n 22) 5:425.] 

[bookmark: _heading=h.9ugh32a52jdj]Piety
When advising that people should study his book, Imām Mālik would describe him as being pious:
عليك بمغازي الرجل الصالح موسى بن عقبة.
Take knowledge of battles from the pious man, Mūsā ibn ʿUqbah.[footnoteRef:2414] [2414:  ʿAllāmah Ibn ʿAsākir (n 25) 60:465.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وكان رجلا صالحا رحمه الله.  
He was a pious man. May Allāh have mercy on him.[footnoteRef:2415] [2415:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 8:254.] 

Since he combined so much knowledge and piety, a great and leading scholar like Hishām ibn ʿUrwah would say that the only reason he would come to Madīnah was to meet this narrator:
إنما كنت أجئ إلى المدينة من أجل موسى بن عقبة ألقاه فلما مات موسى بن عقبة تركت المدينة. 
I would come to Madīnah only to meet Mūsā ibn ʿUqbah. When Mūsā ibn ʿUqbah passed away, I stopped coming to Madīnah.[footnoteRef:2416] [2416:  ʿAllāmah Ibn ʿAsākir (n 25) 60:466.] 

This proves how scholars of the past would go to Madīnah just to seek knowledge. Like that, this narrator once entered the rawḍah just to acquire knowledge. Muḥammad ibn ʿAbdillāh al-Isḥāqī narrates:
رأيت موسى بن عقبة في مسجد رسول الله  دخل الروضة حتى جلس إلى عبيد الله ابن عمر فتبعته حتى جلست معه فقال له عبيد الله يغفر الله لك لم بعثت إلي لو أرسلت إلي لجئتك في منزلك قال إنه بلغني أنك تحدث عن نافع أحاديث لم أكن سمعتها منه فأحببت أن أعرضها عليك قال فأخرج صحيفة من كمه فيها أحاديث لنافع فقرأها على عبيد الله بن عمر. 
I saw Mūsā ibn ʿUqbah in the mosque of the Messenger of Allāh ﷺ entering the rawḍah until he sat by ʿUbayd Allāh ibn ʿUmar. I followed him until I sat with him. ʿUbayd Allāh said, ‘May Allāh forgive you, why did you not send a message to me so that I would have come to you at your residence?!’ He replied, ‘It has reached me that you narrate from Nāfiʿ such narrations that I have not heard from him. I would love to present them to you.’ 
He then took out a booklet from his sleeve that contained the narrations of Nāfiʿ, and he read it to ʿUbayd Allāh ibn ʿUmar.[footnoteRef:2417] [2417:  Ibid, 60:466-467.] 

[bookmark: _heading=h.m4gq8rawtbm]Disposition
He and his brothers were all known for their awe. Muṣʿab ibn ʿAbdillāh says:
إبراهيم بن عقبة، ومحمد بن عقبة، وأخوهم ‌موسى ‌بن ‌عقبة ‌بن ‌أبي ‌عياش، كانت لهم هيبة وعلم، روى عنهم مالك بن أنس. 
Ibrāhīm ibn ʿUqbah, Muḥammad ibn ʿUqbah and their brother, Mūsā ibn ʿUqbah ibn Abī ʿAyyāsh, all had a position of awe and knowledge. Mālik Ibn Anas narrated from them.[footnoteRef:2418] [2418:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah, At-Tārīkh al-Kabīr, better known as Tārīkh Ibn Abī Khaythamah (Cairo: al-Fārūq al-Ḥadīthiyyah, 2004), 1:281.] 

[bookmark: _heading=h.80j2ibv0fsvt]Expeditions
Mūsā also participated in military expeditions. He mentions that he participated in the war against the Romans:
غزوت مع سالم بن عبد الله بن عمر الروم في زمن الوليد ابن عبد الملك. 
I participated in a military expedition with Sālim ibn ʿAbdillāh ibn ʿUmar against the Romans during the era of Walid ibn ʿAbd al-Malik.[footnoteRef:2419] [2419:  ʿAllāmah Ibn ʿAsākir (n 25) 60:457.] 

[bookmark: _heading=h.1i7ig2zao5xk]Date of demise
Different views are reported on this great scholar’s date of demise. Nūḥ ibn Ḥabīb mentioned that he passed away in the year 142 AH. He says:
ومات موسى بن عقبة في تلك السنة يعني سنة اثنتين وأربعين ومائة. 
Mūsā ibn ʿUqbah passed away in that year; 142 (AH).[footnoteRef:2420] [2420:  Ibid, 60:468.] 

However, ʿAllāmah Dhahabī comments on this:
وشذ نوح بن حبيب. 
Nūḥ ibn Ḥabīb held an isolated view regarding this.[footnoteRef:2421] [2421:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 24) 6:117.] 

The correct view regarding his date of demise is 141 AH. Khalīfah ibn Khayyāṭ says:
ومات موسى بن عقبة سنة إحدى وأربعين ومائة. 
Mūsā ibn ʿUqbah passed away in the year 141 (AH).[footnoteRef:2422] [2422:  ʿAllāmah Ibn ʿAsākir (n 25) 60:468.] 

ʿAllāmah Ibn Manjūyah quotes the same from ʿAmr ibn ʿAlī:
قال عمرو بن علي مات موسى عقبة سنة إحدى وأربعين ومائة. 
ʿAmr ibn ʿAlī said, ‘Mūsā ibn ʿUqbah passed away in 141 (AH).’[footnoteRef:2423] [2423:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ibn Manjuwayh, Rijāl Ṣaḥīḥ Muslim (Beirut: Dār al-Maʿrifah), 2:263.] 

In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr mentions:
وكان ‌موسى ‌بن ‌عقبة من ساكني المدينة، وبها توفي سنة إحدى وأربعين ومئة، قبل خروج محمد بن عبد الله بن حسن. 
Mūsā ibn ʿUqbah was from the residents of Madīnah and passed away therein in the year 141 (AH) before the departure of Muḥammad ibn ʿAbdillāh Ibn Ḥasan.[footnoteRef:2424] [2424:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 8:254.] 

Although the view of 141 AH is the strongest and most accurate, in his Mashāhīr ʿUlamāʾ al-Amṣār, Allāmah Ibn Ḥibbān claims that he passed away in 135 AH:
مات سنة خمس وثلاثين ومائة. 
He passed away in 135 (AH).[footnoteRef:2425] [2425:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 105.] 

But then in his Ath-Thiqāt, ʿAllāmah Ibn Ḥibbān admitted that the view of 135 AH is weak, by mentioning with a ṣīghah at-tamrīḍ:
وقد قيل سنة خمس وثلاثين ومائة. 
And it is said [that he passed away] in the year 135 (AH).[footnoteRef:2426] [2426:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:405.] 

ʿAllāmah Ibn Ḥibbān also agreed that he passed away in 141 AH. He says in his Ath-Thiqāt:
مات سنة إحدى وأربعين ومائة. 
He passed away in the year 141 (AH).[footnoteRef:2427] [2427:  Ibid.] 

The proof that 141 AH  is the most correct is the statement of Yaḥyā ibn Saʿīd:
أتينا المدينة سنة اثنتين وأربعين ومائة وقد مات موسى بن عقبة قبل ذلك عاما. 
 We came to Madīnah in the year 142 (AH), and Mūsā ibn ʿUqbah passed away a year prior to that.[footnoteRef:2428] [2428:  ʿAllāmah Ibn ʿAsākir (n 25) 60:468.] 

That is why most scholars preferred this year.
 Imām Mālik narrated the 64th narration from Mūsā ibn ʿUqbah whom we discussed in the previous lesson. Mūsā ibn ʿUqbah narrates:
عَنْ عَبْدِ الرَّحْمَنِ بْنِ زَيْدٍ الأَنْصَارِي
From ʿAbd ar-Rahmān ibn Zayd al-Anṣārī[footnoteRef:2429] [2429:  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), 170.] 

[bookmark: _heading=h.j54xv3spfkev]ʿAbd ar-Raḥmān ibn Zayd al-Anṣārī
[bookmark: _heading=h.myo6201vsr02]Name & lineage
The name of his father is typed out in this Moroccan print as Zayd. This is how it is typed out in most transmissions of the Muwaṭṭaʾ. However, in the copy of ʿAllāmah Suyūṭī, the father’s name was written as Yazīd. Therefore, in the text of Tanwīr al-Ḥawālik, it is written:
عن ‌عبد الرحمن بن يزيد الأنصاري  
From ʿAbd ar- Rahmān ibn Yazīd al-Anṣārī[footnoteRef:2430] [2430:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah), 49.] 

Likewise, ʿAllāmah Zurqānī explicitly says:
‌بتحتية قبل الزاي
	With a dotted yāʾ before the zāʾ[footnoteRef:2431] [2431:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:90. ] 

Shaykh Bashshār ʿAwwād writes in the footnotes of At-Tamhīd regarding his father’s name:
وكذلك وقع اسمه في أكثر من طريق عن مالك، ولكن انفرد ابن أبي حاتم عن سائر أصحاب التراجم الأخرى فجعل له ترجمتين في الجرح والتعديل، سماه في الأولى 5/ 333: ‌عبد ‌الرحمن ‌بن ‌زيد، وفي الثانية 5/ :299 عبد الرحمن بن يزيد. 
His name appeared in this way via several chains from Mālik, but Ibn Abī Ḥātim isolated himself from all the other authors of biographies by making two entries for him in Al-Jarh wa ’t-Taʿdīl, naming the first as ʿAbd ar- Raḥmān ibn Zayd (5/333)[footnoteRef:2432] and the other as ʿAbd ar- Raḥmān ibn Yazīd (5/299)[footnoteRef:2433].[footnoteRef:2434] [2432:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952) 5:233.]  [2433:  Ibid, 5:299.]  [2434:  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), 3:100.] 

Mawlānā Zakariyyā comments:
والحقيقة أنه اشتبه هذا الراوي على العلامة الزرقاني ففسره بعبد الرحمن بن يزيد بن جارية  الأنصاري أبي محمد المدني، وذكر حاله وليس كذلك، بل هو غيره، وهو عبد الرحمن بن زيد بن عقبة المدني الأنصاري، فإن الحافظ ابن حجر لم يذكر في مشايخ عبد الرحمن بن يزيد بن جارية أنسا ، ولا في تلامذته موسى بن عقبة.
بل يظهر من ملاحظة كتب الرجال أن عبد الرحمن بن يزيد جارية ليس له سوى حديث واحد، وهو حديث الخنساء، أخرجه البخاري في النكاح وأصحاب السنن.
The reality is that ʿAllāmah Zurqānī was confused regarding this narrator. He explained him to be ʿAbd ar-Raḥmān ibn Yazīd ibn Jāriyah al-Anṣārī Abū Muḥammad al-Madanī. He thus explained his condition. This is incorrect. Rather, this is another narrator. He is ʿAbd ar-Raḥmān ibn Zayd ibn ʿUqbah al-Madanī al-Anṣārī. Ḥāfiẓ Ibn Ḥajar did not mention Anas among the teachers of ʿAbd ar-Raḥmān ibn Yazīd ibn Jāriyah, nor did he list a student of his as Mūsā ibn ʿUqbah. 
Actually, when skimming through the books of narrators, it becomes apparent that ʿAbd ar-Raḥmān ibn Yazīd ibn Jāriyah narrated only one ḥadīth, which is the narration of Khansā, narrated by Bukhārī in [the chapter of] marriage and the authors of the Sunans.[footnoteRef:2435] [2435:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:398.] 

Imām Bukhārī mentions his full name:
عبد الرحمن بن زيد بن عقبة بن كريم. 
ʿAbd ar- Ramān ibn Zayd ibn ʿUqbah ibn Karīm.[footnoteRef:2436] [2436:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (Hyderabad: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 5:284.] 

He was known as Kudaym. Imām Dārquṭnī says:
وأما كديم، بالدال، فهو ‌عبد ‌الرحمن ‌بن ‌زيد ‌بن ‌عقبة بن كديم الأنصاري يعرف بأبي البيذق.
As for Kudaym, with a dāl, he is ʿAbd ar- Raḥmān ibn Zayd ibn ʿUqbah ibn Kudaym al-Anṣārī. He was known as Abū ’l-Baydhaq.[footnoteRef:2437] [2437:  Imām Abu ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dārquṭnī, Al-Muʾtalif wa ’l-Mukhtalif (Beirut: Dār al-Gharb al-Islāmī, 1986), 4:1962-1963.] 

(A point which needs to be researched is whether his great-grandfather had both names: Kudaym and Karīm, or whether some scholars assumed that his name was Kudaym, and others felt that his name was Karīm. Both names look similar when written and can be easily confused.)
[bookmark: _heading=h.z6m4ihn2uig]Teachers
He transmitted this narration from Anas, who is known to be his only teacher, as Imām Bukhārī says:
عن أنس بن مالك. 
[He narrated] from Anas ibn Mālik.[footnoteRef:2438] [2438:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 8) 5:284.] 

[bookmark: _heading=h.ibcx1ko9ebqa]Students
ʿAllāmah Ibn Abī Ḥātīm quotes from his father the names of three famous narrators of ʿAbd ar-Raḥmān ibn Zayd:
روى عنه عمرو بن يحيى [وموسى ابن عقبة - 2] وبكير بن الأشج سمعت أبي يقول ذلك. 
I heard my father say that ʿAmr ibn Yaḥyā, Mūsā ibn ʿUqbah and Bukayr ibn al-Ashajj narrated from him.[footnoteRef:2439] [2439:  ʿAllāmah Ibn Abī Ḥātim (n 4) 5:233.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī adds the name of a fourth student and indicates to the narrations of others:
روى عنه أيضًا أسامة بن زيد الليثى، وغيره. 
Usāmah ibn Zayd al-Laythī and others also narrated from him.[footnoteRef:2440] [2440:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Maghānī ’l-Akhyār fī Sharḥ Asāmī Rijāl Maʿānī ’l-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2006), 2:188.] 

Therefore, the claim of those scholars who mentioned that he is unknown is invalid.
[bookmark: _heading=h.6nfnhpqg74qf]Status in ḥadīth
Coming to his status in ḥadīth, ʿAbd ar-Raḥmān ibn Abī Ḥātim says:
سألت أبي عنه فقال: ما بحديثه بأس. 
I asked my father regarding him and he said, ‘There is nothing wrong with his narrations.’[footnoteRef:2441] [2441:  ʿAllāmah Ibn Abī Ḥātim (n 4) 5:233.] 

ʿAllāmah Ibn Ḥibbān lists him in his Ath-Thiqāt:
‌عبد ‌الرحمن ‌بن ‌زيد ‌بن ‌عقبة بن كريم يروي عن أنس بن مالك عداده في أهل المدينة روى عنه موسى بن عقبة. 
ʿAbd ar-Raḥmān ibn Zayd ibn ʿUqbah ibn Karīm narrates from Anas ibn Mālik. He is counted from the people of Madīnah. Mūsā ibn ʿUqbah narrated from him.[footnoteRef:2442] [2442:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:88.] 

Since he is reliable but none of the authors of the six canonical books of ḥadīth narrated from him, ʿAllāmah Qāsim listed his name in Ath-Thiqāt mimma ’lam Yaqaʿ fī ’l Kutub as-Sittah.[footnoteRef:2443] [2443:   Zayn ad-Dīn Qāsim ibn Quṭlūbughā al-Ḥanafī, Ath-Thiqāt mimma ’lam Yaqaʿ fī ’l Kutub as-Sittah (Cairo: Maktabat Ibn ʿAbbās, 2011), 6:252.] 

‌عبد ‌الرحمن ‌بن ‌زيد ‌بن ‌عُقبة بن كريم. 
He narrates:
أَنَّ أَنَسَ بْنَ مَالِك قَدِمَ مِنَ الْعِرَاقِ، فَدَخَلَ عَلَيْهِ أَبُو طَلْحَةَ […]
That Anas ibn Mālik came back from Iraq upon which Abū Ṭalḥah visited him […]
[bookmark: _heading=h.1yzm1d2y82ho]‌Abū Ṭalḥah al-Anṣārī
[bookmark: _heading=h.p6ibfmu04521]Name & lineage
He was the uncle of Anas, who then married Anas’s mother, thus becoming his stepfather. ʿAllāmah Baghawī says:
وكان عمه وزوج أمه. 
He was the paternal uncle of Anas and the husband of his mother.[footnoteRef:2444] [2444: ʿAllāmah Abu ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 2:459. ] 

We spoke on Abū Ṭalḥah in Lesson 25 and quoted how his wife handled the situation when his son passed away. Kindly refer to that lesson for that narration.
ʿAllāmah Ibn Saʿd mentions his name and lineage:
واسمه زيد بن سهل بن الأسود بن حرام بن عمرو بن زيد مناة بن عدى بن عمرو بن مالك بن النجار. 
His name is Zayd ibn Sahl ibn al-Aswad ibn Ḥarām ibn ʿAmr ibn Zayd Manāt ibn ʿAdī ibn ʿAmr ibn Mālik ibn an-Najjār.[footnoteRef:2445] [2445:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 3:382-383.] 

His mother was the second cousin of his paternal grandfather:
وأمه عبادة بنت مالك بن عدى بن زيد مناة بن عدى ابن عمرو بن مالك بن النجار. 
His mother is ʿUbādah bint Mālik ibn ʿAdī ibn Zayd Manāt ibn ʿAdi ibn ʿAmr ibn Malik ibn an-Najjār.[footnoteRef:2446] [2446:  Ibid, 3:383.] 

His mother was also related to the mother of the Prophet ﷺ. Imām Ḥākim narrates with his chain to Anas that the Prophet ﷺ said:
هذا خالي فمن شاء منكم فليخرج خاله يعني أبا طلحة زوج أم سليم. 
This is my maternal uncle – i.e. Abū Ṭalḥah, Umm Sulaym’s husband – so whomsoever wishes to present his uncle should bring forth his.[footnoteRef:2447] [2447:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdullāh an-Naysāpūrī, Al-Mustadrak ʿala ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah), 3:396. ] 

[bookmark: _heading=h.fixqcvw348wo]Date of birth
He was seventeen years younger than the Prophet ﷺ. We come to know this since the preferred view is that he passed away in 34 AH – as we will soon explain – at 70 years old. ʿAllāmah Ibn Ḥibbān says:
وكان له يوم مات سبعون سنة. 
He was 70 years old on the day of his demise.[footnoteRef:2448] [2448:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 21.] 

This implies that he was born 36 years before the emigration when the Prophet ﷺ was 17 years old.
[bookmark: _heading=h.4xcw0pwnuzex]Marriage to Anas’ mother
As for how the mother of Abū Ṭalḥah married the mother of Anas, Anas relates:
خطب أبو طلحة أم سليم، قبل أن يسلم، فقالت: أما إني فيك لراغبة، وما مثلك يرد، ولكنك رجل كافر، وأنا امرأة مسلمة، فإن تسلم فذلك مهري لا أسألك غيره.
Abū Ṭalḥah proposed to Umm Sulaym before he accepted Islam. She responded, ‘I am inclined to you, and people of your like cannot be declined. However, you are a disbelieving man, and I am a believing woman. If you accept Islam, that will be my dowry, and I will not ask anything further from you.’[footnoteRef:2449] [2449:  Imām Abu ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 5:91.] 

In another narration, it comes:
فانصرف عنها ووقع في قلبه من ذلك موقعا قال وجعل لا يجيئه نوم. 
He turned away from her, and the matter greatly bothered his heart, such that he was unable to sleep.[footnoteRef:2450] [2450:  ʿAllāmah Abu ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 19:400. ] 

In Al-Muʿjam al-Kabīr, this is also mentioned:
فأسلم أبو طلحة وتزوجها.
Hence, he accepted Islam and married her.[footnoteRef:2451] [2451:  Imām Ṭabrānī (n 21) 5:91.] 

Thābit said:
فما سمعت بامرأة كانت أكرم مهرا من أم سليم. 
We had never heard of a woman nobler in dowry than Umm Sulaym.[footnoteRef:2452] [2452:  ʿAllāmah ʿAlī ibn Abī ’l-Karam, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 2:361.] 


[bookmark: _heading=h.ynnmxvib5q50]Participation in battles
ʿAllāmah Ibn Saʿd quotes ʿAllāmah Wāqidī:
شهد أبو طلحة العقبة مع السبعين من الأنصار فى روايتهم جميعا وشهد بدرا وأحدا والخندق والمشاهد كلها مع رسول الله .  
Abū Ṭalḥah was present for the ʿAqabah with the 70 Anṣār, according to all of their narrations. He witnessed Badr, Uḥud, Khandaq and all the battles with the Messenger of Allāh ﷺ.[footnoteRef:2453] [2453:  ʿAllāmah Ibn Saʿd (n 17) 3:383.] 

There are some qualities he possessed, which made him a valuable soldier in the army of the Muslims:
1) A loud voice
Imām Aḥmad narrates on the authority of Anas:
قال رسول الله : "لصوت أبي طلحة في الجيش ‌أشد ‌على ‌المشركين ‌من ‌فئة". 
The Messenger of Allāh ﷺ said, ‘The voice of Abū Ṭalḥah in the army is more severe on the disbelievers than a group.’[footnoteRef:2454] [2454:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 20:375. ] 

In the narration of Ṭabaqāt Ibn Saʿd, the Prophet ﷺ said regarding him:
قال رسول الله : "لصوت أبي طلحة في الجيش خير من ألف رجل". 
The voice of Abū Ṭalḥah in the army is better than a thousand men.[footnoteRef:2455] [2455:  ʿAllāmah Ibn Saʿd (n 17) 3:383.] 

2) Skilled in archery
ʿAllāmah Wāqidī says:
وكان أبو طلحة، رضى الله عنه، صيتا، وكان من الرماة المذكورين من أصحاب رسول الله.  
Abū Ṭalḥah – may Allāh be pleased with him – a loud voice and was of the distinguished archers from the Companions of the Prophet ﷺ.[footnoteRef:2456] [2456:  Ibid.] 

The Prophet ﷺ would actually look at where the arrow would land; Imām Bukhārī narrates that Anas related regarding the battle of Uḥud:
فأشرف النبي  ينظر إلى القوم. 
The Prophet ﷺ was overseeing the people.[footnoteRef:2457] [2457:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 5:37. ] 

In the narration of Ṭabaqāt ibn Saʿd, it comes:
فكان إذا ما رفع رأسه ينظر أين وقع سهمه، فيرفع أبو طلحة رأسه. 
When he would raise his head, he would see where his arrow fell, and Abū Ṭalḥah would raise his head.[footnoteRef:2458] [2458:  ʿAllāmah Ibn Saʿd (n 17) 3:384.] 

3) Standing firmly with the Prophet ﷺ
In Anas’ narration of Ṣaḥīḥ al-Bukhārī, he narrates:
لما كان يوم أحد انهزم الناس عن النبي ، وأبو طلحة بين يدي النبي    […]فيقول أبو طلحة: يا نبي الله، بأبي أنت وأمي، لا تشرف يصيبك سهم من سهام القوم، نحري دون نحرك. 
On the day of Uḥud, the people fled away from the Prophet, ﷺ. Abū Ṭalḥah was in the presence of the Prophet ﷺ […]  Abū Ṭalḥah said, ‘O Prophet of Allāh, may my father and mother be sacrificed for you! Do not advance, lest an arrow hits you. My body is a shield for yours.’[footnoteRef:2459] [2459:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 29) 5:37.] 

He took it upon himself to shield the Prophet ﷺ. In Anas’ narration of Musnad Aḥmad, he narrates:
وكان يجثو بين يديه في الحرب، ثم ينثر كنانته، ويقول: وجهي لوجهك الوقاء ونفسي ‌لنفسك ‌الفداء. 
He (Abū Ṭalḥah) would kneel before him () in battles, then spread his quiver and say, ‘I sacrifice my face for yours in protection and my soul for yours.’[footnoteRef:2460] [2460:  Imām Aḥmad (n 26) 21:284.] 

Since he remained as a personal body guard of the Prophet ﷺ, he was fortunate to witness what others could not. ʿAllāmah Baghawī quotes on the authority of Abū Ṭalḥah:
كنا مع رسول الله  في غزاة قال: فسمعته يقول: "يا ملِك إياك أعبد وإياك أستعين". قال: فلقد رأيت الرجال تصرع: تصرعها الملائكة من بين أيديها ومن خلفها. 
We were with the Messenger of Allāh ﷺ on an expedition when I heard him say, ‘O my lord! You alone do I worship and from You alone do I seek help.’ With certainty, I saw men being thrown down, by angels throwing them down, from the front and the back.[footnoteRef:2461] [2461:  ʿAllāmah Baghawī (n 16) 2:458.] 

4) A good warrior
Anas says that the Prophet ﷺ said on the day of Ḥunayn:
من قتل قتيلا فله سلبه. فقَتَل أبو طلحة يومئذ عشرين رجلا فأخذ أسلابهم. 
Whoever kills a person can have his possessions as booty. Hence, Abū Ṭalḥah killed twenty men and took their possessions as booty.[footnoteRef:2462] [2462:  ʿAllāmah Ibn Saʿd (n 17) 3:384.] 

He would say:
أنا أبو طلحة واسمي زيد 		وكل يوم في سلاحي صيد.
I am Abū Ṭalḥah, and my name is Zayd,
Every day do my weapons find prey[footnoteRef:2463] [2463:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 2:555. ] 

In {Al-Anfāl: 11}, Allāh Taʿālā says:
﴿إِذْ يُغَشِّيكُمُ ٱلنُّعَاسَ أَمَنَةً مِّنْهُ﴾
When He made the slumber fall upon you as a reassurance from Him
Abū Ṭalḥah explains that he was also from among those who fell asleep on the battlefield:
كنت ممن أنزل عليه النعاس يوم أحد حتى سقط سيفى من يدى مرارا. 
I was one of those who fell asleep on the day of Uḥud such that my sword fell from my hand repeatedly.[footnoteRef:2464] [2464:  ʿAllāmah Ibn Saʿd (n 17) 3:383.] 

He went into such a slumber that the sword fell from his hands a few times. Anas says:
فلقد وقع السيف من يد أبي طلحة مرتين أو ثلاثا من النعاس. 
The sword fell from Abū Ṭalḥah’s hands twice or thrice due to drowsiness.[footnoteRef:2465] [2465:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Dār Muʾassasat ar-Risālah, 1982), 2:31. ] 

[bookmark: _heading=h.pvz6l169mtse]Fervour to practice
A remarkable quality of his was his fervour to instantly obey the commandments of the Qurʾān and the Prophet ﷺ and his exertion to follow that which was meritorious. Imām Bukhārī narrates on the authority of Anas:
كان أبو طلحة أكثر الأنصار بالمدينة مالا من نخل، وكان أحب أمواله إليه بيرُحاء، وكانت مستقبلة المسجد، وكان رسول الله صلى الله عليه وسلم يدخلها، ويشرب من ماء فيها طيب. قال أنس: فلما أنزلت هذه الآية: ﴿‌لَن تَنَالُوا۟ ٱلْبِرَّ حَتَّىٰ تُنفِقُوا۟ مِمَّا تُحِبُّونَ ۚ﴾ قام أبو طلحة إلى رسول الله صلى الله عليه وسلم فقال: يا رسول الله، إن الله تبارك وتعالى يقول: ﴿‌لَن تَنَالُوا۟ ٱلْبِرَّ حَتَّىٰ تُنفِقُوا۟ مِمَّا تُحِبُّونَ ۚ﴾ وإن أحب أموالي إلي بيرحاء، وإنها صدقة لله، أرجو برها وذخرها عند الله، فضعها، يا رسول الله، حيث أراك الله. قال: فقال رسول الله صلى الله عليه وسلم: بخ، ذلك مال رابح، ذلك مال رابح، وقد سمعت ما قلت، وإني أرى أن تجعلها في الأقربين. فقال أبو طلحة: أفعل يا رسول الله، فقسمها أبو طلحة في أقاربه وبني عمه. 
Abū Ṭalḥah was the richest among the Anṣār of Madīnah and possessed the largest property of palm trees. Among his possessions, what he loved most was his garden, Bayruḥāʾ, which was opposite the mosque. The Messenger of Allāh ﷺ often visited it and drank from its fresh water. 
When this verse was revealed: ‘You shall never attain righteousness unless you spend from what you love’, Abū Ṭalḥah came to the Messenger of Allah ﷺ and said, ‘Allāh says in His Book: ‘You shall never attain righteousness unless you spend from what you love’, and the dearest of my property is Bayruḥāʾ. Thus, I have given it as charity for Allāh's sake, and I anticipate its reward with Him; so spend it, O Messenger of Allāh, as Allāh guides you.’ 
The Messenger of Allāh ﷺ said, ‘Splendid! That is a profit-earning property. I have heard what you have said, but I think you should spend it on your nearest relatives.’ So Abū Ṭalḥah distributed it among his nearest relatives and cousins.[footnoteRef:2466] [2466:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 29) 2:120.] 

[bookmark: _heading=h.sac8du1zfwk9]Students
Being an early and elderly Companion, his narrations are transmitted via other Companions:
روى عنه ابن عباس، وزيد بن خالد، وأنس بن مالك، وعبد الله بن أبي طلحة، وعبيد الله بن عبد الله بن عتبة في آخرين.  
Those who narrated from him are: Ibn ʿAbbās, Zayd ibn Khālid, Anas ibn Mālik, ʿAbdullāh ibn Abī Ṭalḥah and ʿUbayd Allāh ibn ʿAbdillah ibn ʿUtbah, among others.[footnoteRef:2467] [2467:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Isfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 3:1144.] 

[bookmark: _heading=h.y1snntx83nfe]Amount of narrations
Aḥmad ibn ʿAbd ar-Raḥmān says:
جاء عنه نحوا من عشرين حديثا. 
Approximately twenty narrations have been transmitted from him.[footnoteRef:2468] [2468:  ʿAllāmah Ibn ʿAsākir (n 22) 19:397.] 

This is the correct view, that only about twenty-odd narrations are transmitted from him. It seems that there must have been a slip of the pen when ʿAllāmah ʿAbd al-Ghanī al-Maqdisī wrote:
رُوي له عن رسول الله  اثنان وتسعون حديثا، اتفقا منها على حديثين، وانفرد البخاري بحديث، ومسلم بآخر. 
92 ḥadīths have been transmitted from him from the Messenger of Allāh , of which two are muttafaq ʿalayh, Bukhārī alone narrated one and Muslim another.[footnoteRef:2469] [2469:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 1:261.] 

ʿAllāmah Dhahabī also says:
روى عن النبي  نيفا وعشرين حديثا.
He narrated approximately twenty ḥadīths from the Prophet ﷺ.[footnoteRef:2470] [2470:  ʿAllāmah Dhahabī (n 37) 2:34.] 

[bookmark: _heading=h.c1gctqi7i4i9]Piety
Besides having the great privilege of being in the companionship of the Prophet ﷺ, he exerted himself for the pleasure of Allāh Taʿālā. ʿAllāmah Ibn Saʿd narrates from Anas:
أبا طلحة كان يكثر الصوم على عهد رسول الله ، فما أفطر بعده إلا فى مرض أو فى سفر حتى لقى الله. 
Abū Ṭalḥah used to fast frequently in the time of the Messenger of Allāh ﷺ. After his demise, he did not discontinue his fasting unless he was sick or on a journey until he met Allāh.[footnoteRef:2471] [2471:  ʿAllāmah Ibn Saʿd (n 17) 3:384.] 

He quotes with another chain to Anas that Abū Ṭalḥah did this for 40 years:
أبا طلحة سرد الصوم بعد وفاة رسول الله، -صلى الله عليه وسلم-، أربعين سنة لا يفطر إلا يوم فطر أو أضحى أو فى مرض. 
Abū Ṭalḥah fasted continuously after the demise of the Messenger of Allāh ﷺ. He did so for 40 years, except the days of Fiṭr, Aḍḥā and during illness.[footnoteRef:2472] [2472:  Ibid.] 


[bookmark: _heading=h.ewy5ikynumzp]Privileges & merits
1) He was blessed to obtain the hair of the Prophet ﷺ from the Prophet himself. Anas says:
أن النبي، -صلى الله عليه وسلم-، فى حجته لما حلق بدأ بشقه الأيمن، قال هكذا فوزعه بين الناس فأصابهم الشعرة والشعرتان وأقل من ذلك وأكثر، ثم قال بشقه الآخر هكذا فقال: أين أبو طلحة؟ قال فدفعه إليه.
During the ḥajj of the Prophet , when he shaved, he started with his right side. And so, he distributed it among the people, such that some received one or two hair strands, more or less. Then he shaved the other side and enquired where Abū Ṭalḥah was. He then gave it to him.[footnoteRef:2473] [2473:  Ibid.] 

After quoting this, ʿAllāmah Ibn Sa’d quotes that ʿUbaydah would say:
لأن يكون عندى منه شعرة أحب إلي من كل صفراء وبيضاء فى الأرض. 
That I have a strand of his hair is more beloved to me than all the gold and glamour of the Earth.[footnoteRef:2474] [2474:  Ibid.] 

2) He was appointed as the leader of ʿUmar’s advisory council. 
ʿAllāmah Balādhurī says:
وكله عمر بن الخطاب رضي الله تعالى عنه بأصحاب الشورى لينظروا في أمرهم ويقطعوه. 
ʿUmar – may Allāh Taʿālā be pleased with him – entrusted him with the advisory council to consider and decide matters.[footnoteRef:2475] [2475: ʿAllāmah Aḥmad ibn Yaḥyā al-Balādhurī, Ansāb al-Ashrāf (Egypt: Dār al-Maʿārif), 1:242.] 

[bookmark: _heading=h.qbh1biofy8x8]Date of demise
There are differences in the time and the place of his demise. Hereunder are the different views on his date of demise:
i. 31 AH
ʿAllāmah Ibn ʿAbd al-Barr says:
يقال: أن أبا طلحة توفي سنة إحدى وثلاثين. وقيل: سنة اثنتين وثلاثين. 
It is said that Abū Ṭalḥah passed away in 31 (AH). Some said in the year 32 (AH), and some said in the year 33 (AH).[footnoteRef:2476] [2476:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 35) 2:554.] 

ii. 32 AH
This was Khalīfah ibn Khayyāṭ’s view, as ʿAllāmah Ibn ʿAsākir quotes:
قال خليفة مات سنة اثنتين وثلاثين.
Khalīfah says that he passed away in 32 (AH).[footnoteRef:2477] [2477:  ʿAllāmah Ibn ʿAsākir (n 22) 19:400.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdīsī also chose this. He says:
مات بالمدينة سنة اثنتين وثلاثين. 
He passed away in Madīnah in the year 32 (AH).[footnoteRef:2478] [2478:  ʿAllāmah ʿAbd al-Ghanī al-Maqdisī (n 41) 1:262.] 

This is a difference of only a year, which could technically mean that it was just an inconsistency of a few months. 
iii. 51 AH
Some viewed that he passed away a whole twenty years later. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وقال المدائني: مات أبو طلحة سنة إحدى وخمسين. 
Madāʾinī said that Abū Ṭalḥah passed away in 51 (AH).[footnoteRef:2479] [2479:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 35) 2:554.] 

 ʿAllāmah Ibn ʿAbd al-Barr actually preferred the view that he passed away in 51 AH. He says:
اختلف في وفاة أبي طلحة، وأصح شيء في ذلك ما رواه أبو زرعة، قال: سمعت أبا نعيم يحدث، عن حماد بن سلمة، عن ثابت، عن أنس، قال: سرد أبو طلحة الصوم بعد النبي -صلى الله عليه وسلم- أربعين سنة. فكيف يجوز أن يقال: إنه مات سنة أربع وثلاثين. وهو قد صام بعد رسول الله -صلى الله عليه وسلم- أربعين سنة؟ وإذا كان ذلك كما ذكرنا، صح أن وفاته لم تكن إلا بعد خمسين سنة من الهجرة، والله أعلم. 
The death of Abū Ṭalḥah is differed upon. The most correct view is what Abū Zurʿah narrated. He said, “I heard Abū Nuʿaym narrating from Ḥammād bin Salamah, from Thābit, from Anas, who said, ‘Abū Ṭalḥah fasted continuously after the Prophet ﷺ for 40 years.’” How can it then be said that he passed away in the year 34 (AH) when he fasted for 40 years after the Prophet ﷺ? If the matter is as we mentioned, then it will fall true that his death can only be 50 years after the migration. And Allāh knows best.[footnoteRef:2480] [2480:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 13:392-393.] 

However, after quoting this, ʿAllāmah Dhahabī says:
قلت: بل عاش بعده نيفا وعشرين سنة. 
I object by saying, in fact, he lived approximately twenty years after him ().[footnoteRef:2481] [2481:  ʿAllāmah Dhahabī (n 37) 2:29.] 

iv. 34 AH
The correct view is that he passed away in the year 34 AH. ʿAllāmah Ibn Saʿd says:
ومات بالمدينة سنة أربع وثلاثين وصلى عليه عثمان بن عفان، رضى الله عنه، وهو يومئذ ابن سبعين سنة.  
He passed away in Madīnah in the year 34 AH, and ʿUthmān ibn ʿAffān – may Allāh be pleased with him – performed his burial prayer. He was seventy years of age at the time of his demise.[footnoteRef:2482] [2482:  ʿAllāmah Ibn Saʿd (n 17) 3:385.] 

 ʿAllāmah Ibn ʿAsākir quotes:
قال يحيى بن بكير مات سنة أربع وثلاثين وصلى عليه عثمان سنه سبعون سنة. 
Yaḥyā ibn Bukayr said he passed away in the year 34 (AH), and ʿUthmān performed his burial prayer. He was seventy years of age.[footnoteRef:2483] [2483:  ʿAllāmah Ibn ʿAsākir (n 22) 19:400.] 

Thereafter, he quotes from ʿAmr ibn ʿAlī that he said:
مات سنة أربع وثلاثين وهو ابن سبعين سنة قال أبو عيسى مات سنة أربع وثلاثين. 
He passed away in 34 AH when he was 70 years old. Abū ʿĪsā said that he passed away in 34 (AH).[footnoteRef:2484] [2484:  Ibid.] 

Since ʿUthmān performed his burial prayer for him, this proves that it cannot be in the year 51 AH.
After surveying all the other views, ʿAllāmah Dhahabī also chose this. He says:
مات: سنة أربع وثلاثين. 
He passed away in the year 34 (AH).[footnoteRef:2485] [2485:  ʿAllāmah Dhahabī (n 37) 2:34.] 

[bookmark: _heading=h.ra25sexxajww]Place of demise
The other difference is regarding the place. Many scholars were of the view that he passed away on a ship and was buried on a certain island. ʿAllāmah Ibn Saʿd says:
 وأهل البصرة يروون أنه ركب البحر فمات فيه فدفنوه فى جزيرة. 
The people of Basrah opine that he embarked on a sea journey in which he passed away, and they buried him on an island.[footnoteRef:2486] [2486:  ʿAllāmah Ibn Saʿd (n 17) 3:385.] 

Imām Ṭabrānī mentions two conflicting views:
وقد اختلف في وفاته فقيل مات غازيا في البحر، وقيل مات بالمدينة.
His demise is differed upon. It was said that he passed away as a warrior, at sea, and it was said that he passed away in Mādīnah. As for those who mentioned the former opinion:[footnoteRef:2487] [2487:  Imām Ṭabrānī (n 21) 5:92.] 

He then quotes his chains to Anas who related on this:
خرج أبو طلحة، غازيا في البحر، فمات في السفينة، فلم يجدوا له مكانا يدفنونه فيه، فانتظروا به ستة أيام حتى وجدوا له بعد سبع مكانا يدفنونه فيه ولم يغير كما هو. 
Abū Ṭalḥah left for the sea, to participate in a battle, and he passed away on the ship. They could not find a place to bury him, so they waited with him for six days until they found a place for his burial on the 7th day. He remained as he was, unchanged.”[footnoteRef:2488] [2488:  Ibid.] 

An incident supports that he did indeed pass away whilst on an expedition. ʿAllāmah Ibn Saʿd quotes on the authority of Anas:
أبا طلحة قرأ هذه الآية: ﴿ٱنفِرُوا۟ خِفَافًۭا وَثِقَالًۭا﴾ فقال: أرى ربى يستنفرنا شيوخنا وشباننا، جهزونى أى بني جهزونى، فقال بنوه: قد غزوت مع رسول الله، -صلى الله عليه وسلم-، ومع أبى بكر وعمر، رضى الله عنهما، ونحن نغزو عنك، فقال: جهزونى. فركب البحر فمات فلم يجدوا له جزيرة إلا بعد سبعة أيام فدفنوه فيها ولم يتغير.
Abū Ṭalḥah recited this verse: ‘March forth (in the way of Allah), no matter whether you are light or heavy’[footnoteRef:2489], and he said, ‘I see my Lord calling our old and young men to mobilise, so prepare me. O my sons, prepare me.’ So his sons said: ‘You have fought with the Messenger of Allāh ﷺ,  Abū Bakr and ʿUmar – may Allāh be pleased with them – we will now fight on your behalf.’ He responded, ‘Prepare me.’ He then went to sea and passed away. They could not find an island for him until after seven days, after which they buried him therein, and he had not decomposed.[footnoteRef:2490] [2489:  Qurʾān: 9:41.]  [2490:  ʿAllāmah Ibn Saʿd (n 17) 3:385.] 

To prove that he passed away in Madīnah, Imām Ṭabrānī cited the narration which mentions that ʿUthmān led his burial prayer. This is the more popular view, as ʿAllāmah Dhahabī says:
والأشهر: أنه مات بالمدينة، وصلى عليه عثمان في سنة أربع وثلاثين -رضي الله عنه. 
The more popular view is that he passed away in Madīnah, and ʿUthmān led his burial prayer in the year 34 (AH). May Allāh be pleased with him.[footnoteRef:2491] [2491:  ʿAllāmah Dhahabī (n 37) 2:28.] 

This Companion, who was the uncle and stepfather, came to Anas when he returned from Iraq, and he was accompanied by:
وَأُبيُّ بْنُ كَعْب
And Ubayy ibn Kaʿb
[bookmark: _heading=h.w1swxatnewz7]Ubayy Ibn Kaʿb
[bookmark: _heading=h.7rj6xywl2u0g]Name & lineage
ʿAllāmah Ibn Saʿd mentions his lineage:
أبي بن كعب بن قيس بن عبيد بن زيد بن معاوية بن عمرو بن مالك بن النجار، ويكنى أبا المنذر. 
Ubayy ibn Kaʿb ibn Qays ibn ʿUbayd ibn Zayd ibn Muʿāwiyah ibn ʿAmr ibn Mālik ibn an-Najjār. His teknonym is Abū ’l-Mundhir. [footnoteRef:2492] [2492:  ʿAllāmah Ibn Saʿd (n 17) 3:378.] 

His lineage links with that of Abū Ṭalḥah at ʿAmr, meaning that Ubayy ibn Ka’b and Abū Ṭalḥah were fifth cousins. This is the lineage of Abū Ṭalḥah:
زيد بن سهل بن الأسود بن حرام بن عمرو بن زيد مناة بن عدى بن عمرو بن مالك بن النجار. 
Zayd ibn Sahl ibn al-Aswad ibn Ḥarām ibn ʿAmr ibn Zayd Manāt ibn ʿAdī ibn ʿAmr ibn Mālik ibn an-Najjār.[footnoteRef:2493] [2493:  Ibid, 3:382-383.] 

Hence, in Ṣaḥīḥ al-Bukhārī, Anas states:
يجامع حسان أبا طلحة وأبي إلى ستة آباء إلى عمرو بن مالك.
Ḥassān links Abū Ṭalḥah and Ubayy at the sixth generation, at ʿAmr Ibn Mālik.[footnoteRef:2494] [2494:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 29) 4:6.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr quotes:
قال الأنصاري: بين أبي طلحة وأبي ستة آباء. قال: وعمرو بن مالك يجمع حسان وأبي بن كعب وأبا طلحة. 
Anṣārī said, ‘There are six links between Abū Ṭalḥah and Ubayy.’ He also said, ‘ʿAmr Ibn Mālik links Ḥassān, Ubayy Ibn Kaʿb and Abū Ṭalḥah.’[footnoteRef:2495] [2495:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 1:426.] 

That was from his father’s side. 
From his mother’s side, Ubayy was the first cousin of Abū Ṭalḥah. Imām Ḥākim quotes her lineage from Khalīfah ibn al-Khayyāṭ:
وأم أبي بن كعب صهيلة بنت الأسود بن حرام بن عمرو بن زيد مناة بن عدي بن عمرو بن مالك بن النجار. 
The mother of Ubayy Ibn Kaʿb was Ṣuhaylah bint al-Aswad ibn Ḥarām ibn ʿAmr ibn Zayd Manāt ibn ʿAdī ibn ʿAmr ibn Mālik ibn an-Najjār.[footnoteRef:2496] [2496:  Imām Ḥākim (n 19) 3:341.] 

Again, this implies that the father of Ubayy ibn Kaʿb married his fourth cousin’s daughter. 
[bookmark: _heading=h.2zjwkujtm2uf]Students
ʿAllāmah Dhahabī lists his students:
حدث عنه: بنوه؛ محمد، والطفيل، وعبد الله، وأنس بن مالك، وابن عباس، وسويد بن غفلة، وزر بن حبيش، وأبو العالية الرياحي، وأبو عثمان النهدي، وسليمان بن صرد، وسهل بن سعد، وأبو إدريس الخولاني، وعبد الله بن الحارث بن نوفل، وعبد الرحمن بن أبزى، وعبد الرحمن بن أبي ليلى، وعبيد بن عمير، وعتي السعدي، وابن الحوتكية، وسعيد بن المسيب، وكأنه مرسل، وآخرون. 
Those who narrated from him are: his sons: Muḥammad, Ṭufayl and ʿAbdullāh, Anas ibn Mālik, Ibn ʿAbbās, Suwayd ibn Ghafalah, Zirr ibn Ḥubaysh, Abū ’l-ʿĀliyah ar-Riyāḥī, Abū ʿUthmān an-Nahdī, Sulaymān ibn Ṣard, Sahl ibn Saʿd, Abū Idrīs al-Khawlānī, ʿAbdullāh ibn al-Ḥārith ibn Nawfal, ʿAbd ar-Raḥmān ibn Abzā, ʿAbd ar-Raḥmān ibn Abī Laylā, ʿUbayd ibn ʿUmayr, ʿAtiyy as-Saʿdī, Ibn al-Ḥawtakiyyah, Saʿīd Ibn al-Musayyab – although it appears to be mursal – and others.[footnoteRef:2497] [2497:  ʿAllāmah Dhahabī (n 37) 1:390.] 

[bookmark: _heading=h.mhg5nm1ntva4]Participation in battles
He was an Anṣārī, but he met the Prophet  before the emigration. ʿAllāmah Ibn Saʿd says:
وقد شهد أبي بن كعب العقبة مع السبعين من الأنصار فى روايتهم جميعا. 
Ubayy Ibn Kaʿb participated in ʿAqabah with 70 other Anṣār, according to all their transmissions.[footnoteRef:2498] [2498:  ʿAllāmah Ibn Saʿd (n 17) 3:378.] 

When the Prophet  came to Madīnah, then he participated in all the battles with the Prophet , including Badr.[footnoteRef:2499] [2499:  Ibid.] 

[bookmark: _heading=h.7wrmxwol38vu]Service for the Qurʾān
Ubayy was among those few people who were literate and knew how to read and write, as ʿAllāmah Ibn Saʿd says:
وكان أبى يكتب فى الجاهلية قبل الإسلام وكانت الكتابة فى العرب قليلة.
Ubayy was from the lettered during the Era of Ignorance before Islam. Those that were lettered were very few among the Arabs.[footnoteRef:2500] [2500:  Ibid.] 

1) Due to this, he used to write down the revelation for the Prophet .[footnoteRef:2501] [2501:  Ibid.] 

2) He was the very first scribe of revelation. ʿAllāmah Ibn ʿAbd al-Barr says:
قال: أول من كتب لرسول الله صلى الله عليه وسلم الوحي مقدمه المدينة أبي بن كعب. 
The first scribe of revelation for the Messenger of Allāh ﷺ when he arrived in Madīnah was Ubayy Ibn Kaʿb.[footnoteRef:2502] [2502:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 35) 1:68.] 

He then says:
وكان أُبي إذا لم يحضر دعا رسول الله صلى الله عليه وآله وسلم زيد بن ثابت، فيكتب. وكان أُبي وزيد بن ثابت يكتبان الوحي بين يديه صلى الله عليه وآله وسلم، ويكتبان كُتبه إلى الناس وما يقطع وغير ذلك. 
If Ubayy was not present then the Messenger of Allāh ﷺ would call Zayd Ibn Thābit. Ubayy and Zayd would both write down the revelation in the presence of the Prophet ﷺ. They would also write his letters to the people and whatever would traverse, etc.[footnoteRef:2503] [2503:  Ibid.] 

3) He was also one of those who would gather the Qurʾān in the era of the Prophet .
Imām Muslim narrates with his chain to Anas:
جمع القرآن على عهد رسول الله صلى الله عليه وسلم أربعة كلهم من الأنصار؛ معاذ بن جبل، وأبي بن كعب، وزيد بن ثابت، وأبو زيد. 
The Qurʾān was gathered by four, all being from the Anṣār, during the era of the Messenger of Allāh ﷺ: Muʿādh Ibn Jabal, Ubayy Ibn Kaʿb, Zayd Ibn Thābit and Abū Zayd (a paternal uncle of Anas). [footnoteRef:2504] [2504:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bāb al-Ḥalabī wa-Shirkāh, 1991), 4:1914. ] 

4) The Prophet  instructed that the Qurʾān should be taken from him. 
Imām Bukhārī narrates from Masrūq:
ذكر عبد الله بن مسعود عند عبد الله بن عمرو فقال: ذاك رجل لا أزال أحبه، سمعت النبي صلى الله عليه وسلم يقول: خذوا القرآن من أربعة: من عبد الله بن مسعود فبدأ به وسالم مولى أبي حذيفة، ومعاذ بن جبل، وأبي بن كعب.
ʿAbdullāh Ibn Masʿūd was mentioned in the presence of ʿAbdullāh Ibn ʿAmr, and he thus said, “That is a man whom I will continuously love. I heard the Prophet ﷺ say, ‘Learn the Qurʾān from four: ʿAbdullāh Ibn Masʿūd – he began by mentioning him – Sālim: the freed slave of Abū Ḥudhayfah, Muʿādh Ibn Jabal and Ubayy Ibn Kaʿb.’”[footnoteRef:2505] [2505:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 29) 5:36.] 

5) The Prophet  was advised to read the Qurʾān to him. Anas narrates:
قال النبي صلى الله عليه وسلم لأبي: إن الله أمرني أن أقرأ عليك: ﴿لَمْ يَكُنِ ٱلَّذِينَ كَفَرُوا۟ مِنْ أَهْلِ ٱلْكِتَـٰبِ﴾ قال: وسماني؟ قال: نعم فبكى. (متفق عليه)
The Prophet ﷺ said to Ubayy, ‘Allāh has commanded me to recite to you: ‘Those who disbelieved from among the People of the Book [and the polytheists] were not’[footnoteRef:2506].’ He replied, ‘Has He actually taken my name?!’ The Prophet ﷺ replied in the affirmative, to which he began crying.[footnoteRef:2507][footnoteRef:2508] [2506:  Qurʾān: 98:1.]  [2507:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 29) 5:36.]  [2508:  Imām Muslim (n 76) 1:550.] 

Imām Aḥmad narrates this from Muʾammal, who narrates this from Sufyān with his chain to ʿAbd ar-Raḥmān ibn Abzā, who says further on:
فقلت له: يا أبا المنذر، ‌ففرحت ‌بذلك؟ قال: وما يمنعني والله يقول: ﴿قُلْ بِفَضْلِ ٱللَّهِ وَبِرَحْمَتِهِۦ فَبِذَٰلِكَ فَلْنَفْرَحُوا۟ هُوَ خَيْرٌۭ مِّمَّا يَجْمَعُونَ﴾ قال مؤمل: قلت لسفيان: هذه القراءة في الحديث؟ قال: "نعم ". 
I thus asked him, ‘O Abū ’l-Mundhir, did that make you joyful? He replied, “What should stop me when Allāh says, ‘Say: With the grace of Allāh and with His mercy (this book has been revealed). So they should rejoice in it.  It is much better than that (wealth) which they accumulate.’”[footnoteRef:2509][footnoteRef:2510] [2509:  Qurʾān: 10:58.]  [2510:  Imām Aḥmad (n 26) 35:74.] 

Then, Muʾammal says:
قلت لسفيان: هذه القراءة في الحديث؟ قال: "نعم ".
I asked Sufyān whether this is the mode of recitation in the narration, to which he replied in the affirmative.[footnoteRef:2511] [2511:  Ibid.] 

 This mode of recitation is clear in the narration. ʿAllāmah Ibn ʿAbd al-Barr quotes with his chain:
فقرأ علَي: ﴿قُلْ بِفَضْلِ اللَّهِ وَبِرَحْمَتِهِ فَبِذَٰلِكَ فَلْيَفْرَحُوا هُوَ خَيْرٌ مِّمَّا يَجْمَعُونَ﴾ بالتاء جميعا. قال أبو عمر: وقد روي عنه أنه قرأهما جميعا بالياء. 
He recited to me: ‘Say: With the grace of Allāh and with His mercy (this book has been revealed). So they should rejoice in it.  It is much better than that (wealth) which they accumulate.’ [It was recited] with a tāʾ in both places. 
It is also transmitted from him that he recited it with a yāʾ in both places.[footnoteRef:2512] [2512:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 35) 1:67.] 

6) He is the greatest Qārī of this nation
It is transmitted in Jāmi’ at-Tirmīdhī:
وأقرؤهم أبي بن كعب. 
The best Qārī is Ubayy Ibn Kaʿb.[footnoteRef:2513] [2513:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalbī, 1978), 5:664.] 

7) Besides keeping a complete copy of the Qurʾān in the time of the Prophet , he was blessed with the honour of compiling the Qurʾān in the time of the ʿUthmān. Muḥammad ibn Sīrīn relates:
أن عثمان جمع اثنى عشر رجلا من قريش والأنصار، فيهم أبي ابن كعب، وزيد بن ثابت فى جمع القرآن. 
ʿUthmān gathered twelve men from the Quraysh and Anṣār to gather the Qurʾān, amongst them were Ubayy Ibn Kaʿb and Zayd Ibn Thābit.[footnoteRef:2514] [2514:  ʿAllāmah Ibn Saʿd (n 17) 3:381.] 

(Although we are listing this as a separate point, scholars hold different opinions on this since many were of the view that Ubayy ibn Kaʿb passed away before the caliphate of ʿUthmān.)
8) The Prophet  knew of his vast knowledge of the Qurʾān.
Imām Abū Dāwūd narrates:
عن عبد الله بن عمر: أن النبي- صلى الله عليه وسلم -صلى صلاة فقرأ فيها فلبس عليه، فلما انصرف قال لأبي: "‌أصليت ‌معنا؟ " قال: نعم، قال: "فما منعك؟ ". 
ʿAbdullāh Ibn ʿUmar reported that the Prophet ﷺ performed a prayer and recited from the Qurʾān. He then became confused in the recitation. When he turned, he said to Ubayy, ‘Did you pray with us?’ He replied, ‘Yes.’ He ﷺ said, ‘Then what has stopped you (from correcting me)?’[footnoteRef:2515] [2515:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:175.] 

ʿAllāmah Khaṭṭābī comments on this:
معقول أنه إنما أراد به ‌ما ‌منعك ‌أن ‌تفتح ‌عليَّ إذ رأيتني قد لبس عليّ، وفيه دليل على جواز تلقين الإمام. 
It is understood that by ‘what has prevented you’ he meant [what prevented you] from correcting me when you saw me confused. This proves the permissibility of reciting for the Imām.[footnoteRef:2516] [2516:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī al-Bustī, Maʿālim as-Sunan (Aleppo: Al-Maṭbaʿah al-ʿIlmiyyah, 1932), 1:216.] 

9) Ubayy loved the Qurʾān profoundly. Abū ’l-Muhallab relates:
عن أبي بن كعب أنه كان يختم القرآن فى ثمانى ليال. 
Ubayy Ibn Kaʿb would complete a recitation of the Qurʾān in eight nights.[footnoteRef:2517] [2517:  ʿAllāmah Ibn Saʿd (n 17) 3:379.] 

[bookmark: _heading=h.kqcezawv5f8w]Knowledge in tafsīr
10) He was an authority in tafsīr.
That is why the Prophet  chose to quiz him. Imām Muslim narrates that Ubayy ibn Kaʿb related:
قال رسول الله صلى الله عليه وسلم "يا أبا المنذر! أتدري أي آية من كتاب الله معك أعظم؟ " قال قلت: الله ورسوله أعلم. قال "يا أبا المنذر! أتدري أي آية من كتاب الله معك أعظم؟ " قال قلت: الله لا إله إلا هو الحي القيوم. قال: فضرب في صدري وقال "والله! ‌ليهنك ‌العلم أبا المنذر". 
The Messenger of Allāh ﷺ said, ‘O Abū ’l-Mundhir! Do you know which verse from the Book of Allāh is the greatest?’ I replied, ‘Allāh and His Messenger know best.’ He () said (again), ‘O Abū ’l-Mundhir! Do you know which verse from the Book of Allāh is the greatest?’ I replied, ‘There is no god worthy of worship except Him, the Ever-Living, All-Sustaining.’ He ﷺ struck then my chest and said, ‘By Allāh! May knowledge be made easy for you Abū ’l-Mundhir!’[footnoteRef:2518] [2518:  Imām Muslim (n 76) 1:556.] 

Whenever ʿUmar was in need of knowing the meaning of a verse, he would ask Ubayy. Saʿīd ibn al-Musayyab says:
أن عمر بن الخطاب أتى على هذه الآية: ﴿ٱلَّذِينَ ءَامَنُوا۟ وَلَمْ يَلْبِسُوٓا۟ إِيمَـٰنَهُم بِظُلْمٍ﴾ فأتى أبي بن كعب فسأله: أينا لم يظلم؟ فقال له: يا أمير المؤمنين، إنما ذاك الشرك، أما سمعت قول لقمان لابنه: ﴿وَإِذْ قَالَ لُقْمَـٰنُ لِٱبْنِهِۦ وَهُوَ يَعِظُهُۥ يَـٰبُنَىَّ لَا تُشْرِكْ بِٱللَّهِ ۖ إِنَّ ٱلشِّرْكَ لَظُلْمٌ عَظِيمٌۭ﴾. 
ʿUmar Ibn al-Khaṭṭāb came across the verse: ‘Those who have believed and have not mixed their faith with injustice [are the ones who deserve peace]’[footnoteRef:2519]. He thus approached Ubayy Ibn Kaʿb and asked, ‘Which one of us have not committed injustice?!’ He said to him, ‘O Leader of the Believers, that [verse] refers to polytheism. Have you not heard of the speech of Luqmān to his son: ‘(Remember) when Luqmān said to his son, while he was advising him: My dear son, do not ascribe partners to Allah. Indeed, ascribing partners to Allah (shirk) is grave transgression.’[footnoteRef:2520]?’[footnoteRef:2521] [2519:  Qurʾān: 6:82.]  [2520:  Ibid, 31:13.]  [2521:  Imām Ḥākim (n 19) 3:345.] 

ʿUmar would publicly tell the people to ask tafsīr questions from Ubayy. Abū Ṣāliḥ narrates from Mūsā ibn ‘Alī who narrates from his father:
أن عمر خطب بالجابية، فقال: من أراد أن يسأل عن القرآن، فليأت أبي بن كعب. 
ʿUmar delivered a sermon in Jābiyah and said, ‘Whoever wishes to ask regarding the Qurʾān should approach Ubayy Ibn Kaʿb.’[footnoteRef:2522] [2522:  ʿAllāmah Dhahabī (n 37) 1:394.] 

Many other incidents and reports demonstrate that numerous people would come to ask him. Abū Nuʿaym transmits with his chain that Ibrāhīm ibn Murrah said:
جاء رجل إلى أبي فقال: يا أبا المنذر، آية في كتاب الله قد غمتني، قال: أي آية؟ قال: ﴿مَن يَعْمَلْ سُوٓءًۭا يُجْزَ بِهِۦ﴾ قال: ذاك العبد المؤمن ما أصابته من نكبة مصيبة فيصبر فيلقى الله تعالى فلا ذنب له. 
A man approached Ubayy and asked, ‘O Abū ’l-Mundhir, a verse from the Book of Allāh has distressed me.’ He asked regarding the verse. The man replied, ‘Whoever does evil shall be requited for it.’[footnoteRef:2523] He replied, ‘That is a believing slave. No difficulty or disaster afflicts him but he exercises patience except that he meets Allāh without any remaining sin.’[footnoteRef:2524] [2523:  Qurʾān: 4:123.]  [2524:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa-Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 1:254.] 

When the Companions themselves would come to ask him, he would tell them:
إنه كان يلهيني القرآن، ويلهيك الصفق بالأسواق. 
I would be occupied with the Qurʾān whilst you were occupied with business dealings in the marketplaces.[footnoteRef:2525] [2525:  ʿAllāmah Dhahabī (n 37) 1:397.] 

We know that ʿAbdullāh Ibn ʿAbbās was the leader of the exegetes. One of his main teachers was Ubayy. Maʿmar says:
عامة علم ابن عباس من ثلاثة: عمر، وعلي، وأبي. 
Ibn ʿAbbās acquired the majority of his knowledge from three: ʿUmar, ʿAlī and Ubayy.[footnoteRef:2526] [2526:  Ibid, 1:398.] 

[bookmark: _heading=h.qq0hax3xj66v]Knowledge in general
As previously quoted from Ṣaḥiḥ Muslim, Ubayy ibn Kaʿb secured the supplication of the Prophet  for an increase in knowledge.[footnoteRef:2527] [2527:  Imām Muslim (n 76) 1:556.] 

He ultimately became known as one of the most learned Companions. Imām Ḥākim narrates with his chain from Masrūq:
كان العلم من أصحاب رسول الله صلى الله عليه وسلم في ستة: عمر، وعلي، وعبد الله، وأبي بن كعب، وأبي موسى، وزيد بن ثابت.
Six companions of the Messenger of Allāh ﷺ were vessels of knowledge: ʿUmar, ʿAlī, ʿAbdullāh, Ubayy Ibn Kaʿb, Abū Mūsā and Zayd Ibn Thābit.[footnoteRef:2528] [2528:  ʿAllāmah Abū Nuʿaym, Maʿrifat aṣ-Ṣaḥābah (n 39) 1:216.] 

[bookmark: _heading=h.wdp5fbp6sawr]Knowledge in fiqh
He also formed part of the most senior jurists and greatest Muftīs among the Companions. ʿAllāmah Ibn Ḥibbān says:
وكان من فقهاء الصحابة وجلة الانصار. 
He was from the leading jurists of the Companions and from the prestigious Anṣārs.[footnoteRef:2529] [2529:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 20) 19.] 

ʿAllāmah Ibn Saʿd listed him as the third person who would issue fatwās in the time of the Prophet . He brought the chapter:
‌‌ذكر من كان يفتى بالمدينة ويقتدى به من أصحاب رسول الله، - صلى الله عليه وسلم -، على عهد رسول الله، - صلى الله عليه وسلم -، وبعد ذلك وإلى من انتهى علمهم. 
Mentioning the Companions of the Messenger of Allāh  Who Would Issue Fatwās in Madīnah and Whom Others Would Follow in the Era of the Messenger of Allāh , After That and Until Those to Whom Their Knowledge Reached[footnoteRef:2530] [2530:  ʿAllāmah Ibn Saʿd (n 17) 2:254.] 

People would also question him on fiqh just as on the meanings of the Qurʾān. Hence, ʿAllāmah Abū Nuʿaym describes him by saying:
ومنهم المنبئ إذا سئل عن الغامض الصعب، والمذري إذا سما من الشوق والكرب. 
Among them was he who would inform when asked of complex and vague matters and he who would cause others to shed tears whether by encouraging them or warning them.[footnoteRef:2531] [2531:  ʿAllāmah Abū Nuʿaym, Ḥilyat al-Awliyāʾ (n 96) 1:250.] 

A statement of his is used as the basis of qiyās and the foundation of ijtihād. Masrūq says:
سألت أبي بن كعب عن مسألة فقال: يا ابن أخى أكان هذا؟ قلت: لا، قال: فأحمنا حتى يكون فإذا كان اجتهدنا لك رأينا. 
I asked Ubayy Ibn Kaʿb regarding an issue, to which he replied, ‘O my nephew, did it occur in reality?’ I replied, ‘No’. He said: ‘So let us remain protected until it occurs. When it occurs, we shall give you a ruling through our ijtihād.’[footnoteRef:2532] [2532:  ʿAllāmah Ibn Saʿd (n 17) 3:380.] 

[bookmark: _heading=h.lxu5vefcoxnm]Post of judge
Due to his vast knowledge, Ubayy served as an excellent judge in the time of the Prophet . Masrūq says:
كان أصحاب القضاء من أصحاب رسول الله صلى الله عليه وسلم ستة: عمر، وعلي، وعبد الله، وأبي، وزيد، وأبو موسى. 
Six Companions of the Messenger of Allāh  were leading judges: ʿUmar, ʿAlī, ʿAbdullāh, Ubayy, Zayd and Abū Mūsā.[footnoteRef:2533] [2533:  Imām Ṭabrānī (n 21) 1:197.] 

[bookmark: _heading=h.7523sfzf2an9]Status
Ultimately, he was regarded as the Leader of the Anṣār in particular, and the entire nation at large. Abū Mushir says:
أبي بن كعب سماه رسول الله صلى الله عليه وسلم سيد الأنصار، فلم يمت حتى قالوا: سيد المسلمين. 
The Messenger of Allāh ﷺ named Ubayy Ibn Kaʿb ‘the Leader of the Anṣār’. He did not pass away until people called him ‘The leader of the Muslims’.[footnoteRef:2534] [2534:  Imām Ḥākim (n 19) 3:342.] 

As a leader and caliph, ʿUmar referred to him as a leader. A person by the name of Jābir or Juwaybir – the narrator was unsure – relates:
طلبت حاجة إلى عمر فى خلافته، وإلى جنبه رجل أبيض الشعر أبيض الثياب فقال: إن الدنيا فيها بلاغنا وزادنا إلى الآخرة وفيها أعمالنا التى نجازى بها فى الآخرة، قلت: من هذا يا أمير المؤمنين؟ قال: هذا سيد المسلمين أبى بن كعب. 
I sought a need from ʿUmar during his caliphate. On his side was a man with white hair and white clothes, who said, ‘Verily this world contains our message and our provisions to the Hereafter and also contains our actions through which we will be compensated in the Hereafter.’ I asked, ‘Who is this [man], O Leader of the Believers?’ ʿUmar replied, ‘This is the Leader of the Muslims, Ubayy Ibn Kaʿb.’[footnoteRef:2535] [2535:  ʿAllāmah Ibn Saʿd (n 17) 3:378-379.] 

Despite having so much regard and such a level of respect for him, ʿUmar did not appoint him as the caliph. Ubayy clarified the reason with ʿUmar. ʿImrān ibn ʿAbdillāh relates:
قال أبي بن كعب لعمر بن الخطاب، رضى الله عنه، ما لك لا تستعملنى؟ قال: أكره أن يدنس دينك. 
Ubayy Ibn Kaʿb asked ʿUmar Ibn al-Khaṭṭāb – may Allāh be pleased with him – ‘Why do you not appoint me as a leader?’ He replied, ‘I would not like for your religion to be polluted.’[footnoteRef:2536] [2536:  Ibid, 3:379.] 

ʿAllāmah Abū Nuʿaym sums up the qualities of Ubayy ibn Kaʿb:
سيد المسلمين علما وقرآنا وفقها، يكنى أبا المنذر شهد بدرا والعقبة. 
The Leader of the Muslims in knowledge, Qurʾān and fiqh. His teknonym is Abū ’l-Mundhir, and he participated in Badr and ʿAqabah.[footnoteRef:2537] [2537:  ʿAllāmah Abū Nuʿaym, Maʿrifat aṣ-Ṣaḥābah (n 39) 1:214.] 

[bookmark: _heading=h.buefix4evpho]Piety
With his knowledge, he would not neglect in practice. Hence, ʿAllāmah Dhahabī describes him:
وكان رأسا في العلم والعمل -رضي الله عنه-. 
He was a leader of knowledge and practice. May Allāh be pleased with him.[footnoteRef:2538] [2538:  ʿAllāmah Dhahabī (n 37) 1:390.] 

Abū ’l ʿĀliyyah says:
كان أبي صاحب عبادة، فلما احتاج الناس إليه، ترك العبادة، وجلس للقوم. 
Ubayy was a person devoted to worship. When people were in need of him, he lessened his worship and stayed in the company of the people.[footnoteRef:2539] [2539:  ʿAllāmah Dhahabī (n 37) 1:399.] 

[bookmark: _heading=h.9we6h4ieg8xr]Virtues & character
1) The Prophet  prayed that he must be saved from doubts. 
Ubayy ibn Kaʿb relates:
 انطلقت إلى رسول الله صلى الله عليه وسلم فضرب بيده صدري ثم قال: "أعيذك بالله من الشك والتكذيب"، قال: ففضت عرقا، وكأني أنظر إلى ربي فرقا. 
I went to the Messenger of Allāh ﷺ. He struck my chest with his hand and then prayed, ‘I seek Allāh’s protection for you from doubts and denial.’ He said, ‘I broke out into perspiration, and it was as though I was actually looking at my Lord fearfully.’[footnoteRef:2540] [2540:  ʿAllāmah Abū Nuʿaym, Ḥilyat al-Awliyāʾ (n 96) 1:252.] 

2) Ubayy was very stern
To demonstrate what kind of temperament he had, Qays ibn ʿUbādah relates:
شهدت المدينة فلما اقيمت الصلاة تقدمت فقمت في الصف الاول، فخرج عمر بن الخطاب رضي الله عنه فشق الصفوف، ثم تقدم وخرج معه رجل أدم خفيفَ اللحية، فنظر في وجوه القوم، فلما رآني دفعني، وقام مكاني. فقلت: من هذا؟ فقالوا: أبي بن كعب. 
I came to Madīnah (in the time of ʿUmar). After the iqāmah for prayer was given, I advanced forward and stood in the first row. ʿUmar – may Allāh be pleased with him – came and straightened the rows. Then, he advanced forward and together with him, a tanned-skinned man with a light beard came. He looked at the faces of the people. When he saw me, he moved me and stood in my place.
I asked, ‘Who is this?’ They replied, ‘Ubayy Ibn Kaʿb.’ This narration is solitarily transmitted by Ḥakam Ibn ʿAbd al-Malik, from Qatādah. The chain is sound.[footnoteRef:2541] [2541:  Imām Ḥākim (n 19) 3:343.] 

Imām Ḥākim comments on this:
هذا حديث تفرد به الحكم بن عبد الملك، عن قتادة وهو صحيح الإسناد. 
This narration is solitarily transmitted by Ḥakam Ibn ʿAbd al-Malik from Qatādah. The chain is sound.[footnoteRef:2542] [2542:  Ibid.] 

ʿAllāmah Dhahabī also agreed over its authenticity. In his footnotes, he says:
تفرد به الحكم. صحيح.
Ḥakam narrated it solitary, and it is authentic.[footnoteRef:2543] [2543:  Ibid.] 

ʿAllāmah Dhahabī brought the following narration to explain why Ubayy would behave in this manner. Abū Saʿīd narrates:
قال أبي: يا رسول الله -صلى الله عليه وسلم-! ما جزاء الحمى؟ قال: "تجري الحسنات على صاحبها". فقال: اللهم إني أسألك حمى لا تمنعني خروجا في سبيلك. فلم يمس أبي قط إلا وبه الحمى. 
Ubayy asked, ‘O Messenger of Allāh ﷺ, what is the recompense of fever?’ He () replied, ‘It grants continuous reward to its companion.’ He said, ‘O Allāh! I ask you for such a fever that does not prevent me from going out in Your path.’ Ever since Ubayy has been afflicted with fever.[footnoteRef:2544] [2544:  ʿAllāmah Dhahabī (n 37) 1:392.] 

ʿAllāmah Dhahabī adds:
قلت: ملازمة الحمى له حرفت خلقه يسيرا، ومن ثم يقول زر بن حبيش: كان أبي فيه شراسة. 
Constant fever slightly changed his temperament. Zirr Ibn Ḥubaysh would say, ‘Ubayy held ferocity within him.’[footnoteRef:2545] [2545:  Ibid.] 

3)  Despite this temperament, he was still approachable. Zirr ibn Ḥubaysh says:
كانت فى أبي بن كعب شراسة فقلت له: أبا المنذر، ألن لى من جانبك فإنى إنما أتمتع منك. 
Ubayy ibn Kaʿb had ferocity within himself. I said to him, ‘Abū ’l-Mundhir, allow me to remain by your side so that I can benefit from you.’[footnoteRef:2546] [2546:  ʿAllāmah Ibn Saʿd (n 17) 3:380.] 

In the narration of Marifat aṣ-Ṣaḥābah of Abū Nuʿaym, the report comes as:
عن زر بن حبيش أنه لزم أبي بن كعب، وكانت فيه شراسة، فقلت له: اخفض لي جناحك رحمك الله. 
Zirr ibn Ḥubaysh reported that he kept close company with Ubayy Ibn Kaʿb, and he was ferocious. Zirr thus said to him, ‘Be gentle to me. May Allāh have mercy on you.’[footnoteRef:2547] [2547:  ʿAllāmah Abū Nuʿaym, Maʿrifat aṣ-Ṣaḥābah (n 39) 1:215-216.] 

When Jundub ibn ʿAbdillāh came to Ubayy from Iraq, he became vexed with Jundub. In the narration of Al-Mustadrak, Jundub relates:
فضربتُ عليه الباب، فخرج فزبرني وكهرني.
I knocked on the door (desiring to meet him). He exited, then scolded and subdued me.[footnoteRef:2548] [2548:  Imām Ḥākim (n 19) 3:344.] 

In Ṭabaqāt Ibn Saʿd, Jundub relates further on:
فجثوت على ركبتى ورفعت يدى، هكذا وصفت، حيال وجهه فاستقبلت القبلة، قال قلت: اللهم نشكوهم إليك إنا ننفق نفقاتنا وننصب أبداننا ونرحل مطايانا ابتغاء العلم فإذا لقيناهم تهجموا لنا وقالوا لنا. قال فبكى أبى وجعل يترضاني. 
I kneeled on my knees and raised my hands, in this manner describing my condition, facing the qiblah. I said, ‘O Allāh, we complain about them to You. We come spending our wealth and exhausting our bodies. We travel on our mounts to seek knowledge, and when we meet them, they retaliate and mention such words to us.’ Ubayy began sobbing and began to please me.[footnoteRef:2549] [2549:  ʿAllāmah Ibn Saʿd (n 17) 3:381.] 

4) He led a basic and humble life.
Jundub ibn ʿAbdillāh explains how he would live:
فتبعته حتى أتى منزله فإذا هو رث المنزل رث الهيئة، فإذا رجل زاهد منقطع يشبه أمره بعضه بعضا. 
I followed him until he approached his residence; it was a worn-out place and in a worn-out condition. He was an ascetic and cut off from worldly matters. His matters would resemble one another.[footnoteRef:2550] [2550:  Ibid, 3:380.] 

[bookmark: _heading=h.e9tnpwl57a05]Pearls of wisdom
· Adopting the Qurʾān as guide. Abū ’l-ʿĀliyah relates:
قال رجل لأبي بن كعب: أوصني، قال: اتخذ كتاب الله إماما، وارض به قاضيا وحكما، فإنه الذي استخلف فيكم رسولكم، شفيع مطاع، وشاهد لا يتهم، فيه ذكركم وذكر من قبلكم، وحكم ما بينكم، وخبركم وخبر ما بعدكم. 
A man asked Ubayy Ibn Kaʿb, ‘Advise me’. He replied, ‘Make the Qurʾān your guide and be happy with it as a judge and ruler. Verily it is what your Messenger has appointed as a successor, an intercessor, something to comply with and a witness that cannot be accused. It contains mention of you and your predecessors, the decision for what occurs among you, your information and the information of what is to come. [footnoteRef:2551] [2551:  ʿAllāmah Abū Nuʿaym, Ḥilyat al-Awliyāʾ (n 96) 1:253.] 

· The outcome of making sacrifices for Allāh Taʿālā’s sake and being negligent. Ubayy says:
ما من عبد ترك شيئا لله عز وجل إلا أبدله الله به ما هو خير منه من حيث لا يحتسب، وما تهاون به عبد فأخذه من حيث لا يصلح إلا أتاه الله ما هو أشد عليه منه حيث لا يحتسب. 
There is not a servant who abandons something solely for Allāh, except that Allāh replaces him with something better than that, from means that he cannot imagine. And a servant is not negligent and attains from inappropriate places except that Allāh brings upon him something more severe from where he never imagined.[footnoteRef:2552] [2552:  Ibid.] 

[bookmark: _heading=h.bffqw6tempay]Date of demise
Just like his cousin Abū Ṭalḥah, there are drastic differences regarding the date of demise of Ubayy.
To begin with, many scholars agreed that he passed away in the caliphate of ʿUthmān. ʿAllāmah Ibn Saʿd says:
وقد سمعت من يقول مات فى خلافة عثمان بن عفان، رضى الله عنه، سنة ثلاثين، وهو أثبت هذه الأقاويل عندنا، وذلك أن عثمان بن عفان أمره أن يجمع القرآن.
أخبرنا عارم بن الفضل قال: أخبرنا حماد بن زيد، عن أيوب، وهشام عن محمد بن سيرين أن عثمان جمع اثنى عشر رجلا من قريش والأنصار، فيهم أبي ابن كعب، وزيد بن ثابت فى جمع القرآن. 
I heard those who say that he passed away during the caliphate of ʿUthmān Ibn ʿAffān – may Allāh be pleased with him – during the 30th year. This is the soundest opinion according to us because ʿUthmān Ibn ʿAffān commanded him to gather the Qurʾān.
ʿĀrim Ibn al-Faḍl related to us, saying: Ḥammād ibn Zayd related to us from Ayyūb and Hishām from Muḥammad Ibn Sīrīn that ʿUthmān Ibn ʿAffān gathered twelve men from the Quraysh and Anṣār, among whom were Ubayy Ibn Kaʿb and Zayd Ibn Thābit, to gather the Qurʾān.[footnoteRef:2553] [2553:  ʿAllāmah Ibn Saʿd (n 17) 3:381.] 

Likewise, an authentic narration proves that when the fitnah was starting in the era of ʿUthmān, then Ubayy issued advices. Imām Ḥākim narrates with his chain to ʿAbd ar-Raḥmān ibn Abzā:
لما وقع الناس في أمر عثمان رضي الله عنه قلت لأبي بن كعب: أبا المنذر، ما المخرج من هذا الأمر؟ قال: كتاب الله وسنة نبيه، ما استبان لكم فاعملوا به، وما أشكل عليكم، فكلوه إلى عالمه.  
When people delved into the matter of ʿUthmān – may Allāh be pleased with him – I said to Ubayy Ibn Kaʿb, ‘Abū ’l-Mundhir, what is the way out of this issue?’ He replied, ‘[Holding firmly to] the Book of Allāh and the way of His Prophet ﷺ. Practice upon what is emphatic, and whatever is unclear to you, hand it over to the knowledgeable.[footnoteRef:2554] [2554:  Imām Ḥākim (n 19) 3:343.] 

ʿAllāmah Dhahabī graded this as ṣaḥīḥ in his footnotes.[footnoteRef:2555] [2555:  Ibid.] 

Even though this vast group of scholars agree that he passed away in the caliphate of ʿUthmān, they differ on the exact year. Hereunder are the different views:
i. 32 AH
Khalīfah ibn Khayyāṭ opined that he passed away in the year 32. He says:
مات أبي بن كعب في خلافة عثمان سنة اثنتين وثلاثين الخلاف ظاهر في وقت وفاة أبي بن كعب. 
Ubayy Ibn Kaʿb passed away during the caliphate of ʿUthmān Ibn ʿAffān in the year 32 (AH). The differences are clear regarding the time of Ubayy Ibn Kaʿb’s demise.[footnoteRef:2556] [2556:  Ibid, 3:342.] 

ii. 30 AH
ʿAllāmah Abū Nuʿaym claimed that it was in the year 30 AH. He says:
وقيل: سنة ثلاثين في خلافة عثمان رضي الله عنه، وهو الصحيح لأن زر بن حبيش لقيه في خلافة عثمان. 
Some said [that he passed away] in the year 30 (AH) during the caliphate of ʿUthmān – may Allāh be passed with him – and this is the correct view because Zirr Ibn Ḥubaysh met him during the caliphate of ʿUthmān.[footnoteRef:2557] [2557:  ʿAllāmah Abū Nuʿaym, Maʿrifat aṣ-Ṣaḥābah (n 39) 1:214.] 

iii. 29 AH
Muṣʿab ibn ʿAbdillāh felt that it was a year earlier, in the year 29 AH. He says:
إن أبي بن كعب بن عمرو بن مالك بن النجار مات في خلافة عثمان وكان أبيض الرأس واللحية، قتل سنة تسع وعشرين. 
Ubayy Ibn Kaʿb Ibn ʿAmr Ibn Mālik Ibn an-Najjār passed away during the caliphate of ʿUthmān, and his hair and beard had turned white. He was killed in the year 29 (AH).[footnoteRef:2558] [2558:  Imām Ḥākim (n 19) 3:342.] 

iv. 22 AH
However, many other scholars held the view that he passed away in the year 22 AH.
ʿAllāmah Ibn Ḥibbān says:
مات سنة ثنتين وعشرين في خلافة عمر بن الخطاب وقد قيل انه بقى إلى خلافة عثمان بن عفان والأول أصح. 
He passed away in the year 22 (AH) during the caliphate of ʿUmar Ibn al-Khaṭṭāb. It is mentioned that he lived until the caliphate of ʿUthmān Ibn ʿAffān, but the first view is more authentic.[footnoteRef:2559] [2559:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 20) 19.] 

Imām Ḥākim narrates with his chain to Muḥammad ibn ʿAbdillāh ibn Numayr, who says:
مات أبي بن كعب في خلافة عمر بن الخطاب سنة اثنتين وعشرين. 
Ubayy Ibn Kaʿb passed away during the caliphate of ʿUmar Ibn al-Khaṭṭāb in the year 22 (AH).[footnoteRef:2560] [2560:  Imām Ḥākim (n 19) 3:341.] 

ʿAllāmah Ibn ʿAbd al-Barr also felt that he passed away in the caliphate of ʿUmar. He says:
مات أبي بن كعب في خلافة عمر بن الخطاب. 
Ubayy Ibn Kaʿb passed away during the caliphate of ʿUmar Ibn al-Khaṭṭāb.[footnoteRef:2561] [2561:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 35) 1:69.] 

He attributes this view to the majority:
والأكثر على أنه مات في خلافة عمر رحمهما الله. 
The majority are of the opinion that he passed away during the caliphate of ʿUmar. May Allāh have mercy on them both.[footnoteRef:2562] [2562:  Ibid.] 

ʿAllāmah Dhahabī even refuted the view that he lived until the caliphate of ʿUthmān. He says:
وقال محمد بن سعد: حدثنا عارم، حدثنا حماد، عن أيوب، عن ابن سيرين:
أن عثمان جمع اثني عشر رجلا من قريش والأنصار، فيهم أبي بن كعب، وزيد بن ثابت في جمع القرآن.
قلت: هذا إسناد قوي، لكنه مرسل، وما أحسب أن عثمان ندب للمصحف أبيا، ولو كان كذلك لاشتهر، ولكان الذكر لأبي لا لزيد، والظاهر وفاة أبي في زمن عمر، حتى إن الهيثم بن عدي وغيره ذكرا موته سنة تسع عشرة. 
Muḥammad Ibn Saʿd said: ʿĀrim narrated to us [saying]: Ḥammād narrated to us from Ayyūb from Ibn Sīrīn that ʿUthmān gathered twelve men from the Quraysh and Anṣār, among whom were Ubayy Ibn Kaʿb and Zayd Ibn Thābit, to gather the Qurʾān.
I object to this by saying that although this chain of transmission is strong, it is mursal, and I do not think that ʿUthmān delegated Ubayy to gather the copies of the Qurʾān. If that was the case, it would have become widespread, and Ubayy would be mentioned instead of Zayd. It is apparent that the death of Ubayy was during the era of ʿUmar, so much so that Haytham Ibn ʿAdī and others mentioned his death to be in the year 19 (AH).[footnoteRef:2563] [2563:  ʿAllāmah Dhahabī (n 37) 1:400.] 

When these two esteemed guests came to visit Anas because of his return to Iraq, then:
[bookmark: _heading=h.4pwawlvjsxrt]فَقَرَّبَ لَهُمَا طَعَامًا قَدْ مَسَّتْهُ النَّارُ، فَأَكَلُوا مِنْهُ، فَقَامَ أَنَسٌ فَتَوَضَّأَ، فَقَالَ أَبُو طَلْحَةَ وَأُبيُّ بْنُ كَعْب: مَا هَذَا يَا أَنَسُ، أَعِرَاقِيَّةٌ؟
He brought them some cooked food, and they ate. Thereafter, Anas got up and performed ablution. Abū Ṭalḥah and Ubayy ibn Kaʿb asked, ‘What is this, O Anas? Is it an Iraqi custom?’ 
[bookmark: _heading=h.ea1pat5x2jvg]Explanation
ʿAllāmah Abū ’l-Walīd al-Bājī says:
إنكار منهما لوضوئه مما مست النار.
They disapproved of his action of performing ablution from [eating] food cooked on a fire.[footnoteRef:2564] [2564:  ʿAllāmah Abu ʾl-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.), 1:67. ] 

Since he just returned from Iraq, they enquired from him whether he learnt this practice there. ʿAllāmah Suyūṭī quotes:
قال ابن رشيق: أي أبالعراق ‌استفدت هذا العلم يعني وتركت عمل أهل المدينة. 
Ibn Rushayq said, ‘I.e. did you learn of this practice in Iraq and leave the practice of the people of Madīnah?’[footnoteRef:2565] [2565:  ʿAllāmah Suyūṭī (n 2) 49.] 

ʿAllāmah Zurqānī says:
بمعنى أن هذا مما أخذته من أهل العراق أو رأيته من بعض أهلها. 
It means that this is what you have adopted from the Iraqis or seen of its people.[footnoteRef:2566] [2566:  ʿAllāmah Bājī (n 136) 1:67.] 

فَقَالَ أَنَس: لَيْتَنِي لَمْ أَفْعَلْ.
Anas replied, ‘I wish I had not done so.’
[bookmark: _heading=h.x108czvw7b24]Interpretation of Anas’ Statement
Commentators differ on the reason for this statement:
1) To not cause unnecessary confusion
ʿAllāmah Zurqānī says:
لأنه يوهم للشبهة. 
It causes doubt.[footnoteRef:2567] [2567:  ʿAllāmah Zurqānī (n 3) 1:91.] 

This would mean that he was in a state of purity. It is possible that Anas performed ablution simply because it is preferable to do so before every prayer.
2) He should have followed the view of these senior Companions.
ʿAllāmah Abū ’l-Walīd al-Bājī says:
انقياد منه لقولهما ورجوع لرأيهما وموافقتهما ونبذ لما فعله من الوضوء مما مست النار. 
[By this] he submitted to their statements, retracted to their opinion and agreed with them. And he renounced his action of performing ablution from [eating] food cooked on a fire.[footnoteRef:2568] [2568:  ʿAllāmah Bājī (n 136) 1:67.] 

This explanation of ʿAllāmah Abū ’l-Walīd al-Bājī seems to be more correct since it conforms with the narration of Musnad Aḥmad, where Anas ibn Mālik narrates:
كنت أنا وأبي بن كعب وأبو طلحة جلوسا، فأكلنا لحما وخبزا، ثم دعوت بوضوء فقالا: لم تتوضأ؟ فقلت: لهذا الطعام الذي أكلنا، فقالا: أتتوضأ ‌من ‌الطيبات؟ لم يتوضأ من هو خير منك.
Ubayy ibn Kaʿb, Abū Ṭalḥah and I were sitting. We ate meat and bread, and then I called for ablution water. They enquired, ‘Why did you perform ablution?’ I said, ‘Due to this food that we ate.’ They said, ‘Do you perform ablution from pure matters? Those better than you did not do so!’[footnoteRef:2569] [2569:  Imām Aḥmad (n 26) 26:284.] 

وَقَامَ أَبُو طَلْحَةَ وَأُبَيُّ بْنُ كَعْبٍ فَصَلَّيَا، وَلَمْ يَتَوَضَّآ.
Abū Ṭalḥah and Ubayy ibn Kaʿb both got up and prayed without performing ablution.
[bookmark: _heading=h.btcluny9sz3i]Proof for the Non-Obligation of Ablution
After quoting this (as well as similar report with Abū Ayyūb al-Anṣārī instead of Ubayy ibn Kaʿb), Imām Ṭaḥāwī explains:
فهذا أبو طلحة وأبو أيوب، قد صليا بعد أكلهما مما غيرت النار، ولم يتوضآ، وقد رويا عن رسول الله صلى الله عليه وسلم أنه أمر بالوضوء من ذلك فيما قد روينا عنهما في هذا الباب. فهذا لا يكون، عندنا، إلا وقد ثبت نسخ ما قد رويا عن النبي صلى الله عليه وسلم من ذلك عندهما. 
In this situation, Abū Ṭalḥah and Abū Ayyūb both prayed after they ate of that which was cooked on the fire without performing ablution whilst it is narrated from the Messenger of Allāh  that he commanded to perform ablution from that, as we narrated from them in this chapter. This could not be, according to us, unless it was proven that they narrated from the Prophet ﷺwas abrogated in their view.[footnoteRef:2570] [2570:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī al-Āthār (Beirut: Dar ʿAlīm al-Kutub, 1994), 1:69.] 

Imām Mālik specifically chose to conclude this chapter with this narration to prove that even though his teacher and seniors opined that ablution is required after consuming anything cooked on fire, ultimately, everyone in Madīnah also agreed that it is not required. Hence, ʿAllāmah Zurqānī says:
فدل فعلهما وإنكارهما - وهما منهما - على أنس ورجوعه إليهما على أن إجماع أهل المدينة على أن لا وضوء مما مست النار وهو من الحجج القوية الدالة على نسخ الوضوء منه، ومن ثم ختم به هذا الباب، وهو يفيد أيضا رد ما ذهب إليه الخطابي من حمل أحاديث الأمر على الاستحباب إذ لو كان مستحبا ما ساغ إنكارهما عليه. والله أعلم. (شرح الزرقاني على الموطأ - 1 / 146)
Their actions and rebuttal - which was exuded from both of them - of Anas and his retraction to their view denote that the people of Madīnah unanimously agreed that ablution is not due to [eating] food cooked on a fire. It is one of the strong arguments indicating that ablution due to that factor was abrogated. That is why he concluded the chapter with it. 
Furthermore, it also helps to refute the view of Khaṭṭābī, of interpreting the ḥadīths to refer to preferability, because if it was so, their denial of it would be unjustified. And Allāh knows best.
Likewise, ʿAllāmah Ibn al-ʿArabī says:
والمسألة اليوم ساقطة الاعتبار؛ لإجماع علماء الأمصار عليها. (المسالك في شرح موطأ مالك - 2 / 88)
This issue does not require consideration today as scholars of the cities have formed a consensus regarding it.
[bookmark: _heading=h.e8xzi8mn1n3g]Additional Benefits
1) Visiting a person who returns from a journey
ʿAllāmah Zurqānī says:
هذه سنة في زيارة القادم من السفر. 
It is a Sunnah to visit those who have returned from a journey.[footnoteRef:2571] [2571:  ʿAllāmah Bājī (n 136) 1:67.] 

2) It is good for elders to also visit those who are younger. 
3) If we consider the explanation of ʿAllāmah Zurqānī, that he was in a state of ablution and simply wanted to practice on a preferable action, and then regretted doing so, then a principle is established: at times, it is better to leave doing such actions. ʿAllāmah Abū ’l-Walīd al-Bājī says:
فيجب ترك النوافل التي تدعى فيها الفرائض ويكثر في ذلك الخلاف حتى يخاف عليه منه اعتقاد الخطأ لا سيما إذا كان ممن يقتدى به ويعتمد على قوله. 
It is obligatory to leave optional acts which may appear to be obligatory when there is a great deal of difference of opinion in such an act if he so fears that an incorrect belief will be attributed to him. Especially if he is one of those whose example is followed and whose sayings are relied upon.[footnoteRef:2572] [2572:  Ibid.] 

 
[bookmark: _heading=h.himjybcic0v4]جَامِعُ الْوُضُوءِ
[bookmark: _heading=h.8cpwls82kn11]Miscellaneous Matters of Ablution
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيه: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ سُئِلَ عَنِ الِاسْتِطَابَةِ، فَقَال: "أَوَلَا يَجِدُ أَحَدُكُمْ ثَلَاثَةَ أَحْجَارٍ؟".
Mālik reported from Hishām ibn ʿUrwah, from his father, that the Prophet ﷺ was asked regarding istiṭābah (cleaning oneself after relieving), to which he replied, ‘Can one of you not find three stones?’[footnoteRef:2573] [2573:  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), 170.] 
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[bookmark: _heading=h.ms3yx865a6ey]Miscellaneous Matters of Ablution
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ
Mālik reported from Hishām ibn ʿUrwah
We discussed Hishām ibn ʿUrwah in the 23rd lesson under the commentary of the 8th narration, which is on page 145. 
This proves that Imām Mālik would not mind narrating from him. Thus, when ʿAbd ar-Raḥmān ibn Ḥirāsh mentioned that Imām Mālik was not pleased with Hishām, this referred to the end of Hishām’s life when he would drop links in the chain by quoting narrations directly from his father which he heard via others, who heard from his father. ʿAllāmah Zurqānī says:
فالمعنى لا يرضى ما حدث به في آخر عمره لكونه دلسه لا مطلقا إذ قد رضيه فروى عنه كثيرا في الموطأ وغيره. 
It means that he was not pleased with what he narrated at the end of his life because he would commit tadlīs in that portion. Though not generally, since he was satisfied him and narrated from him frequently in the Muwaṭṭaʾ and other places.[footnoteRef:2574] [2574:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿala ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:91.] 

عَنْ أَبِيه: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ
From his father that the Messenger of Allāh ﷺ
[bookmark: _heading=h.79ux98c23379]Status of the Narration
ʿUrwah was a Tābiʿī; yet, he is quoting directly from the Prophet ﷺ, making this a mursal narration. In order to determine who is responsible for dropping the missing link, we will have to inspect the different links. We shall start with the first link:
[bookmark: _heading=h.aic2nd6cotm8]From Imām Mālik
All the students of Imām Mālik quoted this from Imām Mālik in the mursal form. ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا روى هذا الحديث عن مالك جماعة الرواة مرسلا.
This is how this ḥadīth was narrated by the group of narrators from Malik, as mursal.[footnoteRef:2575] [2575:  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), 14:331.] 

However, there are two exceptions:
1) Ibn al-Qāsim
ʿAllāmah Ibn ʿAbd al-Barr says:
 إلا ما ذكره سحنون في رواية بعض الشيوخ عنه، عن ابن القاسم، عن مالك، عن هشام بن عروة، عن أبيه، عن أبي هريرة. 
Except for what Saḥnūn mentioned in the narration of some scholars from him from Ibn al-Qāsim from Mālik from Hishām ibn ʿUrwah from his father from Abū Hurayrah.[footnoteRef:2576] [2576:  Ibid.] 

2) Yaḥya ibn Bukayr 
ʿAllāmah Ibn ʿAbd al-Barr says:
وقد روى ابن بكير أيضا في الموطأ هكذا: عن مالك، عن هشام بن عروة، عن أبيه، عن أبي هريرة. 
Ibn Bukayr also narrated similarly in the Muwaṭṭaʾ: from Mālik from Hishām ibn ʿUrwah from his father from Abū Hurayrah.[footnoteRef:2577] [2577:  Ibid.] 

Although he mentioned this, further research is necessary.
Below is the picture from the manuscript at Istanbul University. This manuscript was written in the year 548 AH, and it has numerous signatures and endorsements, making it a valuable one. There are five narrators to Yahyā ibn Bukayr. On the last two lines of the first page, it is clearly narrated in the mursal form:
[image: ]
Nevertheless, ʿAllāmah Ibn ʿAbd al-Barr comments on this:
وهذا غلط فاحش، ولم يروه أحد كذلك، لا من أصحاب هشام، ولا من أصحاب مالك، ولا رواه أحد عن عروة، عن أبي هريرة، وإنما رواه بعض أصحاب عروة، عن عروة، عن عائشة: وهو مسلم بن قرط. 
This is a huge mistake, as no one narrated it like that, neither from among the students of Hishām, nor of Mālik, nor did anyone narrate it from ʿUrwah from Abū Hurayrah. Rather, it was narrated by some of the students of ʿUrwah from ʿUrwah from ʿĀʾishah, and that is Muslim ibn Qurṭ.[footnoteRef:2578] [2578:  Ibid.] 

[bookmark: _heading=h.bed6o5sitni3]From Hishām
The objective of proving it from the teacher of Imām Mālik is to determine whether Imām Mālik quoted the narration correctly and also whether a musnad chain exists for this narration, which will then mean that it will be authentic according to everyone.
As we discuss this, you will see two differences: different chains and different texts. ʿAllāmah ʿAbd al-Barr says:
وأما هشام بن عروة، فاختلف عليه فيه:
فطائفة ترويه عنه، عن أبيه مرسلا كما رواه مالك.
As for Hishām ibn ʿUrwah, the reports differ from him:
1) A group narrated it from him, from his father as mursal in the way Mālik narrated it.[footnoteRef:2579] [2579:  Ibid.] 

This is how it is in the Muwaṭṭaʾ.
Then, he brings the second different transmission:
وطائفة ترويه عنه، عن عمرو بن خزيمة المزني، عن عمارة بن خزيمة بن ثابت، عن خزيمة بن ثابت.
2) A group narrated it from him, from ʿAmr ibn Khuzaymah al-Muzanī, from ʿUmārah ibn Khuzaymah ibn Thābit, from Khuzaymah ibn Thābit.[footnoteRef:2580] [2580:  Ibid.] 

This is the narration of Sunan Abī Dāwūd. Imām Abū Dāwūd narrates:

	Zāʾidah ibn Qudāmah
	Mufaḍḍal ibn Faḍālah
	Sufyān ibn ʿUyaynah
	ʿAbdah ibn Hishām
	Ibn Numayr 
	ʿAbdullāh ibn al-Mubārak
	Abū Muʿāwiyah
	Abū Usāmah



حدثنا عبد الله بن محمد النفيلي، حدثنا أبو معاوية، عن هشام بن عروة، عن عمرو بن خزيمة، عن عمارة بن خزيمة

عن خزيمة بن ثابت، قال: سئل النبي - صلى الله عليه وسلم - عن الاستطابة فقال: "بثلاثة أحجار ليس فيها رجيع". قال أبو داود: كذا رواه أبو أسامة وابن نمير، عن هشام. 
ʿAbdullāh ibn Muḥammad an-Nufaylī narrated to us [saying]: Abū Muʿāwiyah narrated to us from Hishām ibn ʿUrwah, from ʿAmr ibn Khuzaymah, from ʿUmārah ibn Khuzaymah, from Khuzaymah ibn Thābit, who said: The Prophet ﷺ was asked regarding istiṭābah, to which replied, ‘Use three stones, excluding dung.’ 
Abū Dawūd said, ‘This is how Abū Usāmah, and Ibn Numayr narrated it from Hishām.’[footnoteRef:2581] [2581:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:31. ] 

Two points with regards to this second chain that ʿAllāmah Ibn ʿAbd al-Barr presented:
A) This is a different chain compared to the next chain that ʿAllāmah Ibn ʿAbd al-Barr cited. However, since the text is the same, when inspecting the text, this will be grouped together with the next chain.
B) Imām Bayhaqī made a claim which denotes that this chain and the next are exactly the same. We will quote this statement shortly.
Afterwards, ʿAllāmah Ibn ʿAbd al-Barr presents the fourth different transmission:
وطائفة ترويه عنه، عن أبي وجزة، عن عمارة بن خزيمة، عن أبيه خزيمة بن ثابت.	
3) A group narrated it from him, from Abū Wajzah, from ʿUmārah ibn Khuzaymah, from his father Khuzaymah ibn Thābit.[footnoteRef:2582] [2582:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 14:331.] 

Many Students of Hishām quote it with this chain:
[image: ]
These eight students narrated with this chain, which is different compared to what Imām Mālik quoted from Hishām.  The text also differs from what Imām Mālik quoted. Therefore, we need to explore further to ensure that there is no error on the path of Imām Mālik.
Zāʾidah ibn Qudāmah
Looking at the first narrator, ʿAllāmah Ibn ʿAbd al-Barr quotes a chain which goes via Zāʾidah (ibn Qudāmah ath-Thaqafī) who narrates it from Hishām as follows:
عن عمرو بن خزيمة المزني، عن عمارة بن خزيمة بن ثابت الأنصاري، عن أبيه، أن رسول الله - صلى الله عليه وسلم - قال: "ثلاثة أحجار ليس فيهن رجيع"؛ يعني: الاستطابة.
ʿAmr ibn Khuzaymah al-Muzanī reported from ʿUmārah ibn Khuzaymah ibn Thābit al-Anṣārī, from his father, that the Messenger of Allāh ﷺ said, ‘Use three stones, excluding dung.’ i.e. in istiṭābah.[footnoteRef:2583] [2583:  Ibid, 14:332.] 

However, ʿAllāmah Ibn ʿAbd al-Barr comments:
 وفي إسناد هذا الحديث اضطراب. 
The chain of this ḥadīth consists of a disruption.[footnoteRef:2584] [2584:  Ibid.] 

Mufaḍḍal ibn Faḍālah
Nevertheless, it is supported by other chains. ʿAllāmah Ibn ʿAbd al-Barr then mentions the narration of the second student: 
ورواه المفضل بن فضالة، عن هشام بن عروة، عن عمرو بن جرهد، عن عمارة بن خزيمة. 
Mufaḍḍal ibn Faḍālah narrated it from Hishām ibn ʿUrwah, from ʿAmr ibn Jarhad, from ʿUmārah ibn Khuzaymah.[footnoteRef:2585] [2585:  Ibid, 14:334.] 

This chain differs, but the text confirms with what Zāʾidah quoted from Hishām. With this chain until ʿUmārah ibn Khuzaymah, Mufaḍḍal narrates:
عن أبيه خزيمة بن ثابت، عن رسول الله - صلى الله عليه وسلم - أنه قال: "ثلاثة أحجار ليس فيها رجيع"؛ يعني في الاستطاب. 
Reported from his father (i.e. ʿUmārah’s), Khuzaymah ibn Thābit, that the Prophet ﷺ said, ‘Use three stones, excluding dung.’ I.e. in istiṭāb.[footnoteRef:2586] [2586:  Ibid.] 

Sufyān ibn ʿUyaynah
 The third student is an even greater support. Imām Shāfiʿī quotes this from Sufyān ibn ʿUyaynah:
أخبرنا سفيان، قال: أخبرني هشام بن عروة، قال: أخبرني أبو ‌وجزة، عن ‌عمارة ‌بن ‌خزيمة ‌بن ‌ثابت، عن أبيه: أن النبي صلى الله عليه وسلم قال في الاستنجاء: "بثلاثة أحجار ليس فيها رجيع". 
Sufyān related to us, saying: Hishām ibn ʿUrwah related to me, saying: Abū Wajzah related to me from ʿUmārah ibn Khuzaymah ibn Thābit, from his father, that the Prophet ﷺ said regarding istinjāʾ, ‘Use three stones, excluding dung.’[footnoteRef:2587] [2587:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 1:163.] 

The manner in which Sufyān ibn ʿUyaynah quoted the narration is exactly as the above two students. Imām Bayhaqī comments on his narration (we mentioned this in point B of the second chain):
هكذا قال سفيان: أبو ‌وجزة وأخطأ فيه، إنما هو ابن خزيمة، واسمه: عمرو بن خزيمة. 
This is how Sufyān narrated it, by saying ‘Abū Wajzah’. He has erred in this matter, as it is actually Ibn Khuzaymah, and his name is ʿAmr ibn Khuzaymah.[footnoteRef:2588] [2588:  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), 1:346.] 

Considering this statement of Imām Bayhaqī, the second and third chains could be merged. That will effectively mean that the students of Hishām transmitted this in one of two ways:
1) As Imām Mālik
2) As all these other students
ʿAbdah ibn Hishām
Nevertheless, ʿAllāmah Ibn ʿAbd al-Barr quotes the next chain from the fourth student of Hishām: ʿAbdah ibn Hishām narrates from Hishām, who narrates:
عن عمرو بن خزيمة، عن عمارة بن خزيمة بن ثابت، عن خزيمة بن ثابت، قال: قال رسول الله - صلى الله عليه وسلم - في الاستطابة: "ثلاثة أحجار ليس فيها رجيع".
ʿAmr ibn Khuzaymah reported from ʿUmārah ibn Khuzaymah ibn Thābit, from Khuzaymah ibn Thābit, who said, The Prophet ﷺ said regarding istiṭābah, ‘Use three stones, excluding dung.’[footnoteRef:2589] [2589:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 14:333.] 

Ibn Numayr
As for the narration of the fifth student, Imām Aḥmad narrates it via Ibn Numayr, who quotes the same chain:
حدثنا ابن نمير، عن هشام، حدثني عمرو بن خزيمة، عن عمارة بن خزيمة،  عن أبيه خزيمة بن ثابت: أن رسول الله صلى الله عليه وسلم ‌سئل ‌عن ‌الاستطابة، فقال: "ثلاثة أحجار ليس فيها رجيع". 

Ibn Numayr narrated to us, from Hishām, from ʿAmr ibn Khuzaymah, from ʿUmārah ibn Khuzaymah, from his father khuzaymah ibn Thābit, that the Prophet ﷺ said regarding istiṭābah, ‘Use three stones, excluding dung.’[footnoteRef:2590] [2590:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 36:197.] 

Likewise, ʿAbdullāh ibn al-Mubārak also quoted this just like this from Hishām. 
Those are six students who narrated it with this third chain that ʿAllāmah Ibn ʿAbd al-Barr mentioned.
Abū Muʿāwiyah
As mentioned above, we can also include those who narrated it with the second chain. So the narration of the next student, Abū Muʿāwiyah, is the narration of Sunan Abī Dāwūd with the previous chain:
حدثنا عبد الله بن محمد النفيلي، حدثنا أبو معاوية، عن هشام بن عروة، عن عمرو بن خزيمة، عن عمارة بن خزيمة
عن خزيمة بن ثابت، قال: سئل النبي - صلى الله عليه وسلم - عن الاستطابة فقال: "بثلاثة أحجار ليس فيها رجيع". 
ʿAbdullāh ibn Muḥammad an-Nufaylī narrated to us [saying]: Abū Muʿāwiyah narrated to us from Hishām ibn ʿUrwah from ʿAmr ibn Khuzaymah from ʿUmārah ibn Khuzaymah, from Khuzaymah ibn Thābit, who said: The Prophet ﷺ was asked regarding istiṭābah, and he said, ‘Use three stones, excluding dung.’[footnoteRef:2591] [2591:  Imām Abū Dāwūd (n 9) 1:31.] 

Abū Usāmah
With regards to the eighth student, Imām Abū Dāwūd indicates to his narration by stating this after Abū Muʿāwiyah’s narration:
كذا رواه أبو أسامة وابن نمير، عن هشام.
This is how Abū Usāmah and Abū Numayr narrated it from Hishām.[footnoteRef:2592] [2592:  Ibid.] 

These eight students of Hishām are:
1) Quoting this as musnad.
2) Quoting the text differently.
This becomes a great concern; since many colleagues of Imām Mālik narrated the chain differently as well as the text. 
Of these eight students, two are of great concern when they differ with Imām Mālik, namely:
1) Sufyān ibn ʿUyaynah
2) ʿAbdullāh ibn al-Mubārak
(Although they are not of the calibre of Imām Mālik, when the two of them unite, and they also get additional support from six others, then they do become a strong challenge.)
[bookmark: _heading=h.5k6x4hbcuv5b]Support for Imām Mālik
Now, note that although we find one narration from Ibn ʿUyaynah differing from Imām Mālik, another report from him conforms with that of Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr says:
ورواه الحميدي، عن ابن عيينة، عن هشام بن عروة، عن أبيه، عن النبي - صلى الله عليه وسلم - مرسلا بمثل رواية مالك. 
Ḥumaydī narrated it from Ibn ʿUyaynah, from Hishām ibn ʿUrwah, from his father, from the Prophet ﷺ as mursal, similar to the narration of Mālik.[footnoteRef:2593] [2593:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 14:334.] 

In his Musnad, we find that Imām Ḥumaydī narrates it: 
1) Similar to Imām Mālik.
2) As musnad.
He narrates:
ثنا سفيان قال: ثنا هشام بن عروة، عن أبيه، عن النبي صلى الله عليه وسلم قال في الرجل يأتي الغائط قال: "أولا يجد ‌أحدكم ‌ثلاثة ‌أحجار؟" 
Sufyān narrated to us, saying: Hishām ibn ʿUrwah narrated to us from his father, from the Prophet ﷺ regarding a person who goes to relive himself, that he said, ‘Can any of you not find three stones?’[footnoteRef:2594] [2594:  ʿAllāmah ʿAbdullāh ibn az-Zubayr al-Ḥumaydī, Al-Musnad (Beirut: ʿĀlam al-Kutub), 1:206.] 

Thereafter, separately, Imām Ḥumaydī quotes the second chain:
 قال هشام: وأخبرني أبو وجزة، عن عمارة بن خزيمة بن ثابت، عن أبيه أن رسول الله صلى الله عليه وسلم قال: "ليس فيها رجيع". 
Hishām said: Abū Wajzah related to me from ʿUmārah ibn Kuzaymah ibn Thābit, from his father that the Messenger of Allāh ﷺ said, ‘excluding dung.’[footnoteRef:2595] [2595:  Ibid.] 

Likewise, Ibn al-Mubārak also narrated it like Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr says:
وروى ابن المبارك عن هشام بن عروة الحديثين جميعا.
Ibn al-Mubārak narrated both of the two ḥadīths from Hishām ibn ʿUrwah.[footnoteRef:2596] [2596:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 14:334.] 

This musnad narration of ʿAbdullāh ibn al-Mubārak which conforms to narration of Imām Mālik is also authentic. ʿAllāmah Ibn ʿAbd al-Barr says:
جود ابن المبارك هذا الحديث بالإسنادين، وما زال مجودا رضي الله عنه.
Ibn al-Mubārak verified this narration with two chains, and it continues to be a good narration. May Allāh be pleased with him.[footnoteRef:2597] [2597:  Ibid, 14:335.] 

Ibn Jurayj’s narration also conforms with that of Imām Mālik with the same chain and text. 
[bookmark: _heading=h.l75h5u2inn8k]Higher link
We now refer to the link of Hishām.
 Another contemporary also transmitted this narration. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما غير هشام فرواه أبو حازم عن مسلم بن قرظ )قرط) عن عروة عن عائشة عن النبي - عليه السلام -. 
As for others besides Hishām, Abū Ḥāzim narrated it from Muslim ibn Qurṭ[footnoteRef:2598] from ʿUrwah, from ʿĀʾishah, from the Prophet ﷺ.[footnoteRef:2599] [2598:   Although it is typed as ‘Qarẓ’ in the Iḥyā at-Turāth and ‘Ilmiyyah (1 / 181) print, it ought to be with the ṭāʾ.]  [2599:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-hi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:157. ] 

[bookmark: _heading=h.7onuo6oezbbq]Different chain
Going to an even higher link means that we are now looking at a completely different chain. This is a shāhid. Imām Dārquṭnī narrates with a completely different chain:
حدثنا علي بن أحمد بن الهيثم العسكري، حدثنا علي بن حرب، حدثنا عتيق بن يعقوب الزبيري، حدثنا أبي بن العباس بن سهل بن سعد، عن أبيه، عن جده سهل بن سعد أن النبي صلى الله عليه وسلم ‌سئل ‌عن ‌الاستطابة فقال: «أولا يجد أحدكم ثلاثة أحجار. إسناد حسن. 
ʿAlī ibn Aḥmad ibn al-Haytham al-ʿAskarī narrated to us [sayng]: ʿAlī ibn al-Ḥarb narrated to us [saying]: ʿAtīq ibn Yaʿqūb az-Zubayrī narrated to us [saying] Ubayy ibn al-ʿAbbās ibn Sahl ibn Saʿd narrated to us from his father, from his grandfather, Sahl ibn Saʿd, that the Prophet ﷺ was asked regarding istiṭābah, to which he replied, ‘Can one of you not find three stones?’  A ḥasan chain.[footnoteRef:2600] [2600:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dārquṭnī, Sunan ad-Dārquṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:88-89.] 

Imām Ṭabrānī also transmitted this. Under its commentary, ʿAllāmah Haythamī says:
رواه الطبراني في الكبير، وفيه عتيق بن يعقوب الزبيري، قال أبو زرعة: إنه حفظ الموطأ في حياة مالك. 
Ṭabrānī narrated it in Al-Kabīr. It consists of ʿAtīq ibn Yaʿqūb az-Zubayrī. Abū Zurʿah said, ‘He memorised the Muwaṭṭaʾ during the life of Mālik.’[footnoteRef:2601] [2601:  ʿAllāmah ʿAlī ibn Abi Bakr ibn Sulaymān al-Haytamī, Majmaʿ az-Zawāʾid wa-Manbaʿ al-Fawāʾid (Beirut: Dār al-Kitāb al-ʿArabī), 1:211.] 

[bookmark: _heading=h.t8x4a3y7x192]Conclusion
The conclusion to all this is:
1) Two different narrations with similar texts are reported by Hishām.
ʿAllāmah Ibn ʿAbd al-Barr says:
وروى ابن المبارك عن هشام بن عروة الحديثين جميعا، فدل على أنهما حديثان، وبان به ذلك، والحمد لله. 
Ibn al-Mubārak narrated both of the two narrations from Hishām ibn ʿUrwah, denoting that they are two separate narrations and clarifying the matter. All praise belongs to Allāh.[footnoteRef:2602] [2602:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 14:334.] 

2) Being two separate narrations, ʿAllāmah Ibn ʿAbd al-Barr used the version of the other students as evidence. He says:
قوله - صلى الله عليه وسلم -: "ليس فيها رجيع". يرد قول الطبري، حيث قال: كل طاهر وكل نجس أزال النجو أجزأ. 
The Prophet ﷺ’s words: ‘excluding dung’ refute the statement of Ṭabarī where he said that every pure and impure substance which removes excrement will suffice.[footnoteRef:2603] [2603:  Ibid, 14:335.] 

3) Hishām would sometimes quote this narration as musnad and at times as mursal.
4) It is definite that Imām Mālik quoted this as mursal.
5) Whilst Imām Mālik quotes this as mursal, it has been authentically narrated as musnad.
6) This is an authentic narration.
Hishām ibn ʿUrwah reports that the Messenger of Allāh :
سُئِلَ عَنِ الِاسْتِطَابَةِ.
[He] was asked regarding istiṭābah (cleaning oneself after relieving).
[bookmark: _heading=h.8siafgpfq0m2]Explanation of the Word: ‘Istiṭābah’
In Lesson 53, under the commentary of the 35th narration, we quoted:
وهو إزالة النجاسة عن المخرجين. 
It is the removal of impurity from the two passages.[footnoteRef:2604] [2604:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Al-Musnad aṣ-Ṣaḥīḥ ʿala ’t-Taqāsīm wa ’l-Anwāʿ bi-ghayr Wujūd Qaṭʿ fī Sanadi-hā wa lā Thubūt Jarḥ fī Nāqilī-hā / Ṣaḥīḥ Ibn Ḥibbān (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah Idārat ash-Shuʾūn al-Islāmiyyah, 2012), 2:186.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما الاستطابة فهي إزالة الأذى عن المخرج بالحجارة أو بالماء. 
Istiṭābah is the removal of filth from the passage with stones or water.[footnoteRef:2605] [2605:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 27) 2:157.] 

In At-Tamhīd, he explains:
قال الأخفش: الاستطابة الاستنجاء بالأحجار، يقال منه: استطاب الرجل وأطاب: إذا استنجى، ويقال: رجل مطيب: إذا فعل ذلك.
Akhfash says, ‘Istiṭābah is istinjāʾ with stones, as it is said, ‘istaṭāba ’r-rajul wa-aṭāba’ i.e. when he performed istinjāʾ. It is also said, ‘A muṭayyib man’, when he does the same.’[footnoteRef:2606] [2606:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 14:337.] 

He backs this up with the poetry of Aʿshī.
This is a synonym for istinjāʾ. ʿAllāmah Ibn ʿAbd al-Barr says:
الاستطابةُ والاستنجاءُ والاستجمار، معنى هذه الثلاثةِ الألفاظِ واحدٌ. 
Istiṭābah, istinjāʾ and istijmār all mean the same.[footnoteRef:2607] [2607:  Ibid.] 

[bookmark: _heading=h.56hz3vh9i1wk]The Ruling of Istinjāʾ
ʿAllāmah Ibn al-ʿArabī summarises the views regarding istinjāʾ:
واختلف أصحاب مالك - رحمه الله - في حكمها على أربعة أقوال:
القول الأول - قال أشهب: إزالتها مستحبة.
القول الثاني - قال ابن القاسم: هي واجبة مع الذكر، ساقطة مع النسيان.
القول الثالث - قال ابن وهب: هي فرض في كل حال، وبه قال الشافعي.
القول الرابع - قال أبو حنيفة: هي لازمة يلزم إزالتها إذا كانت مجتمعة في موضع واحد على قدر الدرهم، وإنما سمح في هذا المقدار منها قياسا على المخرج، فإن الشرع يسمح فيما بقي من أثر النجاسة عليه بعد الاستنجاء، فقاس هذا عليه. 
Mālik’s students differed in its ruling, in four opinions:
The first opinion: Ashhab says: Removing it is preferable.
The second opinion: Ibn al-Qāsim says: Removing it is necessary when remembering and is waved off if forgotten.
The third opinion: Ibn Wahb says: It is obligatory in every condition. This is also the statement of Shāfʿī.
The fourth opinion: Abū Ḥanīfah says: It is necessary to remove it if it collects in one place to the amount of a silver coin. This amount is allowed by applying qiyās (logical reasoning) on the passage as the Sharīʿah overlooks the traces of impurity that remain within, after performing istinjāʾ. Hence, this was used as a basis.[footnoteRef:2608] [2608:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:91. ] 

ʿAllāmah Ibn al-ʿArabī explains a logical reason why it will be necessary:
وهي واجبة من طريق الأولى، فإن الله إذا أوجب الوضوء في الأعضاء لزوال الدرن الظاهر، فأولى وأخرى أن يوجب إزالة النجاسة، وقد أمر النبي - صلى الله عليه وسلم - بغسل الدم بالماء، وفي الصحيح: "اقرصيه ثم اغسليه" ، ثم أمر النبي عليه السلام بالتنره من البول، ثم قال: "إن عامة عذاب القبر منه". وقال في الصحيح وقد سمع عذاب رجل يعذب في قبره، فقال: "كان هذا لا يستتر من البول". 
All the more is it obligatory, because if Allāh necessitated ablution of the limbs to remove the apparent dirt, then the removal of impurity should be required to a greater degree. Additionally, the Prophetﷺ commanded that blood be washed with water. In an authentic narration [it comes], ‘Rub it, then wash it.’
He ﷺ also commanded [us] to be cautious of urine, and then he said, ‘It is the main cause of the punishment of the grave.’ In an authentic narration, when he heard the torment of a man being punished in his grave, he said, ‘This man was heedless of urine touching him.’[footnoteRef:2609] [2609:  Ibid, 2:92.] 

فَقَال: "أَوَلَا يَجِدُ أَحَدُكُمْ ثَلَاثَةَ أَحْجَارٍ؟".
 
To which he replied, ‘Can one of you not find three stones?’
[bookmark: _heading=h.ufw6uhlrmcd3]Interpretation of the Narration
ʿAllāmah Abū ’l Walīd al-Bājī explains:
يريد بذلك تسهيل الأمر وتيسيره لأن المحدث لا يكاد يعدم مثل هذا.
By that, he wanted to make matters simple and easy as a person in a state of impurity will always find substances like this.[footnoteRef:2610] [2610:  ʿAllāmah Abū ʾl-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.), 1:67. ] 

In this short statement of the Prophet ﷺ, two rulings are established:
1) The item to use for istinjāʾ
2) The amount of times to wipe
ʿAllāmah Abū ’l Walīd al-Bājī says:
وعلقه بالثلاثة من الأحجار لأنه مما يقع به الإنقاء في الغالب وإنما قصر على الأحجار لأنه أكثر ما يستعمل في ‌الاستطابة وتتهيأ إزالة عين النجاسة به. 
He linked the ruling to three stones because purity takes place with such in most cases. And he limited it to stones because it is the most used in istiṭābah, and the removal of impurity is facilitated with them.[footnoteRef:2611] [2611:  Ibid.] 

We referred to this narration under the explanation of the 35th narration of the Muwaṭṭaʾ.
[bookmark: _heading=h.36l6xycqasyn]Items to Use
Although this narration specifically mentions stones, only some of the Ẓāhirīs very strictly claimed that a person has to use stones alone. Imām Nawawī says:
وأما نصه صلى الله عليه وسلم على الأحجار فقد تعلق به بعض أهل الظاهر وقالوا الحجر متعين لا يجزئ غيره.  
Regarding the words of the Prophet ﷺ when he specified stones, some Ẓāhirīs then said that nothing besides stones will suffice.[footnoteRef:2612] [2612:  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), 3:157.] 

However, the vast majority of scholars differ with this, as Imām Nawawī explains:
وذهب العلماء كافة من الطوائف كلها إلى أن الحجر ليس متعينا بل تقوم الخرق والخشب وغير ذلك مقامه وأن المعني فيه كونه مزيلا وهذا يحصل بغير الحجر. 
All scholars from all sects are of the view that stones are not specified. Rather, rags, wood, etc. can take its place. What is meant by it is that it must be a remover (of impurity), and this factor is found in other items besides stones.[footnoteRef:2613] [2613:  Ibid. ] 

Imām Nawawī explains why we cannot restrict it to stones:
ويدل على عدم تعيين الحجر نهيه صلى الله عليه وسلم عن العظام والبعر والرجيع ولو كان الحجر متعينا لنهى عما سواه مطلقا.
The prohibition of the Prophet ﷺ from bones, droppings and dung indicates that it is not restricted to stones. If it was so, he would have prohibited everything else, unrestrictedly.[footnoteRef:2614] [2614:  Ibid.] 

All schools of thought agree that one can wipe the impurity with anything that is pure. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقال مالك، وأبو حنيفة، والشافعي، وأصحابهم: كل ما قام مقام الأحجار من سائر الأشياء الطاهرة، فجائز أن يستنجى به، ما لم يكن مأكولا. وقال الطبري: كل طاهر، وكل نجس أزال النجس أجزأ. وقال داود وأهل الظاهر: لا يجوز الاستنجاء بغير الأحجار الطاهرة. 
Mālik, Abū Ḥanīfah, Shāfʿī and their students say that anything pure which can substitute stones may be used for istinjāʾ, as long as it is not edible. Ṭabarī says, ‘Every pure and impure substance which can remove impurity will suffice.’ Dawūd and the Ẓāhirīs say that istinjāʾ is only permissible with pure stones.[footnoteRef:2615] [2615:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 7:150.] 

Nonwithstanding this, some itens are excluded. It is written in Al-Mawsūʿah al-Fiqhiyyah:
‌‌ما لا يستجمر به:
اشترط الحنفية والمالكية فيما يستجمر به خمسة شروط:
(1) أن يكون يابسا، وعبر غيرهم بدل اليابس: بالجامد.
(2) طاهرا. 
(3) منقيا.
(4) غير مؤذ.
(5) ولا محترم.
Items That Cannot Be Used for Istijmār:
The Ḥanafīs and Mālikīs stipulate five conditions for the item used in istijmār:
1. That it must be dry, and some say solid instead of dry.
2. Pure
3. Purifying
4. Non-harmful
5. Non-sanctified.[footnoteRef:2616] [2616:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 4:122.] 

Likewise, regarding the Shāfiʿī school of thought, Imām Nawawī writes:
قال أصحابنا والذي يقوم مقام الحجر كل جامد طاهر مزيل للعين ليس له حرمة ولا هو جزء من حيوان. 
Our scholars say that the substitute for stones is every solid and pure item which is able to remove the actual impurity and is not a sanctified item, nor should it be a part of an animal.[footnoteRef:2617] [2617:  Imām Nawawī (n 40) 3:157.] 

He then writes:
قوله (أو أن نستنجي برجيع أو عظم) فيه النهي عن الاستنجاء بالنجاسة ونبه صلى الله عليه وسلم بالرجيع على جنس النجس فإن الرجيع هو الروث وأما العظم فلكونه طعاما للجن فنبه على جميع المطعومات وتلتحق به المحترمات كأجزاء الحيوان وأوراق كتب العلم وغير ذلك. 
His words: ‘or that we perform istinjāʾ with dung or bones’ denote the prohibition of cleansing oneself with impurity. By mentioning dung, the Prophet ﷺ included all types of impurities. As for bones, it is because it is the food of the Jinns, hence it includes all edible items. Also included are sanctified items such as parts of animals and pages from books of knowledge etc.[footnoteRef:2618] [2618:  Ibid.] 

[bookmark: _heading=h.pmzfqijpqd79]Result
Then, in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they summarised the items that cannot be used in istinjāʾ as follows:
وعلى هذا فما لا يستنجى به عندهم خمسة أنواع:
(1) ما ليس يابسا. 
(2) الأنجاس غير المنقي، كالأملس من القصب ونحوه. 
(4) المؤذي، ومنه المحدد كالسكين ونحوه. 
(5) المحترم وهو عندهم ثلاثة أصناف:
أ - المحترم لكونه مطعوما.
ب - المحترم لحق الغير.
ج - المحترم لشرفه. 
Based on this, five items cannot be used for istinjāʾ, according to them:
1) What is not dry
2) Impurities which cannot purify such as smooth reeds, etc.
3) Harmful items such as sharp utensils like knives.
4) Sanctified items which are of three types:
a. Sanctified in that it is edible
b. Sanctified as it is the right of another
c. Sanctified as it holds honour[footnoteRef:2619] [2619:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 44) 4:122.] 

Despite agreeing on these broad issues, these schools of thought differ on subltle and minor matters. For those, one may refer to the books of fiqh. 
[bookmark: _heading=h.mu6oqc389r6]The Amount of Times to Wipe
This narration makes mention of using three stones. Scholars differ on whether this is a stipulated number. Is it essential to wipe a minimum of three times? 
ʿAllāmah Ibn ʿAbd al-Barr says:
هذه الآثار كلها، المرسل منها والمسند، وهي صحاح كلها، توجب الاقتصار على ثلاثة أحجار في الاستنجاء دون تقصير عن هذا العدد، وهذا موضع اختلف فيه العلماء. 
These mursal and musnad narrations are all authentic and necessitate that the minimum amount for istinjāʾ is three stones and not less. Scholars have differed on this topic.[footnoteRef:2620] [2620:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 14:339.] 

We discussed the different views and the proofs that they present under the commentary of the 35th narration, in Lesson 53. One may refer to that lesson for more details. Consider this statement of ʿAllāmah Abū ’l-Walīd al-Bājī as a summary:
فذهب مالك إلى الاعتبار بالإنقاء دون العدد وبه قال أبو حنيفة. 
Mālik considers purity and not the amounts [used], as well as Abū Ḥanīfah.[footnoteRef:2621] [2621:  ʿAllāmah Bājī (n 38) 1:68.] 

Likewise, ʿAllāmah Kāsānī says:
والمعتبر في إقامة هذه السنة عندنا هو الإنقاء دون العدد، فإن حصل بحجر واحد كفاه، وإن لم يحصل بالثلاث زاد عليه، وعند الشافعي العدد مع الإنقاء شرط، حتى لو حصل الإنقاء بما دون الثلاث كمل الثلاث، ولو ترك  [الثلاث] لم يجزه. 
The point of consideration in carrying out this Sunnah according to us is purity and not the amount. Hence, if purity is attained with one stone, it will suffice him. If it has not been achieved with three stones, he will use more. According to the Shāfʿīs, both purity and amount are a condition, such that if purity is attained with less than three, he will still use three, and if he does not, it will not be sufficient.[footnoteRef:2622] [2622:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:188.] 

In contrast to this, ʿAllāmah Ibn ʿAbd al-Barr presents the other school of thoughts:
وقال الشافعي، وأحمد بن حنبل، وجماعة: لا يحوز أن يقتصر على أقل من ثلاثة أحجار في الاستنجاء.
Shāfʿī, Aḥmad ibn Ḥanbal and a group say that it is impermissible to use less than three stones when purifying oneself.[footnoteRef:2623] [2623:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 14:340.] 

Imām Nawawī explains the Shāfiʿī view in more detail:
ومذهبنا أن الإيتار فيما زاد على الثلاث مستحب وحاصل المذهب أن الإنقاء واجب واستيفاء ثلاث مسحات واجب فإن حصل الإنقاء بثلاث فلا زيادة وإن لم يحصل وجب الزيادة. ثم إن حصل بوتر فلا زيادة وإن حصل بشفع كأربع أو ست استحب الإيتار.
Our madhhab is that using an odd number of stones above three is preferable. The summary of the madhhab is that both attaining purity and wiping thrice are necessary. Hence, if purity is attained by [wiping] three times, then there is no need to increase. If not, then cleaning more is necessary. If after increasing, it is achieved with an odd number, then there is no need to increase. if it is attained with an even number such as four or six, it is preferable to increase to an odd number.[footnoteRef:2624] [2624:  Imām Nawawī (n 40) 3:126.] 

 Ḥadīth 66
مَالِك، عَنِ الْعَلَاء بْنِ عَبْدِ الرَّحْمَنِ، عَنْ أَبِيهِ، عَنْ أَبِي هُرَيْرَة: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ خَرَجَ إِلَى الْمَقْبَرَةِ فَقَال: "السَّلَامُ عَلَيْكُمْ دَارَ قَوْمٍ مُؤمِنِينَ، وَإِنَّا إِنْ شَاءَ اللَّهُ بِكُمْ لَاحِقُونَ، وَدِدْتُ أَنِّي قَدْ رَأَيْتُ إِخْوَانَنَا". فَقَالُوا: يَا رَسُولَ اللَّهِ أَلَسْنَا بِإِخْوَانِكَ؟ قَال: "بَلْ أَنْتُمْ أَصْحَابِي، وَإِخْوَانُنَا الَّذِينَ لَمْ يَأتُوا بَعْدُ، وَأَنَا فَرَطُهُمْ عَلَى الْحَوْضِ". فَقَالُوا: يَا رَسُول اللَّهِ، كَيْفَ تَعْرِفُ مَنْ يَأتِي بَعْدَكَ مِنْ أُمَّتِكَ؟ قَال: "أَرَأيْتَ لَوْ كَانَت لِرَجُلٍ خَيْلٌ غُرٌّ مُحَجَّلَةٌ، فِي خَيْلٍ دُهْمٍ بُهْمٍ، أَلَا يَعْرِفُ خَيْلَهُ؟". قَالُوا: بَلَى يَا رَسُول اللَّهِ. قَال: "فَإِنَّهُمْ يَأْتُونَ يَوْمَ الْقِيَامَةِ غُرًّا مُحَجَّلِينَ مِنَ الْوَضُوءِ، وَأَنَا فَرَطُهُمْ عَلَى الْحَوْضِ، فَلَا يُذَادَنّ رَجُلٌ عَنْ حَوْضِي، كَمَا يُذَادُ الْبَعِيرُ الضَّالُّ، أُنَادِيهِمْ أَلَا هَلُمَّ، أَلَا هَلمّ فَيُقَال: إِنَّهُمْ قَدْ بَدَّلُوا بَعْدَكَ، فَأَقُول: فَسُحْقًا فَسُحْقًا فَسحْقًا".
[bookmark: _heading=h.ouad28in9wk4]Mālik reported from ʿAlāʾ ibn ʿAbd ar-Raḥmān from his father from Abū Hurayrah that the Messenger of Allāh ﷺ  went to the graveyard and said, ‘Peace be upon you, abode of a people who believe! We shall certainly be among you if Allāh wills. I wish that I had seen our brothers!’ The people said, ‘Oh Messenger of Allāh! Are we not your brothers?’ He said, ‘You are, rather, my Companions. Our brothers are those who have not yet come. And I will precede them to the Pond.’ They asked him, ‘O Messenger of Allāh! How will you recognise those of your nation who will come after you?’ He replied, ‘Tell me, does a man who has horses with white legs and white blazes on their foreheads among totally black horses not recognise which ones are his own?’ They said, ‘Of course, O Messenger of Allāh.’ 
He continued, “Even so will they come on the Day of Judgement with white marks on their foreheads, hands and feet from ablution, and I will precede them to the Pond. Some men will be driven away from the Pond as if they were straying camels, and I shall call out to them, 'Will you not come? Will you not come? Will you not come?'; and someone will say, 'They changed things after you.' Thus, I shall say, 'Then away with them, away with them, away with them!'”[footnoteRef:2625] [2625:  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), 171-172.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنِ الْعَلَاء بْنِ عَبْدِ الرَّحْمَنِ 
Mālik reported from ʿAlāʾ ibn ʿAbd ar-Raḥmān
[bookmark: _heading=h.648vxzms0x1c]ʿAlāʾ Ibn ʿAbd ar-Raḥmān
[bookmark: _heading=h.m4q6th95wi4t]Name & lineage
ʿAllāmah Zurqānī mentions his lineage as follows:
(العلاء بن عبد الرحمن) بن يعقوب الحُرَقِي، بضم الحاء المهملة وفتح الراء بعدها قاف، المدني.
ʿAlāʾ ibn ʿAbd ar-Raḥmān: ibn Yaʿqūb al-Ḥuraqī, with a ḍammah on the undotted ḥāʾ and a fatḥah on the rāʾ with a qāf following it, al-Madanī.[footnoteRef:2626] [2626:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:92.] 

They are three generations of tābiʿūn. ʿAllāmah Ibn ʿAbd al-Barr mentions:
والعلاء من التابعين بإدراكه أنس بن مالك، وأبوه من التابعين أدرك أبا هريرة وأبا سعيد، وجده يعقوب أدرك عمر بن الخطاب، فهو من كبار التابعين. 
ʿAlāʾ was from the tābiʿūn. He met Anas ibn Mālik. His father was a tābiʿī; he met Abū Hurayrah and Abū Saʿīd. His grandfather, Yaʿqūb, met ʿUmar ibn al-Khaṭṭāb; thus he was from the senior tābiʿūn.[footnoteRef:2627] [2627:  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), 13:5. ] 

His father was a freed slave of Ḥuraqah. ʿAllāmah Ibn Sa’d says:
العلاء بن عبد الرحمن بن يعقوب مولى الحُرَقة من جهينة. 
ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb, the freed slave of Ḥuraqah, from Juhaynah[footnoteRef:2628] [2628:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:420.] 

ʿAllāmah Ibn Khaythamah narrates from this narrator how ʿUthmān ruled that they will have their alliance with Ḥuraqah.
This entire clan is named after a female, as ʿAllāmah Ibn ʿAbd al-Barr states:
والحرقة: امرأة من جهينة، وهي فخذ من أفخاذ جهينة، ينسب إليه الحرقيون. 
Ḥuraqah was a woman from Juhaynah. It is a small sub-tribe of Juhaynah. The Ḥuraqīs are attributed to her.[footnoteRef:2629] [2629:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:5.] 

[bookmark: _heading=h.2tm0mq4yncy]Teachers
Imām Bukhārī mentions the names of two Companions whom he heard from:
سمع عبد الله بن عمر، وأنسا رضي الله عنهم، وأباه. 
He heard ʿAbdullāh ibn ʿUmar, Anas – may Allāh be pleased with them – and his father.[footnoteRef:2630] [2630:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 3:508.] 

ʿAllāmah Mizzī presents a more detailed list:
روى عن: إسحاق مولى زائدة (ر س)، وأنس بن مالك (م د ت س)، وزيد بن دارة مولى عثمان، وسالم بن عبد الله بن عمر (ي)، وعباس بن سهل بن سعد الساعدي، وعبد الله بن عمر ابن الخطاب، وعبد الرحمان بن كعب بن مالك، وابنه  (أبيه) عبد الرحمان ابن يعقوب (ر م ٤)، وعكرمة مولى ابن عباس، وعلي بن ماجدة (د)، ومعبد بن كعب بن مالك (م س)، ونعيم بن عبد الله المجمر (س)، وأبي السائب مولى هشام بن زهرة (ر م)، وأبي سعيد مولى عبد الله بن عامر بن كريز، وأبي كثير مولى محمد بن جحش (س).
He narrated from: Isḥāq, the freed slave of Zāʾidah, Anas ibn Mālik, Zayd ibn Dārah: the freed slave of ʿUthmān, Sālim ibn ʿAbdillāh ibn ʿUmar, ʿAbbās ibn Sahl ibn Saʿd as-Sāʿidī, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbd ar-Raḥmān ibn Kaʿb ibn Mālik, his father: ʿAbd ar-Raḥmān ibn Yaʿqūb, ʿIkrimah: the freed slave of Ibn ʿAbbās, ʿAlī ibn Mājidah, Maʿbad ibn Kaʿb ibn Mālik, Nuʿaym ibn ʿAbdillāh al-Mujmir, Abū as-Sāʾib: the freed slave of Hishām ibn Zuhrah, Abū Saʿīd: the freed slave of ʿĀmir ibn Kurayz and Abū Kathīr: the freed slave of Muḥammad ibn Jaḥsh.[footnoteRef:2631] [2631:  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), 22:520-521. ] 

[bookmark: _heading=h.ysjin0j0ct4e]Students
Imām Bukhārī writes the names of four of his main students:
روى عنه مالك، وشعبة، وعبيد الله بن عمر، وابن عجلان. 
Mālik, Shuʿbah, ʿUbayd Allāh ibn ʿUmar and Ibn ʿAjlān narrated from him.[footnoteRef:2632] [2632:  Imām Bukhārī (n 6) 3:509.] 

ʿAllāmah Ibn ʿAbd al-Barr highlights the two Sufyāns as his main students:
روى عنه جماعة من الأئمة، منهم: مالك، وشعبة، والثوري، وابن عيينة. 
A group of imāms narrated from him; among them are Mālik, Shuʿbah, Thawrī and Ibn ʿUyaynah.[footnoteRef:2633] [2633:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:5.] 

ʿAllāmah Mizzī mentions the names of many others: 
روى عنه: إسماعيل بن جعفر بن أبي كثير (ر م ٤)، وإسماعيل بن زكريا (د)، والحسن بن الحر، وحفص بن ميسرة الصنعاني (م)، وخارجة بن مصعب الخراساني، وروح بن القاسم (ر م س)، وزهير بن محمد التميمي (د)، وزيد بن أبي أنيسة (س)، وسعد بن سعيد الأنصاري، وسعيد بن أبي هلال، وسفيان الثوري، وسفيان بن عيينة (ر م د س ق)، وسليمان بن بلال (ي م د)، وشبل بن عباد المكي، وابنه شبل بن العلاء بن عبد الرحمان، وشعبة بن الحجاج (ر م ق)، وطارق بن عبد الرحمان ابن القاسم، وعباد بن كثير الثقفي (د)، وعبد الله بن جعفر المدينيي (ت)، وأبو أويس عبد الله بن عبد الله المدني (م ت)، وعبد الحميد ابن جعفر الأنصاري (ت س)، وعبد الرحمان بن إبراهيم القاص المدني نزيل كرمان، وعبد الرحمان بن إسحاق المدني، وعبد الرحمن بن ثابت بن ثوبان الدمشقي، وعبد السلام بن حفص، وعبد العزيز بن أبي حازم (ر ق)، وعبد العزيز بن محمد الدراوردي (ر م ٤)، وعبد الملك بن جريج (ر م)، وعبيد الله بن عمر العمري (س)، وأبو العميس عتبة بن عبد الله المسعودي (س)، وفليح بن سليمان (س)، ومالك بن أنس (رم د ت س)، ومحمد بن إسحاق ابن يسار (ر)، ومحمد بن جعفر بن أبي كثير (م)، ومحمد بن عجلان، ومسلم بن خالد الزنجي (د ق)، ومصعب بن ثابت، وورقاء بن عمر اليشكري، والوليد بن كثير المدني، وأبو زكير يحيى بن محمد بن قيس المدني (م ت). 
Those who narrated from him are: Ismāʿīl ibn Jaʿfar Ibn Abī Kathīr, Ismāʿīl ibn Zakariyyā, Ḥasan ibn al-Ḥurr, Ḥafṣ ibn Maysarah aṣ-Ṣanʿānī, Khārijah ibn Muṣʿab al-Khurāsānī, Rawḥ ibn al-Qāsim, Zuhayr ibn Muḥammad at-Tamīmī, Zayd ibn Abī Unaysah, Saʿ d ibn Saʿīd al-Anṣārī, Saʿīd ibn Abī Hilāl, Sufyān ath-Thawrī, Sufyān ibn ʿUyaynah, Sulaymān ibn Bilāl, Shibl ibn ʿUbbād al-Makkī, his son: Shibl ibn ʿAlāʾ ibn ʿAbd ar-Raḥmān, Shuʿbah ibn al-Ḥajjāj, Ṭāriq ibn ʿAbd ar-Raḥmān ibn al-Qāsim, ʿUbbād ibn Kathīr ath-Thaqafī, ʿAbdullāh ibn Jaʿfar al-Madīnī, Abū Uways ʿAbdullāh ibn ʿAbdillāh al-Madanī, ʿAbd al-Ḥamīd ibn Jaʿfar al-Anṣārī, ʿAbd ar-Raḥmān ibn Ibrāhīm al-Qāṣ al-Madanī but resides in Kirmān, ʿAbd ar-Raḥmān ibn Isḥāq al-Madanī, ʿAbd ar-Raḥmān ibn Thābit ibn Thawbān ad-Dimashqī, ʿAbd as-Salām ibn Ḥafṣ, ʿAbdullāh Ibn Abī Ḥāzim, ʿAbd al-ʿAzīz ibn Muḥammad ad-Darāwardī, ʿAbd al-Mālik ibn Jurayj, ʿUbayd Allāh ibn ʿUmar al-ʿUmarī, Abū ’l-ʿUmays ʿUtbah ibn ʿAbdillāh al-Masʿūdī, Fulayḥ ibn Sulaymān, Mālik ibn Anas, Muḥammad ibn Isḥāq ibn Yasār, Muḥammad ibn Jaʿfar ibn Abī Kathīr, Muḥammad ibn ʿAjlān, Muslim ibn Khālid az-Zinjī, Muṣʿab ibn Thābit, Warqāʾ ibn ʿUmar al-Yashkurī, Walīd ibn Kathīr al-Madanī and Abū Zakīr Yaḥyā ibn Muḥammad Ibn Qays al-Madanī.[footnoteRef:2634] [2634:  ʿAllāmah Mizzī (n 7) 22:521-522.] 

ʿAlāʾ would narrate from a book of his. However, his condition was that people should hear the entire book from him. ʿAllāmah Ibn Saʿd quotes from Imām Mālik via ʿAllāmah Wāqidī:
كانت عند ‌العلاء ‌بن ‌عبد ‌الرحمن بن يعقوب صحيفة يحدث بما فيها، قال: فكان إذا أتاه الرجل يكتب بعضا ويدع بعضا. قال العلاء: إما أن تأخذوها جميعا وإما أن تدعوها جميعا. 
ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb had a booklet from which he would narrate. When a man would come to him, write parts of the booklet and leave out certain parts, ʿAlāʾ would say, ‘Either take it all or leave it all.’[footnoteRef:2635] [2635:  ʿAllāmah Ibn Saʿd (n 4) 5:420.] 

[bookmark: _heading=h.i4kh0vspkoys]Status in ḥadith
Imām Aḥmad approved of this narrator. His son, ʿAbdullāh, says:
سمعت أبي يقول: العلاء بن عبد الرحمن ثقة. 
I heard my father saying, ‘ʿAlāʾ ibn ʿAbd ar-Raḥmān was reliable.’[footnoteRef:2636] [2636:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:5.] 

 ʿAllāmah ʿIjlī listed him in his Ath-Thiqāt.[footnoteRef:2637]  [2637:  ʿAllāmah Abū ’l-Ḥasan Aḥmad ibn ʿAbdullāh 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), 2:150.] 

 ʿAllāmah Ibn Saʿd quotes from ʿAllāmah Wāqidī:
قال محمد بن عمر: وصحيفة العلاء بالمدينة مشهورة. وكان ثقة كثير الحديث ثبتا. 
Muḥammad ibn ʿUmar stated, ‘The booklet of ʿAlāʾ is well known in Madīnah. He was reliable, narrated many narrations and was solid.’[footnoteRef:2638] [2638:  ʿAllāmah Ibn Saʿd (n 4) 5:420.] 

ʿAllāmah Dhahabī describes him, saying:
الإمام، المحدث، الصدوق 
The imām, muḥaddith and truthful one[footnoteRef:2639] [2639:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 6:186. ] 

There are all praises for him. 
In contrast to all these lofty words regarding him, ʿAllāmah Ibn Ḥibbān praised him but added a remark that could negatively affect his narrations. He says:
وكان متقنا ربما وهم.  
He was precise but would occasionally err.[footnoteRef:2640] [2640:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 105.] 

In this manner, ʿAllāmah Ibn Ḥibbān agreed that he was reliable, but he claimed that ʿAlāʾ does tend to make a few mistakes. 
ʿAllāmah Khalīlī claimed that there are differences regarding him, especially regarding the narrations that he narrates independently. He says:
العلاء بن عبد الرحمن بن يعقوب مولى الحرقة: مديني، مختلف فيه؛ لأنه يتفرد بأحاديث لا يتابع عليها. 
ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb, the freed slave of Ḥuraqah: He was a madanī and a controversial [narrator] because he narrated certain solitary reports for which there are no corroboration.[footnoteRef:2641] [2641:  ʿAllāmah Abū Yaʿlā Khalīl ibn ʿAbdillāh al-Khalīlī al-Qazwīnī, Al-Irshād fī Maʿrifat ʿUlamāʾ al-Ḥadīth (Riyadh: Maktabat ar-Rushd, 1989), 1:218.] 

However, these are all the views of later scholars. They are speaking against a narrator of the Muwaṭṭaʾ. Hence, we need to get to the bottom of this and determine whether these accusations are accurate and in place. For that, we have to go back to the earlier scholars to find out if any past scholar really did criticise him.
By examining the verdicts of earlier scholars, we find that it was only Yaḥyā ibn Maʿīn who criticised this narrator. ʿAllāmah Ibn Abī Khaythamah quotes:
سمعت يحيى بن معين يقول: لم يزل الناس يتقون حديث العلاء بن عبد الرحمن. 
I heard Yaḥyā ibn Maʿīn say, ‘People would always avoid the narrations of ʿAlāʾ ibn ʿAbd ar-Raḥmān.’[footnoteRef:2642] [2642:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah, At-Tārīkh al-Kabīr, better known as Tārīkh Ibn Abī Khaythamah (Cairo: al-Fārūq al-Ḥadīthiyyah, 2004), 2:295.] 

After quoting this, ʿAllāmah Ibn ʿAbd al-Barr remarks:
ليت شعري، مَن الناس الذين كانوا يتقون حديثه؟ وقد حدث عنه هؤلاء الأئمة الجلة، وجماعة غيرهم كثيرة. 
How astonishing! Who are those who would avoid his narrations whilst these lofty imāms narrated from him as well as a large group other than them?![footnoteRef:2643] [2643:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:5.] 

We mentioned that Shuʿbah and Imām Mālik narrated from him. They were two great imāms who would cautiously choose their teachers, and they both would ensure their level best not to narrate from anyone who was weak. 
Yes, independently, there may have been times when they inadvertently narrated from a weak person. But, when both of them narrate from a person, the chances are quite slim for them both to unite on narrating from a weak narrator. Hence, with clear statements of other scholars approving of him, we have more reason to believe that, indeed, this was a reliable narrator.
ʿAllāmah Abū Yūsuf al-Fasawī first claimed that he was reliable, and then he highlighted the point that since Imām Mālik is clearly taking his name in the Muwaṭṭāʾ, it indicates that Imām Mālik considered him to reliable. He says:
والعلاء ابن ‌عبد ‌الرحمن ‌بن ‌يعقوب مولى الحرقيين: ثقة هو وأبوه، ومن كان من أهل العلم ونصح نفسه علم أن كل من وضعه مالك في موطإه وأظهر اسمه ثقة، تقوم به الحجة. 
ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb, the freed slave of the Ḥuraqīs: he was reliable as well as his father. Scholars of knowledge and those who are sincere know well that whomsoever Mālik mentioned in his Muwaṭṭaʾ and made his name clear, his narration can be used as main evidence.[footnoteRef:2644] [2644:  ʿAllāmah Abū Yūsuf Yaʿqūb ibn Sufyān al-Fasawī, Al-Maʿrifah wa ’t-Tārīkh  (Baghdad: Maṭbaʿat al-Irshād, 1974), 1:349-350.] 

Nevertheless, to demonstrate how rigid Imām Yaḥyā ibn Maʿīn was in his view, I will quote a few of the other verdicts of Yaḥyā ibn Maʿīn from Al-Kāmil. ʿAllāmah Ibn ʿAdī quotes the various statements of Yaḥyā ibn Maʿīn under his entry in Al-Kāmil:
حدثنا محمد بن أحمد الدولابي قال: ثنا عباس، عن يحيى: سئل عن العلاء بن عبد الرحمن وسهيل فلم يقو أمرهما.
حدثنا أحمد بن علي، ثنا عبد الله بن الدورقي قال يحيى: العلاء بن عبد الرحمن ليس بالقوي. 
Muḥammad ibn Aḥmad ad-Dūlābī narrated to us, saying: ʿAbbās narrated to us from Yaḥyā that he was asked regarding ʿAlāʾ ibn ʿAbd ar-Raḥmān and Suhayl, and he did not grade them as strong.
Aḥmad ibn ʿAlī narrated to us [saying]: ʿAbdullāh ibn ad-Dawraqī narrated to us, saying: Yaḥyā said, ‘ʿAlāʾ ibn ʿAbd ar-Raḥmān is not strong.’[footnoteRef:2645] [2645:  ʿAllāmah Abū Aḥmad ʿAbdullāh ibn ʿAdī al-Jurjānī, Al-Kāmil fī ’ḍ-Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 6:372. ] 

ʿAllāmah Ibn ʿAdī then quotes with another chain from Yaḥyā ibn Maʿīn:
حدثنا محمد بن علي، قال: ثنا عثمان بن سعيد، قال: سألت يحيى بن معين، عن العلاء بن عبد الرحمن، عن أبيه كيف حديثهما فقال ليس به بأس قلت هو أحب إليك أم سعيد المقبري قال سعيد المقبري أوثق والعلاء ضعيف.
Muḥammad ibn ʿAlī narrated to us, saying: ʿUthmān ibn Saʿīd narrated to us, saying, “I asked Yaḥyā ibn Maʿīn regarding the ḥadīth of ʿAlāʾ ibn ʿAbd ar-Raḥmān from his father. He replied, ‘There is no problem with him.’ I asked, ‘Do you prefer him more or Saʿīd al-Maqburī?’ He said, ‘Saʿīd al-Maqburī is more reliable, and ʿAlāʾ is weak.’”[footnoteRef:2646] [2646:  Ibid.] 

Since this verdict of Yaḥyā ibn Maʿīn contradicts the praises, Ḥāfiẓ Ibn Ḥajar tried to interpret this last statement of Yaḥyā ibn Maʿīn by saying:
يعني بالنسبه إليه يعني كأنه لما قال أوثق خشي أنه يظن أنه يشاركه في هذه الصفة وقال أنه ضعيف. 
I.e. [Saʿīd al-Maqburī is more reliable, and ʿAlāʾ is weak] in comparison to Saʿīd. When he used the word ‘more reliable’, he feared that it could be assumed that ʿAlāʾ shares this characteristic with Saʿīd; thus, he said that ʿAlāʾ is weak.[footnoteRef:2647] [2647:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 8:187.Ḥāfiẓ Ibn Ḥajar, ] 

However, other clear verdicts of Yaḥyā ibn Maʿīn clearly indicate that he did not consider this narrator.
ʿAllāmah Ibn ʿAdī then presented two examples of where this narrator is said to have erred. Yet, he himself dismisses the second example by saying that numerous reliable narrators quoted the narration in the same way (hence, ʿAlāʾ cannot be weakened due to having ample support).  He then concludes:
وللعلاء بن عبد الرحمن نسخ، عن أبيه، عن أبي هريرة يرويها، عن العلاء الثقات وما أرى بحديثه بأسا وقد روى عن شعبة ومالك، وابن جريج ونظرائهم. 
ʿAlāʾ ibn ʿAbd ar-Raḥmān has a manuscript where he narrates from his father, who narrates from Abū Hurayrah. Reliable narrators narrate this manuscript from ʿAlāʾ, and I do not see any issue with his ḥadīths considering that Shuʿbah, Mālik, Ibn Jurayj and their likes narrated from him.[footnoteRef:2648] [2648:  ʿAllāmah Ibn ʿAdī (n 21) 6:374.] 

Since it was only Yaḥyā ibn Maʿīn who spoke against this narrator, those who were unaware of his statements assumed that everyone approves of him. Thus, Imām Aḥmad says:
هو ثقة، لم أسمع أحدا ذكر العلاء بسوء. 
He was reliable. I did not hear anyone mentioning anything negative on ʿAlāʾ.[footnoteRef:2649] [2649:  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), 8:84.] 

ʿAllāmah Ibn ʿAbd al-Barr simply discarded these verdicts of Yaḥyā ibn Maʿīn. He says:
كان ابن معين لا يرضاه، وليس قوله فيه بشيء. 
Ibn Maʿīn was not well-pleased with him, but his statement regarding him holds no weight.[footnoteRef:2650] [2650:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:5.] 

After evaluating the various verdicts and remarks on this narrator, ʿAllāmah Dhahabī concludes:
قلت: لا ينزل حديثه عن درجة الحسن، لكن يتجنب ما أنكر عليه.
I say: His narrations do not downgrade from the status of ḥasan, but those that are disapproved should be avoided.[footnoteRef:2651] [2651:  ʿAllāmah Dhahabī (n 15) 6:187.] 

Notwithstanding that, even the conclusion of ʿAllāmah Dhahabī is incorrect. He based it on the verdicts of Yaḥyā ibn Maʿīn. 
Likewise, the conclusion of Ḥāfiẓ Ibn Ḥajar is also incorrect. He writes in Taqrīb at-Tahdhīb:
صدوق ربما وهم من الخامسة. 
He was truthful but would occasionally err. He was from the fifth category of narrators.[footnoteRef:2652] [2652:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 761. ] 

Shaykh Bashshār ʿAwwād and Shaykh Shuʿayb al-Arnāʾūt comment:
بل: ثقة، فقد روى عنه جمع غفير من الثقات، منهم: مالك بن أنس، وإسماعيل بن جعفر، والسفيانان، وشعبة، والدراوردي، وعبيد الله العمري، وغيرهم. ووثقه أحمد، والترمذي، وابن سعد، والعجلي، وقال النسائي: ليس به بأس، وقال أبو زرعة: ليس هو بأقوى ما يكون، وقال أبو حاتم: صالح، روى عنه الثقات، ولكنه أنكر من حديثه أشياء، وقال ابن عدي: ما أرى به بأسًا، واحتج به مسلم في "صحيحه". وضعفه ابن معين وحده. 
In fact, he was reliable for, indeed, a large number of reliable narrators reported from him; among them are: Mālik ibn Anas, Ismāʿīl ibn Jaʿfar, the two Sufyāns, Shuʿbah, Darāwardī, ʿUbayd Allāh al-ʿUmarī and others. Aḥmad, Tirmidhī, Ibn Saʿd and ʿIjlī authenticated him. Nasāʾī stated, ‘There is no issue with him.’ Abū Zurʿah said, ‘He is not as strong as he used to be.’ Abū Ḥātim mentioned, ‘[He was] pious. Reliable narrators reported from him, but certain narrations of his are disapproved. Ibn ʿAdī said, ‘I d not see any issue with him.’ Muslim used his narration as a main evidence in his Ṣaḥīḥ. It is only Ibn Maʿīn who graded him as weak.[footnoteRef:2653] [2653:  Dr. Bashshār ʿAwwād Maʿrūf and Shaykh Shuʿayb al-Arnaʾūṭ, Taḥrīr Taqrīb at-Tahdhīb (Beirut: Muʾassasat ar-Risālah, 1997), 3:130.] 

Given that he was reliable, Imām Muslim also narrated from him. Ḥāfiẓ Ibn Ḥajar says:
وقد أخرج له مسلم من حديث المشاهير دون الشواذ وقال الترمذي هو ثقة عند أهل الحديث. 
Muslim brought well-known narrations from him, excluding those that are shādh. Tirmidhī stated he was reliable according to the scholars of ḥadīth.[footnoteRef:2654] [2654:  Tahdhīb at-Tahdhīb (n 23) 8:187.] 

[bookmark: _heading=h.c46gatyqhprh]Amount of narrations
Imām Mālik transmitted ten ḥadīths from him. ʿAllāmah Ibn ʿAbd al-Barr says:
لمالك عن العلاء بن عبد الرحمن عشرة أحاديث مرفوعة، أحدها مقطوع. 
Mālik narrated ten marfūʿ ḥadīths from ʿAlāʾ ibn ʿAbd ar-Raḥmān, with only one of them being maqṭūʿ .[footnoteRef:2655] [2655:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:6.] 

[bookmark: _heading=h.d39ozehg6nlr]Date of demise
There are different views regarding his date of demise.
i. 138 AH
ʿAllāmah Dhahabī claimed that he passed away in 138 AH. He says:
توفي العلاء: سنة ثمان وثلاثين ومائة. 
ʿAlāʾ passed away in the year 138 (AH).[footnoteRef:2656] [2656:  ʿAllāmah Dhahabī (n 15) 6:187.] 

Likewise, Abū Muḥammad al-Hijrānī also chose this view. He says:
توفي فيما أظن سنة ثمان وثلاثين ومائة. 
He passed away, according to what I assume, in 138 (AH).[footnoteRef:2657] [2657:  ʿAllāmah Abū Muḥammad Ṭayyib ibn ʿAbdillāh al-Hijrānī, Qilādat an-Naḥr fī Wafayāt Aʿyān ad-Dahr (Jeddah: Dār al-Minhāj, 2008), 2:126.] 

ii. 137 AH
ʿAllāmah Ibn ʿAbd al-Barr felt that he passed away in 137 AH. Thus, he says:
وتوفي العلاء في خلافة أبي جعفر، سنة سبع وثلاثين ومئة. 
ʿAlāʾ passed away during the caliphate of Abū Jaʿfar in the year 137 (AH).[footnoteRef:2658] [2658:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:6.] 

ʿAllāmah Ibn Saʿd simply said:
وكانت له سن، وبقى إلى أول خلافة أبي جعفر. 
He experienced many years; he lived until the beginning of the caliphate of Abū Jaʿfar.[footnoteRef:2659] [2659:  ʿAllāmah Ibn Saʿd (n 4) 5:420.] 

The explanation of this is from Khalīfah ibn Khayyāṭ. Under the chapter of the year 138 (AH) in his Tārīkh, he writes:
وفي أول خلافة أبي جعفر مات ‌العلاء ‌بن ‌عبد ‌الرحمن مولى الحرقة وسليمان ابن سحيم. 
During the beginning of the caliphate of Abū Jaʿfar, ʿAlāʾ Ibn ʿAbd ar-Raḥmān, the freed slave of Ḥuraqah, and Sulaymān ibn Suḥaym.[footnoteRef:2660] [2660:  ʿAllāmah Abū ʿAmr Khalīfah ibn Khayyāṭ al-Laythī al-ʿUṣfurī, Tārīkh Khalīfah Ibn Khayyāṭ (Riyadh: Dār Ṭaybah, 1985), 417.] 

iii. 132 AH
ʿAlī ibn al-Madīnī opined that he passed away in 132 AH. Imām Bukhārī quotes from him:
قال علي: أراه مات سنة ثنتين وثلاثين ومائة. 
ʿAlī stated, ‘My view is that he passed away in the year 132 (AH).’[footnoteRef:2661] [2661:  Imām Bukhārī (n 6) 3:509.] 

ʿAllāmah Ibn Ḥibbān also chose that it was in the year 132 AH. He says:
مات سنة ثنتين وثلاثين ومائة. 
He passed away in the year 132 (AH).[footnoteRef:2662] [2662:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 16) 105.] 

iv. 130s
Other scholars did not specify the year. They simply said that he passed in the thirties. Ḥāfiẓ Ibn Ḥajar mentioned this in Taqrīb:
مات سنة بضع وثلاثين. 
He passed away during the 130s (AH).[footnoteRef:2663] [2663:  Ḥāfiẓ Ibn Ḥajar, Taqrīb at-Tahdhīb (n 28) 761.] 

ʿAllāmah Zurqānī followed him. He thus states:
 مات سنة بضع وثلاثين ومائة. 
He passed away during the 130s (AH).[footnoteRef:2664] [2664:  ʿAllāmah Zurqānī (n 2) 1:92.] 

ʿAlāʾ ibn ʿAbd ar-Raḥmān narrated…
عَنْ أَبِيهِ 
From his father.
[bookmark: _heading=h.dfbvwoh2ogb6]The Father of ʿAlāʾ ibn ʿAbd ar-Raḥmān
[bookmark: _heading=h.ubq0mf7qtcsh]Name & lineage
He was ʿAbd ar-Raḥmān ibn Yaʿqūb al-Juhanī al-Madanī, the freed slave of Ḥuraqah.[footnoteRef:2665] [2665:  Ibid.] 

[bookmark: _heading=h.i8hem9mt4222]Teachers
ʿAllāmah Ibn Saʿd lists the name of only one teacher; the very person from whom he is narrating this:
وروى عن أبى هريرة. 
He narrated from Abū Hurayrah.[footnoteRef:2666] [2666:  ʿAllāmah Ibn Saʿd (n 4) 5:236.] 

ʿAllāmah Ibn Abī Khaythamah quotes a proof to indicate that his father did indeed hear ḥadīths directly from Abū Hurayrah:
حدثنا إسماعيل بن أبي أويس، قال: حدثني أبي عن ‌العلاء ‌بن ‌عبد ‌الرحمن بن يعقوب الحرقي؛ قال سمعت من أبي ومن أبي السائب وكانا جليسين لأبي هريرة. 
Ismāʿīl ibn Abī Uways narrated to us, saying: My father narrated to me from ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb al-Ḥuraqī, who said: I heard from my father and from Abū ’s-Sāʾib, both of whom were companions/would sit in Abū Hurayrah’s gathering [of knowledge].[footnoteRef:2667] [2667:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah, At-Tārīkh al-Kabīr, better known as Tārīkh ibn Abī Khaythamah as-sifr ath-thānī (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2006), 1:429.] 

Imām Bukhārī adds the name of another teacher:
سمع أبا سعيد، وأبا هريرة. 
He heard from Abū Saʿīd and Abū Hurayrah.[footnoteRef:2668] [2668:  Imām Bukhārī (n 6) 3:366.] 

Furthermore, ʿAllāmah Ibn Abī Ḥātīm added the name of Ibn ʿUmar. He says:
روى عن أبى هريرة وابن عمر. 
He narrated from Abū Hurayrah and Ibn ʿUmar.[footnoteRef:2669] [2669:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 5:301.] 

Looking at the earlier books and various chains, ‘Allāmah Mizzī made his list of all the teachers:
روى عن: عبد الله بن عباس، وعبد الله بن عمر بن الخطاب، وعبد الرحمان بن يامين المدني، وعبد الملك بن نوفل بن الحارث، وهانئ مولى علي بن أبي طالب (عس) وأبيه يعقوب مولى الحرقة (ت)، وأبي سعيد الخدري (د س ق)، وأبي سلمة بن عبد الرحمان، وأبي هريرة (ر م ٤). 
He narrated from: ʿAbdullāh ibn ʿAbbās, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbd ar-Raḥmān ibn Yāmīn al-Madanī, ʿAbdullāh ibn Nawfal ibn al-Ḥārith, Hāni’ the freed slave of ʿAlī ibn Abī Ṭālib, his father Yaʿqūb the freed slave of al-Ḥuraqah, Abū Saʿīd al-Khudrī, Abū Salamah ibn ʿAbd ar-Raḥmān and Abū Hurayrah.[footnoteRef:2670] [2670:  ʿAllāmah Mizzī (n 7) 18:18.] 

[bookmark: _heading=h.zfv6y9xv4utu]Students
ʿAllāmah Ibn Abī Ḥātim mentions his students:
روى عنه ابنه العلاء ومحمد بن إبراهيم التيمي سمعت أبي يقول ذلك. 
His son ʿAlāʾ and Muḥammad ibn Ibrāhīm at-Taymī narrated from him; I heard my father saying this.[footnoteRef:2671] [2671:  ʿAllāmah Ibn Abī Ḥātim (n 45) 5:301.] 

ʿAllāmah Mizzī lists the names of a few other students:
روى عنه: سالم أبو النضر، وعمر بن حفص بن ذكوان، وابنه العلاء بن ‌عبد ‌الرحمن ‌بن ‌يعقوب (رم)، ومحمد بن إبراهيم بن الحارث التيمي (س)، ومحمد بن عجلان، ومحمد بن عمرو بن علقمة (س). 
Those who narrated from him are: Sālim Abū ’n-Naḍr, ʿUmar ibn Ḥafṣ ibn Dhakwān, his son: ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb, Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī, Muḥammad ibn ʿAjlān and Muḥammad ibn ʿAmr ibn ʿAlqamah.[footnoteRef:2672] [2672:  ʿAllāmah Mizzī (n 7) 18:19.] 

[bookmark: _heading=h.sbwgiwz9gk47]Status in ḥadīth
ʿAllāmah ʿIjlī listed him in his Ath-Thiqāt. He writes:
‌عبد ‌الرحمن ‌بن ‌يعقوب مولى الحرقة مدني تابعي ثقة. 
ʿAbd ar-Raḥmān ibn Yaʿqūb, the freed slave of Ḥuraqah, [he was] a madanī and tābiʿī and reliable.[footnoteRef:2673] [2673:  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), 2:92.] 

ʿAllāmah Ibn Ḥibbān also listed his name in his Ath-Thiqāt[footnoteRef:2674]. In Mashāhīr ʿUlamāʾ al-Amṣār, he says: [2674:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:108.] 

من المتقنين. 
He was from the precise narrators.[footnoteRef:2675] [2675:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 16) 98.] 

In Al-Kāshif, ʿAllāmah Dhahabī says:
ثقة. 
[He was] reliable.[footnoteRef:2676] [2676:  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-Thaqāfat al-Islāmiyyah / Muʾassasat ʿUlūm al-Qurʾān, 1992), 1:649.] 

Ḥāfiẓ Ibn Ḥajar concludes with the same and says regarding him:
ثقة. 
[He was] reliable.[footnoteRef:2677] [2677:  Ḥāfiẓ Ibn Ḥajar, Taqrīb at-Tahdhīb (n 28) 605.] 

He narrates:
 عَنْ أَبِي هُرَيْرَة: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ خَرَجَ إِلَى الْمَقْبَرَةِ 
From Abū Hurayrah that the Messenger of Allāh ﷺ  went to the graveyard
[bookmark: _heading=h.755faewetmom]Explanation of the Word: ‘Maqbarah’
ʿAllāmah Ibn al-ʿArabī mentions that the bāʾ can be read with two vowels:
يقال: مقبرة بفتح الباء وضمها. 
It is said, ‘maqbarah’, with a fatḥah on the bāʾ as well as a ḍammah.[footnoteRef:2678] [2678:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:98. ] 

ʿAllāmah Yafrīnī says that he heard the Arabs also pronouncing it with a kasrah:
وبعض أهل الحجاز يقولون: مقبرة بكسر الباء. وقد سمعت: مشرُقة ومشرَقة. 
Some Hijazi says, ‘maqbirah’ with a kasrah on the bāʾ. And I certainly heard: ‘mashruqah’ and ‘mashraqah’.[footnoteRef:2679] [2679:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Ḥaqq ibn Sulaymān al-Yafuranī al-Tilimsānī, Al-Iqtiḍāb fī Gharīb al-Muwaṭṭaʾ wa Iʿrābi-hi ʿala ’l-Abwāb (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:54.] 

Therefore, Imām Nawawī says:
أما المقبرة فبضم الباء وفتحها وكسرها ثلاث لغات الكسر قليل. 
As for ‘maqbarah’, it is [read with] a ḍammah on the bāʾ as well as a fatḥah and a kasrah. There are three pronunciations albeit the kasrah is rare.[footnoteRef:2680] [2680:  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), 3:137. ] 

ʿAllāmah Zurqānī explains the meaning of ‘maqbarah’:
موضع القبور
The place of graves[footnoteRef:2681] [2681:  ʿAllāmah Zurqānī (n 2) 1:92.] 

This proves the permissibility of visiting graves. 
A narration comes later on in the Muwaṭṭaʾ (ḥadīth 1359, page 772) speaking of the prior prohibition of the Prophet ﷺ from visiting graves and the subsequent permission. If Allāh wills, we shall discuss the ruling in more detail when we reach there. For now, we may suffice with what ʿAllāmah Ibn ʿAbd al-Barr mentioned in Al-Istidhkār when commenting on this narration:
ولا خلاف في إباحة ‌زيارة ‌القبور للرجال وكراهيتها للنساء. 
There is no difference of opinion regarding the permissibility of visiting graves for men and the dislike of doing so for females.[footnoteRef:2682] [2682:  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 min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:162.] 

When they entered the graveyard:
 فَقَال: "السَّلَامُ عَلَيْكُمْ"
And he said, ‘Peace be upon you.’
ʿAllāmah Zurqānī explains the reason:
ليحصل لهم ثواب التحية وبركتها. 
In order for them (the deceased ones) to attain the rewards and blessings of the greeting.[footnoteRef:2683] [2683:  ʿAllāmah Zurqānī (n 2) 1:92.] 

 دَارَ
Abode
[bookmark: _heading=h.df816cgl6r9f]Explanation of the Word: ‘Dār’
Here, the word ‘dār’ can be read with two iʿrābs (case ending). ʿAllāmah Zurqānī quotes:
قال ابن قرقول: بنصب دار على الاختصاص أو النداء المضاف والأول أظهر، قال: ويصح الجر على البدل من الكاف والميم في عليكم.
Ibn Qurqūl said, ‘[It is read] with ‘dār’ in the accusative form (having a fatḥah) due to ikhtiṣāṣ[footnoteRef:2684] or because it is a nidāʾ (vocative) which is muḍāf (attributed to something), but the first one seems more correct. And the genetive case will also be correct if it (‘dār’) is a badal (apositive) of the kāf and the mīm in ‘alay-kum’.’[footnoteRef:2685] [2684:  The presence of an omitted verb such as ‘akhuṣṣu’ or ‘aʿnī’ – I specify, I am specifically speaking of or I mean – after pronouns, in this case, being ‘kum’, to specify whom the pronoun is referring to.]  [2685:  ʿAllāmah Zurqānī (n 2) 1:92.] 

With a fatḥah, the meaning is broader. ʿAllāmah Zurqānī says:
والمراد بالدار على هذين الوجهين الأخيرين الجماعة أو الأهل، وعلى الأول مثله أو أهل المنزل. 
The meaning of ‘dār’ based on these last two cases (being in the accusative form because it is a nidāʾ which is muḍāf or the genetive case as a badal of ‘kum’) is ‘group’ or ‘people’, and based on the first meaning, it is the same or [it means] inhabitants of the place.[footnoteRef:2686] [2686:  Ibid.] 

Also explaining the meaning, ʿAllāmah Abū ’l-Walīd al-Bājī says:
إلا أن قوله عليكم يدل على أن المراد بالسلام أهلها فكأنه قال السلام عليكم أهل ‌دار ‌قوم مؤمنين. 
The statement ‘ʿalay-kum’ denotes that the greeting was intended for the inhabitants of that abode. Hence, it is as though he ﷺ said, ‘Peace be upon you, Oh inhabitants of the abode of those who believe.’[footnoteRef:2687] [2687:  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.), 1:69. ] 

ʿAllāmah Ibn al-ʿArabī explains:
يريد يا أهل دار قوم مؤمنين، كما قال عز وجل: ﴿وَسْـَٔلِ ٱلْقَرْيَةَ﴾ يريد أهل القرية. 
It means: ‘o inhabitants of the abode of the believers’, like how Allāh – ʿAzza wa-Jalla – has said, ‘ask the town’[footnoteRef:2688] i.e. the people of the town.[footnoteRef:2689] [2688:  Qurʾān: 12:82.]  [2689:  ʿAllāmah Ibn al-ʿArabī (n 54) 2:98.] 

He says further:
وذلك كثير في فصاحة العرب، تعبر بالمنزل عن أهله. 
This is quite frequent in the eloquent speech of the Arabs. The abode is mentioned to refer to the inhabitants.[footnoteRef:2690] [2690:  Ibid, 2:99.] 

قَوْمٍ مُؤمِنِينَ 
Of a people who believe
[bookmark: _heading=h.pcfe45o9dxla]The Hearing of the Deceased
If the Prophet ﷺ greeted and addressed them, it means that they could hear. But how could the dead hear?
 ʿAllāmah Abū ’l-Walīd al-Bājī explains:
ويحتمل أن يحيوا فيسمعوا سلامه ويحتمل أن يسلم عليهم مع كونهم أمواتا وهو أظهر لامتثال أمته بعده لذلك. 
It is possible that they were given life to be able to hear his greeting, or it is also possible that he (ﷺ) greeted them whilst they were deceased; this is more apparent due to the conformity of his nation thereafter.[footnoteRef:2691] [2691:  ʿAllāmah Bājī (n 62) 1:69.] 

Numerous narrations prove that the Prophet ﷺ greet the deceased, and therefore, this is the Sunnah when visiting the graveyard. 
ʿAllāmah Ibn al-ʿArabī says:
فيه: أن من دخل المقبرة فينبغي له أن يسلم عند دخوله [...] وقال مالك - رحمه الله -: وهي السنة لكل من دخل المقبرة أن يقول مثل قول النبي - صلى الله عليه وسلم -، وهي السنة في كل مار بمقبرة. 
This denotes that whoever enters a graveyard, then it is preferable for him to greet when entering […] Mālik – may Allāh have mercy on him – said, ‘It is Sunnah for whoever enters the graveyard to repeat the same speech as the Prophet ﷺ. It is Sunnah for even everyone who passes by the graveyard.’[footnoteRef:2692] [2692:  ʿAllāmah Ibn al-ʿArabī (n 54) 2:98.] 

Some scholars use these types of narrations to prove that the dead can hear. ʿAllāmah Ibn al-ʿArabī explains:
احتج بعض علمائنا بهذا الحديث بأن الأرواح على أفنية القبور.
وقال قوم: كانت الأرواح وقت سلامه في قبورها، أو على أفنية قبورها.
وقال بعض العلماء: يحتمل أن يسمعوه حيث ما كانوا، والله أعلم. 
Some of our scholars used this narration as proof that souls are in the graveyards.
Some stated that the souls were in the graves at the time when he ﷺ greeted or they were in the graveyards.
Some scholars mentioned that, probably, they hear him (ﷺ) whether they may be. And Allāh knows best.[footnoteRef:2693] [2693:  Ibid, 2:100.] 

Thereafter, the Prophet ﷺ  addressed them saying:
وَإِنَّا إِنْ شَاءَ اللَّهُ بِكُمْ لَاحِقُونَ 
We shall certainly be among you if Allāh wills
[bookmark: _heading=h.npl421ozrx4]Using the Words ‘In Shāʾa ’Llāh’ for definite matters
Death is certain for every human being. It was definite that the Prophet ﷺ would pass away. As such, why did he ﷺ add the words ‘in shāʾa ’Llāh’?
There are a few answers to this:
1) This is a supplication to be with the believers.
The Prophet ﷺ  was teaching his nation to supplicate that they should pass away with faith and reach the same abode as the other Muslims. ʿAllāmah Ibn ʿAbd al-Barr explains:
أن الاستثناء مردود على معنى قوله: ‌دار ‌قوم مؤمنين أي وإنا إن شاء الله بكم لاحقون في حال الإيمان لأن الفتنة لا يأمنها مؤمن وعاقل. ألا ترى قول إبراهيم: ﴿وَٱجْنُبْنِى وَبَنِىَّ أَن نَّعْبُدَ ٱلْأَصْنَامَ﴾ (سورة إبراهيم 35)
وقول يوسف: ﴿تَوَفَّنِى مُسْلِمًۭا وَأَلْحِقْنِى بِٱلصَّـٰلِحِينَ﴾ (سورة يوسف 101) وكذلك كان نبينا صلى الله عليه وسلم يقول اللهم اقبضني إليك غير مفتون. 
Saying ‘in shāʾa ’Lllāh’ refers to the meaning of his statement: ‘the abode of the believing people’ i.e. if Allāh wills, we will meet you in the state of faith because a believer and a sensible person are not safe from trials. Have you not considered the statement of Ibrāhīm: ‘and keep me and my children away from worshipping idols’[footnoteRef:2694] and the statement of Yūsuf: ‘Make me die a Muslim and make me join the righteous.’[footnoteRef:2695] Similarly, our Prophet ﷺ would supplicate, ‘O Allāh, take me to you without being tried.’[footnoteRef:2696] [2694:  Qurʾān: 14:35.]  [2695:  Ibid, 12:101.]  [2696:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 58) 2:166-167.] 

2) Saying ‘in shāʾa ’Llāh’ even for that which will most definitely occur is fine. ʿAllāmah ʿAbd al-Barr says:
قد يكون الاستثناء في الواجبات التي لا بد من وقوعها ليس على سبيل الشك ولكنها لغة للعرب. ألا ترى إلى قول الله عز وجل ﴿لَتَدْخُلُنَّ ٱلْمَسْجِدَ ٱلْحَرَامَ إِن شَآءَ ٱللَّهُ ءَامِنِينَ﴾ (سورة الفتح 27)
والشك لا سبيل إلى إضافته إلى الله تعالى عن ذلك علام الغيوب. 
Sometimes, ‘in shāʾa ’Llāh’  is used for definite occasions that will most definitely occur, not because of uncertainty [over its occurrence], but because it is the Arab’s way of speaking. Have you not reflected on the verse of Allāh – ʿAzza -wa-Jalla – ‘You will definitely enter the Sacred Mosque in shāʾa ’Llāh  (if Allāh wills,) peacefully’.[footnoteRef:2697] Doubt cannot, in any way, be attributed to Allāh Taʿālā Who contains full knowledge of the unseen.[footnoteRef:2698] [2697:  Qurʾān: 48:27.]  [2698:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 58) 2:167.] 

In fact, Imām Aḥmad used this very narration to prove that it is fine to use the word ‘in shāʾa ’Llāh’ for something that will definitely take place. ʿAllāmah Ibn al-ʿArabī quotes from him:
وقال أحمد بن حنبل: في هذا الحديث حجة الاستثناء في الشيء الواجب. 
Aḥmad ibn Ḥanbal said, ‘This narration contains proof of saying ‘in shāʾa ’Llāh’ for something definite.’[footnoteRef:2699] [2699:  ʿAllāmah Ibn al-ʿArabī (n 54) 2:100.] 

Hence, one can say, ‘In shāʾa ’Llāh, the Day of Judgement will take place. In shāʾa ’Llāh, Muslims will enter Paradise.’
3) Taking blessings from mentioning the name of Allāh Taʿālā. Imām Nawawī says:
أظهرها أنه ليس للشك ولكنه صلى الله عليه وسلم قاله للتبرك  وامتثال أمر الله تعالى في قوله ﴿وَلَا تَقُولَنَّ لِشَا۟ىْءٍ إِنِّى فَاعِلٌۭ ذَٰلِكَ غَدًا﴾ ﴿إِلَّآ أَن يَشَآءَ ٱللَّهُ ۚ﴾.
The most obvious explanation is it is not due to uncertainty, but he ﷺ mentioned it to obtain blessings and to follow the command of Allāh Taʿālā in the verse: ‘And never say about anything, ‘I will do this tomorrow.’ Unless (you say - ‘if) Allāh wills.’’[footnoteRef:2700] [2700:  Imām Nawawī (n 56) 3:138.] 

4) It was said out of habit. Imām Nawawī says:
والثاني حكاه الخطابي وغيره أنه عادة للمتكلم يحسن به كلامه. 
Khaṭṭābī and others mentioned the second; that saying this was the habit of the speaker to beautify his speech.[footnoteRef:2701] [2701:  Ibid.] 

5) The word ‘in’ can come in the meaning of ‘kamā’. ʿAllāmah Zurqānī says:
وروى الداودي أن معنى قوله: إن شاء الله: كما شاء الله. 
Dāwūdī related that the meaning of ‘in shāʾa ’L-lāh’ is as Allāh wishes.[footnoteRef:2702] [2702:  ʿAllāmah Bājī (n 62) 1:69.] 

6) The word ‘in’ comes in the meaning of ‘idhā’:
وقال قوم: إذا شاء الله. 
When Allāh wishes.[footnoteRef:2703] [2703:  ʿAllāmah Ibn al-ʿArabī (n 54) 2:100.] 

7) This is a supplication to be buried with the people of that cemetery in Madīnah. ʿAllāmah Ibn al-ʿArabī explains:
قيل: معناه وإنا إن شاء الله بكم لاحقون في هذه البقعة، يعني المدينة. 
It is said that the meaning is, ‘If Allāh wills, we will be buried with you in that land’ i.e. Madīnah.[footnoteRef:2704] [2704:  Ibid.] 

ʿAllāmah Ibn al-ʿArabī mentioned this with a ṣīghah at-tamrīḍ, indicating that he regarded this as a weak view. Besides this, many other answers have also been presented, but they are all weak. Imām Nawawī says:
وقيل أقوال أخر ضعيفة جدا تركتها لضعفها وعدم الحاجة إليها. 
Other statements were also mentioned that are very weak. I abandoned them due to their weakness and lack of need for them.[footnoteRef:2705] [2705:  Imām Nawawī (n 56) 3:138.] 

وَدِدْتُ أَنِّي قَدْ رَأَيْتُ إِخْوَانَنَا
I wish that I had seen our brothers!
[bookmark: _heading=h.3gdobewm012c]All Muslims Are Brothers
This small sentence proves the following:
1) All Muslims are brothers. ʿAllāmah Ibn ʿAbd al-Barr says:
ففيه دليل على أن أهل الدين والإيمان كلهم إخوة في دينهم.  
This proves that the people of religion and faith are all brothers in religion.[footnoteRef:2706] [2706:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 58) 2:167.] 

2) One may hope for that which is impossible or express a desire for what he knows is not going to happen. ʿAllāmah Abū ’l-Walīd al-Bājī says:
تمن منه – صلى الله عليه وسلم – لرؤية من يأتي بعده من أمته وقد علم أنه لا يراهم إلا بعد الموت. 
This was his ﷺ desire to see those who came after him from his nation despite knowing that he will only see them after death.[footnoteRef:2707] [2707:  ʿAllāmah Bājī (n 62) 1:69.] 

3) The great merit of this nation. ʿAllāmah Ibn al-ʿArabī says:
وفيه أيضا: تشريف شرف هذه الأمة، بتمني رسول الله - صلى الله عليه وسلم - أن يراها.
This also highlights the great merit of this nation since the Messenger of Allāh ﷺ desired to see them.[footnoteRef:2708] [2708:  ʿAllāmah Ibn al-ʿArabī (n 54) 2:101.] 

If the Prophet ﷺ hoped, desired and longed to see us, then, as ʿAllāmah Ibn al-ʿArabī says:
فنحن أولى أن نكون لرؤيته أشد تمنيا وأكثر تطلعا. 
Thus, we should desire and yearn more to see him.[footnoteRef:2709] [2709:  Ibid.] 

The Prophet ﷺ would mention other similar statements on numerous occasions which denote the virtues of those Muslims who came after the Companions. For instance, Imām Ṭabrānī narrated from ʿAbd ar-Raḥmān ibn Abī ʿAmrah who narrates from his father saying:
لا أعلم ذلك إلا عن رسول الله صلى الله عليه وسلم أنه قيل له: يا رسول الله، أرأيت ‌من ‌آمن ‌بك ‌ولم ‌يرك، وصدقك ولم يرك، ماذا لهم؟ قال: "طوبى لهم مرتين، أولئك منا، أولئك معنا". 
I am convinced that it was said to the Messenger of Allāh ﷺ, ‘O Messenger of Allāh, what is your opinion of he who believes in you but has not seen you, and has certified you but has not seen you? What shall be their recompense? He said, ‘Double glad tidings be to them! Those ones are from us. Those ones are with us.’[footnoteRef:2710] [2710:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 1:212.] 

ʿAllāmah Ibn ʿAbd al-Barr presented many other similar narrations in At-Tamhīd and Al-Istidhkār which clearly illustrate the virtues and merits of those who did not see the Prophet ﷺ, yet they believed in him. 
 Continuing with the explanation of ḥadīth 66, since the Prophet ﷺ referred to those who would come after him as his brothers, the Companions enquired:
فَقَالُوا: يَا رَسُولَ اللَّهِ أَلَسْنَا بِإِخْوَانِكَ؟ قَال: "بَلْ أَنْتُمْ أَصْحَابِي، وَإِخْوَانُنَا الَّذِينَ لَمْ يَأتُوا بَعْدُ
The people said, ‘Oh Messenger of Allāh! Are we not your brothers?’ He said, ‘You are, rather, my Companions. Our brothers are those who have not yet come.[footnoteRef:2711] [2711:  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), 171.] 

[bookmark: _heading=h.hafsa8unx6pw]Deduction of ʿAllāmah Ibn ʿAbd al-Barr: The Possibility for People of Later Generations to Precede an Individual Companion in Rank
ʿAllāmah Ibn ʿAbd al-Barr used this narration to prove that although, in general, the Companions as an entire group are greater than those after them, it is possible for an individual person who came after to be better than an individual Companion. He says:
قد عارض قوم هذه الأحاديث، بما جاء عنه - صلى الله عليه وسلم -: "خير الناس قرني، ثم الذين يلونهم، ثم الذين يلونهم". وهو حديث حسن المخرج، جيد الإسناد.
وليس ذلك عندي بمعارض، لأن قوله - صلى الله عليه وسلم -: "خير الناس قرني" ليس على عمومه، بدليل ما يجمع القرن من الفاضل والمفضول، وقد جمع قرنه مع السابقين من المهاجرين والأنصار، جماعة من المنافقين، المظهرين للإيمان، وأهل الكبائر، الذين أقام عليهم، أو على بعضهم الحدود، وقال لهم: "ما تقولون في الشارب، والسارق، والزاني؟ ". وقال مواجهة لمن هو في قرنه: "لا تسبوا أصحابي، فلو أنفق أحدكم مثل أحد ذهبا، ما بلغ مد أحدهم ولا نصيفه". 
Some people considered that these ḥadīths contradict the report of the Prophet ﷺ: ‘The best of people are those of my era, then those that follow them, then those that follow them.’ It is a ḥadīth with sound narrators and a sound chain.
In my view, this is not contradictory because the statement of the Prophet ﷺ: ‘the best of people are those of my era’ is not in its general sense on the basis that an era consists of both superior and inferior people. And indeed, together with the forerunners from the Muhājirs and the Anṣār, the era of the Prophet ﷺ also consisted of a group of hypocrites who outwardly manifested faith as well as people who committed major sins, against all or some of whom Islamic legal penalties were carried out. And he asked them, ‘What do you say of one who drinks wine, the thief and the adulterer?’ 
Furthermore, he also addressed those in his era, saying, ‘Do not swear at my Companions because if any of you have to spend gold in charity equal to Mount Uhud, it will not even equate to a mudd or half of what they have spent!’[footnoteRef:2712] [2712:  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), 13:90.] 

He mentions other similar narrations and then says:
وهذا كله يشهد أن خير قرنه فضلا: أصحابه، وأن قوله: "خير الناس قرني" أنه لفظ خرج على العموم، ومعناه الخصوص. 
All of these testify that the best of his era in virtue was his Companions and that his ﷺ statement: ‘the best of people are those of my era’ is mentioned in a general manner but refers to a specific group of people.[footnoteRef:2713] [2713:  Ibid, 13:91. ] 

He then presents his reasoning:
وقد قيل في توجيه أحاديث الباب، مع قوله: "خير الناس قرني": إن قرنه إنما فُضِلَ، لأنهم كانوا غرباء في إيمانهم، لكثرة الكفار، وصبرهم على أذاهم وتمسكهم بدينهم، وإن آخر هذه الأمة إذا أقاموا الدين، وتمسكوا به، وصبروا على طاعة ربهم في حين ظهور الشر، والفسق، والهرج، والمعاصي، والكبائر، كانوا عند ذلك أيضا غرباء، وزكت أعمالهم في ذلك الزمن، كما زكت أعمال أوائلهم. ومما يشهد لهذا، قوله - صلى الله عليه وسلم -: "إن الإسلام بدأ غريبا، وسيعود غريبا، فطوبى للغرباء".
To guide on the correct interpretation of the hadīths in this chapter, it has been said – alongside his statement: ‘the best of people are those of my era’ – that his era was given superiority because they were strangers with their faith as there was a large number of disbelievers and with their endurance upon their difficulties and their steadfastness on their religion. 
When the last people of this nation uphold the religion, hold on firmly to it and exercise patience in obeying their Lord in times when evil, transgression, chaos, disobedience and major sins become manifest, at that stage, they will also be strangers. Their actions will be pure during that time just like the actions of those who came first. The statement of the Prophet ﷺ bears witness to this: ‘Verily, Islam began as strange, and it will return to being strange, so glad tidings to the strangers.’[footnoteRef:2714] [2714:  Ibid, 13:91-92.] 

ʿAllāmah Ibn ʿAbd al-Barr indicates other narrations of this meaning. And he quotes many other narrations which mentions about others besides the Companions being referred to as the best of people. One may refer to the entire discussion in At-Tamhīd[footnoteRef:2715]. ʿAllāmah Ibn ʿAbd al-Barr concludes his discussion by enforcing his point: [2715:  Ibid, 13:90-97.] 

والمعنى في ذلك ما قدمنا ذكره من الإيمان، والعمل الصالح في الزمن الفاسد، الذي يُرفع فيه العلم والدين من أهله، ويكثر الفسق والهرج، ويذل المؤمن، ويعز الفاجر، ويعود الدين غريبا كما بدأ، ويكون القائم فيه بدينه، كالقابض على الجمر، فيستوي حينئذ أول هذه الأمة بآخرها في فضل العمل، إلا أهل بدر والحديبية، والله أعلم.
ومن تدبر آثار هذا الباب، بان له الصواب، والله يؤتي فضله من يشاء. 
The meaning of this is as we mentioned previously regarding faith and good actions during corrupt times wherein knowledge and religion are uplifted from its people, open transgression and corruption become widespread, the believers are considered as lowly and the transgressors are given honor, the religion will return to being strange as it began, and one who firmly upholds his religion will be like he who holds onto burning coal. At that time, the first and last people of this nation will be equal in the virtue of good actions, excluding the participants of Badr and Ḥudaybiyyah, and Allāh knows best.[footnoteRef:2716] [2716:  Ibid, 13:97.] 

Whoever reflects on the reports of this chapter will clearly perceive the correct meaning. And Allāh grants His virtue to whom He wishes.
Qāḍī ʿIyāḍ mentions the summary of ʿAllāmah Ibn ʿAbd al-Barr’s view (which Imām Nawawī also quotes it in his commentary of Ṣaḥīḥ Muslim):
وذهب أبو عمر من هذا الحديث وغيرِه فى ‌فضل ‌من ‌يأتى ومَن فى آخر الزمان، إلى أنه قد يكون فيمن يأتى بعد الصحابة من هو أفضل ممن كان فى جملة الصحابة، وأن قوله صلى الله عليه وسلم: "خيركم قرنى" على الخصوص، وإن كان مخرجه العموم، وإن قرنه على الجملة خير القرون، أو معناه: خير الناس فى قرنى، يعنى السابقين الأولين من المهاجرين والأنصار ومن سلك مسلكهم، فهؤلاء أفضل الأمة، والمراد بالحديث، وأما من خلط فى زمانه وإن رآه وصحبه ولم تكن له سابقة ولا أثر فى  الدين، فقد يكون فى القرون التى تأتى بعد القرن الأول من يفضلهم على ما دلت عليه عنده الآثار، وذهب إلى هذا غيره من المتكلمين على المعانى. 
From this and other ḥadīths regarding the virtue of the people that came after [the Companions] and the people present towards the end of times, Abū ʿUmar held the view that amongst those who come after the Companions, there are those who are superior to some of the Companions. And the statement of the Prophet ﷺ: ‘The best of you is my era’ refers to a specific group, even though it was mentioned in a general sense and even though his era as a whole is the best of eras. Or it means: the best people are from my era i.e. the first forerunner Muhājirs and Anṣār and those who tread their path. They are the most virtuous of this nation and those referred to in the ḥadīth. 
As for those who mixed [good deeds with bad deeds] in the Prophet ﷺ’s time, even if they saw him (ﷺ) and accompanied him, but he lacks precedence and trace in the religion, there may be one in the eras following the first who gains superiority over them based on what the reports indicate according to him. Other theologians held the same view but with some variation in the meaning.[footnoteRef:2717][footnoteRef:2718] [2717:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura,Egypt: Dār al-Wafāʾ, 1998), 2:48-49. ]  [2718:  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), 3:138-139. ] 

[bookmark: _heading=h.koqi5chx7kng]The view of the majority
Having said that, most scholars differ with ʿAllāmah Ibn ʿAbd al-Barr on this. Qāḍī ʿIyāḍ mentions the view of the majority of scholars:
وذهب معظم العلماء إلى خلاف هذا، وأن من صحب النبى صلى الله عليه وسلم مرة من عمره وحصلت له مزية الصحبة أفضل من كل من يأتى بعده، وأن فضيلة الصحبة لا يعدلها عمل، قالوا: وذلك فضل الله يؤتيه من يشاء. 
The majority of the scholars held the view contrary to this, that whoever attained the companionship of the Prophet ﷺ even once in his life and gained the privilege of companionship, such a person is more virtuous than anyone that comes after him. The virtue of companionship cannot be equal to any action. They say that this is the virtue of Allāh which He grants to whomsoever He wishes.[footnoteRef:2719] [2719:  Qāḍī ʿIyāḍ (n 7) 2:49.] 

[bookmark: _heading=h.9a5iiciqh5o3]Interpretation of the Prophet ﷺ’s Statement According to the Majority
The vast majority of scholars feel that these praises in no way mean that those who came after the Companions are better than them. Still, this narration highlights the merit and virtues of those who come after the Companions. There are two ways to understand this comment of the Prophet ﷺ:
1) The Companions are also brothers and included in the general verse of chapter Al-Ḥujurāt.
Imām Nawawī explains:
ليس ‌نفيا ‌لأخوتهم ولكن ذكر مرتبتهم الزائدة بالصحبة، فهؤلاء إخوة صحابة، والذين لم يأتوا إخوة ليسوا بصحابة، كما قال الله تعالى: ﴿إِنَّمَا ٱلْمُؤْمِنُونَ إِخْوَةٌۭ﴾. 
This does not negate their brotherhood, rather he mentioned an additional status they had by being companions. These ones were thus brothers who were companions, and those who had not yet come were brothers who were not companions, as Allāh Taʿālā said, ‘All believers are but brothers.’[footnoteRef:2720][footnoteRef:2721] [2720:  Qurʾān: 49:10.]  [2721:  Imām Nawawī (n 8) 3:138.] 

[bookmark: _heading=h.vmburc1754c4]Objection
If this is the case, why did the Prophet ﷺ not console them by saying that they are his Companions and his brothers?
Answer
The quality of companionship with the Prophet ﷺ is greater than brotherhood. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
ولم ينف بذلك أن يكونوا إخوانه، وإنما منع أن يسموا بذلك، لأن التسمية بذلك إنما هي على سبيل الثناء على المسمى، والمدح، والترفيع من حاله؛ فيجب أن يسمى بأرفع حالاته، ويوصف بأفضل صفاته. وللصحابة بصحبة النبي - صلى الله عليه وسلم - درجة لا يلحقهم فيها أحد، فيجب أن يوصفوا بها. والذين لم يكونوا أتوا بعد من أنه ليست لهم درجة الصحبة، فلذلك وصفهم بأنهم إخوانه، جعلنا الله منهم برحمته. 
This does not negate that they were also brothers. He ﷺ only abstained from calling them such because calling one that is out of praise for the person and to compliment and elevate his status, thus necessitating to be called by the loftiest status he possess and to be described by his most virtuous characteristic. The Companions possessed, due to their companionship with the Prophet ﷺ a status befitting for no other, thus they should be described accordingly. Those that come after do not hold the position of companionship, due to which the Prophet ﷺ described them as his brothers. May Allāh make us among them through His mercy.[footnoteRef:2722] [2722:  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.), 1:70. ] 

It is similar to a person who owns a bicycle compared to another person who owns the latest and most expensive car as well as a bicycle.  When speaking of the conveyance of the person with that expensive car, no one will even mention about the bicycle. The bicycle is overshadowed by the much better conveyance.
وَأَنَا فَرَطُهُمْ عَلَى الْحَوْضِ
And I will precede them to the Pond.
[bookmark: _heading=h.xgotxe5v3pr7]Explanation of the Word: ‘Faraṭ’
ʿAllāmah Ibn ʿAbd al-Barr explains the word ‘faraṭ’:
فالفَرَط: المتقدِم الماشي من أمام إلى الماء. هذا قول أبي عبيدة وغيره.
وقال ابن وهب: أنا فرطهم: أنا إمامهم وهم ورائي يتبعونني. 
‘Faraṭ’: One who precedes and walks towards the water. This is the opinion of Abū ʿUbaydah and others.
Ibn Wahb opined, ‘‘I am their farāt’ means I will be in front of them, and they will follow me from behind.’[footnoteRef:2723] [2723:  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 min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:176. ] 

More than just having the meaning of going ahead, it also holds the meaning of the objective of going ahead. ʿAllāmah Abū ’l-Walīd al-Bājī says:
يقال: فرطت القوم إذا تقدمتهم لترتاد لهم الماء، وتهيئ لهم الماء والرشاء. 
‘Faraṭ-ta’l-qawm’ when you precede the people to fetch water for them and to prepare water and drinking vessels for them.[footnoteRef:2724] [2724:  ʿAllāmah Bājī (n 12) 1:70.] 

The Companions then wondered how will the Prophet ﷺ  recognise the Muslims that come after him if he is taking solace by saying that he will meet them at the pond. Hence, they enquired:
فَقَالُوا: يَا رَسُول اللَّهِ، كَيْفَ تَعْرِفُ مَنْ يَأتِي بَعْدَكَ مِنْ أُمَّتِكَ؟
They asked him, ‘O Messenger of Allāh! How will you recognise those of your nation who will come after you?’
يعنون أنه لم يرهم في الدنيا فبأي شيء يعرفهم في الآخرة؟ 
I.e. He did not see them in this world so how will he recognise them in the hereafter?[footnoteRef:2725] [2725:  Ibid.] 

This proves that the Companions knew well that the Prophet ﷺ did not possess knowledge of the unseen.
The Prophet ﷺ responded by first presenting an example and similarity:
قَال: "أَرَأيْتَ لَوْ كَانَت لِرَجُلٍ خَيْلٌ غُرٌّ"
He replied, ‘Tell me, does a man who possess horses with […] and white blazes on their foreheads’
[bookmark: _heading=h.is9whlz40vjr]Explanation of the Word: ‘Ghurr’
Majd ad-Dīn Ibn al-Athīr Ibn al-Athīr explains the word ‘ghurr’:
الغر: جمع الأغر، من الغرة: بياض الوجه، يريد بياض وجوههم بنور الوضوء يوم القيامة. 
‘Ghurr’ is the plural of ‘agharr’, derived from ‘ghurrah’, which is the whiteness of the face. It refers to the whiteness of their faces by the light of ablution on the Day of Judgement.[footnoteRef:2726] [2726:  ʿAllāmah Abu ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar (Cairo: Al-Maktabah al-Islāmiyyah li-Ṣāḥibi-hā al-Ḥājj Riyāḍ ash-Shaykh, 1963), 3:354. ] 

مُحَجَّلَةٌ 
White markings on their legs
[bookmark: _heading=h.xn74nluoift5]Explanation of the Word: ‘Muḥajjalah’
Majd ad-Dīn Ibn al-Athīr explains the meaning of a ‘muḥajjal’ horse:
هو الذي يرتفع البياض في قوائمه إلى موضع القيد، ويجاوز الأرساغ ولا يجاوز الركبتين. 
It is that [horse] which whiteness expands to its legs until the place of shackles, and it can extend beyond the pasterns but not the knees.[footnoteRef:2727] [2727:  Ibid, 1:346.] 

Once the legs are white, if there is whiteness on the forelegs, then that can also come under ‘taḥjīl’. Majd ad-Dīn Ibn al-Athīr adds:
ولا يكون التحجيل باليد واليدين ما لم يكن معها رجل أو رجلان. 
‘Taḥjīl’ will not be fulfilled if one or both forelegs have whiteness without one or both legs.[footnoteRef:2728] [2728:  Ibid.] 

It is conditional for the legs to have this whiteness, then only the whiteness on the forelegs of the animal is considered as beautiful. Otherwise, it is a defect and thus cannot be referred to as ‘muḥajjalah’. 
In this narration, since the legs are white, it also encompasses the whiteness of the hands. In that manner, it covers the three limbs that are compulsory to wash in ablution.
فِي خَيْلٍ دُهْمٍ 
Among […] black horses
[bookmark: _heading=h.s5w6jjdhaf5m]Explanation of the Word: ‘Duhm’
ʿAllāmah Yafrīnī explains:
أصل الدهمة: السواد؛ ومنه الأدهم من الخيل.
The original meaning of ‘duhmah’ is blackness. From here, ‘adham’ (black) horses are derived.[footnoteRef:2729] [2729:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Ḥaqq ibn Sulaymān al-Yafuranī al-Tilimsānī, Al-Iqtiḍāb fī Gharīb al-Muwaṭṭaʾ wa Iʿrābi-hi ʿala ’l-Abwāb (Riyadh: Maktabat al-ʿAbīkān, 2001),  1:57.] 

The narration indicates that if some animals whose faces and legs are white are amongst black animals, then most definitely even a person who is partially color blind will be able to notice the drastic difference. It is based on this that the exegetes explained the word ‘mudhāmmatān’ in the Qurʾān. Imām Ṭabarī says:
عن مجاهد، في قوله: ﴿مُدْهَآمَّتَانِ﴾، قال: مسوادتان. 
Mujāhid is reported to have said regarding the verse: ‘mudhāmmatān’[footnoteRef:2730], ‘both [are] dark’.[footnoteRef:2731] [2730:  Qurʾān: 55:64.]  [2731:  Imām Abū Jaʿfar Muḥammad ibn Jarīr aṭ-Ṭabarī, Tafsīr aṭ-Ṭabarī Jāmiʿ al-Bayān ʿan Taʾwīl Āy al-Qurʾān (Cairo: Dār Hijr, 2001), 22:257.] 

بُهْمٍ 
Totally
[bookmark: _heading=h.k0coe7dixczh]Explanation of the Word: ‘Buhm’
‘Buhm’ refers to:
1)  Darkness 
Qāḍī ʿIyāḍ quotes:
قال يعقوب وغيره: وقال غيره: البهيم الأسود، وليل بهيم، وكذلك من الخيل الذى لا شية فيه، وقاله أبو زيد.
Yaʿqūb and others said, ‘‘Bahīm’ is darkness and a dark night. Similarly, it refers to horses with no blemishes.’ Abū Zayd stated likewise.[footnoteRef:2732] [2732:  Qāḍī ʿIyāḍ (n 7) 2:49.] 

2) Blackness
Imām Nawawī says:
وأما البهم فقيل السود أيضا.
As for ‘buhm’, it is stated that it is also blackness.[footnoteRef:2733] [2733:  Imām Nawawī (n 8) 3:139.] 

In this case, it will be a synonym for the word ‘duhm’, and it is used for emphasis.
3) Any colour that is not mixed with another colour
Imām Nawawī says:
وقيل البهم الذي لا يخالط لونه لونا سواه سواء كان أسود، أو أبيض، أو أحمر، بل يكون لونه خالصا، وهذا قول ابن السكيت وأبي حاتم السختياني وغيرهما. 
It is said that ‘buhm’ is purely one color, not mixed with any other color, whether it is black, white or red. It is purely that color. This was the opinion of Ibn as-Sakīt, Abū Ḥātim as-Sakhtiyānī and others.[footnoteRef:2734] [2734:  Ibid.] 

أَلَا يَعْرِفُ خَيْلَهُ؟". قَالُوا: بَلَى يَا رَسُول اللَّهِ.
‘[Will he] not recognize which ones are his own?’ They said, ‘Of course, O Messenger of Allāh.’
The Prophet ﷺ then explained:
 قَال: "فَإِنَّهُمْ يَأْتُونَ يَوْمَ الْقِيَامَةِ غُرًّا مُحَجَّلِينَ مِنَ الْوَضُوءِ
He continued, ‘They will come on the Day of Judgement with white marks on their foreheads, hands and feet from ablution’
[bookmark: _heading=h.oq12jk9biame]The Exclusivity of Ablution for this Nation & its Virtue
In presenting the analogy, the Prophet ﷺ revealed a virtue of those who performed ablution. ʿAllāmah Ibn al-ʿArabī explains:
قد استوفى - صلى الله عليه وسلم - في قوله: "غرا محجلين" جميع أعضاء الوضوء؛ لأن الغرة بياض في جبهة الفرس، والتحجيل بياض في يديه ورجليه، فاستعار للنور الذي يكون بأعضاء الوضوء يوم القيامة اسم الغرة والتحجيل على جهة التشبيه. 
By saying, ‘gurr muḥajjalīn’, he ﷺ included all the limbs of ablution. This is because ‘ghurrah’ is the whiteness on the horse’s forehead, and ‘taḥjīl’ is whiteness in its forelegs and hind legs. Hence, he used the word ‘ghurrah’ and ‘taḥjīl’ to give a similitude of the light that will be on the limbs of ablution on the Day of Judgement.[footnoteRef:2735] [2735:  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), 2:105. ] 

This is the mawḍiʿ ash-shāhid of the narration.
These words apparently indicate that the limbs of all the other nations will not be shining in this manner. 
One can take two meanings from this:
1) Ablution in the form of washing the face, hands and feet and wiping the head is a speciality of this nation. The other nations:
a) either did not have ablution, or 
b) their method of ablution was different.
ʿAllāmah Ibn ʿAbd al-Barr explains:
ففيه دليل على أن الأمم أتباع الأنبياء لا يتوضؤون مثل وضوئنا على الوجه واليدين والرجلين، لأن الغرة في الوجه، والتحجيل في اليدين والرجلين. 
Therein (that the Prophet ﷺ will recognise his nation from others because their faces, hands and feet would shine) lies the evidence that nations who followed the previous prophets did not perform ablution as ours, of the face, hands and feet. This is because ‘ghurrah’ is on the face and ‘taḥjīl’ is on the hands and feet (hence, denoting that they would perform ablution).[footnoteRef:2736] [2736:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 2:179.] 

[bookmark: _heading=h.6ohry42frvy4]Objection: a ḥadīth indicates that the earlier prophets would also perform ablution
However, this is objected to by the narration of Sunan Ibn Mājah, where the Prophet ﷺ says after performing ablution where he washed all limbs thrice:
‌هذا ‌وضوئي ‌ووضوء المرسلين قبلي.
This is my ablution and the ablution of the prophets before me.[footnoteRef:2737] [2737:  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), 1:146.] 

This explicitly implies that the ablution as ours was also present in the past.
Answer to the ḥadīth
a. This is not authentic
In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr says:
وهذا لا أعرفه من وجه صحيح. 
I do not know of an authentic chain for this.[footnoteRef:2738] [2738:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 13:102.] 

He expounds on the reason behind its inauthenticity in At-Tamhīd and Al-Istidhkār:
فلم يأت من وجه ثابت، ولا له إسناد يحتج به، لأنه حديث يدور على زيد بن الحواري العمي والد عبد الرحيم بن زيد، هو انفرد به، وهو ضعيف جدا عند أهل العلم بالنقل. وقد اختلف عليه فيه أيضا: فمرة يجعله من حديث أبي بن كعب، ومرة يجعله من حديث ابن عمر. 
It has not been narrated authentically, nor through a chain which can be used as proof because it is a narration that revolves around Zayd ibn al-Ḥawārī al-ʿAmmī, father of ʿAbd ar-Raḥīm ibn Zayd. He narrated it solitarily. And scholars view him to be extremely weak in transmission.  Furthermore, this [ḥadīth] has been narrated in different ways from him; at times, he made it a narration of Ubayy bin Kaʿb, and other times, a narration of Ibn ʿUmar.[footnoteRef:2739] [2739:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 2:180-182.] 

b. This narration mentions the prophets, and not their nations. 
ʿAllāmah Ibn ʿAbd al-Barr says:
وقد يجوز أن يكون الأنبياء يتوضؤون فيكتسبون بذلك الغرة والتحجيل، ولا يتوضأ أتباعهم ذلك الوضوء، كما خص نبينا عليه السلام بأشياء دون أمته، منها: نكاح ما فوق الأربع، والموهوبة بغير صداق، والوصال، وغير ذلك.
فيكون من فضائل هذه الأمة أن تشبه الأنبياء، كما جاء عن موسى - عليه السلام - أنه قال: يا رب! أجد أمة كلهم كالأنبياء فاجعلهم أمتي، فقال: تلك أمة أحمد في حديث فيه طول. 
It may be possible that the prophets would perform ablution, thus gaining the ghurrah and taḥjīl, whilst their followers did not perform that same ablution. This is similar to how our Prophet ﷺ was singled out for certain matters that excluded his nation, including the marriage of more than four women, a gifted woman without dowry, wiṣāl (fasting continuously with no break at even sunset), and so on.
Hence, among the virtues of this nation is to resemble the prophets, as it was said by Mūsā - peace be upon him -, ‘O Lord! I find a nation, each of them is like a prophet, so make them my nation.’ Allāh said, ‘That is the nation of Aḥmad.’ This comes in a long ḥadīth.[footnoteRef:2740] [2740:  Ibid, 2:179-180.] 

Now, coming to the second meaning:
2) The other nations would perform ablution in the same manner, but they do not receive the same reward:
إلا أن يتأول متأول أن وضوء سائر الأمم لا يكسبها غرة ولا تحجيلا، وأن هذه الأمة بورك لها في وضوئها بما أعطيت من ذلك، شرفا لها ولنبينا عليه السلام كسائر فضائلها على سائر الأمم، كما فضل نبيها بالمقام المحمود وغيره على سائر الأنبياء، والله أعلم. 
Unless one can interpret it that the ablution of other nations does not earn them the gurrah nor taḥjīl and that this nation is blessed in its ablution to honour them and because of our Prophet – peace be upon him. This is like all the remaining virtues this nation has over the other nations. Similarly, the Prophet ﷺ is favoured with the maqām maḥmūḍ (the praised station) and other virtues over all the prophets. And Allāh knows best.[footnoteRef:2741] [2741:  Ibid, 2:179.] 

This second view is weaker. In volume 2, pages 182 and 183 of the Dār al-Waʿy print of Al-Istidhkār and page 234 of the Dār Iḥyāʾ at-Turāth print, ʿAllāmah Ibn ʿAbd al-Barr brings many chains to prove that the whiteness on the limbs of ablution is indeed a speciality of this nation. 
[bookmark: _heading=h.u4c1alf4lco3]The Amount that Will Shine from the Limbs of Ablution
As for the amount that will shine, ʿAbdullāh ibn al-Mubārak quotes:
أخبرنا يحيى بن أيوب الكوفي البجلي قال: سمعت رجلا يحدث عن أبي زرعة بن عمرو بن جرير، سمع أبا هريرة يقول: ‌الحلية ‌تبلغ حيث انتهى الوضوء. 
Yaḥyā ibn Ayyūb al-Kūfī al-Bajalī related to us, saying: I heard a man narrate from Abū Zurʿah ibn ʿAmr ibn Jarīr that he heard Abū Hurayrah say, ‘The adornments [in Paradise] will extend until where the ablution ends.’[footnoteRef:2742] [2742:  Imām ʿAbdullāh ibn al-Mubārak al-Marūzī, Kitāb az-Zuhd wa-Yalī-Hi Kitāb ar-Raqāʾiq (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 527.] 

In Ṣaḥīḥ Ibn Khuzymah, Abū Ḥāzim relates:
رأيت أبا هريرة يتوضأ فجعل يبلغ بالوضوء قريبا من إبطه، فقلت له، فقال: إني سمعت رسول الله صلى الله عليه وسلم يقول: "إن ‌الحلية ‌تبلغ مواضع الطهور". 
I saw Abū Hurayrah performing ablution, and he started to wash close to his armpit. I thus noted that to him, and he said, “I heard the Messenger of Allāh ﷺ say, ‘The adornments will extend till the places of purification.’”[footnoteRef:2743] [2743:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:49.] 

Now that the Prophet ﷺ established that he will easily recognise his nation, the Prophet ﷺ repeats:
وَأَنَا فَرَطُهُمْ عَلَى الْحَوْضِ، فَلَا يُذَادَنّ رَجُلٌ 
And I will precede them (waiting for them) to the Pond. No one should be driven away
[bookmark: _heading=h.mxuyfbn8b3e3]Different Transmissions of the Wording
In the recension of Imām Yaḥyā al-Laythī, the words come as ‘fa-lā yudhānanna’. This apparently means: No one should be driven away from my pond. This sentence is a prohibition.
In the other recensions of the Muwaṭṭaʾ, it comes in the exact opposite. The wording is in positive with an emphasis as: ‘fa-la-yudhānna’, meaning: most definitely, some men will be driven away.
Beyond the Muwaṭṭaʾ, in other books as well we see that the students of Imām Mālik quoted this from him in this manner. 
Consider the following example: ʿAllāmah Ibn Ḥibbān narrated this via Qaʿnabī with the words:
فليذادن رجال عن حوضي كما يذاد البعير الضال. 
Behold, some men will most definitely be driven away just as a stray camel is driven away.[footnoteRef:2744] [2744:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Al-Musnad aṣ-Ṣaḥīḥ ʿala ’t-Taqāsīm wa ’l-Anwāʿ bi-ghayr Wujūd Qaṭʿ fī Sanadi-hā wa lā Thubūt Jarḥ fī Nāqilī-hā / Ṣaḥīḥ Ibn Ḥibbān (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah Idārat ash-Shuʾūn al-Islāmiyyah / Beirut: Dār Ibn Ḥazm, 2012), 1:135.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
وروى أبو مصعب فَلَيُذادن
Abū Muṣʿab narrated it as ‘fa-la-yudhādanna’.
Although ʿAllāmah Abū ’l-Walīd al-Bājī mentioned this, in the Muʾassassah ar-Risālah print of the recension of Imām Abū Muṣʿab az-Zuhrī, which comes with the editing of Shaykh Bashshār ʿAwwād and Shaykh Maḥmūd Khalīl, they typed it as ‘fa-lā yudhādanna’! 
[image: ]
Nevertheless, most narrators of the Muwaṭṭaʾ transmitted this in positive with emphasis, which is in direct contrast to Imām Yaḥyā al-Laythī’s transmission. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وروى أبو مصعب "فليذادن"، وتابعه ابن القاسم، وابن وهب، وأكثر رواة الموطأ. 
Abū Muṣʿab narrated it as ‘fa-la-yudhādanna’, and Ibn al-Qāsim, Ibn Wahb and most of the transmitters of the Muwaṭṭaʾ corroborated with him.[footnoteRef:2745] [2745:  ʿAllāmah Bājī (n 12) 1:70.] 

Since most colleagues of Imām Yaḥyā al-Laythī narrated this differently compared to what is in his transmission, we will also look at one link higher in the chain.
[bookmark: _heading=h.u9xxk4m27bbd]Transmission of Imām Mālik’s colleagues (one link higher)
Looking at the colleagues of Imām Mālik, other students transmitted this in conformity to how the majority of the students of Imām Mālik narrated from him.
Shuʿbah
Another student of ʿAlāʾ who transmitted this narration via him is Shuʿbah. He also narrated it in the positive with emphasis. Imām Aḥmad brings his transmission: 
ألا ليذادن.[footnoteRef:2746]  [2746:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 13:373. ] 

ʿAbd ar-Raḥmān ibn Ibrāhim
Later on in his Musnad, Imām Aḥmad narrates the same word from another student of ʿAlāʾ, ʿAbd ar-Raḥmān ibn Ibrāhīm, with the following chain:
حدثنا عفان، قال: حدثنا عبد الرحمن بن إبراهيم، قال: حدثنا العلاء بن عبد الرحمن، عن أبيه، عن أبي هريرة [...] ألا ليذادن رجال عن حوضي كما يذاد البعير الضال. 
ʿAffān narrated to us, saying: ʿAbd ar-Raḥmān ibn Ibrāhīm, narrated to us, saying: ʿAlāʾ ibn ʿAbd ar-Raḥmān narrated to us from his father, from Abū Hurayrah, ‘[…] Behold, most definitely some men will be driven away from my Pond just as a stray camel is driven away.’[footnoteRef:2747] [2747:  Ibid, 15:167-168.] 

Ismāʿīl ibn Jaʿfar
Imām Muslim transmits this from ʿAlāʾ via his student Ismāʿīl ibn Jaʿfar, who also narrated the same word:
حدثنا يحيى بن أيوب وسريج بن يونس وقتيبة بن سعيد وعلي بن حجر. جميعا عن إسماعيل بن جعفر. قال ابن أيوب: حدثنا إسماعيل. أخبرني العلاء عن أبيه، عن أبي هريرة [...] ألا ليذادن رجال عن حوضي كما يذاد البعير الضال.  
Yaḥyā ibn Ayyūb, Surayj ibn Yūnus, Qutaybah ibn Saʿīd and ʿAlī ibn Ḥujr all narrated  to us from Ismāʿīl ibn Jaʿfar. Ibn Ayyūb said: Ismāʿīl narrated to us [saying]: ʿAlāʾ related to me from his father, from Abū Hurayrah ‘[…] Behold, most definitely some men will be driven away from my Pond just as stray camels are driven away.’[footnoteRef:2748] [2748:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkāh, 1991), 1:218.] 

Based on these transmissions, the meaning of ‘la-yudhādanna’ is: most definitely, people will be chased away from the Pond. ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān al-Jawharī quotes:
وقال ابن وهب: فليذادن: فليطردن. 
Ibn Wahb said, ‘‘fa-la-yudhādanna’ means they will definitely be driven away.[footnoteRef:2749] [2749:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh ibn Muḥammad al-Jawharī, Musnad al-Muwaṭṭaʾ (Beirut: Dār al-Gharb al-Islāmī, 1997), 487.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
فمعناه فليبعدن وليطردن: وقال زهير
ومن لا يَذُد عن حوضه بسلاحه 		يُهدّم ومن لا يَظلم الناسَ يُظلم
It means that they will indeed be distanced and driven away. 
Zuhayr says:
He shall perish, he who does not use his weapon,
To drive away others from his pond.
And he who does not oppress,
Shall be oppressed.[footnoteRef:2750] [2750:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 2:178.] 

[bookmark: _heading=h.s416tjgh5t4i]Transmission of Imām Yaḥyā al-Laythī
As stated, Imām Yaḥyā al-Laythī transmitted the word in the prohibitive command. Besides him, it is said that a few others also narrated it just like him. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وأما رواية يحيى: "فلا يذادن" على النهي فقيل: إنه قد تابعه على ذلك ابن نافع ومطرف.
As for Yaḥyā’s transmission: ‘fa-lā yudhādanna’ in the prohibitive command, it said that Ibn Nāfiʿ and Muṭṭarrif narrated it like him.[footnoteRef:2751] [2751:  Ibid.] 

Likewise, there is additional support for the narration of Yaḥyā. ʿAllāmah Ibn ʿAbd al-Barr says:
ومما يشبه رواية يحيى ويشهد له حديث سهل بن سعد عن النبي - عليه السلام – قال: "أنا فرطكم على الحوض، من ورد شرب، ومن شرب لم يظمأ أبدا، فلا يردن علي أقوام أعرفهم ويعرفوني ثم يحال بيني وبينهم."
وهذا في معنى رواية يحيى، وقد ذكرنا إسناد هذا الحديث في التمهيد. 
The ḥadīth of Sahl ibn Saʿd from the Prophet ﷺ is similar to Yaḥyā’s narration and testifies for it, where he – peace be upon him – said, ‘I will precede you to the Pond. Whoever will pass by there will drink from it, and whoever will drink from it will never be thirsty. There will come to me some people whom I will recognise, and who will recognise me, but a barrier will be placed between me and them.’[footnoteRef:2752] [2752:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr used the word ‘yash-bahu’ (is similar). When mentioning the same thing, Qāḍī ʿIyāḍ said:
ويصحح رواية: "فلا يذادن" حديث سهل بن سعد عن النبى صلى الله عليه وسلم بمعناه. 
The narration of ‘fa-lā yudhādanna’ is authenticated by the narration of Sahl bin Saʿd from the Prophet ﷺ which has the same meaning.[footnoteRef:2753] [2753:  Qāḍī ʿIyāḍ (n 7) 2:50-51.] 

Sahl ibn Saʿd’s narration is in the meaning of Yaḥyā’s narration.
Although Imām Yaḥyā al-Laythī has support, if we consider how he narrated this, the meaning might be difficult. However, ʿAllāmah Ibn ʿAbd al-Barr quotes a possible meaning:
وقد خرج بعض شيوخنا معنى حسنا لرواية يحيى ومن تابعه: أن يكون على النهي، أي: لا يفعل أحد فعلا يطرد به عن حوضي. 
Some of our teachers have extracted a beautiful interpretation for the narration of Yaḥyā and those who followed him: that it is a prohibition, i.e. no one should do an action that causes him to be driven away from my Pond.[footnoteRef:2754] [2754:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 2:178.] 

ʿAllāmah Ibn ʿAbd al-Barr quoted this from his teacher, whilst ʿAllāmah Abū ’l-Walīd al-Bājī quoted a similar meaning from Ibn Waḍḍāḥ, the student of Imām Yaḥyā al-Laythī. He says:
قال ابن وضاح: ومعنى "فلا يذادن": لا يفعلن رجل فعلا يذاد به عن حوضي. 
Ibn Waḍḍāḥ said, ‘The meaning of ‘fa-lā yudhādanna’ is that no one should do such an action that causes him to be driven away from my Pond.’[footnoteRef:2755] [2755:  ʿAllāmah Bājī (n 12) 1:70.] 

For now, we will consider the meaning that most of the students of the Muwaṭṭaʾ quoted that some people will be driven away…
عَنْ حَوْضِي
From my Pond
Take note that the word ‘rajul’ is singular in Imām Yaḥyā al-Laythī’s transmission.
كَمَا يُذَادُ الْبَعِيرُ الضَّالُّ، أُنَادِيهِمْ أَلَا هَلُمَّ، أَلَا هَلمّ
As a stray camel is driven away, and I shall call out to them, 'Will you not come? Will you not come? Will you not come?'
The Prophet ﷺ will be looking so forward to meet these people, but he will notice that they are being prevented from coming to him. Out of his great desire, the Prophet ﷺ will call out to them and literally ‘beg’ them to come. Imagine what love the Prophet ﷺ has for every individual person of his nation!
[bookmark: _heading=h.552gxwqyxyiz]Explanation of the Word: ‘Halumma’
The pronoun in ‘unādī-him’ is plural whilst the word ‘halumma’ is singular. Hence, Imām Nawawī explains:
قال أهل اللغة في هلم لغتان: أفصحهما: هلم للرجل، والرجلين، والمرأة، والجماعة من الصنفين، بصيغة واحدة، وبهذه اللغة جاء القرآن في قوله تعالى: ﴿هَلُمَّ شُهَدَآءَكُمُ﴾ ﴿وَٱلْقَآئِلِينَ لِإِخْوَٰنِهِمْ هَلُمَّ إِلَيْنَا ۖ﴾. واللغة الثانية: هلم يارجل، وهلما يارجلان، وهلموا يارجال، وللمرأة هلمي، وللمرأتان هلمتا، وللنسوة هلمن. قال ابن السكيت وغيره: الأولى أفصح. 
The linguists opined that ‘halumma’ is of two dialects. The most eloquent of them is that ‘halumma’ comes for singular male and female, dual and plural of both genders in a single form. This is the dialect used in the Qurʾān, where Allāh Taʿālā says, ‘Bring (halumma) your witnesses’[footnoteRef:2756] and ‘And those who say to their brothers, 'Come (halumma) along with us!’’[footnoteRef:2757]  [2756:  Qurʾān: 6:150.]  [2757:  Ibid, 33:18.] 

The second dialect is to say, ‘halumma yā rajul’ (singular masculine), ‘halummā yā rajulān’ (dual masculine), ‘halummū yā rijāl’ (plural masculine) and ‘halummī’ for a single female, ‘halummatā’ for two females and ‘halumna’ for a group of females. Ibn as-Sikkīt and others said that the first is the most eloquent.[footnoteRef:2758]  [2758:  Imām Nawawī (n 8) 3:139.] 

He also explains its meaning:
معناه تعالوا.
It means to come forth.[footnoteRef:2759] [2759:  Ibid.] 

This illustrates the Prophet Muhammad's ﷺ intense eagerness to meet and engage with each and every individual in his nation. Every single individual that the Prophet ﷺ will notice being turned away, he ﷺ will call for him.
[bookmark: _heading=h.7wsp5wtot2mm]The Reason Why the People to Be Driven Away Will Come to the Pond
Outwardly, these people will be just like the Muslims, which is why the Prophet ﷺ will be calling them. ʿAllāmah Ibn al-ʿArabī says:
إشارة منه إلى أنه يأخذهم بالظاهر.
This indicates that he will consider their outward appearance (i.e. they will appear as Muslims).[footnoteRef:2760] [2760:  ʿAllāmah Ibn al-ʿArabī (n 25) 2:107.] 

They will assume that they are also deserving of the special privileges reserved for this nation.  What will be the reason for this understanding of theirs? There are various answers:
1)  Their limbs will also be shining, which implies that they also performed ablution in the state of faith. It could be then that they passed away as Muslims, or they passed away as disbelievers. Or this could also refer to the hypocrites. ʿAllāmah Abū ’l-Walīd al-Bājī says:
يحتمل هذا أن المنافقين، والمرتدين، وكل من توضأ منهم مسلما، فإنه يحشر بالغرة والتحجيل من أثر الوضوء، ولذلك يدعوهم النبي - صلى الله عليه وسلم -، ولو لم يكن سيماهم سيما المسلمين لما دعاهم، ويعرف أنهم ليسوا ممن يرد حوضه، وإنما يدعوهم لما يرى بهم من سيما أمته. 
It is possible that the hypocrites, apostates and everyone among them who performs ablution will be Muslims (outwardly), as they will be resurrected with ghurrah and taḥjīl from the effects of ablution. That is why the Prophet ﷺ will call them. If their signs were not that of Muslims, he would not have called them and he would have known that they are not among those who can reach his Pond. Rather, he called them because he will see the sign of his nation on them.[footnoteRef:2761] [2761:  ʿAllāmah Bājī (n 12) 1:70.] 

2) These are the people who were Muslims in the time of Prophet ﷺ but they later became apostates. Imām Nawawī says:
والثاني أن المراد من كان في زمن النبي صلى الله عليه وسلم ثم ارتد بعده، فيناديهم النبي صلى الله عليه وسلم وإن لم يكن عليهم سيما الوضوء، لما كان يعرفه صلى الله عليه وسلم في حياته من إسلامهم. فيقال: ارتدوا بعدك. 
As for whoever was in the time of the Prophet ﷺ then apostatised after him, the Prophet ﷺ will call to them, even if they do not possess the signs of ablution because he ﷺ knew them during his life as Muslims. Thus it will be said, ‘They became apostate after you.’[footnoteRef:2762] [2762:  Imām Nawawī (n 8) 3:136-137. ] 

This is substantiated with the following narration of Ṣaḥīḥ al-Bukhārī:
عن ‌أنس عن النبي صلى الله عليه وسلم قال: "ليردن علي ناس من أصحابي الحوض حتى عرفتهم اختلجوا دوني، فأقول أصحابي، فيقول: لا تدري ما أحدثوا بعدك". 
Anas reported that the Prophet ﷺ said, ‘Some of my Companions will come to me at my Pond, and after I recognise them, they will be taken away from me. Thereupon, I will say, ‘My companions!’ But it will be said, ‘You do not know what they innovated (in the religion) after you.’[footnoteRef:2763] [2763:  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), 8:120.] 

3) These are the sinners from this nation. Imam Nawawī explains:
والثالث أن المراد به أصحاب المعاصي والكبائر الذين ماتوا على التوحيد، وأصحاب البدع الذين لم يخرجوا ببدعتهم عن الإسلام. وعلى هذا القول، لا يقطع لهؤلاء الذين يذادون بالنار، بل يجوز أن يزادوا عقوبة لهم، ثم يرحمهم الله سبحانه وتعالى فيدخلهم الجنة بغير عذاب. 
The third meaning is that this refers to those who were disobedient and committed major sins and died on monotheism as well as the innovators who did not come out of Islam with their acts of innovation. According to this opinion, these people who will be driven away will not be decisively made to enter the Fire. Rather, it is possible for their punishment to increase, then Allāh Taʿālā will have mercy on them and admit them to Paradise without punishment.[footnoteRef:2764] [2764:  Imām Nawawī (n 8) 3:137.] 

The Prophet ﷺ will be informed of the reason why they are being turned away:
فَيُقَال: إِنَّهُمْ قَدْ بَدَّلُوا بَعْدَكَ، فَأَقُول: فَسُحْقًا فَسُحْقًا فَسحْقًا. 
And someone will say, 'They changed things after you.' Thus, I shall say, 'Then away with them, away with them, away with them!'”
[bookmark: _heading=h.b9g10jr7cmxe]Explanation of the Word: ‘Suḥq’
Regarding the pronunciation of this word, Imām Nawawī explains:
وفي "سحقا سحقا" لغتان قرئ بهما في السبع: إسكان الحاء، وضمها؛ قرأ الكسائي بالضم، والباقون بالإسكان. ونصب على تقدير "ألزمهم الله سحقا" أو "سحقهم سحقا". 
There are two ways of pronouncing ‘suḥqan suḥqan’. In the seven famous modes of recitation, it is read with a sukūn on the ḥāʾ and with ḍammah. Kisāʾī reads it with a ḍammah and the rest with a sukūn. And the accusative case is due to the hidden word ‘alzama-hum Allāh suḥqan’ (May Allāh force them to go away) or ‘saḥaqa-hum suḥqan’ (May He alienate them).[footnoteRef:2765] [2765:  Imām Nawawī (n 8) 3:140.] 

Ibn ʿAbbās explains the meaning of it:
وقال ابن عباس: سحقا: بعدا. 
Ibn ʿAbbās said, ‘‘Suḥqa-n’ means: go far Away!’[footnoteRef:2766] [2766:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān al-Jawharī (n 39) 487.] 

ʿAllāmah Ibn ʿAbd al-Barr goes into more detail:
وأما قوله: "فسحقا" فمعناه: فبعدا، والسحق والبعد، والإسحاق والإبعاد، والتسحيق والتبعيد سواء. وكذلك النأي والبعد لفظتان بمعنى واحد، إلا أن سحقا وبعدا هكذا إنما يجيء بمعنى الدعاء على الإنسان، كما نقول: أبعده الله، وقاتله الله، وسحقه الله، ومحقه الله أيضا.
 ومن هذا قوله تعالى: ﴿فِي مَكَانٍ سَحِيقٍ﴾ [سورة الحج: 31] يعني من مكان بعيد.
It means ‘buʿda-n’ (go far away!). ‘Suḥq’ and ‘buʿd’, ‘isḥāq’ and ‘ibʿād’, ‘tasḥīq’ and ‘tabʿīd’ are all one and the same. Similarly, ‘naʾy’ and ‘buʿd’ are two words with the same meaning. However, ‘suḥqa-n’ and ‘buʿda-n’ in this form are used as a curse against people, as it is said, ‘Abʿada-hu ’Llāh’ (May Allāh keep him away), ‘Qātala-hu ’Llāh’ (May Allāh destroy him), ‘Saḥaqa-hu ’Llāh’ (May Allāh alienate him) as well as ‘Maḥaqa-hu ’Llāh’ (May Allāh crush him). From here comes the words of Allāh Taʿālā: ‘Fī makān-in sahīq’ i.e. to a far-off place.[footnoteRef:2767] [2767:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 2:183.] 

[bookmark: _heading=h.t2768seh1wmc]After being driven away from the pond, will these people also be driven away from Paradise?
1) It does not mean that because they were turned away from the pond, they will not ultimately go to Paradise. There is still scope to consider those people as Muslims. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقال الداودي أنه ليس هذا مما يختم به للمذادين عنه بدخول النار، لأنه يحتمل أن يذادوا وقتا فتلحقهم شدة، ثم يتوفاهم الله برحمته ويقول لهم النبي - صلى الله عليه وسلم – سحقا، ثم يشفع فيهم. وهذا بدل من قوله على أنه جوز ذلك على أهل الكبائر من المؤمنين. 
Dawūdī said that it is not such that those who will be driven away from it will then decisively enter the Fire, because it is possible that they will be driven away for a period of time, to experience hardship, after which Allāh will take them into His mercy, and the Prophet ﷺ will say ‘suḥqa-n’ to them, and thereafter he will intercede for them. This is when taking the statement that it is possible for him to intercede for the believers who committed major sins.[footnoteRef:2768] [2768:  ʿAllāmah Bājī (n 12) 1:70.] 

2) This could refer to those who were Muslims but, ultimately, did not pass away in the state of faith.
Imām Bukhārī narrates:
عن ‌أبي هريرة : أنه كان يحدث أن رسول الله صلى الله عليه وسلم قال: "يرد علي يوم القيامة رهط من أصحابي فيحلؤون عن الحوض، فأقول: يا رب أصحابي، فيقول: إنك لا علم لك بما أحدثوا بعدك، إنهم ارتدوا على أدبارهم القهقرى". 
Abū Hurayrah narrated that the Prophet ﷺ said, ‘On the Day of Judgement, a group of my Companions will come to me, but they will be driven away from the Pond. Thereupon, I will say, ‘O Allāh, [these are] my Companions!’ It will be said, ‘You do not know what they innovated (in the religion) after you left; they turned apostate as renegades.’[footnoteRef:2769] [2769:  Imām Bukhārī (n 53) 8:120.] 

[bookmark: _heading=h.vdkoftk717iz]Lessons & Benefits
1) This narration severely demonstrates how detrimental it is to change and alter this religion. It is a great warning to the sects who introduce new beliefs. ʿAllāmah Ibn ʿAbd al-Barr writes:
وكل من أحدث في الدين ما لا يرضاه الله، ولم يأذن به الله، فهو من المطرودين عن الحوض، المبعدين عنه، والله أعلم. وأشدهم طردا، من خالف جماعة المسلمين، وفارق سبيلهم، مثل الخوارج، على اختلاف فرقها، والروافض على تباين ضلالها، والمعتزلة على أصناف أهوائها، فهؤلاء كلهم مبدلون، وكذلك الظلمة المسرفون في الجور والظلم، وتطميس الحق، وقتل أهله، وإذلالهم، والمعلنون بالكبائر، المستخفون بالمعاصي، وجميع أهل الزيغ والأهواء والبدع، كل هؤلاء يخاف عليهم أن يكونوا عنوا بهذا الخبر.
Anyone who innovates in the religion that which is not pleasing to Allāh and which He did not permit is one of those who will be driven away from the Pond and distanced from it. And Allāh knows best. 
The ones to be most severely banished will be those who oppose the the collective body of Muslims and abandon their path, such as the Kharijites along with their different sects, the Rafidites with their divergent misguidance and the Muʿtazilites with their different types of heresy. All of them are innovators. And so will be the oppressors who are prodigal in tyranny and oppression, distorting the truth, killing its people and humiliating them. As will be those who publicise major sins, who disregard disobedience and all the people of deviance, heresies and innovations. It is feared for all of them that they are the ones intended in this report.[footnoteRef:2770] [2770:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 13:108.] 

Today we have slogans that they need to make this religion conform with the times. The modernists claim that we have progressed greatly from how the world was during the time of the Prophet ﷺ.  The world is now very different compared to how it was 1400 years back. Hence, rulings of then cannot apply to now. 
Yes, the world is indeed different now compared to how it was 1400 years ago. However, instead of altering this religion, we have to ensure that we stay away from modern issues which contradict the teachings of the Prophet ﷺ.
ʿAllāmah Ibn ʿAbd al-Barr quotes a statement of Ibn al-Qāsim, which he endorses:
وقد قال ابن القاسم: قد يكون من غير أهل الأهواء من هو شر من أهل الأهواء، وصدق ابن القاسم. 
Ibn al-Qāsim said that sometimes those who are not heretics can be worse than those who are. And indeed, Ibn al-Qāsim spoke the truth.[footnoteRef:2771] [2771:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 2:185.] 

It is something that we should really all ponder about.
Other benefits derived from this narration are:
2) The permissibility of visiting the graveyard
ʿAllāmah Ibn ʿAbd al-Barr says:
في هذا الحديث من الفقه: إباحة الخروج إلى المقابر، وزيارة القبور. وهذا مجتمع عليه للرجال، ومختلف فيه للنساء 
The fiqh derived from this ḥadīth is the permissibility for men to go to the graveyard and visit the graves. This is unanimously allowed for men and differed upon for women.[footnoteRef:2772] [2772:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 13:74-75.] 

3) One should greet when entering the graveyard
ʿAllāmah Ibn ʿAbd al-Barr says:
ينبغي لمن دخل المقبرة أن يسلم. 
It is appropriate for one entering the graveyard to greet.[footnoteRef:2773] [2773:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 13:77.] 

Since the deceased cannot reply, ʿAllāmah Ibn ʿAbd al-Barr quotes the poetry of Abū ’l-ʿĀtāhiyyah, wherein lies a great lesson for us:
أهل القبور عليكم مني السلام		 إني أكلمكم وليس بكم كلا كلامْ
لا تحسبوا أن الأحبة لم يسغ 		من بعد كُمُ لهم الشراب ولا الطعامْ
كلا لقد رفضوكم واستبدلوا 		بكُمُ وفرق ذات بين كُمُ الحِمامْ 
والخلق كلهم كذاك فكل من		قد مات ليس له على حي ذمامْ.
Peace be upon thee, O people of tombs,
I speak to thee whilst you cannot respond.
Believe not, that the loved ones banned, 
After you, any food or drink.
Nay, they left you and sought an exchange for you, 
Death has broken the ties between you.
And all people are like that; for whoever has died has no claim,
 Over the living who still remain.[footnoteRef:2774] [2774:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 13:80.] 

4) It is alright to hope for something that is impossible.
5) We should hope to meet the pious. Imām Nawawī says:
قال العلماء في هذا الحديث جواز التمني، لا سيما في الخير، ولقاء الفضلاء، وأهل الصلاح. 
Scholars said that this ḥadīth demonstrates the permissibility of keeping wishes, especially for goodness and meeting virtuous and righteous people.[footnoteRef:2775] [2775:  Imām Nawawī (n 8) 3:138.] 

6) The virtue of ablution
7) Explaining through similarities
Majd ad-Dīn Ibn al-Athīr says:
استعار أثر الوضوء في الوجه واليدين والرجلين للإنسان من البياض الذي يكون في وجه الفرس ويديه ورجليه. 
He symbolised the effect of ablution on the face, hands, and feet of a person through the metaphor of the whiteness that exists on the face, forelegs and hind legs of a horse.[footnoteRef:2776] [2776:  Majd ad-Dīn Ibn al-Athīr (n 16) 1:346.] 

8)  Rulings are to be based on how matters appear outwardly.
The Prophet ﷺ will call out to the banished people because, apparently, they will look like Muslims. ʿAllāmah Ibn al-ʿArabī says:
إشارة منه إلى أنه يأخذهم بالظاهر. 
This indicates that he will consider their outward appearance.[footnoteRef:2777] [2777:  ʿAllāmah Ibn al-ʿArabī (n 25) 2:107.] 

9) The Prophet ﷺ did not know the unseen.
10) True love and hatred are for the pleasure of Allāh Taʿālā.
11) It consists of describing and comparing an honourable person with a horse.
ʿAllāmah Ibn al-ʿArabī mentions two benefits of this analogy:
وفيه فائدتان:
1 - الفائدة الأولى: فيه تشبيه الرجل الكريم بالخيل، كما شبه الرجل اللئيم بالحمار. 
There are two benefits to it:
The first benefit: A nobleman is likened to a horse just as an unwise man was likened to a donkey (in the Qurʾān).[footnoteRef:2778] [2778:  ʿAllāmah Ibn al-ʿArabī (n 25) 2:105.] 

12) Horses with white markings on their legs are better than totally black horses. 
ʿAllāmah Ibn al-ʿArabī continues:
2 - الفائدة الثانية: فيه أن الأغر من الخيل أشرف من البهيم. 
The second benefit: Horses with white markings on their legs are nobler than totally black ones.[footnoteRef:2779] [2779:  Ibid.] 
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