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[bookmark: _Toc225514592]‌Ḥadīth 67
[bookmark: _9xwytfu3k4lr]مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ حُمْرَانَ مَوْلَى عُثْمَان بْنِ عَفَّانَ، أَنَّ عُثْمَان بْنَ عَفَّانَ جَلَسَ عَلَى الْمَقَاعِدِ، فَجَاءَه المؤذِّنُ فَآذَنَهُ بِصَلَاةِ الْعَصْرِ، فَدَعَا بِمَاءٍ فَتَوَضَّأ، ثُمَّ قَال: وَاللَّهِ لأُحَدِّثَنَّكُمْ حَدِيثًا، لَوْلَا أَنَّهُ فِي كِتَابِ اللَّهِ مَا حَدَّثْتُكُمُوهُ، ثُمَّ قَال: سَمِعْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُول: "مَا مِنِ امْرِئٍ يَتَوَضَّأُ فَيُحْسِنُ وُضُوءَهُ، ثُمَّ يُصَلِّي الصَّلَاةَ، إِلَّا غُفِرَ لَهُ مَا بَيْنَهُ وَبَيْنَ الصَّلَاةِ الْأُخْرَى، حَتَّى يُصَلِّيَهَا".
يَحْيَى عن مَالِك أُرَاهُ يُرِيدُ هَذِهِ الآيَة: ﴿[وَ] أَقِمِ اِ۬لصَّلَوٰةَ طَرَفَيِ اِ۬لنَّه۪ارِ وَزُلَفاٗ مِّنَ اَ۬ليْلِۖ إِنَّ اَ۬لْحَسَنَٰتِ يُذْهِبْنَ اَ۬لسَّيِّـَٔاتِۖ ذَٰلِكَ ذِكْر۪يٰ لِلذَّٰكِرِينَ﴾ [هود: 114]. 
Mālik reported from Hishām ibn ʿUrwah from his father from Ḥumrān, the freed slave of ʿUthmān ibn ʿAffān, that once ʿUthmān ibn ʿAffān was sitting on the benches when the muʾadhdhin came and announced him of the ʿaṣr prayer. He thus asked for ablution water and performed ablution. Then, he said, “By Allāh, I shall narrate a ḥadīth to you. Had it not been in the Book of Allāh, I would not have narrated it to you.”
Thereafter, he said, “I heard the Messenger of Allāh ﷺ say, ‘Any person who performs ablution and does it in a perfect way, and then he performs prayer, everything in between this and the next prayer that he shall perform is forgiven.’
Yaḥyā reported from Mālik that he said, ‘I believe that he was referring to this verse: ‘Establish ṣalāh at both ends of the day, and in the early hours of the night. Surely, good deeds erase bad deeds. That is a reminder for the mindful.’[footnoteRef:1][footnoteRef:2] [1:  Qurʾān: 11:114.]  [2:  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), 173.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ حُمْرَانَ
Mālik reported from Hishām ibn ʿUrwah from his father from Humrān
[bookmark: _Toc225514593]Ḥumrān: the Freed Slave of ʿUthmān Ibn Abān
[bookmark: _Toc225514594]Name & lineage
Different names have been mentioned for his father. The more popular view is that his father’s name was Abān. ʿAllāmah Ibn Saʿd mentioned him as Ḥumrān ibn Abān in his Aṭ-Ṭabaqāt al-Kubrā.[footnoteRef:3] Most historians prefer this, and it is the name that one will generally find in the chains. [3:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:107. ] 

However, ʿAllāmah Ibn ʿAsākir states that, in one view, his father’s name was Ubayy:
ويقال أن اسم أبيه أبَي. 
It is said that his father’s name was Ubayy.[footnoteRef:4] [4:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 15:172. ] 

Whilst the name Abān is also mentioned in the chains of the six canonical books of ḥadīth, we did not come across any chain where the father’s name is revealed and mentioned as Ubayy.
مَوْلَى عُثْمَان بْنِ عَفَّانَ
The freed slave of ʿUthmān ibn ʿAffān
ʿAllāmah Ibn Qutaybah mentioned that Ḥumrān’s name was Ṭuwayd. He says:
اسمه "طويدا". 
His name was Ṭuwayd[footnoteRef:5] [5:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim, better known as Ibn Qutaybah ad-Dīnawarī, Al-Maʿārif (Cairo: Dār al-Maʿārif, 2nd ed.), 1:436. ] 

According to his son, he was from the progeny of Nimr ibn Qāsiṭ. ʿAllāmah Ibn Saʿd says:
وقد كان انتمى ولده إلى النمر بن قاسط. 
His son claimed that they were the descendants of Nimr ibn Qāsiṭ ibn Rabīʿah.[footnoteRef:6] [6:  ʿAllāmah Ibn Saʿd (n 3) 7:108.] 

[bookmark: _Toc225514595]Background
Ḥumrān was a prisoner from ʿAyn at-Tamr. Musayyab ibn Najabah captured him. ʿAllāmah Ibn Qutaybah states:
وكان ‌سباه المسيّب ‌بن ‌نجبة الفزاري زمن أبى بكر - رضى الله عنه. 
Musayyab ibn Najabah al-Fazārī captured him in the time of Abū Bakr – may Allāh be pleased with him.[footnoteRef:7] [7:  ʿAllāmah Ibn Quatybah ad-Dīnawarī (n 5) 1:435.] 

 After that, Khālid ibn al-Walīd sent him to Madīnah. ʿAllāmah Ibn Saʿd relates:
وكان من سبى عين التمر الذين بعث بهم خالد بن الوليد إلى المدينة. 
He was a prisoner from ʿAyn at-Tamr whom Khālid ibn al-Walīd sent to Madīnah.[footnoteRef:8] [8:  ʿAllāmah Ibn Saʿd (n 3) 7:107-108.] 

He was the very first prisoner to be brought to Madīnah in the era of Abū Bakr. ʿAllāmah Ibn ʿAbd al-Barr says:
وهو أول سبي دخل المدينة في خلافة أبي بكر الصديق. 
He was the first prisoner to enter Madīnah in the era of Abū Bakr aṣ-Ṣiddīq.[footnoteRef:9] [9:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 14:192.] 

When he arrived as a slave in Madīnah, they found out that he was a Jew.[footnoteRef:10] He thereafter accepted Islam. ʿUthmān bought him and freed him. ʿAllāmah Ibn ʿAsākir says: [10:  ʿAllāmah Ibn Quatybah ad-Dīnawarī (n 5) 1:435.] 

كان للمسيب بن نجبة، فابتاعه منه عثمان بن عفان، فأعتقه. 
He belonged to Musayyab ibn Najabah from whom he was purchased by ʿUthmān ibn ʿAffān and then freed.[footnoteRef:11] [11:  ʿAllāmah Ibn ʿAsākir (n 4) 15:172.] 

 ʿAllāmah Ibn ʿAbd al-Barr quotes from the historians:
قالوا: وكان حمران أحد العلماء الجلة أهل الوجاهة والرأي والشرف بولائه ونسبه.
They said, ‘Ḥumrān was one of the eminent scholars and people of prestige, opinion and honour due to his allegiance and lineage.’[footnoteRef:12] [12:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 14:192.] 

Fortunately, he was also among those who knew how to write. Therefore, ʿUthmān made Ḥumrān his official scribe. ʿUthmān ibn Abī Shaybah says:
سمعنا أن كاتِب عثمان حمران مولاه. 
We heard that the scribe of ʿUthmān was his freed slave, Ḥumrān.[footnoteRef:13] [13:  ʿAllāmah Ibn ʿAsākir (n 4) 15:178.] 

He was also the person who would officially alert and notify ʿUthmān about the times of prayer.  ʿAllāmah Mizzī quotes with his chain to Imām Zuhrī:
إن عثمان بن عفان كان يأذن عليه مولاه حمران بن أبان. 
ʿUthmān ibn ʿAffānʿs freed slave, Ḥumrān ibn Abān, would announce the prayer to him.[footnoteRef:14] [14:  Jamāl ad-Dīn Abū ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut, Muʾassasat ar-Risālah, 1992), 7:304.] 

If ʿUthmān would make an error when praying, he would be the one to correct the mistake. Qatādah relates:
أن حمران بن أبان كان يصلي مع عثمان بن عفان فإذا أخطأ فتح عليه. 
Ḥumrān ibn Abān used to pray with ʿUthmān ibn ʿAffān, and if the latter made a mistake, he would correct him.[footnoteRef:15] [15:  ʿAllāmah Ibn ʿAsākir (n 4) 15:177.] 

[bookmark: _Toc225514596]Expulsion
Despite enjoying this closeness to ʿUthmān, he was expelled from Madīnah by ʿUthmān. Contradictory reasons are cited for this in the historical books:
1) He divulged a secret of ʿUthmān
ʿAllāmah Ibn Saʿd states:
وكان سبب نزوله البصرة أنه أفشى على عثمان بعض سره فبلغ ذلك عثمان فقال: لا تساكنى في بلد، فرحل عنه ونزل البصرة واتخذ بها أموالا. 
The reason for his coming to Basra was that he had divulged some of ʿUthmān’s secrets, the news of which reached ʿUthmān. He thus said, ‘Do not stay in my vicinity.’ So he departed from him and went to stay in Basra, and he accumulated wealth there.[footnoteRef:16] [16:  ʿAllāmah Ibn Saʿd (n 3) 7:108.] 

Layth ibn Saʿd mentions the secret and expounds more details about this. He says:
اشتكى شكاة خاف فيها، فأوصى  واستخلف عبد الرحمن بن عوف، وكان عبد الرحمن في الحج، وكان الذي ولي كتابه ووصيته حمران مولى عثمان، فأمره أن لا يخبر بذلك أحدا فعوفي عثمان من مرضه، وقدم عبد الرحمن بن عوف، فلقيه حمران فسأله عن حال عثمان فأخبره بالذي أصابه من المرض، وأسر إليه الذي كان من استخلافه إياه، فقال عبد الرحمن لحمران: ماذا صنعت! مالي بد من أن أخبره. فقال حمران: إذا والله تهلكني. فقال: والله ما يسعني ترك ذلك لئلا يأمنك على مثلها، ولكن لا أفعل حتى استأمنه لك. 
فقال عبد الرحمن لعثمان: إن لبعض أهلك ذنبا ليس عليك إثم في العفو عنه ولستُ مخبرك حتى تؤمنه. فقال عثمان: فقد فعلتُ، فأخبره بالذي أسر إليه حمران، فدعا حمران فقال: إن شئت جلدتك مائة، وإن شئت فاخرج عني، فاختار الخروج فخرج إلى الكوفة. 
ʿUthmān fell extremely ill that he was afraid [of his life], so he bequeathed and appointed ʿAbd ar-Raḥmān ibn ʿAwf, who was in ḥajj, as his successor. The one who was in charge of writing for him and of his will was Ḥumrān, the freed slave of ʿUthmān. He ordered him not to tell anyone about it.  
Subsequently, ʿUthmān was cured of his illness, and ʿAbd ar-Raḥmān ibn ʿAwf returned. Ḥumrān met him, and the former asked him about ʿUthmān’s condition. Ḥumrān thus told him about the illness that had afflicted ʿUthmān and revealed to him that he was the one who was appointed as his successor. ʿAbd ar-Raḥmān said to Ḥumrān, ‘What have you done! I have no option but to tell him.’ Ḥumrān said, ‘In that case, by Allāh, you will destroy me!’ He said, ‘By Allāh, I cannot leave the matter lest he entrusts you with the same, but I will not do so until he assures me of your safety.’
ʿAbd ar-Raḥmān said to ʿUthmān, ‘One of your fellow members has erred. There is no sin upon you for pardoning him, and I will not inform you until you assure me of his safety.’ ʿUthmān said, ‘I assure you of it.’ He then informed him of what Ḥumrān had made him privy of. ʿUthmān thus summoned Ḥumrān and said, ‘If you wish, I will flog you a hundred times, and if you wish, leave me.’ So Ḥumrān chose expulsion and went to Kufa.[footnoteRef:17] [17:  ʿAllāmah Ibn ʿAsākir (n 4) 15:178-179.] 

2) He lied to ʿUthmān
ʿAllāmah Ibn ʿAsākir relates:
وكان عثمان بعثه إلى الكوفة ليسأل عن عاملها فكذبه، فأخرجه من جواره فنزل البصرة. 
ʿUthmān sent him to Kufa to ask regarding their governor. He then lied to him, so ʿUthmān expelled him from his vicinity, and he went to live in Basra.[footnoteRef:18] [18:  ʿAllāmah Ibn ʿAsākir (n 4) 15:172.] 

3) He married a girl who was still in her waiting period.
Sibṭ Ibn al-Jawzī says:
ثم تزوج امرأة في عدتها، فجلده عثمان ونفاه إلى البصرة. 
He then married a woman in her waiting period, so ʿUthmān lashed him and exiled him to Basra.[footnoteRef:19] [19:  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), 6:122.] 

[bookmark: _Toc225514597]Success in Basra
With new beginnings in Basra, he excelled and successfully became:
1) A leading muḥaddith
ʿAllāmah Ibn Ḥibbān says:
قدم البصرة فكتب عنه البصريون. 
He arrived in Basra, and the Basris wrote narrations from him.[footnoteRef:20] [20:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 4:179. ] 

2) A leader
Ḥāfiẓ Ibn Kathīr says:
وأما أهل البصرة فإنهم لما بلغهم مقتل مصعب تنازع في إمارتها ‌حمران بن أبان ‌بن (وفي طبعة دار عالم الكتب: مولى) ‌عثمان بن عفان، وعبيد الله بن أبي بكرة، فغلبه ‌(وفي طبعة دار عالم الكتب: حمران بن) أبان عليها فبايعه أهلها فكان أشرف الرجلين. 
As for the people of Basra, when they were informed of the killing of Muṣʿab, Ḥumrān ibn Abān, the freed slave of ʿUthmān ibn Affan, and ʿUbayd Allah ibn Abī Bakrah disputed over who will be its leader. Ḥumrān ibn Abān then overpowered him, so its people pledged allegiance to him, and he was the most honourable of the two men.[footnoteRef:21] [21:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 8:317.] 

[bookmark: _Toc225514598]Teachers
ʿAllāmah Ibn ʿAsākir lists the names of three teachers of his:
حدث عن عثمان، وعبد الله بن عمر، ومعاوية بن أبي سفيان، وأدرك أبا بكر وعمر. 
He narrated from ʿUthmān, ʿAbdullāh ibn ʿUmar and Muʿāwiyah ibn Abī Sufyān, and he met Abū Bakr and ʿUmar.[footnoteRef:22] [22:  ʿAllāmah Ibn ʿAsākir (n 4) 15:172.] 

[bookmark: _Toc225514599]Students
For this narrator, in his At-Tārīkh al-Kabīr, Imām Bukhārī presents the names of quite a few of his students:
سمع منه عروة بن الزبير، وعطاء بن يزيد، وأبو سلمة، وجامع بن شداد، ومعاذ بن عبد الرحمن، والحسن، والوليد أبو بشر، ومعبد الجهني، ونافع. 
Those who narrated from him were ʿUrwah ibn az-Zubayr, ʿAṭāʾ ibn Yazīd, Abū Salamah, Jāmiʿ ibn Shaddād, Muʿādh ibn ʿAbd ar-Raḥmān, Ḥasan, Walīd Abū Bishr, Maʿbad al-Juhanī and Nāfiʿ.[footnoteRef:23] [23:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 3:80.] 

Imām Bukhārī then cites the names of those who narrated from him but did not clearly mention of having heard directly from him:
ومن روى عنه فلم يذكر سماعا: مسلم بن كيسان، وابن المنكدر، وزيد بن أسلم، وبكير، والمطلب بن حنطب، وابن أبي المخارق، وعبد الملك بن عبيد، وعثمان بن موهب.
Those who narrated from him without mentioning that they heard directly from him were Muslim ibn Kaysān, Ibn al-Munkadir, Zayd ibn Aslam, Bukayr, Muṭṭalib ibn Ḥanṭab, Ibn Abī ’l- Mukhāriq, ʿAbd al-Malik ibn ʿUbayd and ʿUthmān ibn Mawhab.[footnoteRef:24]  [24:  Ibid.] 

ʿAllāmah Ibn ʿAsākir presents a more elaborate list:
روى عنه عروة بن الزبير، وأبو سلمة بن عبد الرحمن، وعطاء بن يزيد الليثي، وجامع بن شداد المحاربي، ومعاذ بن عبد الرحمن بن عثمان اللخمي، والحسن البصري، وأبو بشر الوليد بن مسلم العنبري، ومعبد الجهني، ونافع مولى ابن عمر، ومسلم بن يسار، ومحمد بن المنكدر، وزيد بن أسلم، وبكير بن عبد الله بن الأشج، والمطلب بن حنطب، وعبد الملك بن عبيد، وعثمان بن موهب، وعطاء الخراساني، وموسى بن طلحة بن عبيد الله، وأبو التياح يزيد بن حميد، وحريث بن السائب. 
Those who narrated from him were ʿUrwah ibn az-Zubayr, Abū Salamah ibn ʿAbd ar-Raḥmān, ʿAṭāʾ ibn Yazīd al-Laythī, Jāmiʿ ibn Shaddād al-Muḥāribī, Muʿādh ibn ʿAbd ar-Raḥmān ibn ʿUthmān al-Lakhmī, Ḥasan Baṣrī, Abū Bishr Walid ibn Muslim al-ʿAnbarī, Maʿbad al-Juhanī, Nāfiʿ: the freed slave of Ibn ʿUmar, Muslim ibn Yasār, Muḥammad ibn al-Munkadir, Zayd ibn Aslam, Bukayr ibn  ʿAbdillāh ibn al-Ashajj, Muṭṭalib ibn Ḥanṭab, ʿAbd al-Malik ibn ʿUbayd, ʿUthmān ibn Mawhab, ʿAṭāʾ al-Khurāsānī,  Mūsā ibn Ṭalḥah ibn ʿUbayd Allāh, Abū ’t-Tayyāḥ: Yazīd ibn Ḥumayd and Ḥurayth ibn as-Sāʾib.[footnoteRef:25] [25:  ʿAllāmah Ibn ʿAsākir (n 4) 15:172-173.] 

Since he lived for a long time in Basra, many of his students were Basris. 
[bookmark: _Toc225514600]Knowledge of the Qurʿān
We earlier quoted Qatādah’s statement:
أن حمران بن أبان كان يصلي مع عثمان بن عفان فإذا أخطأ فتح عليه. 
Ḥumrān ibn Abān used to pray with ʿUthmān ibn ʿAffān, and if the latter made a mistake, he would correct him.[footnoteRef:26] [26:  Ibid, 15:177.] 

[bookmark: _Toc225514601]Status in ḥadīth
Coming to his status in ḥadīth, Muʿāwiyah ibn Ṣāliḥ says:
سمعت يحيى بن معين يقول في تسمية تابعي أهل المدينة ومحدثيهم: حمران بن أبان. 
I heard Yaḥyā ibn Maʿīn including Ḥumrān ibn Abān whilst naming the tābiʿun and muḥaddithūn of Madīnah.[footnoteRef:27] [27:  Ibid, 15:175.] 

ʿAllāmah Ibn Saʿd states that he narrated considerably; yet, he claims that scholars did not consider his narrations as quite strong:
وكان كثير الحديث، ولم أرهم يحتجون يحديثه. 
He narrated abundantly, but I do not see scholars taking proof from his narrations.[footnoteRef:28] [28:  ʿAllāmah ʿAbū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Cairo: Maktabat al-Khānijī, 2001), 7:279.] 

This claim is incorrect. We just mentioned how many great scholars narrated from him. 
Although, in this case, they are not direct students of his (since they come lower in chains), still, Imām Mālik and Imām Shuʿbah quoted narrations that went via him. An example is this very narration. If that is the reason to discard him, then it is clearly incorrect.
Likewise, ʿAllāmah Dhahabī mentions:
وقد أورده البخاري في الضعفاء، لكن ما قال ما بليته قط. 
Bukhārī mentioned him among the weak narrators, but he did not say that he never found anything negative regarding him (i.e. he did not mention the reason why Ḥumrān is weak).[footnoteRef:29] [29:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah), 1:604.] 

However, Imām Bukhārī himself narrated via him in his ṣaḥīḥ. In fact, all the remaining authors of the six canonical books of ḥadīth transmitted his narrations, as ʿAllāmah Zurqānī says:
روى له الستة. 
The authors of six canonical books of ḥadīth transmitted from him.[footnoteRef:30] [30:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:97.] 

Therefore, ʿAllāmah Ibn Ḥibbān listed him in his Ath-Thiqāt.[footnoteRef:31] Likewise, ʿAllāmah Dhahabi insisted on grading him as reliable. In Mīzān al-Iʿtidāl, he says: [31:  ʿAllāmah Ibn Ḥibbān (n 20) 4:179.] 

ثقة من سبى عين التمر. 
He was reliable and was from the prisoners of ʿAyn at-Tamr.[footnoteRef:32] [32:  ʿAllāmah Dhahabī, Mīzān al-Iʿtidāl (n 29) 1:604.] 

ʿAllāmah Dhahabī then added him in his book Ar-Ruwāt ath-Thiqāt al-Mutakallam fī-Him bi-mā Lā Yūjabu Raddu-Hum (The Reliable Narrators Who Have Been Criticised for Mere Matters Not Requiring a Response) and went to the extent of calling him an authority. To quote from him:
‌‌حمران بن أبان ‌مولى ‌عثمان: حجة. قال ابن سعد: لم أراهم يحتجون به. قال الحاكم: تكلم فيه بما لا يؤثر فيه، قلت: هو ثبت. 
Ḥumrān ibn Abān, the freed slave of ʿUthmān ibn ʿAffān, was an authority. Ibn Saʿd said, ‘I did not see them using his narrations as evidence.’ Ḥākim said, ‘He has been criticised for matters that do not affect his status.’ I say: he was in fact solid. [footnoteRef:33] [33:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Ar-Ruwāt ath-Thiqāt al-Mutakallam fī-Him bi-mā Lā Yūjabu Raddu-Hum (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 1992), 88.] 

[bookmark: _Toc225514602]Generosity
One incident will illustrate to us two noble qualities of his:
1) He had no regard for this world
2) He was extremely generous. 
ʿAbdullāh ibn ʿĀmir relates an incident denoting on this:
وكان الحجاج أغرم حمران مائة ألف، فبلغ ذلك عبد الملك بن مروان فكتب إليه: إن حمران أخو من مضى وعم من بقي، فاردد عليه ما أخذتَ منه. فدعا بحمران فقال: كم غرمناك؟ فقال: مائة ألف، فبعث بها إليه على غلمان وقال: هي لك مع الغلمان عشرة، فقسمها حمران بين أصحابه وأعتق الغلمان. 
Ḥajjāj had fined Ḥumrān 100,000, the news of which reached ʿAbd al-Malik ibn Marwān. The latter wrote to him that Ḥumrān is the brother of those who passed away and the uncle of those who are still alive, so return to him what you took from him. 
Consequently, Ḥajjāj called Ḥumrān and asked him, ‘How much fine did we impose on you?’ Ḥumrān replied, ‘100,000.’ So, Ḥajjāj sent the amount to him with young male slaves and said, ‘This is yours along with 10 of the slaves.’ Ḥumrān then divided the amount among his companions and freed the slaves.[footnoteRef:34] [34:  ʿAllāmah Ibn ʿAsākir (n 4) 15:177.] 

[bookmark: _Toc225514603]Date of demise
Conflicting views exist regarding the year in which Ḥumrān ibn Abān passed away:
i. 75 AH
Among others, the following two scholars held this view:
· Ṣalāḥ ad-Dīn aṣ-Ṣafadī. He says:
وتوفي سنة خمس وسبعين. 
He passed away in 75 AH.[footnoteRef:35] [35:  ʿAllāmah Ṣalāḥ ad-Dīn Khalīl ibn Aybak aṣ-Ṣafadī, Al-Wāfī bi ’l-Wafayāt (Beirut, Dār Iḥyāʾ at-Turāth, 2000), 13:103. ] 

· Ḥāfiẓ Ibn Kathīr. He lists him under those who passed away in the year 75 AH and says:
توفي في هذه السنة والله سبحانه أعلم.
He passed away in that year. And Allāh ﷻ knows best.[footnoteRef:36] [36:  Ḥāfiẓ Ibn Kathīr (n 21) 9:12.] 

ii. After 75 AH
ʿAllāmah Ibn ʿAsākir quotes from Khalīfah ibn Khayyāṭ:
حمران بن أبان من النمر بن قاسط مات بعد خمس وسبعين. 
Ḥumrān ibn Abān of [the progeny of] Nimr ibn Qāsiṭ passed away after 75 (AH).[footnoteRef:37] [37:  ʿAllāmah Ibn ʿAsākir (n 4) 15:179.] 

iii. After 80 AH
ʿAllāmah Dhahabī states:
وطال عمره، وتوفي بعد الثمانين. 
He lived a long life and passed away after 80 (AH).[footnoteRef:38] [38:  Shams-ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa-Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 6:53. ] 

That is the chain of the Muwaṭṭaʾ.
[bookmark: _Toc225514604]Different Transmissions
We will also mention the chains of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim since one of the colleagues of Imām Mālik reported a different verse which ʿUthmān intended.
Imām Bukhārī transmits with the following chain:
حدثنا ‌عبد العزيز بن عبد الله الأويسي قال: حدثني ‌إبراهيم بن سعد، عن ‌ابن شهاب: أن ‌عطاء بن يزيد أخبره: أن ‌حمران مولى عثمان[…] 
ʿAbd al-ʿAzīz ibn ʿAbdillāh al-Uwaysī narrated to us, saying: Ibrāhīm ibn Saʿd narrated to me from Ibn Shihāb that ʿAṭāʾ ibn Yazīd informed him that Ḥumrān, the freed slave of ʿUthmān […][footnoteRef:39] [39:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:43. ] 

Thereafter, Imām Bukhārī quotes the transmission of ʿUrwah from Ḥumrān via Ibrāhīm, who quotes from Ṣāliḥ ibn Kaysān, who says:
قال ‌ابن شهاب: ولكن ‌عروة يحدث عن ‌حمران: فلما توضأ عثمان قال: ألا أحدثكم حديثا لولا آية ما حدثتكموه. 
Ibn Shihāb said: But ʿUrwah narrated from Ḥumrān, “After ʿUthmān performed the ablution, he said, ‘Shall I not narrate a ḥadīth to you. Had it not been for a verse I would not have narrated it to you.’[footnoteRef:40] [40:  Ibid.] 

Imām Muslim also quotes this: 
وحدثنا زهير بن حرب. حدثنا يعقوب بن إبراهيم. حدثنا أبي عن صالح. قال ابن شهاب: ولكن عروة يحدث عن حمران؛ أنه قال: فلما توضأ عثمان قال: والله! لأحدثنكم حديثا. والله! لولا آية في كتاب الله ما حدثتكموه. إني سمعت رسول الله صلى الله عليه وسلم يقول [...] 
Zuhayr ibn Ḥarb narrated to us [saying]: Yaʿqūb ibn Ibrāhīm narrated to us [saying]: my father narrated to me from Ṣāliḥ [saying]: Ibn Shihāb said; but ʿUrwah narrated from Ḥumrān that he said, “After ʿUthmān performed ablution, he said,  ‘By Allāh, I will surely tell you of a matter! By Allāh! If it were not for a verse in the Book of Allāh, I would not have narrated it to you. I heard the Messenger of Allāh ﷺ say […]’”[footnoteRef:41] [41:  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), 1:206. ] 

Imām Muslim transmits the narration of ʿUrwah with the following chain: 
حدثنا قتيبة بن سعيد، وعثمان بن محمد بن أبي شيبة، وإسحاق بن إبراهيم الحنظلي (واللفظ لقتيبة) قال إسحاق: أخبرنا. وقال الآخران: حدثنا. جرير عن هشام بن عروة، عن أبيه، عن حمران، مولى عثمان قال: سمعت عثمان بن عفان[…]  
Qutaybah ibn Saʿīd, ʿUthmān ibn Muḥammad ibn Abī Shaybah and Isḥāq ibn Ibrāhīm al-Ḥanẓalī – the words are Qutaybah’s – narrated to us: Jarīr – Isḥāq said: related to us, and the others said: – narrated to us from Hishām ibn ʿUrwah from his father from Ḥumrān, the freed slave of ʿUthmān, saying: I heard ʿUthmān ibn ʿAffān […][footnoteRef:42] [42:  Ibid, 1:205.] 

Ḥumrān relates:
أَنَّ عُثْمَان بْنَ عَفَّانَ جَلَسَ عَلَى الْمَقَاعِدِ
That once ʿUthmān ibn ʿAffān was sitting on the benches
[bookmark: _Toc225514605]Explanation of the Word: ‘Maqāʿid’
Qāḍī ʿIyāḍ explains ‘maqāʿid’ as:
ولفظها يقتضى أنها مواضع جرت العادة بالقعود فيها. 
The word denotes it is a place generally used for sitting.[footnoteRef:43] [43:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:15.] 

Based on this meaning, it refers to any place that is arranged for sitting, regardless of whether it involves a thin sheet placed on the ground or nothing at all on the ground, such as a patch of grass where people sit or a spot under the shade of a tree. Sitting directly on the ground does not affect the meaning.
However, ʿAllāmah Ibn al-Arabī stipulated that the place or object must be slightly raised, then only can the word ‘maqāʿid’ be used. In his commentary, he writes:
والمقاعد عبارة عن الموضع المقصود الذي يجلس عليه، وتختص بهذا الاسم إذا كانت مرتفعة فإنه أيسر للقعود. 
‘Maqāʿid’ is a word used for a place on which one sits, specific to that which is raised as that is easier for seating.[footnoteRef:44] [44:  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), 2:110. ] 

This definition will refer to chairs or things that will make the thighs be in a horizontal position and the shins go in a vertical position whilst sitting.
[bookmark: _Toc225514606]Indication of ‘maqāʿid’ in the narration
There are three views with regard to its indication in this narration:
1) Benches in the veranda of ʿUthmān ibn ʿAffān
This is what ʿAllāmah Ibn ʿAbd al-Barr mentions in At-Tamhīd:
وأما قوله: على المقاعد، فقيل: هي الدكاكين كانت عند باب دار عثمان، كانوا يجلسون عليها فسميت المقاعد، والله أعلم. 
As for the words ‘ʿalā ’l-maqāʿid’, it is said that they are the benches by the door of ʿUthmān’s house, on which they would sit; hence, they were named ‘maqāʿid’. And Allāh knows best.[footnoteRef:45] [45:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 14:196.] 

2) Stone benches around the mosque
ʿAllāmah Ibn ʿAbd al-Barr mentions this in Al-Istidhkār:
المقاعد: مصاطب حول المسجد كان يقعد عليها عثمان. 
‘Maqāʿid’ are benches around the mosque, on which ʿUthmān used to sit.[footnoteRef:46] [46:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:188. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī states the same:
وهو موضع عند باب المسجد بالمدينة. 
It is an area by the door of the mosque in Madīnah.[footnoteRef:47] [47:  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.), 1:70-71.] 

This will be the most accurate meaning given that in ʿUrwah’s narration in Ṣaḥīḥ Muslim that goes via Qutaybah, Ḥumrān says:
سمعت عثمان بن عفان وهو بفناء المسجد. 
I heard ʿUthmān ibn ʿAffān whilst he was in the courtyard of the mosque.[footnoteRef:48] [48:  Imām Muslim (n 41) 1:205.] 

Imām Nawawī explains this:
أي بين يدي المسجد.
I.e. in front of the mosque.[footnoteRef:49] [49:  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), 3:110.] 

3) Stairs
ʿAllāmah Abū ’l-Walīd al-Bājī quotes this meaning from Dāwūdī:
وقال الدوادي هو المُدَرج. 
Dāwūdī said, ‘They were stairs.’[footnoteRef:50] [50:  ʿAllāmah Bājī (n 47) 1:71.] 

On the basis that ʿUthmān lived really close to the prophetic mosque, the first view could be incorporated into the second. Mawlānā Zakariyyā al-Kāndlawī writes:
ودار عثمان أيضا قريب بباب جبريل – عليه السلام – بالمدينة.
ʿUthmān’s house was close to Bāb Jibrīl – peace be upon him- in Madīnah.[footnoteRef:51] [51:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:408.] 

فَجَاءَه المؤذِّنُ فَآذَنَهُ بِصَلَاةِ الْعَصْرِ
When the muʾadhdhin came and announced him of the ʿaṣr prayer.
ʿAllāmah Ibn ʿAbd al-Barr explains in At-Tamhīd:
يريد أعلمه بحضورها. 
I.e. he announced to him its onset.[footnoteRef:52] [52:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 14:197.] 

In Al-Istidhkār, he explains it further:
وإنما كان الخلفاء يحتاجون إلى الإذن بالصلاة مع الأذان لما كانوا فيه من الشغل بأمور المسلمين. 
The caliphs needed an [additional] announcement for prayer together with the adhān since they were occupied with the affairs of the Muslims.[footnoteRef:53] [53:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 46) 2:188.] 

فَدَعَا بِمَاءٍ فَتَوَضَّأ 
He thus asked for ablution water and performed ablution.
[bookmark: _Toc225514607]Additions in Other Transmissions
1) The narrations of Musnad Aḥmad and Ṣaḥīḥ Muslim add that this occurred in the presence of the Companion, and ʿUthmān even asked them to confirm if the ablution that he performed conformed with that of the Prophet ﷺ. To quote from Musnad Aḥmad:
عن أبي أنس أن عثمان بن عفان توضأ بالمقاعد ثلاثا ثلاثا، وعنده رجال من أصحاب رسول الله صلى الله عليه وسلم، قال: " أليس هكذا رأيتم رسول الله صلى الله عليه وسلم يتوضأ؟ قالوا: نعم.
Abū Anas reported that ʿUthmān ibn ʿAffān performed ablution by the benches, washing each limb thrice whilst he was in the presence of some Companions of the Prophet ﷺ. He thus asked, ‘Is this not how you saw the Messenger of Allāh ﷺ performing ablution?’ They replied in the affirmative.[footnoteRef:54] [54:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 1:466. ] 

2) The number of times that he washed the limbs are not mentioned here in the Muwaṭṭaʾ. This is how it is in all the transmissions of the Muwaṭṭaʾ. ʿAllāmah Ibn ʿAbd al-Barr says:
وهكذا روى هذا الحديث عن مالك جماعة رواة "الموطأ" وغيره، وليس فيه صفة الوضوء ثلاثا ولا اثنتين. 
This is how all the narrators of the Muwaṭṭaʾ and others reported it from Mālik. It does not consist of the description of whether the ablution was twice or thrice.[footnoteRef:55] [55:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 14:193.] 

Nonetheless, this refers to a complete ablution, which means that he washed each limb three times. We learn this from others who transmitted this same narration. It comes in the aforementioned narration of Musnad Aḥmad:
عن أبي أنس أن عثمان بن عفان توضأ بالمقاعد ثلاثا ثلاثا.
Abū Anas reported that ʿUthmān ibn Abān performed ablution by the benches, washing each limb thrice.[footnoteRef:56] [56:  Imām Aḥmad (n 54) 1:465-466.] 

And in Ṣaḥīḥ Muslim:
 فقال: ألا أريكم وضوء رسول الله صلى الله عليه وسلم؟ ثم توضأ ثلاثا ثلاثا. 
He said, ‘Should I not demonstrate to you the ablution of the Messenger of Allāh ﷺ?’ He then washed each limb in ablution thrice.[footnoteRef:57] [57:  Imām Muslim (n 41) 1:207.] 

It was only the wiping of the head that was done once, as mentioned by Imām Abū Dāwūd in his Sunan:
‌أحاديث ‌عثمان رضي الله عنه الصحاح كلها تدل على مسح الرأس أنه مرة، فإنهم ذكروا الوضوء ثلاثا وقالوا فيها: ومسح رأسه، ولم يذكروا عددا كما ذكروا في غيره. 
The authentic narrations of ʿUthmān – may Allāh be pleased with him – all indicate that the wiping of the head is once for they mentioned ablution three times, and they said ‘and he wiped his head’ without mentioning any number as they mentioned for others.[footnoteRef:58] [58:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:79.] 

After performing ablution, ʿUthmān said:
ثُمَّ قَال: وَاللَّهِ لأُحَدِّثَنَّكُمْ حَدِيثًا، لَوْلَا أَنَّهُ فِي كِتَابِ اللَّهِ مَا حَدَّثْتُكُمُوهُ
Then, he said, “By Allāh, I shall narrate a ḥadīth to you. Had it not been in the Book of Allāh, I would not have narrated it to you.”
[bookmark: _Toc225514608]The Verse Intended by ʿUthmān
Although the verse is mentioned ahead, we shall discuss the different views scholars held for the verse being intended here. For instance:
1) View of ʿUrwah
ʿAllāmah Ibn ʿAbd al-Barr says:
وقد روي عن عروة أن الآية قوله: ﴿إِنَّ ٱلَّذِينَ يَكْتُمُونَ مَآ أَنزَلْنَا مِنَ ٱلْبَيِّنَـٰتِ وَٱلْهُدَىٰ﴾ الآية. 
ʿUrwah is reported to have said that the verse is: ‘Surely those who conceal the clear signs. and the guidance We have revealed.’[footnoteRef:59] [59:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 14:196.] 

He is referring to verse 159 of chapter Al-Baqarah:
﴿إِنَّ ٱلَّذِينَ يَكْتُمُونَ مَآ أَنزَلْنَا مِنَ ٱلْبَيِّنَـٰتِ وَٱلْهُدَىٰ مِنۢ بَعْدِ مَا بَيَّنَّـٰهُ لِلنَّاسِ فِى ٱلْكِتَـٰبِ ۙ أُو۟لَـٰٓئِكَ يَلْعَنُهُمُ ٱللَّهُ وَيَلْعَنُهُمُ ٱللَّـٰعِنُونَ﴾
Surely, those who conceal the clear signs and the guidance We have revealed, even after We have explained them for people in the Book, upon them Allah casts damnation, and they are cursed by all those who curse.
This is narrated in Ṣaḥīḥ Muslim:
وحدثنا زهير بن حرب. حدثنا يعقوب بن إبراهيم. حدثنا أبي عن صالح. قال ابن شهاب: ولكن عروة يحدث عن حمران؛ أنه قال: فلما توضأ عثمان قال: والله! لأحدثنكم حديثا. والله! لولا آية في كتاب الله ما حدثتكموه. [...] قال عروة: الاية:  ﴿إِنَّ ٱلَّذِينَ يَكْتُمُونَ مَآ أَنزَلْنَا مِنَ ٱلْبَيِّنَـٰتِ وَٱلْهُدَىٰ﴾، إلى قوله: ﴿ٱللَّـٰعِنُونَ﴾.
Zuhayr ibn Ḥarb narrated to us [saying]: Yaʿqub ibn Ibrāhīm narrated to us [saying]: My father narrated to me from Ṣāliḥ [saying]: Ibn Shihāb said: But ʿUrwah narrated from Ḥumrān that he said: “After ʿUthmān performed ablution, he said,  ‘By Allāh, I will surely tell you of a matter! By Allāh! If it were not for a verse in the Book of Allāh, I would not have narrated it to you […]’” 
ʿUrwah said, ‘The verse is: ‘Surely those who conceal the clear signs. and the guidance We have revealed […] all those who curse.’’[footnoteRef:60] [60:  Imām Muslim (n 41) 1:207.] 

(Bear in mind that ʿUrwah is two links higher than Imām Mālik in this chain. Imām Mālik received this narration via ʿUrwah.)
2) View of Imām Mālik
As explained at the end of this narration, Imām Mālik felt that ʿUthmān was referring to verse 114 of chapter Hūd, which is:
﴿وَأَقِمِ ٱلصَّلَوٰةَ طَرَفَىِ ٱلنَّهَارِ وَزُلَفًۭا مِّنَ ٱلَّيْلِ ۚ إِنَّ ٱلْحَسَنَـٰتِ يُذْهِبْنَ ٱلسَّيِّـَٔاتِ ۚ ذَٰلِكَ ذِكْرَىٰ لِلذَّٰكِرِينَ﴾
Establish Salāh at both ends of the day, and in the early hours of the night. Surely, good deeds erase bad deeds. That is a reminder for the mindful.
That is regarding the verse that ʿUthmān intended.
[bookmark: _Toc225514609]Different wordings of ʿUthmān’s statement to indicate the verse
The next difference is regarding the words that ʿUthmān used to indicate the verse.
Imām Yaḥyā al-Laythī quoted this with the words ‘law lā anna-hū fī kitāb Allāh’. On the other hand, the remaining students of Imām Mālik transmitted it with the word: ‘law lā āyah fī kitāb Allāh’. ʿAllāmah Ibn ʿAbd al-Barr explains: 
وأما قوله: لولا أنه في كتاب الله، فاختلف في هذه اللفظة، فطائفة روت: لولا أنه في كتاب الله بالنون وهاء الضمير، وطائفة روت: لولا آية في كتاب الله - بالياء وهاء التأنيث. 
There are differences regarding the words ‘law lā anna-hū fī kitāb Allāh’. A group narrated it as ‘law lā anna-hū fī kitāb Allāh’ with a nūn and a pronoun hāʾ. Another group narrated it as: ‘law lā āyah fī kitāb Allāh’ – with a yāʾ and a hāʾ denoting feminity.[footnoteRef:61] [61:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 14:196.] 

For instance, Imām Abū Muṣʿab az-Zuhrī quotes this from Imām Mālik saying:
والله لأحدثنكم حديثا، لولا آية في كتاب الله ما حدثتكموه. 
By Allāh, I will surely narrate a ḥadīth to you. If it was not for a verse in the book of Allāh, I would not have narrated it to you.[footnoteRef:62] [62:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:33.] 

It is simply changing the word ‘anna-hū’ to ‘āyah’. If this is written with no dots, one will easily be able to see how it could be read as either. Yet, it changes the meaning (as explained below).
There is support for both of these transmitters of the Muwaṭṭaʾ:
Support for Imām Yaḥyā al-Laythī
Some other transmitters of the Muwaṭṭaʾ corroborated with Imām Yaḥyā al-Laythī. Qāḍī ʿIyāḍ says:
لولا أنه في كتاب الله كذا رواية يحيى بن يحيى، وابن بكير، وجماعة من رواة الموطأ بالنون. 
‘Law lā anna-hū fī kitāb Allāh’ as narrated by Yaḥyā ibn Yaḥyā, Ibn Bukayr and a group of the transmitters of the Muwaṭṭaʾ with a nūn.[footnoteRef:63] [63:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwar ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 1:45.] 

Support for Imām Abū Muṣʿab az-Zuhrī
1) Other transmitters of the Muwaṭṭaʾ corroborated with Imām Abū Muṣʿab az-Zuhrī. Qāḍī ʿIyāḍ says:
وعند أبي مصعب وابن وهب وآخرين من رواة الموطأ آية بالياء وهي ‌رواية ‌الجلودي.
Abū Muṣʿab, Ibn Wahb and other transmitters of the Muwaṭṭaʾ narrated it as: ‘āyah’ with a yāʾ, which is the Jalūdī recension.[footnoteRef:64] [64:  Ibid.] 

2) Imām Zuhrī narrated it like Imām Abū Muṣʿab az-Zuhrī. 
In Imām Zuhrī’s narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim where ʿUrwah quotes from Ḥumrān, the wording is:
فلما توضأ عثمان قال: ألا أحدثكم حديثا لولا آية ما حدثتكموه. 
After ʿUthmān performed ablution, he said, ‘Shall I not narrate a ḥadīth to you? Had it not been for a verse, I would not have narrated it to you.’[footnoteRef:65] [65:  Imām Bukhārī (n 39) 1:43.] 

3) Jarīr also reported the same.
It comes in Jarīr’s narration of Ṣaḥīḥ Muslim from Hishām ibn ʿUrwah:
لولا آية في كتاب الله ما حدثتكم. 
Had it not been for a verse in the Book of Allāh I would not have told you.[footnoteRef:66] [66:  Imām Muslim (n 41) 1:206.] 

[bookmark: _Toc225514610]The meaning behind ʿUthmān’s statement
Quoting the verse and the differences beforehand – albeit it comes toward the end – helps to determine the correct words of ʿUthmān as well as to understand the meaning he intended to convey.
The verse that Imām Mālik Chose
Based on the verse that Imām Yaḥyā al-Laythī quoted from Imām Mālik, the meaning of ʿUthmān’s statement will be:
1) Had it not been for a verse in the Book of Allāh supporting this ḥadīth, he would not have narrated it. ʿAllāmah Ibn ʿAbd al-Barr states this:
معناه لولا أن تصديقه في كتاب الله والله أعلم. 
It means: Had it not been for a verse in the Book of Allāh which confirms it. And Allāh knows best.[footnoteRef:67] [67:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 46) 2:188.] 

2) This narration might cause people to become complacent, but since they will read the meaning in the Qurʾān anyways, he may as well just narrate it.
ʿAllāmah Ibn al-ʿArabī explains this:
وقيل: يحتمل إن كان الذي أراد عثمان هذه الآية التي تأول مالك، يريد بقوله: "لولا أنه في كتاب الله ما حدثتكموه" أن الوضوء والصلاة يكفران الذنوب لئلا تتكلوا، ولكن قد نص الله ذلك في كتابه بقوله: ﴿إِنَّ ٱلْحَسَنَـٰتِ يُذْهِبْنَ ٱلسَّيِّـَٔاتِ ۚ ﴾  فلذلك أعلمتكم به. 
It is said that if the verse which ʿUthmān intended was the one which Mālik interpreted to be, then probably, the meaning behind his statement: ‘Had it not been in the Book of Allāh, I would not have narrated it to you’ is i.e. so that you do not rely [on the expiation of sins by ablution and prayer] since ablution and prayer expiate sins. However, Allāh Himself has stipulated that in His Book in the verse: ‘Surely, good deeds erase bad deeds’. For that reason, I informed you of it.[footnoteRef:68] [68:  ʿAllāmah Ibn al-ʿArabī (n 44) 2:111.] 

As mentioned, that also determines whether ʿUthmān said ‘anna-hū’ or ‘āyah’. ʿAllāmah Ibn ʿAbd al-Barr states regarding the verse Imām Mālik chose:
وعلى هذا المعنى ينبغي أن تكون الرواية: لولا أنه - بالنون وهاء الضمير - والله أعلم. 
Based on this meaning, the narration should be ‘law lā anna-hū’ with a nūn and a pronoun hāʾ. And Allāh knows best.[footnoteRef:69] [69:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 14:196.] 

The words that Imām Yaḥyā al-Laythī quoted match the verse!
The verse that Imām ʿUrwah ibn az-Zubayr chose
If we consider the verse that ʿUrwah assumed, then the meaning will be:
1)  He only narrated due to the fear of concealing knowledge.
ʿAllāmah Abū ’l-Walīd al-Bājī says:
ومعنى ذلك لولا آية في كتاب الله تمنع من كتمان شيء من العلم لما أخبرتكم. 
The meaning of that is: Had it not been for a verse in Allāh’s Book that forbids concealing the slightest knowledge, I would not have told you it.[footnoteRef:70] [70:  ʿAllāmah Bājī (n 47) 1:71.] 

2) A covenant obliged him to narrate.
ʿAllāmah Ibn al-ʿArabī mentions:
وعلى تفسير عروة: لولا الميثاق الذي أخذ على العلماء، وما وعدوا على كتمان ذلك ما حدثتكموه. 
According to ʿUrwah’s interpretation, it is: Had it not been for the covenant that was taken from the scholars and the warning they have been given for concealing [knowledge], I would not have narrated it to you.[footnoteRef:71] [71:  ʿAllāmah Ibn al-ʿArabī (n 44) 2:111.] 

If we consider this verse, then it definitely means that the word of ʿUthmān was ‘āyah’, as ʿAllāmah Abū ’l-Walīd al-Bājī states:
فعلى هذا التأويل لا تصح رواية يحيى. وإنما يجب أن تكون الرواية الصحيحة لولا آية في كتاب الله، ما روى أبو مصعب ومن تابعه، ومعنى ذلك لولا آية في كتاب الله تمنع من كتمان شيء من العلم لما أخبرتكم. 
According to this interpretation, the narration of Yaḥyā is incorrect. Rather, the correct narration must be ‘law lā āyah fī kitāb Allāh’, which Abū Muṣʿab and those who corroborated with him narrated. The meaning will be: Had it not been for a verse in Allāh’s Book that forbids concealing the slightest knowledge, I would not have told you.[footnoteRef:72] [72:  ʿAllāmah Bājī (n 47) 1:71.] 

ʿAllāmah Ibn al-ʿArabī chose the verse that ʿUrwah assumed, and hence he authenticated the word ‘āyah’. He says: 
والصحيح ما رواه مسلم والقعنبي، وذلك أنهما قالا: "لولا آية في كتاب الله" بالياء. 
The correct form is what Muslim and Qaʿnabī narrated when they said, ‘law lā āyah fī kitāb Allāh’, with a yāʾ.[footnoteRef:73] [73:  ʿAllāmah Ibn al-ʿArabī (n 44) 2:110.] 

 Continuing with Ḥadīth 67, ʿUthmān now mentions the ḥadīth which the verse in the Qurʾān prompted him to narrate:
ثُمَّ قَال: سَمِعْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُول: "مَا مِنِ امْرِئٍ يَتَوَضَّأُ فَيُحْسِنُ وُضُوءَهُ"
Thereafter, he said, “I heard the Messenger of Allāh ﷺ say, ʿAny person who performs ablution and does it in a perfect way’”[footnoteRef:74] [74:  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), 173.] 

[bookmark: _Toc225514611]The Perfect Ablution
The word ‘fī’ is hidden here after the verb ‘yuḥsinu’. ʿAllāmah Abū ’l-Walīd al-Bājī says: 
وتقديره فيحسن في وضوئه. 
The implied meaning is: ‘he does well in his ablution’.[footnoteRef:75] [75:  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.), 1:71. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains it further:
يعني يأتي به على أكمل الهيئات والفضائل. 
It means that he carries it out in the most perfect way with all the virtuous actions.[footnoteRef:76] [76:  Ibid.] 

Imām Nawawī describe this type of ablution in detail:
فينبغي أن يحرص على التسمية، والنية، والمضمضة، والاستنشاق، والاستنثار، واستيعاب مسح الرأس، ومسح الأذنين، ودلك الأعضاء، والتتابع في الوضوء، وترتيبه، وغير ذلك من المختلف فيه. 
Hence, one should desire to mention Allāh’s name, make the intention, gargle the mouse, put water in the nostrils and blow it out, wipe the entire head, wipe the two ears, rub the limbs, perform ablution in a consecutive manner, observe the sequence and other acts which are differed upon.[footnoteRef:77] [77:  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), 3:111. ] 

After performing a perfect ablution, the person then performs prayer:
"ثُمَّ يُصَلِّي الصَّلَاةَ"
‘And then he performs prayer’
[bookmark: _Toc225514612]Identifying the Prayer Mentioned in the Ḥadīth
Imām Muslim’s narration of Abū Usāmah via Hishām specifies this to the compulsory prayer. He states: 
وفي حديث أبي أسامة: "فيحسن وضوءه ثم يصلي المكتوبة". 
It comes in Abū Usāmah’s ḥadīth: ‘he performs ablution in a perfect way, and then he performs the obligatory prayer.’[footnoteRef:78] [78:  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), 1:206. ] 

However, the manner in which others have transmitted this narration indicates that this prayer refers to taḥiyyat al-wuḍūʾ (the two rakʿahs performed after ablution). For instance, Imām Bukhārī narrates via ʿAṭāʾ who quotes from Ḥumrān (the same teacher of Imām Mālik in this ḥadīth):
‌من توضأ نحو وضوئي هذا، ثم ‌صلى ‌ركعتين. 
Whoever performs ablution similar to this ablution of mine and then performs two rakʿahs.[footnoteRef:79] [79:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:43. ] 

Ḥāfiẓ Ibn Ḥajar comments on this saying:
ثم صلى ركعتين: فيه استحباب صلاة ركعتين عقب الوضوء. 
‘Then performs two rakʿahs’ – this indicates the recommendation of performing two rakʿahs of prayer post ablution.[footnoteRef:80] [80:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:540.] 

Furthermore, the following additional clause is added in the narration of Ṣaḥīḥ al-Bukhārī:
لا يحدث فيهما نفسه. 
[Performs two rakʿahs] in which he does not divert his attention.[footnoteRef:81] [81:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 6) 1:43.] 

This signifies that he should pray with full concentration.
The commentators of Ṣaḥīḥ al-Bukhārī explained that clause in detail, and this is not the place to delve into it.  
If he performs a perfect ablution and prays with concentration, then:
"إِلَّا غُفِرَ لَهُ مَا بَيْنَهُ وَبَيْنَ الصَّلَاةِ الْأُخْرَى"
‘Everything in between this and the next prayer […] is forgiven.’
Logically, this refers to the next prayer. 
This is clearly spelt out in the narration of Ṣaḥīḥ Muslim where Jarīr narrates from Hishām ibn ʿUrwah:
ما بينه وبين الصلاة التي تليها.
Between this and the next prayer[footnoteRef:82] [82:  Imām Muslim (n 5) 1:206.] 

"حَتَّى يُصَلِّيَهَا"
‘That he shall perform’
[bookmark: _Toc225514613]The Sins That Are Forgiven Through Good Deeds
This indicates that all the sins between the two prayers will be forgiven, highlighting that prayers are so great that they are stronger than the sins. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
ومعنى هذا، والله أعلم، أن ثواب ما فعله من الوضوء الذي أحسن فيه والصلاة بعده أكثر من إثم ما يفعله من المعاصي بين الصلاتين. 
This signifies, and Allāh knows best, that the reward of the ablution he performed in a perfect way and the prayer he performed afterwards is greater than the sins he shall commit between the two prayers.[footnoteRef:83] [83:  ʿAllāmah Bājī (n 2) 1:71.] 

Although the words of the narration are general, the expiation is only in relation to minor sins. Ḥāfiẓ Ibn Ḥajar explains:
ظاهره يعم الكبائر والصغائر، لكن العلماء خصوه بالصغائر لوروده مقيدا باستثناء الكبائر في غير هذه الرواية. 
The literal meaning encompasses major and minor sins, but scholars specified it to minor sins due to other transmissions which restrict it by excluding major sins.[footnoteRef:84] [84:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 7) 1:540. ] 

ʿAllāmah Ibn al-ʿArabī states:
وإنما العبادات إنما تكفر الصغائر دون الموبقات، وإن الصغيرة من السيئات لا بقاء لها مع الحسنات قطعا. 
Actions of worship expiate minor sins, not the major ones. And minor sins do not ever remain in the presence of good deeds.[footnoteRef:85] [85:  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), 2:112. ] 

Likewise, it refers to the sin of omitting such acts of worship which do not have to be made up for. If replacement is essential, then one would have to first make replace before the sin of omitting that act is wiped out. ʿAllāmah Ibn al-ʿArabī says:
وأما ما أمر به أن يفعله فلم يفعله مثل الصلاة والصيام والزكاة، فلا بد من فعل ذلك، ولا كفارة له إلا الوفاء به.
As for the actions one is commanded to carry out but did not do so, such as prayers, fasting and zakāt, then those are necessary to execute. There is no expiation for it except by fulfilling the action.[footnoteRef:86] [86:  Ibid.] 

This also does not cover the violation of other people’s rights. If an individual harmed another person in any way, it is necessary for him to first resolve the matter with that individual before he can attain forgiveness from Allāh Taʿālā. For instance, if someone owes money to another person, then he must first repay his debt, then only will he attain forgiveness from Allāh Taʿālā. ʿAllāmah Ibn al-ʿArabī says:
وأما ما بينه وبين العباد من الديون وغير ذلك، فقد أجمعت الأمة أنه لا ينفك من الدين إذا كان له مال حتى يؤديه. 
As for the matters between him and the slaves (of Allāh) such as debts etc., the nation collectively agreed that the debt will not fall off from his responsibility if he has wealth until he repays it.[footnoteRef:87] [87:  Ibid.] 

[bookmark: _Toc225514614]Forgiveness through Ablution & Prayer: Understanding Different Scenarios 
[bookmark: _Toc225514615]Question
How will this ḥadīth apply to a person who only has major sins on his account and no minor sins? Given that sins are forgiven between each prayer five times a day, it is highly likely that a person may not have minor sins. Any minor sin that he may have committed by sunset will be forgiven if he prays ʿaṣr and maghrib. It is possible that he may not commit any minor sins from maghrib until ʿishāʾ.
Accordingly, how will this ḥadīth apply to a person with no major and minor sins on his account? This could be by him begging Allāh Taʿālā for His forgiveness at the time of tahajjud. And when he subsequently prays fajr, he starts with a clean slate. In that case, what benefit does he receive for praying ʿishāʾ and fajr?
[bookmark: _Toc225514616]Answer
Ḥāfiẓ Ibn Ḥajar explains the different scenarios:
وهو في حق من له كبائر وصغائر، فمن ليس له إلا صغائر كفرت عنه، ومن ليس له إلا كبائر خفف عنه منها بمقدار ما لصاحب الصغائر، ومن ليس له صغائر ولا كبائر يزداد في حسناته بنظير ذلك. 
This is in the right of one who has major and minor sins on his account. As for one who only has minor sins, they will be expiated. And if one only has major sins on his account, they will be lightened in proportion to the equivalent amount that would be expiated for one who has minor sins. And for the one with neither minor nor major sins, their good deeds will be increased by a similar measure.[footnoteRef:88] [88:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 7) 1:540.] 

[bookmark: _Toc225514617]View on the Verse Intended
Imām Yaḥyā al-Laythī now cites a verse from Imām Mālik that he considered to be the one ʿUthmān was alluding to with his statement: ‘law lā anna-hū’. Remember, we explained that the suggestion on the verse is based on the wording of ʿUthmān (whether it is ‘law lā anna-hū’ or ‘law lā āyah’).
The wording of ʿUthmān’s statement quoted by Imām Yaḥyā al-Laythī indicates that the connotation of the narration is in the Qurʾān. Since the narration discusses the forgiveness of sins, Imām Mālik considered this to be referring to verse 114 of Chapter Hūd. 
[bookmark: _Toc225514618]Interpretation of Imām Mālik’s chosen verse
يَحْيَى عن مَالِك أُرَاهُ يُرِيدُ هَذِهِ الآيَة: ﴿[وَ] أَقِمِ اِ۬لصَّلَوٰةَ طَرَفَيِ اِ۬لنَّه۪ارِ﴾
Yaḥyā reported from Mālik that he said, ‘I believe that he was referring to this verse: ‘Establish ṣalāh at both ends of the day.’
‘Both ends of the day’ incorporates three prayers, namely: fajr, Ẓuhr and ʿaṣr. ʿAllāmah Zurqānī states:
الغداة والعشي أي الصبح والظهر والعصر. 
[bookmark: _87onokz2rafj][Both ends of the day] morning and evening i.e. fajr, ẓuhr and ʿaṣr[footnoteRef:89] [89:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:97. ] 

 ﴿ وَزُلَفاٗ﴾ 
‘And in the early hours’ 
ʿAllāmah Zurqānī explains its meaning:
جمع زلفة أي طائفة. 
[Zulafan] The plural of ‘zulfah’ i.e. a portion.[footnoteRef:90] [90:  Ibid, 1:98.] 

﴿مِّنَ اَ۬ليْلِۖ﴾
‘Of the night.’
ʿAllāmah Zurqānī explains that this refers to:
المغرب والعشاء. 
Maghrib and ʿishāʾ[footnoteRef:91] [91:  Ibid.] 

In this way, the verse covers all five prayers. 
The next portion of the verse refers to the rewards of performing the five prayers:
﴿إِنَّ اَ۬لْحَسَنَٰتِ يُذْهِبْنَ اَ۬لسَّيِّـَٔاتِۖ ذَٰلِكَ ذِكْر۪يٰ لِلذَّٰكِرِينَ﴾ [هود: 114].  
‘Surely, good deeds erase bad deeds. That is a reminder for the mindful.’
ʿAllāmah Zurqānī clarifies the meaning of ‘adh-dhākirīn’:
المتعظين. 
Those who take heed.[footnoteRef:92] [92:  Ibid.] 

This verse unequivocally carries an identical meaning to the narration. Hence, the wording quoted by Imām Yaḥyā al-Laythī from ʿUthmān corresponds with this verse. ʿAllāmah Ibn ʿAbd al-Barr explains:
وعلى هذا المعنى ينبغي أن تكون الرواية: لولا أنه - بالنون وهاء الضمير - والله أعلم. 
Based on this meaning, the narration should be ‘law lā anna-hū’ with a nūn and a pronoun hāʾ. And Allāh knows best.[footnoteRef:93] [93:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 14:196. ] 

[bookmark: _Toc225514619]Preference on the verse intended
In the previous lesson, we stated ʿUrwah’s different view on the verse ʿUthmān was referring. He regarded it to be verse 159 of chapter Al-Baqarah:
﴿إِنَّ ٱلَّذِينَ يَكْتُمُونَ مَآ أَنزَلْنَا مِنَ ٱلْبَيِّنَـٰتِ وَٱلْهُدَىٰ مِنۢ بَعْدِ مَا بَيَّنَّـٰهُ لِلنَّاسِ فِى ٱلْكِتَـٰبِ ۙ أُو۟لَـٰٓئِكَ يَلْعَنُهُمُ ٱللَّهُ وَيَلْعَنُهُمُ ٱللَّـٰعِنُونَ﴾
Surely, those who conceal the clear signs and the guidance We have revealed, even after We have explained them for people in the Book, upon them Allah casts damnation, and they are cursed by all those who curse.
In that case, the words of ʿUthmān should be ‘law lā āyah’. (Had it not been for this verse which warns against concealing knowledge, he would not have narrated.)
Most scholars gave preference to ʿUrwah’s report from ʿUthmān as well as the verse he chose. Among others, there were:
1)  ʿAllāmah Ibn al-ʿArabī, who says:
والصحيح ما رواه مسلم والقعنبي، وذلك أنهما قالا: "لولا آية في كتاب الله" بالياء. 
The correct form is what Muslim and Qaʿnabī narrated when they said, ‘law lā āyah fī kitāb Allāh’, with a yāʾ.[footnoteRef:94]  [94:  ʿAllāmah Ibn al-ʿArabī (n 12) 2:110.] 

2) ʿAllāmah Zurqānī, who says:
قال الحافظ: لأن عروة راوي الحديث ذكره بالجزم فهو أولى، أي لأن مالكا ظنه، قال: وهي وإن نزلت في أهل الكتاب لكن العبرة بعموم اللفظ. 
Ḥāfiẓ [Ibn Ḥajar] stated, ‘ʿUrwah, the narrator of this ḥadīth, mentioned the verse with certainty; thus, it is preferable.’ i.e. because Mālik merely assumed the verse. He (also) said, ‘And even though it was revealed addressing the People of the Book, the key is in the general meaning.’[footnoteRef:95] [95:  ʿAllāmah Zurqānī (n 16) 1:98.] 

3) Imām Nawawī, who says:
والصحيح تأويل عروة، والله أعلم. 
The correct interpretation is that of ʿUrwah. And Allāh knows best.[footnoteRef:96] [96:  Imām Nawawī (n 4) 3:111.] 

4) ʿAllāmah Suyūṭī, who also gave preference to the verse that ʿUrwah suggested:
قال النووي: والصحيح تأويل عروة. 
Nawawī said, ‘The correct interpretation is that of ʿUrwah.’[footnoteRef:97] [97:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 52.] 

[bookmark: _Toc225514620]Lessons & Benefits
1) Learning the correct manner of performing ablution is meritorious and important.
Imām Nawawī says:
وفي هذا الحديث الحث على الإعتناء بتعلم آداب الوضوء، وشروطه، والعمل بذلك، والاحتياط فيه، والحرص على أن يتوضأ على وجه يصح عند جميع العلماء ولا يترخص بالاختلاف. 
This narration encourages taking interest in learning the etiquettes of ablution alongside its conditions as well as practising upon it, exercising caution in it and desiring to perform ablution in a manner that is valid according to all scholars and refraining from being lenient by adopting practices involving differences of opinion.[footnoteRef:98] [98:  Imām Nawawī (n 4) 3:111.] 

2) The reward is based upon a correct performance of prayer. 
ʿAllāmah Zurqānī says:
ثم ظاهر الحديث يقتضي أن المغفرة لا تحصل بإحسان الوضوء حتى ينضاف إليه الصلاة، لأن الثواب المترتب على مجموع أمرين لا يترتب على أحدهما إلا بدليل خارج.
The apparent understanding of this ḥadīth implies that forgiveness is not attained by a perfect ablution unless one attaches prayer to it. This is because the reward which is the result of combining two matters cannot be the result of just one of them unless an external proof is available.[footnoteRef:99] [99:  ʿAllāmah Zurqānī (n 16) 1:98.] 

3) Prayer is a means for the expiation of sins. 
ʿAllāmah Ibn ʿAbd al-Barr says:
ففي هذا الحديث، والحمد لله، أن الصلاة تكفر الذنوب [...] فسبحان المتفضل المنعم المحسن، هو الله وحده لا شريك له. 
This ḥadīth indicates – and all praises belong to Allāh – that prayer expiates sins […] Hence, glory be to the Giver of Favors, He Who grants Blessings, the Beneficient. He is Allāh alone. He has no partner.[footnoteRef:100] [100:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 14:194.] 

4) One good deed wipes out several sins.
ʿAllāmah Zurqānī says:
وفي هذا كله فضل الوضوء وأنه مكفر للذنوب، وشرف الصلاة عقبه، وأن العبادة يكفر بها ذنوب كثيرة بمحض فضل الله وكرمه، ولو كان ذلك على حكم محض الجزاء وتقدير الثواب بالفعل لكانت العبادة الواحدة تكفر سيئة واحدة، فلما كفرت ذنوبا كثيرة علم أنه ليس على حكم المقابلة ولا على مقتضى المعاوضة بل بمحض الفضل العميم. 
All of this indicates the virtue of ablution, its expiation of sins, the virtue of following it up with prayer and the expiation of several sins through a single good deed purely through the Grace of Allāh and His Generosity. If it was solely based on recompense and proportional estimation of rewards against actions, then a single act of worship would only erase one evil deed. Yet, given that it expiates many sins, it is then known that it is not based on proportional retribution nor on reciprocal compensation. Rather, it is purely through the All-Encompassing Grace (of Allāh Taʿālā).[footnoteRef:101] [101:  ʿAllāmah Zurqānī (n 16) 1:97.] 

5) It is good to first present a Qurʾānic verse to substantiate one’s point.
ʿAllāmah Ibn ʿAbd al-Barr states:
وفي هذا الحديث من الفقه تقديم كتاب الله ومعانيه في طلب الحجة. 
It is understood from this ḥadīth that the Book of Allāh and its interpretation must be presented first when establishing arguments.[footnoteRef:102] [102:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:188.] 

6) It is permissible to take an oath even when it is not absolutely necessary.
Imām Nawawī says:
فيه جواز الحلف من غير ضرورة الاستحلاف. 
It denotes the permissibility of taking oaths even when taking an oath is not required.[footnoteRef:103] [103:  Imām Nawawī (n 4) 3:110.] 

7) At times, it is good to teach through practical and physical demonstration.
Ḥāfiẓ Ibn Ḥajar mentions:
وفي الحديث التعليم بالفعل لكونه أبلغ وأضبط للمتعلم. 
The ḥadīth indicates practical teaching because it is more effective and better in terms of retention for the student.[footnoteRef:104] [104:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 7) 1:540.] 

[bookmark: _Toc225514621]Six Virtues of Good Deeds Mentioned in the Qurʾān
ʿAllāmah Ibn al-ʿArabī extracted six virtues of good deeds from the Qurʾān, which he summarised as follows:
اعلم أن الله ذكر حسنات المؤمن بستة أشياء:
أولها: حياة طيبة. [﴿مَنْ عَمِلَ صَـٰلِحًۭا مِّن ذَكَرٍ أَوْ أُنثَىٰ وَهُوَ مُؤْمِنٌۭ فَلَنُحْيِيَنَّهُۥ حَيَوٰةًۭ طَيِّبَةًۭ ۖ وَلَنَجْزِيَنَّهُمْ أَجْرَهُم بِأَحْسَنِ مَا كَانُوا۟ يَعْمَلُونَ﴾]
الثاني: الممهد الموطأ، قوله: ﴿وَمَنْ عَمِلَ صَـٰلِحًۭا فَلِأَنفُسِهِمْ يَمْهَدُونَ﴾. 
الثالث: الأمن من القطيعة، قوله عز اسمه: ﴿مَن جَآءَ بِٱلْحَسَنَةِ فَلَهُۥ خَيْرٌۭ مِّنْهَا﴾ الآية.
الرابع: الدرجات، قوله جل ذكره: ﴿فَأُو۟لَـٰٓئِكَ لَهُمُ ٱلدَّرَجَـٰتُ ٱلْعُلَىٰ﴾.
الخامس: الأضعاف، قوله جل اسمه: ﴿مَن جَآءَ بِٱلْحَسَنَةِ فَلَهُۥ عَشْرُ أَمْثَالِهَا ۖ ﴾.
السادس: الإحسان والتبديل، قوله عز وجل: ﴿فَأُو۟لَـٰٓئِكَ يُبَدِّلُ ٱللَّهُ سَيِّـَٔاتِهِمْ حَسَنَـٰتٍۢ ۗ﴾
Take note that Allāh mentioned six things as the result of a believer’s good deeds:
1. A good life [‘Whoever, male or female, has acted righteously, while being a believer, We shall certainly make him live a good life, and shall give such people their reward for the best of what they used to do.’[footnoteRef:105]] [105:  Qurʾān: 16:97.] 

2. The well-prepared path [to their abode in Paradise]: Allāh Taʿālā says: ‘And whoever acts righteously, then such people are paving the path for themselves.’[footnoteRef:106] [106:  Ibid, 30:44.] 

3. Safety from being cut off of Allāh’s mercy: Allāh – Whose name is Exalted – says: ‘Whoever will come with the good deed will have (a reward) better than that [and such people will be immune on that day from any panic.]’[footnoteRef:107] [107:  Ibid, 27:89.] 

4. High stages; Allāh – Whose mention is Lofty – says: ‘[And whoever will come to Him as believer, having done righteous deeds,] for such people there are the highest ranks.’[footnoteRef:108] [108:  Ibid, 20:75.] 

5. Multiplication [of good deeds]: Allāh – Whose name is Exalted – says: ‘Whoever comes with a good deed will receive ten times as much.’[footnoteRef:109] [109:  Ibid, 6:160.] 

6. Beneficence and replacement [of evil deeds to good deeds]: Allāh – ʿazza wa-jalla – says: ‘[Except the one who repents and believes and does good deeds,] then Allah will replace the evils of such people by good deeds.’[footnoteRef:110][footnoteRef:111] [110:  Ibid, 25:70.]  [111:  ʿAllāmah Ibn al-ʿArabī (n 12) 2:113.] 

[bookmark: _Toc225514622]Ḥadīth 68
‌مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ، عَنْ عَطَاء بْنِ يَسَارٍ، عَنْ عَبْدِ اللَّهِ الصُّنَابِحِيِّ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا تَوَضَّأَ الْعَبْدُ الْمُؤمِنُ فَمَضْمَضَ خَرَجَتِ الْخَطَايَا مِنْ فِيهِ، وَإِذَا اسْتَنْثَرَ خَرَجَتِ الْخَطَايَا مِنْ أنفِهِ، فَإِذَا غَسَلَ وَجْهَهُ خَرَجَتِ الْخَطَايَا مِنْ وَجْهِهِ، حَتَّى تَخْرُجَ مِنْ تَحْتِ أَشْفَارِ عَيْنَيْهِ، فَإِذَا غَسَلَ يَدَيْهِ خَرَجَتِ الْخَطَايَا مِنْ يَدَيْهِ، حَتَّى تَخْرُجَ مِنْ تَحْتِ أَظْفَارِ يَدَيْهِ، فَإِذَا مَسَحَ بِرَأْسِهِ خَرَجَتِ الْخَطَايَا مِنْ رَأْسِهِ، حَتَّى تَخْرُجَ مِنْ أُذُنَيْهِ، فَإِذَا غَسَلَ رِجْلَيْهِ خَرَجَتِ الْخَطَايَا مِنْ رِجْلَيْهِ، حَتَّى تَخْرُجَ مِنْ تَحْتِ أَظْفَارِ رِجْلَيْهِ." قَال: “ثُمَّ كَانَ مَشْيُهُ إِلَى الْمَسْجِدِ، وَصَلَاتُهُ نَافِلَةً لَهُ.”
Mālik reported from Zayd ibn Aslam from ʿAtāʾ ibn Yasār from ʿAbdullāh aṣ-Ṣunābiḥī that the Messenger of Allāh ﷺ said, ‘When a believing slave performs ablution, and he gargles his mouth, his sins exit from his mouth. When he blows water out of his nose, his sins exit from his nose. When he washes his face, his sins exit from his face to the extent of it exiting from under the edges of his eyelids. Then, when he washes his hands, his sins exit his hands to the extent of it exiting from under his fingernails. When he wipes his head, his sins exit to the extent of it exiting from his ears. And when he washes his feet, his sins exit his feet to the extent of it exiting from under his toenails. Then his walking to the mosque and his prayer are a means of extra rewards for him.[footnoteRef:112] [112:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print  (n 1) 173-174.] 

Imām Yaḥyā al-Laythī narrates:
‌مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ، عَنْ عَطَاء بْنِ يَسَارٍ، عَنْ عَبْدِ اللَّهِ الصُّنَابِحِيِّ 
Mālik reported from Zayd ibn Aslam from ʿAtāʾ ibn Yasār from ʿAbdullāh aṣ-Ṣunābiḥī
[bookmark: _Toc225514623]Different Views on the Narrator’s Name: ʿAbdullāh aṣ-Ṣunābiḥī or Abū ʿAbdillāh?
Opinions differ on whether this narrator’s name was ʿAbdullāh aṣ-Ṣunābiḥī or Abū ʿAbdillāh aṣ-Ṣunābiḥī. Certain transmissions have ‘abī’ before the aforementioned name, suggesting that ʿAbdullāh was the name of the narrator’s son; thus Abū ʿAbdillāh was the narrator’s teknonym. Conversely, the way it is quoted here in the Muwaṭṭaʾ suggests that the narrator himself was named ʿAbdullāh.
Imām Yaḥyā al-Laythī and most of the transmitters of the Muwaṭṭaʾ quoted the name in this manner, without the word of teknonym, ‘Abī’. ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا قال يحيى في هذا الحديث عن مالك: عن عبد الله ‌الصنابحي. وتابعه القعنبي وجمهور الرواة عن مالك.
This is how Yaḥyā narrated in this ḥadīth from Mālik: ‘from ʿAbdullāh aṣ-Ṣunābiḥī’. Qaʿnabī and the majority of the transmitters from Mālik corroborated with him.
Imām Bukhārī indicates to this narration via ʿAbdullāh ibn Maslamah and mentions an example of another narrator who corroborated with Imām Mālik on the name. He says:
وقال عبد الله بن مسلمة: عن مالك، عن زيد، عن عطاء بن يسار، عن عبد الله الصنابحي، عن النبي - صلى الله عليه وسلم-؛ في الوضوء. وتابعه ابن أبي مريم، عن أبي غسان، عن زيد. 
ʿAbdullāh ibn Maslamah reported from Mālik from Zayd from ʿAṭāʾ ibn Yasār from ʿAbdullāh aṣ-Ṣunābiḥī from the Prophet ﷺ regarding ablution. Ibn Abī Maryam corroborated with him from Abū Ghassān from Zayd.[footnoteRef:113] [113:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (Riyadh: An-Nāshir al-Mutamayyiz, 2019), 6:413. ] 

(Please keep this point in mind: Imām Bukhārī clearly mentioned support for Imām Mālik’s report.)
[bookmark: _Toc225514624]Prior summary
To avoid confusion with the text ahead, consider a map of what is to come ahead:
1) According to some scholars, Abū ʿAbdillah aṣ-Ṣunābiḥī and ʿAbdullāh aṣ-Ṣunābiḥī are the same people. He is referred to by both names. Among others, Yaḥyā ibn Maʿīn chose this. 
· Based on this view, it is all right if his name is mentioned as ʿAbdullāh in the Muwaṭṭaʾ.
· In this case, this refers to a single individual, who was ʿAbdullāh (and sometimes also known as Abū ʿAbdillāh).
2) According to other scholars, these are two different people.
· There are two individuals:
1) ʿAbdullāh aṣ-Ṣunābiḥī
2) Abu ʿAbdillāh aṣ-Ṣunābiḥī
· It will now have to be investigated whether Imām Mālik narrated from the correct individual of these two people.
3) According to many other scholars, there is a single person by the attribute ‘Ṣunābiḥī’, but he is Abū ʿAbdillāh, not ʿAbdullāh. Imām Bukhārī, Imām Tirmidhī and others chose this. 
There are many sub-points under this:
· Abū ʿAbdillāh aṣ-Ṣunābiḥī and ʿAbdullāh aṣ-Ṣunābiḥī refer to a single individual.
· However, the name is listed incorrectly in the Muwaṭṭaʾ (as ʿAbdullāh aṣ-Ṣunābiḥī).
· The great commentator of the Muwaṭṭaʾ and the defender of Imām Mālik, ʿAllāmah Ibn ʿAbd al-Barr, admitted that the way the name is quoted in the Muwaṭṭaʾ is wrong.
· Imām Bukhārī blamed Imām Mālik for the error; however,
· It is proven that a few students quoted Imām Mālik saying his name as Abū ʿAbdillāh;
· It is proven that the teacher of Imām Mālik quoted his name as ʿAbdullāh.
Therefore, we cannot be sure that Imām Mālik was the one who actually made the mistake.
· Since Abū ʿAbdillāh is the teknonym, these scholars claim that his name was ʿAbd al-Raḥmān ibn ʿUsaylah.
· Some scholars mentioned that this person was a Companion. (Considering that in this narration of the Muwaṭṭaʾ he is quoting directly from the Prophet ﷺ, it will mean that the chain is connected.)
· Many other scholars claimed the ʿAbd ar-Raḥmān ibn ʿUsaylah was not a Companion. (Considering that in this narration of the Muwaṭṭaʾ, he is quoting directly from the Prophet ﷺ, it will mean that this narration is mursal.)
Analysing all other chains beyond the Muwaṭṭaʾ:
4) After studying all the different chains, some scholars concluded that there are as many as six narrators known as Ṣunābiḥī.
5) Yāqūb ibn Abī Shaybah explained that they confused people whose names were quoted incorrectly. The reality is that there are only two individuals attributed to the name Ṣunābiḥ. The proponents of point three all follow this view. In short, there is this narrator of the Muwaṭṭaʾ, Abū ʿAbdillāh aṣ-Ṣunābiḥī, and he was a tābiʿī. Then, there is another narrator whose name was Ṣunābiḥ (not the attribution aṣ-Ṣunābiḥī), and he was a Companion.
6) The correct view is that there are actually three individuals with this name: the narrator of this ḥadīth i.e. ʿAbdullāh aṣ-Ṣunābiḥī, Ṣunābiḥ ibn al-Aʿsar and Abū ʿAbdillāh aṣ-Ṣunābiḥī ʿAbd ar-Raḥmān ibn ʿUsaylah.
· Based on this view, this narrator is different from ʿAbd ar-Raḥmān ibn ʿUsaylah, the person whom Imām Bukhārī and the other scholars referred to.
· It is incorrect to attribute any error to Imām Mālik. 
· Rather, the other esteemed scholars erred.
· This narrator has the potential of being a Companion. Therefore, there will be no missing link in the chain.
· Mawlānā Zakariyyā al-Kāndhlawī chose this view.

Kindly now find below the details of these six points, with the sub-categories of the second point. For easier understanding, the points below have been numbered according to the aforementioned.
1) [bookmark: _Toc225514625]The Narrator was known by both names
Yaḥyā ibn Maʿīn was of the view that this narrator’s name was ʿAbdullāh, and he could also be referred to as Abū ʿAbdillāh. ʿAllāmah Dūrī says:
سمعت يحيى يقول: وعطاء بن يسار يروى عن عبد الله ‌الصنابحي، قال يحيى بن معين: ويقولون أبو عبد الله ‌الصنابحي. 
I heard Yaḥyā saying, ‘ʿAṭāʾ Ibn Yasār narrates from ʿAbdullāh aṣ-Ṣunābiḥī. And he is also known as Abū ʿAbdillāh aṣ-Ṣunābiḥī.’[footnoteRef:114] [114:  Imām Abū Zakariyyā Yaḥyā ibn Maʿīn, Yaḥyā Ibn Maʿīn wa-Kitābu-hū at-Tārīkh / Tārīkh Ibn Maʿīn (Saudi Arabia: Jāmiʿat al-Malik ʿAbd al-ʿAzīz, 1979), 3:7.] 

In this case, it does not make any difference whether it is mentioned as ʿAbdullāh or Abū ʿAbdillāh.
At one place in his Aṭ-Ṭabaqāt al-Kubrā, ʿAllāmah Ibn Saʿd also referred to him as ʿAbdullāh aṣ-Ṣunābiḥi (just like Imām Yaḥyā al-Laythī quotes from Imām Mālik).[footnoteRef:115] However, he later brings up his entry, by writing: [115:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 7:297.] 

أبو عبد الله الصنابحي. 
Abū ʿAbdillāh aṣ-Ṣunābiḥī.[footnoteRef:116] [116:  Ibid, 7:308. ] 

Likewise, ʿAllāmah Baghawī says:
‌‌عبد الله ويقال: أبو عبد الله الصنابحي 
ʿAbdullāh, and he is [also] mentioned as Abū ʿAbdillāh aṣ-Ṣunābiḥī.[footnoteRef:117] [117:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 4:185. ] 

2) [bookmark: _Toc225514626]They are two different individuals
In contrast, other scholars felt that Abū ʿAbdillāh aṣ-Ṣunābiḥī was a different person. They differed with Yaḥyā ibn Maʿīn regarding his claim that it is the same person. ʿIzz ad-Dīn Ibn al-Athīr says:
وخالفه غيره فقال: هذا غير أبي عبد الله، اسم أبي عبد الله: عبد الرحمن، وهذا عبد الله. 
Others opposed him and said that this was not Abū ʿAbdillāh. The name of Abū ʿAbdillāh was ʿAbd ar-Raḥmān whereas this is ʿAbdullāh.[footnoteRef:118] [118:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 3:282.] 

ʿIzz ad-Dīn Ibn al-Athīr brought a separate entry for ʿAbdullāh aṣ-Ṣunābiḥi, where he writes:
عبد الله الصنابحي:  روى عنه عطاء بن يسار. 
ʿAbdullāh aṣ-Ṣunābiḥī: ʿAṭāʾ ibn Yasār narrated from him.[footnoteRef:119] [119:  Ibid, 3:281.] 

And he listed Abū ʿAbdillāh Ṣunābiḥī as a different person under another entry.[footnoteRef:120] [120:  Ibid, 6:190.] 

In this case, these are two different individuals. Imām Mālik could be quoting from the correct person, or he could be mentioning the name of another individual.
3) [bookmark: _Toc225514627]There is one individual whose name was mispronounced
Many scholars were of the view that there is only one narrator by that attribute, and he was Abū ʿAbdillāh. That essentially means that there is a mistake in the Muwaṭṭaʾ.
 ʿAllāmah Ibn ʿAbd al-Barr agrees that even though most of the Muwaṭṭaʾ’s transmitters quoted his name as ʿAbdullāh aṣ-Ṣunābiḥī, his name was actually Abū ʿAbdillāh. He writes:
والصواب عندهم قول من قال فيه: أبو عبد الله. 
The correct opinion according to them is that of those who mentioned it as Abū ʿAbdillāh.[footnoteRef:121] [121:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 3:115.] 

(We now delve into the sub-categories of this third point. Everything discussed until the fourth point is strictly confined to this third point)
The narrator responsible for dropping off the word ‘abī’
If we consider him to be one person, would it be Imām Mālik who made the mistake, or would it be his students or his teacher?
Imām Bukhārī targeted Imām Mālik and blamed him for making a mistake by leaving out the word ‘abī’. Imām Tirmidhī quotes:
سألت أبا عبد الله محمد بن إسماعيل البخاري عن حديث مالك بن أنس، عن زيد بن أسلم، عن عطاء بن يسار، عن عبد الله ‌الصنابحي، أن رسول الله -صلى الله عليه وسلم- قال: "إذا توضأ العبد فتمضمض، خرجت الخطايا من فيه.." الحديث، فقال: مالك بن أنس وهم في هذا الحديث، فقال: عبد الله ‌الصنابحي، وهو أبو عبد الله ‌الصنابحي، واسمه عبد الرحمن بن عسيلة. 
I asked Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī regarding the ḥadīth of Mālik ibn Anas from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from ʿAbdullāh aṣ-Ṣunābiḥī that the Messenger of Allāh ﷺ said, ‘When a servant performs ablution and gargles his mouth, his sins exit from his mouth’ – until the end of the narration. 
He replied, ‘Mālik ibn Anas erred in this ḥadīth by saying ‘ʿAbdullāh aṣ-Ṣunābiḥī’ whereas he was actually Abū ʿAbdillāh aṣ-Ṣunābiḥī, and his name was ʿAbd ar-Raḥmān ibn ʿUsaylah.’[footnoteRef:122] [122:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, ʿIlal at-Tirmidhī al-Kabīr (Beirut: ʿĀlam al-Kutub / Maktabat an-Nahḍah al-ʿArabiyyah, 1989), 21. ] 

It is incorrect to accuse Imām Mālik of error because a few students quoted Imām Mālik taking the narrator’s name as ‘Abī ʿAbdillāh’. ʿAllāmah Ibn ʿAbd al-Barr says:
 وقالت طائفة، منهم مطرف، وإسحاق بن عيسى الطباع، فيه: عن مالك، عن زيد، عن عطاء، عن أبي عبد الله ‌الصنابحي. 
A group, among them being Muṭarrif and Isḥāq ibn ʿĪsā aṭ-Ṭabbāʿ, cited it as: ‘Mālik reported from Zayd from ʿAṭāʾ from Abū ʿAbdillāh aṣ-Ṣunābiḥī.’[footnoteRef:123] [123:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 3:114.] 

Therefore, we cannot assert with certainty that Imām Mālik was the one who made the mistake.
Analysing one link higher
Analysing the link above Imām Mālik, we find the same difference. ʿAllāmah Ibn ʿAbd al-Barr says:
واختلف عن زيد بن أسلم في ذلك من حديثه هذا؛ فطائفة قالت عنه في ذلك: عبد الله ‌الصنابحي. كما قال مالك في أكثر الروايات عنه.
This has been reported in different ways from Zayd ibn Aslam in this ḥadīth of his. A group reported it from him as ʿAbdullāh aṣ-Ṣunābiḥī like Mālik reported in the majority of transmissions from him.
Earlier, we quoted Imām Bukhārī’s own acknowledgement of support for Imām Mālik’s report in At-Tārīkh al-Kabīr, where he writes:
وتابعه ابن أبي مريم، عن أبي غسان، عن زيد. 
Ibn Abī Maryam corroborated with him from Abū Ghassān from Zayd.[footnoteRef:124] [124:  Imām Bukhārī, At-Tārīkh al-Kabīr – An-Nāshir al-Mutamayyiz (n 40) 6:413.] 

Besides this one colleague who corroborated Imām Mālik on that, several others also reported it in a similar way. ʿAllāmah Mizzī says:
وهكذا قال غير واحد. 
This is how many [narrators] mentioned it.[footnoteRef:125] [125:  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), 16:344.] 

He then brought the narration of Ḥafṣ ibn Maysarah and the narration of Muḥammad ibn Muṭarrif where they each quote a different ḥadīth (one about the sun rising with the devil’s horn and the other about witr) from Zayd ibn Aslam, mentioning the name as ʿAbdullāh aṣ-Ṣunābiḥi. Thereafter, ʿAllāmah Mizzī says:
فهؤلاء كلهم قالوا: عبد الله الصنابحي، فنسبة الوهم في ذلك إلى مالك، فيه نظر، والله أعلم. 
All of them said, ‘ʿAbdullāh aṣ-Ṣunābiḥī’. Hence, attributing the error to Mālik is arguable. And Allāh knows best.[footnoteRef:126] [126:  Ibid, 16:345.] 

Zuhayr ibn Muḥammad also reported ‘ʿAbdullāh aṣ-Ṣunābiḥī’ whilst quoting the same ḥadīth as Muḥammad ibn Muṭarrif through the exact chain as Imām Mālik did here i.e. from Zayd ibn Aslam from ʿAṭāʾ from ʿAbdullāh aṣ-Ṣunābiḥī.
In Al-Iṣābah, Ḥāfiẓ Ibn Ḥajar brought these two different ḥadīths and explains:
فوروده عند الصنابحي في هذين الحديثين من رواية هؤلاء الثلاثة عن شيخ مالك يدفع الجزم بوهم مالك فيه. 
The mention of ‘ʿAbdullāh’ next to Ṣunābiḥī in these two ḥadīths transmitted through these three individuals (Ḥafṣ ibn Maysarah, Muḥammad ibn Muṭarrif and Zuhayr ibn Muḥammad) from Mālik’s teacher eliminates the definitive assertion that Mālik erred in it.[footnoteRef:127] [127:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 4:231. ] 

The name of Ṣunābiḥī
If we consider the transmitters of the Muwaṭṭaʾ’s report, then this narrator’s name will be ʿAbdullāh. And if we consider what Imām Bukhārī mentioned, then his name will be ʿAbd ar-Raḥmān. We quoted earlier from Imām Bukhārī himself:
وهو أبو عبد الله ‌الصنابحي، واسمه عبد الرحمن بن عسيلة. 
He was Abū Abdillāh aṣ-Ṣunābiḥī, and his name was ʿAbd ar-Raḥmān ibn ʿUsaylah.[footnoteRef:128] [128:  Imām Tirmidhī, Al-ʿIlal al-Kabīr (n 49) 21.] 

In his At-Tārīkh al-Kabīr, Imām Bukhārī brings this heading for his profile:
عبد الرحمن بن عسيلة، أبو عبد الله، الصنابحي. 
ʿAbd ar-Raḥmān ibn ʿUsaylah, Abū Abdillāh aṣ-Ṣunābiḥī[footnoteRef:129] [129:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 5:321. ] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr said:
والصواب عندهم قول من قال فيه: أبو عبد الله، وهو عبد الرحمن بن عسيلة.
The correct opinion according to them is that of those who mentioned it as Abū ʿAbdillāh, and he was ʿAbd ar-Raḥmān ibn ʿUsaylah.[footnoteRef:130] [130:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 3:115.] 

Status: companion or tābiʿī?
(Reminder: We are still going with the assumption that there is a single individual known as ‘aṣ-Ṣunābiḥī’ who narrated this report.)
Many scholars regarded him to be a Companion. To quote an example, ʿAllāmah Baghawī lists him in his book on the Companions and says:
‌‌عبد الله ويقال: أبو عبد الله الصنابحي: سكن المدينة، وروى عن النبي -صلى الله عليه وسلم- حديثين. 
ʿAbdullāh, also known as Abū ʿAbdillāh aṣ-Ṣunābiḥī: He resided in Madīnah and transmitted two ḥadīths from the Prophet ﷺ.[footnoteRef:131] [131:  ʿAllāmah Baghawī (n 44) 4:185.] 

ʿIzz ad-Dīn Ibn al-Athīr also lists him in his book on the Companions, saying: 
أبو عبد الله الصنابحي 
(ب د ع) أبو عبد الله الصنابحي اسمه عبد الرحمن بن عسيلة. له صحبة، هاجر إلى المدينة، فرأى النبي -صلى الله عليه وسلم- قد توفي قبله بليال. 
Abū ʿAbdillāh aṣ-Ṣunābiḥī: 
Abū ʿAbdillāh aṣ-Ṣunābiḥī: His name was ʿAbd ar-Raḥmān ibn ʿUsaylah. He was a Companion. He migrated to Madīnah where he found that the Prophet ﷺ passed away a few nights prior to his arrival.[footnoteRef:132] [132:  ʿIzz ad-Dīn Ibn al-Athīr (n 45) 6:190.] 

 Regarding this, ʿAllāmah Ibn ʿAbd al-Barr quotes in At-Tamhīd:
وقد روي عن ابن معين أنه قال: عبد الله الصنابحي يروي عنه المدنيون، يشبه أن تكون له صحبة. 
It is reported that Ibn Maʿīn said, ‘ʿAbdullāh aṣ-Ṣunābiḥī: the Madīnīs narrate from him. It seems that he was a Companion.’[footnoteRef:133] [133:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 3:116.] 

Yet, he counters this with an opposing more authentic report, saying:
وأصح من هذا عن ابن معين أنه سئل عن أحاديث الصنابحي عن النبي -صلى الله عليه وسلم-، فقال: مرسلة، ليست له صحبة. 
A more authentic report from Ibn Maʿīn is that he was asked regarding the ḥadīths of Ṣunābiḥī from the Prophet ﷺ, and he replied, ‘[They are] mursal. He was not a Companion.’[footnoteRef:134] [134:  Ibid.] 

 ʿAllāmah Ibn ʿAbd al-Barr agrees with this and says:
صدق يحيى بن معين، ليس في الصحابة أحد يقال له: عبد الله الصنابحي، وإنما في الصحابة الصنابح الأحمسي، وهو الصنابح بن الأعسر، كوفي، روى عنه قيس بن أبي حازم أحاديث. 
Yaḥyā ibn Maʿīn has spoken the truth. There is no Companion by the name of ʿAbdullāh aṣ-Ṣunābiḥī. There is only Ṣunābiḥ Aḥmasī among the Companions, and he was Ṣunābiḥ ibn al-Aʿsar, a Kufan; Qays ibn Abī Ḥāzim narrated many ḥadīths from him.[footnoteRef:135] [135:  Ibid.] 

Reason for the assumption
The assumption of Ṣunābiḥī being a Companion arise from Zuhayr ibn Muḥammad’s report. The reason is that he quoted this narration saying that ʿAbdullāh aṣ-Ṣunābiḥī said that he heard (directly) from the Prophet ﷺ. ʿAllāmah Ibn ʿAbd al-Barr says:
وروى زهير بن محمد هذا الحديث، عن زيد بن أسلم، عن عطاء، عن عبد الله الصنابحي، قال: سمعت رسول الله -صلى الله عليه وسلم-، فذكره.
Zuhayr ibn Muḥammad reported this ḥadīth from Zayd ibn Aslam from ʿAṭāʾ from ʿAbdullāh aṣ-Ṣunābiḥī, that he said: I heard the Messenger of Allāh ﷺ.’ And he mentioned the narration.[footnoteRef:136] [136:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 3:115.] 

ʿAllāmah Ibn ʿAbd al-Barr comments:
وهو خطأ عند أهل العلم، والصنابحي لم يلق رسول الله -صلى الله عليه وسلم-، وزهير بن محمد لا يحتج به. 
This is a mistake in the scholars’ view because Ṣunābiḥī did not meet the Messenger of Allāh ﷺ, and Zuhayr ibn Muḥammad [‘s report] cannot be used as proof.[footnoteRef:137] [137:  Ibid.] 

Preference of many other scholars
On the assumption that there was a single individual known as Ṣunābiḥī, this narrator will not be a Companion. ʿAllāmah Ibn Abī Ḥātim mentions:
والصنابحي ‌ليست ‌له ‌صحبة. 
Ṣunābiḥī was not a Companion.[footnoteRef:138] [138:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Kitāb al-ʿIlal (Riyadh: Maktabat al-Malik Fahd, 1427 AH), 6:543.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr claims:
والصواب، تابعي ثقة، ليست له صحبة. 
What is correct is that he was a tābiʿī and reliable. He was not a Companion.[footnoteRef:139] [139:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 3:115.] 

Explanation & proof that he was not a Companion
Upon his arrival to Madīnah, Abū ʿAbdillāh aṣ-Ṣunābiḥī missed seeing the Prophet ﷺ since the Prophet ﷺ passed away a few days prior. Imām Bukhārī narrates with his chain to Abū ’l-Khayr:
عن أبي الخيرعن ‌‌الصنابحي أنه قال له: متى هاجرت؟ قال: خرجنا من اليمن مهاجرين، فقدمنا الجحفة، فأقبل راكب فقلت له: الخبر؟ فقال: دفنا النبي -صلى الله عليه وسلم- منذ خمس، قلت: هل سمعت في ليلة القدر شيئا؟ قال: نعم، أخبرني بلال مؤذن النبي -صلى الله عليه وسلم-: أنه في السبع في العشر الأواخر. 
Abū ’l-Khayr reports that he asked Ṣunābiḥī, ‘When did you migrate?’ He replied, ‘We left Yemen as migrants and reached Juhfah when a rider approached. I thus asked him for updates, to which he replied, ‘We buried the Prophet ﷺ five days ago.’ I asked, ‘Have you heard anything regarding the Night of Power?’ He replied, ‘Yes, Bilāl, the muʾadhdhin of the Prophet ﷺ, related to me that it is on the seventh from the last ten [nights].’[footnoteRef:140] [140:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 6) 6:16.] 

ʿAllāmah Fasawī quotes him saying:
ما فاتني النبي -صلى الله عليه وسلم- إلا بخمس ليال، توفي النبي -صلى الله عليه وسلم- وأنا بالجحفة، فقدمت على أصحابه وهم متوافرون. 
I missed meeting the Prophet ﷺ by five nights. The Prophet ﷺ passed away whilst I was in Juhfah. I approached his Companions, who were available.[footnoteRef:141] [141:  ʿAllāmah Abū Yūsuf Yaʿqūb ibn Sufyān al-Fasawī, Al-Maʿrifah wa ’t-Tārīkh  (Baghdad: Maṭbaʿat al-Irshād, 1974), 2:363. ] 

Upon reaching Madīnah, he stayed there for a short period of time. Thereafter, he moved to Shām. ʿAllāmah Ibn Ḥibbān says: 
وقد استخلف أبو بكر فأقام بها مدة ثم انتقل إلى الشام وسكنها، وبها مات. 
Abū Bakr was appointed as the successor. He (Ṣunābiḥī) lived there for a while, and then he relocated to Shām where he resided, and he passed away therein.[footnoteRef:142] [142:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 138.] 

This creates the impression that there was no one ever by the name of ʿAbdullāh aṣ-Sunābiḥi. ʿAllāmah Ibn ʿAbd al-Barr also states the same:
ولا في التابعين أيضا أحد يقال له: عبد الله الصنابحي.
There is also no one from the tābiʿūn known as ʿAbdullāh aṣ-Ṣunābiḥī.
He then explains:
لأن أبا عبد الله الصنابحي مشهور في التابعين، كبير من كبرائهم، واسمه عبد الرحمن ابن عسيلة، وهو جليل، كان عبادة بن الصامت كثير الثناء عليه. 
Because Abū ʿAbdillāh aṣ-Ṣunāniḥī is a well-known tābiʿī, and from the most seniors of them. His name was ʿAbd ar-Raḥmān ibn ʿUsaylah. He was eminent. ʿUbādah ibn aṣ-Ṣāmit would constantly praise him.[footnoteRef:143] [143:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 3:117.] 

4) [bookmark: _Toc225514628]Inspection of all the chains - six narrators by the same name
There is another person by the name of Ṣunābīḥ, and he was a Companion. ʿAllāmah Ibn ʿAbd al-Barr mentions under his profile:
الصنابح بن الأعسر ‌الأحمسي، له صحبة، وهو معدود في أهل الكوفة من الصحابة.
روى عنه قيس بن أبي حازم، لم يرو عنه غيره، وليس هو الصنابحي الذي روى عن أبي بكر الصديق الذي يروى عنه عطاء بن يسار في فضل الوضوء، وفي النهي عن الصلاة في الأوقات الثلاثة، وذلك لا تصح له صحبة. 
Ṣunābiḥ ibn al-Aʿsar al-Aḥmasī: He is regarded as a Companion from Kufa. 
Qays ibn Abī Ḥāzim narrated from him; there are no other narrators from him. He is not the Ṣunābiḥī who narrated from Abū Bakr aṣ-Ṣiddīq and from whom ʿAṭāʾ ibn Yasār narrated regarding the virtue of ablution and the prohibition of performing prayers in the three [prohibited] times. Regarding that individual, there is no (proper) evidence supporting his status as a Companion.[footnoteRef:144] [144:  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), 2:740. ] 

By studying all the different chains, we come across different narrators attributed to the name Ṣunābiḥ, which creates great ambiguity.
Due to the different variations in saying their names incorrectly, some scholars assumed that there are six different individuals. Yaʿqūb ibn Shaybah explains:
هؤلاء الصنابحيون الذين يروى عنهم في العدد ستة. 
These Ṣunābiḥīs from whom reports are transmitted are six in number.[footnoteRef:145] [145:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 35:122. ] 

5) [bookmark: _Toc225514629]There are two individuals by the same name
However, Yaʿqūb ibn Shaybah explains that there are only two people:
انما هم اثنان فقط.
However, there are only two of them.[footnoteRef:146] [146:  Ibid.] 

One was a Companion and one a tābiʿī. Yaqūb ibn Shaybah explains:
ومن قال الصنابح الأحمسي فقد أصاب، هو الصنابح بن الأعسر الأحمسي، أدرك النبي -صلى الله عليه وسلم-، وهو الذي يروي عنه الكوفيون، روى عنه قيس بن أبي حازم. 
Whoever said Ṣunābiḥ Aḥmasī was correct. He was Ṣunābiḥ ibn al-Aʿsar al-Aḥmasī, who met the Prophet ﷺ. And He is the one from whom the Kufans narrate. Qays ibn Abī Ḥāzim also narrated from him.[footnoteRef:147] [147:  Ibid.] 

That is regarding the Companion. He then explains about the tābiʿī, who is this narrator:
فمن قال: عن عبد الرحمن الصنابحي فقد أصاب اسمه، ومن قال: عن أبي عبد الله الصنابحي فقد أصاب كنيته، وهو رجل واحد: عبد الرحمن أو أبو عبد الله، ومن قال: عن أبي عبد الرحمن الصنابحي فقد أخطأ، قلب اسمه، فجعل اسمه كنيته، ومن قال: عن عبد الله الصنابحي فقد أخطأ، قلب كنيته، فجعلها اسمه، هذا قول على بن المديني ومن تابعه على هذا، وهو الصواب عندي، هما اثنان: احدهما أدرك النبي -صلى الله عليه وسلم-، والآخر لم يدركه، يدل على ذلك الأحاديث. 
Those who reported it as ‘ʿAbd ar-Raḥmān aṣ-Ṣunābiḥī’ have certainly mentioned the correct name. And those who reported it as ‘Abū ʿAbdillāh aṣ-Ṣunābiḥī’ have certainly mentioned the correct teknonym. It refers to the same person, whether ʿAbd ar-Raḥmān or Abū ʿAbdillāh. 
As for those who reported it as ‘Abū ʿAbd ar-Raḥmān aṣ-Ṣunābiḥī’, they have certainly erred and inverted his name by mentioning his name as his teknonym. And those who reported it as ‘ʿAbdullāh aṣ-Ṣunābiḥī’ has certainly erred and inverted his teknonym by mentioning his teknonym as his name. 
This was the view of ʿAlī ibn al-Madīnī and those who followed him on this. And this is correct according to me. They are two; one of them met the Prophet ﷺ, and the other did not, based on the ḥadīths.[footnoteRef:148] [148:  Ibid, 35:122-123.] 

The proponents of the third view accepted this. In his Jāmiʿ, Imām Tirmidhī makes mention of two Sunābiḥīs:
والصنابحي هذا الذي روى عن أبي بكر الصديق ليس له سماع من -رسول الله صلى الله عليه وسلم-، واسمه عبد الرحمن بن عسيلة، ويكنى: أبا عبد الله، رحل إلى النبي -صلى الله عليه وسلم-، فقبض النبي -صلى الله عليه وسلم- وهو في الطريق، وقد روى عن النبي -صلى الله عليه وسلم- أحاديث.
والصنابح بن الأعسر الأحمسي، صاحب النبي -صلى الله عليه وسلم-، يقال له: ‌الصنابحي أيضا. وإنما حديثه قال: سمعت النبي -صلى الله عليه وسلم- يقول: "إني مكاثر بكم الأمم، فلا تقتتلن بعدي". 
This Ṣunābiḥī is the who narrated from Abū Bakr aṣ-Ṣiddīq. He did not hear from the Messenger of Allāh ﷺ. His name was ʿAbd ar-Raḥmān ibn ʿUsaylah, and his teknonym was Abū ʿAbdillāh. He travelled to meet the Prophet ﷺ, but the Prophet ﷺ was granted death whilst he was still on the way. He transmitted ḥadīths from the Prophet ﷺ.[footnoteRef:149] [149:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:8.] 

As for Ṣunābiḥī ibn al-Aʿsar al-Aḥmasī, he was the Prophet ﷺ’s Companion. He is also called Ṣunābiḥī. His only ḥadīth is: “I heard the Prophet ﷺ saying, ‘I will take pride of your great numbers before other nations. Therefore, do not fight after me.’”
He took this from Imām Bukhārī since he quotes the latter commenting on this ḥadīth of the Muwaṭṭaʾ:
فقال: مالك بن أنس وهم في هذا الحديث، فقال: عبد الله ‌الصنابحي، وهو أبو عبد الله ‌الصنابحي، واسمه عبد الرحمن بن عسيلة. ولم يسمع من النبي -صلى الله عليه وسلم-، وهذا الحديث مرسل. 
وعبد الرحمن هو الذي روى عن أبي بكر الصديق. 
والصنابح بن الأعسر الأحمسي صاحب النبي -صلى الله عليه وسلم-. قال: قلت له: كم روى عن النبي -صلى الله عليه وسلم-؟ قال: حديثين: حديثه عن النبي -صلى الله عليه وسلم-: "إني مكاثر بكم الأمم"، وحديث آخر حديث الصدقة وليس هو عندي بصحيح، رواه مجالد، عن قيس، عن الصنابح. 
He (Imām Bukhārī) replied, ‘Mālik ibn Anas erred in this ḥadīth by saying ‘ʿAbdullāh aṣ-Ṣunābiḥī’ whereas he was actually Abū ʿAbdillāh aṣ-Ṣunābiḥī, and his name was ʿAbd ar-Raḥmān ibn ʿUsaylah 
He did not hear from the Prophet ﷺ; thus, this ḥadīth is mursal. ʿAbd ar-Raḥmān is the one [Ṣunābiḥī] who narrated from Abū Bakr aṣ-Ṣiddīq. 
As for Ṣunābiḥ ibn al-Aʿsar al-Aḥmasī, he was the Prophet ﷺ’s Companion. 
I (Imām Tirmidhī) asked him, ‘How much did he narrate from the Prophet ﷺ?’ He replied, “Two ḥadīths: the ḥadīth from the Prophet ﷺ: ‘I will take pride with your great number before other nations.’ And there is another ḥadīth on charity, but it is not authentic according to me. Mujālid narrated it from Qays from Ṣunābiḥ.”[footnoteRef:150] [150:  Imām Tirmidhī, Al-ʿIlal al-Kabīr (n 49) 21.] 

6) [bookmark: _Toc225514630]There are three individuals by the same name 
ʿAllāmah Ibn Abī Ḥātim quotes that there are three narrators by the name Ṣunābiḥī:
قال أبي: ‌الصنابحي هم ثلاثة. 
My father said, ‘There are three Ṣunābiḥīs.’[footnoteRef:151] [151:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Marāsīl (Beirut: Muʾassasat ar-Risālah, 1998), 106.] 

Ḥāfiẓ Ibn Ḥajar accepts this and explains:
والذي يتحصل من كلام أهل العلم بغير وهم أن الصنابحة ثلاثة: عبد الله الذي روى عنه عطاء بن يسار، وهو مختلف في صحبته، ومن قال: إنه أبو عبد الله فقد وهم، ولعله الذي يكنى عبد الرحمن. والصنابح اسم لا نسب ابن الأعسر، وهو صحابي بلا خلاف، ومن قال فيه الصنابحي فقد وهم. وعبد الرحمن بن عسيلة الصنابحي يكنى أبا عبد الله وهو مخضرم ليست له صحبة، بل قدم المدينة عقب موت النبي -صلى الله عليه وسلم- فصلى خلف أبي بكر الصديق، ومن سماه عبد الله فقد وهم. 
The definitive conclusion derived from the discussion of scholars is that there are three Ṣunābiḥīs:
1. ʿAbdullāh: from whom ʿAṭāʾ ibn Yasār narrated. There is a difference of opinion on his Companionship. Whoever stated that he is Abū ʿAbdillāh has certainly erred. Perhaps, he could be the one who was known by ʿAbd ar-Raḥmān. 
2. Ṣunābiḥ - which is a name and not an attribution – ibn al-Aʿsar: He was a Companion according to consensus. Whoever referred to him as ‘aṣ-Ṣunābiḥī’ has certainly erred. 
3. ʿAbd ar-Raḥmān ibn ʿUsaylah aṣ-Ṣunābiḥī: His teknonym was Abū ʿAbdillāh. He was a mukhaḍram, and he was not a Companion. In fact, he came to Madīnah shortly after the Prophet ﷺ’s demise and prayed behind Abū Bakr aṣ-Ṣiddīq. Whoever called him by the name ‘ʿAbdullāh’ has certainly erred.[footnoteRef:152] [152:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 54) 7:255.] 

Based on this view, this narrator is different from the ʿAbd ar-Raḥmān ibn ʿUsaylah, whom Imām Bukhārī and the followers of his view spoke of. 
Therefore, it was incorrect to attribute any error to Imām Mālik. Rather, the other esteemed scholars erred.
This narrator has the potential of being a Companion. Therefore, there will be no missing link in the chain.
Mawlānā Zakariyyā al-Kāndhlawī chose this view. He writes:
فالراجح عندي إلى الأن كونه صحابيا، لأنه ليس عند من أنكره دليل عليه مع رواية الثقات عنه، فعبد الله الصنابحي صحابي، له روايات متصلة. 
The preferred opinion according to me at this point is that he was a Companion. This is because those who denied this did not present any proof against it. On top of that, reliable narrators reported from him. Thus, ʿAbdullāh aṣ-Ṣunābiḥī was a Companion, and he reported connected transmissions.[footnoteRef:153] [153:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:412.] 

On this basis, this narration of the Muwaṭṭaʾ is connected, and neither did Imām Mālik nor his teacher or his students make any mistake in the chain.
Mawlānā Zakariyyā al-Kāndhlawī explained that the person whom the proponents of the third view are confusing this with is a different person. He writes:
وأبو عبد الله  عبد الرحمن بن عسيلة تابعي، يأتي بيانه في محله. 
And Abū ʿAbdillāh ʿAbd ar-Raḥmān ibn ʿUsaylah was a tābiʿī. His mention shall come in the appropriate place (not here because he is not the one being referred to here).[footnoteRef:154] [154:  Ibid.] 

[bookmark: _Toc225514631]ʿAbdullāh aṣ-Ṣunābiḥī
[bookmark: _Toc225514632]Background
Generally, Imām Mālik only narrated from the scholars of Madīnah. Nonetheless, there were times when he narrated from those of other areas, and this is one example where he narrated from a non-Madanī scholar.
ʿAbdullāh aṣ-Ṣunābiḥī only coming to Madīnah five days after the demise of the Prophet ﷺ clearly indicates that he was not originally from Madīnah. The views vary on the area he hailed from. 
Egypt
Yaḥyā ibn Maʿīn says:
ومن أهل مصر: عبد الرحمن بن عسيلة الصنابحي. 
And among the Egyptians was ʿAbd ar-Raḥmān ibn ʿUsaylah aṣ-Ṣunābiḥī.[footnoteRef:155] [155:  ʿAllāmah Ibn ʿAsākir (n 72) 35:120.] 

Shām
ʿAllāmah Karābīsī says:
نزل الشام، وفي أهلها عداده، ويقال: هو من أهل مصر. 
He moved to Shām and is counted among its inhabitants. And it said that he was an Egyptian.[footnoteRef:156] [156:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmī wa ’l-Kunā (Cairo: al-Fārūq al-Ḥadīthiyyah, 2015), 5:67.] 

In his Aṭ-Ṭabaqāt al-Kubrā, ʿAllāmah Ibn Saʿd listed him under the tābiʿūn of Shām[footnoteRef:157] as well as under the Egyptian tābiʿūn,[footnoteRef:158] suggesting that he was uncertain between one of these two places. [157:  ʿAllāmah Ibn Saʿd (n 42) 7:308.]  [158:  Ibid, 7:353.] 

Yemen
ʿAllāmah Ibn ʿAbd al-Barr writes about his tribe: 
الصنابحي، قبيلة من اليمن نسب إليها أبو عبد الله. 
Ṣunābiḥī: it is a Yemeni tribe, to which Abū ʿAbdillāh is attributed.[footnoteRef:159] [159:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 71) 2:841.] 

Likewise, ʿAllāmah Abū Nu ʿaym al-Iṣfahānī writes:
‌‌عبد الرحمن بن عسيلة الصنابحي: من أهل اليمن من بجيلة، سكن الكوفة. 
ʿAbd ar-Raḥmān ibn ʿUsaylah aṣ-Ṣunābiḥī: he was from the Yemenis of Bujaylah. He lived in Kufa.[footnoteRef:160] [160:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 4:1869.] 

[bookmark: _Toc225514633]Teachers
Coming to Madīnah shortly after the Prophet ﷺ’s demise earned him the opportunity of narrating from many senior Companions.
ʿAllāmah Ibn Saʿd lists the names of three Companions from whom he narrated:
روى عن أبى بكر وعمر وبلال. 
He narrated from Abū Bakr, ʿUmar and Bilāl.[footnoteRef:161] [161:  ʿAllāmah Ibn Saʿd (n 42) 7:353. ] 

ʿAllāmah Ibn ʿAsākir says: 
وصلى خلف أبي بكر الصديق. وروى عنه، عن بلال، ومعاذ بن جبل، وعبادة بن الصامت، وشداد بن أوس، وعمرو بن عبسة، وعائشة الصديقة. 
He prayed behind Abū Bakr aṣ-Ṣiddīq, and he narrated from him as well as from Bilāl, Muʿādh ibn Jabal, ʿUbādah ibn aṣ-Ṣāmit, Shaddād ibn Aws, ʿAmr ibn ʿAbasah and ʿĀʾishah aṣ-Ṣiddīqah.[footnoteRef:162] [162:  ʿAllāmah Ibn ʿAsākir (n 72) 35:117.] 

[bookmark: _Toc225514634]Students
ʿAllāmah Ibn ʿAsākir mentions the names of eleven individuals who narrated from him:
روى عنه: مرثد بن عبد الله اليزني، وقيس بن الحارث، وعدي بن عدي، وعطاء بن يسار، وربيعة بن يزيد [...] وعطاء بن أبي مسلم الخراساني، ومحمود بن لبيد الأنصاري، وعبد الله بن يزيد البجلي، ومكحول، وعبد الله بن محيريز، ومهاجر بن غانم المذحجي. 
Those who narrated from him were Marthad ibn ʿAbdillāh al-Yazanī, Qays ibn al-Ḥārith, ʿAdī ibn ʿAdī, ʿAṭāʾ ibn Yasār, Rabīʿah ibn Yazīd […] ʿAṭāʾ ibn Abī Muslim al-Khurāsānī, Maḥmūd ibn Labīd al-Anṣārī, ʿAbdullāh ibn Yazīd al-Bajalī and Makḥūl and ʿAbdullāh ibn Muḥayrīz ibn Ghānim al-Madhḥijī.[footnoteRef:163] [163:  Ibid.] 

[bookmark: _Toc225514635]Status in ḥadīth
Coming to his status in ḥadīth, ʿAllāmah Ibn Saʿd says:
وكان ثقة قليل الحديث. 
He was reliable and narrated a few ḥadīths.[footnoteRef:164] [164:  ʿAllāmah Ibn Saʿd (n 42) 7:353.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī says:
وقال عمر بن عبد العزيز في حديث نقله الصنابحي عن أبي بكر الصديق فقال: إمام أخذ عن إمام. 
ʿUmar ibn ʿAbd al-ʿAzīz mentioned regarding a ḥadīth which Ṣunābiḥī reported from Abū Bakr aṣ-Ṣiddīq, ‘An Imām taking from an Imām.’[footnoteRef:165] [165:  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), 6:461.] 

Both Imām Bukhārī and Imām Muslim narrated from him.
[bookmark: _Toc225514636]Practice in narrating ḥadīth
He would prefer to keep his circle small, as ʿAllāmah Fasawī relates:
حدثني سعيد بن أسد: حدثنا ضمرة، عن رجاء، عن عبد الحميد الدمشقي، قال: كان أبو عبد الله الصنابحي يحدث الواحد والاثنين فإذا نظر إلى الثالث، قال: لا سبيل إلى الحديث سائر اليوم.
Saʿīd ibn Asad narrated to me from Ḍamrah from Rajāʾ from ʿAbd al-Ḥamīd ad-Dimashqī, who said, ‘Abū ʿAbdillāh aṣ-Ṣunābiḥī would narrate ḥadīth to one or two individuals. When he would notice a third one, he would say, ‘We cannot narrate ḥadīths the entire day.’[footnoteRef:166] [166:  ʿAllāmah Fasawī (n 68) 2:363.] 

[bookmark: _Toc225514637]Status in fiqh
In Siyar Aʿlām an-Nubalāʾ, ʿAllāmah Dhahabī described him as a jurist.[footnoteRef:167] [167:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 3:505.] 

[bookmark: _Toc225514638]Piety
Moving on to his piety, in Tārīkh al-Islām, ʿAllāmah Dhahabī remarks regarding him:
وكان صالحا، عارفا، كبير القدر. 
He was pious, a gnostic and of great rank.[footnoteRef:168] [168:  Shams-ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa-Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 5:474.] 

[bookmark: _b56wreldlil8][bookmark: _Toc225514639]Virtues
ʿUbādah ibn aṣ-Ṣāmiṭ would speak highly of ʿAbdullāh aṣ-Ṣunābiḥī. Imām Bukhārī narrates in At-Tārīkh al-Kabīr:
قال معن: عن معاوية، عن ربيعة بن يزيد، عن عبد الله الصنابحي، سمع عبادة: من سره أن ينظر إلى رجل كأنما عرج به إلى السماء ثم هبط، فلينظر إلى هذا، يعني الصنابحي. 
Maʿn reported from Muʿāwiyah from Rabīʿah ibn Yazīd from ʿAbdullāh aṣ-Ṣunābiḥī that he heard ʿUbādah saying, ‘Whoever will be pleased to gaze at a man who seems to have been ascended to the heavens and then returned back should gaze at this one.’ i.e. Ṣunābiḥī.[footnoteRef:169] [169:  Imām Bukhārī, At-Tārīkh al-Kabīr – Dāʾirat al-Maʿārif al-ʿUthmāniyyah (n 48) 5:321.] 

ʿAllāmah Abū Yūsuf al-Fasawī and ʿAllāmah Ibn ʿAbd al-Barr narrated with their chains to Maḥmud ibn ar-Rabīʿ that he said:
كنا عند عبادة بن الصامت واشتكى فأقبل الصنابحي، فقال عبادة: من سره أن ينظر إلى رجل كأنما رقي به فوق سبع سماوات فعمل بما عمل على ما رأى فلينظر إلى هذا. فلما انتهى الصنابحي قال عبادة: لئن سئلت لأشهدن لك، ولئن شفعت لأشفعن لك، ولئن استطعت لأنفعنك. 
We were in the presence of ʿUbādah ibn aṣ-Ṣāmit whilst he was sick when Ṣunābiḥī came forward. At that instant, ʿUbādah said, ‘Whoever will be pleased to gaze at a  man who seems to have been taken above the seven heavens, and he practised upon what he saw, then he should gaze at this one.’ When Ṣunābiḥī reached, ʿUbādah said, ‘If I am requested to testify, I shall testify in your favour. If I have to intercede, I will intercede for you. And I will help you as much as I am able to.’[footnoteRef:170][footnoteRef:171] [170:  ʿAllāmah Fasawī (n 68) 2:361-362.]  [171:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 3:117.] 

Ubādah ibn aṣ-Ṣāmiṭ mentioned these exact words when he was passing away. Both scholars again quoted their chains to Abū ʿAbdillāh aṣ-Ṣunābiḥī who said:
دخلت على عبادة بن الصامت وهو في الموت فبكيت، فقال: مهلا، لم تبكي؟ فوالله، لئن استشهدت لأشهدن لك، ولئن شفعت لا شفعن لك، ولئن استطعت لأنفعنك. 
I entered into the presence of ʿUbādah ibn aṣ-Ṣāmit when he was in the pangs of death. I began crying, so he said, ‘Wait a moment! Why are you crying? By Allāh, if I am requested to testify, I shall testify in your favour. If I have to intercede, I will intercede for you. And I will help you as much as I am able to.’[footnoteRef:172][footnoteRef:173] [172:  ʿAllāmah Fasawī (n 68) 2:362.]  [173:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 3:117-118.] 

 
[bookmark: _3fbjnlifw9o7]مَالِك، عَنْ زَيْدِ بْنِ أَسْلَمَ، عَنْ عَطَاء بْنِ يَسَارٍ، عَنْ عَبْدِ اللَّهِ الصُّنَابِحِيِّ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال
Mālik reported from Zayd ibn Aslam from ʿAtāʾ ibn Yasār from ʿAbdullāh aṣ-Ṣunābiḥī that the Messenger of Allāh ﷺ said[footnoteRef:174] [174:  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), 173.] 

[bookmark: _Toc225514640]Conclusion of the Chain’s Discussion
In lesson 74, we commenced with this 68th narration of the Muwaṭṭaʾ. We discussed the entire chain and explained all the differences regarding ʿAbdullāh aṣ-Ṣunābiḥī; first with regards to his name, and then whether he was a Companion or a tābiʿī. 
We prefer the view of Mawlānā Zakariyyā al-Kāndhlawī. He writes:
فالراجح عندي إلى الأن كونه صحابيا، لأنه ليس عند من أنكره دليل عليه مع رواية الثقات عنه، فعبد الله الصنابحي صحابي، له روايات متصلة. 
Hence, right until today, the most preferred view, according to me, is that he was a Companion because those who denied him [of being a Companion] do not hold any proof against him. And to add to this, reliable narrators narrated from him. Thus, ʿAbdullāh aṣ-Ṣunābiḥī was a Companion, who narrated muttaṣil narrations.[footnoteRef:175] [175:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:412. ] 

Therefore, this narration of the Muwaṭṭaʾ is muttaṣil, and neither did Imām Mālik nor did his teacher or any of his students make any mistake.
However, even if we consider the view of ʿAllāmah Ibn ʿAbd al-Barr and others; that ʿAbdullāh aṣ-Ṣunābiḥī, or Abū ʿAbdillāh aṣ-Ṣunābiḥī rather, was a tābiʿī, then too, this narration will be mursal, and mursal is accepted according to all the scholars of that era. 
Besides that, this narration has also been corroborated. ʿAllāmah Ibn ʿAbd al-Barr says:
يستند هذا الحديث أيضا من طرق حسان من حديث عمرو بن عبسة وغيره. 
This hadith is also transmitted through the chain of Hassān from the ḥadīth of ʿAmr ibn ʿAbasah and others.[footnoteRef:176] [176:  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), 3:139.] 

He quotes that narration of ʿAmr ibn ʿAbasah eighteen pages later, in volume 3, page 157. Thereafter, over the next six pages, he brings other support. He concludes by saying:
وإنما ذكرناها ليتبين بها حديث الصنابحي ويتصل ويستند؛ فلذلك ذكرناها لتقف على حجة نقلها وتسكن إليها، وبالله التوفيق. 
We mentioned this to highlight that the ḥadīth of aṣ-Ṣunābiḥī is muttaṣil and corroborated; that you become aware that its transmission is authoritative and you become assured of it. And Allāh alone is the One Who grants the ability for success.[footnoteRef:177] [177:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 3:163.] 

On this basis, Imām Ḥākim also transmitted this same narration and authenticated it.  After quoting it, he writes:
هذا حديث صحيح على شرط الشيخين، ولم يخرجاه، وليس له علة. 
This is a ṣaḥīḥ ḥadīth according to the conditions of Imām Bukhārī and Muslim, but they did not transmit it nor is there any hidden defect in it.[footnoteRef:178] [178:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ʾṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:220.] 

As for the rulings mentioned in this narration, we already discussed many of the rulings relating to ablution, and therefore, we do not have to repeat them.  You may refer to the relevant notes.
We also discussed the linguistic meanings of the important words that appear in this narration, and we do not have to mention them again. 
Starting with the text now, the Prophet ﷺ said:
إِذَا تَوَضَّأَ الْعَبْدُ الْمُؤمِنُ 
When a believing slave performs ablution 
This means: When he commences with his ablution. 
فَمَضْمَضَ 
When he gargles his mouth
We first discussed ‘maḍmaḍa’ under the commentary of the 34th narration, in lesson 51:
https://ulumalhadith.com/lesson-51-%e1%b8%a5adith-34-explanation
خَرَجَتِ الْخَطَايَا مِنْ فِيهِ 
His sins exit from his mouth
[bookmark: _Toc225514641]Interpretation of Sins Exiting the Body
There are three views regarding this:
1) This is a metaphorical manner of saying that the sins are forgiven. Here, in his commentary of the Muwaṭṭāʾ, ʿAllāmah Suyūṭī quotes:
وقال القاضي عياض: ذِكر خروج الخطايا استعارة لحصول المغفرة عند ذلك لا أن الخطايا في الحقيقة شيء يحل في الماء. 
Qāḍī ʿIyāḍ said, ‘The mention of sins exiting is a metaphor for attaining forgiveness, not that the sins are actual things that are released into the water.’[footnoteRef:179] [179:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 53.] 

After quoting this, ʿAllāmah Suyūṭī did not object, which indicates that he accepted it.
Likewise, ʿAllāmah Ibn al-ʿArabī says:
قوله "خرجت الخطايا" يعني غُفرت، لأن الخطايا هي أفعال وأعراض لا تبقى، فكيف توصف بدخول أو بخروج؟ ولكن البارئ لما أوقف المغفرة على الطهارة الكاملة في العضو، ضرب لذلك مثلًا (بِ)الخروج. 
‘The sins exit’ – i.e. they are forgiven because sins are actions and are intangible; they do not remain. So how can it be described as entering and exiting? However, when Allāh made forgiveness contingent on complete purification, He then set an example for that by the [physical] exiting [of the sins].[footnoteRef:180] [180:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al-ʿArabī al-Mālikī, ʿĀriḍat al-Aḥwadhī bi-Sharḥ Ṣaḥīḥ at-Tirmidhī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 1:13. ] 

2) It is literal and refers to the sins actually exiting the body.
In contrast to what ʿAllāmah Suyūṭī chose in his commentary of the Muwaṭṭaʾ, in Qūt al-Mughtadhī, ʿAllāmah Suyūṭī objects to that view and says:  
وأقول: بل الظاهر حمله على الحقيقة، وذلك أن الخطايا تؤثر في الباطن والظاهر، والطهارة تزيله. 
I say: in fact, the obvious is to take it in its literal sense, that is, sins cause an effect internally and externally, and purification removes it.[footnoteRef:181] [181:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Qūt al-Mughtadhī ʿalā Jāmiʿ at-Tirmidhī (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1424 AH), 1:31. ] 

This refers to blackness caused by sins.
To substantiate this, he mentions the following narration of Jāmiʿ at-Tirmidhī:
عن ‌أبي هريرة: عن رسول الله صلى الله عليه وسلم قال: "إن العبد إذا أخطأ خطيئة نكتت في قلبه ‌نكتة سوداء، فإذا هو نزع واستغفر وتاب سقل قلبه، وإن عاد زيد فيها، حتى تعلو قلبه وهو الران الذي ذكر الله: ﴿كَلَّا ۖ بَلْ ۜ رَانَ عَلَىٰ قُلُوبِهِم مَّا كَانُوا۟ يَكْسِبُونَ﴾".
Abu Hurayrah reported from the Messenger of Allāh ﷺ, 'When a slave commits a sin, a black dot is formed on his heart. When he refrains from it, seeks forgiveness and repents, his heart is polished [from that black dot]. If he returns to the sin, the black dot increases, until it looms over his heart, and that is the rust that Allāh mentioned: “No! But that which they used to commit has covered their hearts with rust.”[footnoteRef:182]’[footnoteRef:183] [182:  Qurʾān: 83:14.]  [183:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalbī, 1978), 5:434.] 

After narrating this, Imām Tirmidhī commented:
هذا حديث حسن صحيح.
This is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:184] [184:  Ibid.] 

Likewise, he presents the narration of Musnad Aḥmad and Ṣaḥīḥ Ibn Khuzaymah:
عن ابن عباس، عن النبي صلى الله عليه وسلم قال: "الحجر الأسود ‌ياقوتة ‌بيضاء من ياقوت الجنة، وإنما سودته خطايا المشركين يبعث يوم القيامة مثل أحد يشهد لمن استلمه، وقبله من أهل الدنيا". 
Ibn ʿAbbās reported from the Prophet ﷺ, 'The Black Stone is a precious white stone from Paradise. Its blackness is only from the sins of the polytheists. It will be brought on the Day of Judgement like Mount Uḥud (in its size) to testify for those who did istilām[footnoteRef:185] of it and kissed it in this world.’[footnoteRef:186] [185:  Touching or pointing towards the Black Stone by way of salutation.]  [186:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 2:1293.] 

ʿAllāmah Suyūṭī then comments:
فإذا أثرت الخطايا في الحجر، ففي جسد فاعلها أولى. فإما أن يُقَدَّر "خرج من وجهه أثر كل خطيئة، أي: السواد" الذي أحدثته. وإما أن يقال: أن الخطيئة نفسها تتعلق بالبدن، على أنها جسم لا عرض، بناء على إثبات عالم المثال، ولهذا صح عَرض الأعراض على آدم - عليه السلام - ثم على الملائكة ﴿فَقَالَ أَنۢبِـُٔونِى بِأَسْمَآءِ هَـٰٓؤُلَآءِ﴾. وإلا فكيف يتصور عرض الأعراض لو لم يكن لها صورة تتشخص بها؟ 
When sin can have an effect on a stone then more so on the body of the perpetrator. Either something is hidden, which is: the effect of every sin exits from his face, referring to the blackness caused by the sin. Or it can be said that sin itself is a substance that is on the body; it is not intangible. This can only be if the realm of similitude does exist (that everything in this corporeal realm, even if intangible and abstract, has a form, shape and image representing it in the realm of similitude, also called the realm of images.) For this reason, it is true that Allāh presented abstract things before Ādam – peace be upon him – then before the angels {and He said, ‘Tell me their names.’}.[footnoteRef:187] If not, then how can it be conceived that abstract things were presented if they did not have a distinctive form, shape and image?[footnoteRef:188] [187:  Qurʾān: 2:31.]  [188:  ʿAllāmah Suyūṭī, Qūt al-Mughtadhī (n 8) 1:33.] 

 He also then presents a narration that Imām Bayhaqī quoted:
عن جبير بن نفير، أن عبد الله بن عمر رأى فتى وهو يصلى، وقد أطال صلاته وأطنب فيها، فقال: من يعرف هذا؟ فقال رجل: أنا. فقال عبد الله بن عمر: لو كنت أعرفه لأمرته أن يطيل الركوع والسجود؛ فإنى سمعت رسول الله - صلى الله عليه وسلم - يقول: "إن العبد إذا قام يصلى ‌أتى ‌بذنوبه فجعلت على رأسه وعاتقيه، فكلما ركع أو سجد تساقطت عنه". 
Jubayr ibn Nufayr reported that ʿAbdullāh ibn ʿUmar saw a boy in prayer, who had lengthened and exaggerated his prayer. So he asked who knew him, and one man said that he did. ʿAbdullāh ibn ʿUmar thus said: 
If I knew him, I would have instructed him to lengthen the bowing and prostration; for I heard the Messenger of Allāh ﷺ say, ‘When a slave stands to perform prayer, his sins are brought and placed on his head and shoulders, whenever he bows or prostrates, it falls off him.’[footnoteRef:189] [189:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 3:16. ] 

Shaykh Muḥammad ibn Ādam al-Ithyūbī mentions in his commentary:
والحاصل أن حمله على الظاهر هو الصواب، كما دلت عليه النصوص المتقدمة. والله تعالى أعلم. 
The conclusion is that taking it in its literal sense is what is correct, as the previous texts [of ḥadīth] suggest. And Allāh knows best.[footnoteRef:190] [190:  Shaykh Muḥammad ibn ʿAlī ibn Ādam al-Ithyūbī, Sharḥ Sunan an-Nasāʾī / Dhakhīrat al-ʿUqbā fī Sharḥ al-Mujtabā (Makkah Mukarramah: Dār Āl Burūm, 1999), 2:559.] 

In contrast to this, Mawlānā Anwar Shāh al-Kashmīrī says:
فالأصوب التفويض إلى الله تعالى، ومن أراد أن يقع في التكلفات، فيرجع إلى ما قال الصوفية بأن وراء هذا العالم المشاهد عالماً يسمى بعالم الأمثال، وراءه عالم الأدوات، وفي عالم الأمثال صور كل شيء في هذا العالم من الأجسام والمعاني، وفي عالم الأرواح أرواح كل شيء [...] وليس عالم الأمثال هو دار الآخرة بل موجود الآن.  
The most correct is surrendering it to Allāh Taʿālā. Whoever wants to take troubles upon himself, let him refer back to the view of the Ṣūfīs that beyond this perceptible and seen world is a realm called ‘the realm of similitudes, and beyond it the instrumental realm. The realm of similitudes consists of the form, shape and image of every substance and abstract concept in this world. And the realm of the spirits consists of the spirit of everything […] The realm of similitudes is not the Hereafter; rather, it is in existence at present.[footnoteRef:191] [191:  Mawlānā Muḥammad Anwar Shāh ibn Muʿaẓẓam ʿAlī Shāh al-Kashmīrī, Al-ʿArf ash-Shadhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:39. ] 

[bookmark: _Toc225514642]Sins That Are Forgiven
· Sins of the Mouth
The word ‘al-khaṭāyā’ has an alif lām, thus leaving room for interpretation. ʿAllāmah Abū ’l-Walīd al-Bājī says:
يحتمل أن يكون معنى ذلك أن فيما يفعله من المضمضة كفارة لما يخص الفم من الخطايا فعبر عن ذلك بخروجها منه ويحتمل أن يكون معنى ذلك أن يعفو تعالى عن عقاب ذلك العضو بالذنوب التي اكتسبها الإنسان وإن لم يختص بذلك العضو.  
It could possibly mean that gargling the mouth is an expiation of sins specific to the mouth, so that was expressed as sins exiting from the mouth. And it could possibly mean that Allāh Taʿālā will refrain from punishing that limb for the sin the human being committed through it, even though the sin is not specific to that limb.[footnoteRef:192]  [192:  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.), 1:71.] 

However, ʿAllāmah Sindī said in his annotations on Sunan Ibn Mājah:
‌فاللام ‌بدل ‌من ‌المضاف ‌إليه أو للعهد بالقرينة المتأخرة وهكذا فيما بعد فلا يرد أن تمام الخطايا إذا خرجت من فيه فماذا يخرج من سائر الأعضاء. 
The [alif] lām is thus a badal (an equivalent aposative) for the muḍāf ilay-h (which is ‘min fī-h’; i.e. the sins committed from his mouth) or it is for ʿahd (referring to something specific) for the clause that follows thereafter (which is ‘min fī-h’; i.e. the sins committed from his mouth), and it is the same for the remaining parts. Hence, there remains no objection that if all the sins exit from the mouth, then what will come out from all the other limbs?[footnoteRef:193] [193:  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), 1:74.] 

· Minor Sins
This refers to the minor sins of the mouth. It does not include major sins, such as speaking lies. 
· Only sins related to Allāh Taʿālā
It does not include backbiting, slandering, false testimony and other sins that violates the rights of another human. ʿAllāmah Ibn al-ʿArabī mentioned in this commentary of Jāmiʿ at-Tirmidhī:
أن هذا التكفير إنما هو للذنوب المتعلقة بحقوق الله سبحانه، فأما المتعلقة بحقوق الآدميين فإنما يقع النظر فيها بالمقاصة مع الحسنات والسيئات.
This expiation of sins is related to the rights of Allāh – Who is pure. As for those rights relating to people, a settlement of accounts with good and bad deeds will be considered.[footnoteRef:194] [194:  ʿAllāmah Ibn al-ʿArabī (n 7) 1:13.] 

In short, it simply means that if the person spoke out of turn or mentioned something unnecessary, then that futile speech will be forgiven. ʿAllāmah Ibn al-ʿArabī presents other examples:
وخطايا الفم المراودة على الفاحشة ، والمواعدة في المعصية.
And sins of the mouth are uttering vulgarity and making a promise to commit sin.[footnoteRef:195] [195:  Ibid.] 

وَإِذَا اسْتَنْثَرَ 
When he blows water out of his nose
[bookmark: _Toc225514643]Explanation
We discussed maḍmaḍah and istinthār in the commentary of the 35th and 36th in lesson 53:
https://ulumalhadith.com/lesson-53-%e1%b8%a5adith-35-36-gargling-cleaning-the-nose-and-istinja%ca%be-abu-idris-al-khawlani/
Likewise, we mentioned the six different methods under the commentary of the 37th narration in lesson 54:
https://ulumalhadith.com/lesson-54-%e1%b8%a5adith-37-38-method-of-gargling-and-cleaning-the-nose-leaving-the-heels-dry-%ca%bfabd-ar-ra%e1%b8%a5man-ibn-abi-bakr/
We explained that ‘istinthār’ refers to blowing the water out of the nose. ‘Istinshāq’ refers to inhaling the water, and ‘istinthār’ refers to exhaling. Again, under the commentary of this narration, ʿAllāmah Ibn ʿAbd al-Barr mentions:
فأما الاستنثار والاستنشاق فمعناهما واحد متقارب، إلا أن أخذ الماء بريح الأنف هو الاستنشاق، والاستنثار: رد الماء بعد أخذه بريح الأنف أيضا وهذه حقيقة اللفظتين. 
As for ‘istinthār’ and ‘istinshāq’, their meanings are similar and almost the same, except that taking water inside by inhaling air up the nose is ‘istinshāq’, whilst ‘istinthār’ is to push water out after taking it inside by also exhaling air through the nose (both acts make use of inhaling and exhaling air in the nose). This is the literal meaning of these two words.[footnoteRef:196] [196:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 3:141.] 

Since this narration concerns the exiting of sins, it was more apt to mention ‘istinthār’. Mawlānā Zakariyyā al-Kāndhlawī says:
قيل: خص الاستنثار لأن القصد خروج الخطايا  وهو يناسب الاستثار، مع ما فيه من زيادة المبالغة في التنظيف، وهو المقصود.
It is said that blowing water out of the nose was specifically mentioned (instead of taking water inside the nose) because the aim was [to indicate] sins coming out, and it fits blowing water out of the nose, especially since it is more intense in cleansing.[footnoteRef:197] [197:  Mawlānā Zakariyyā (n 2) 1:414.] 

خَرَجَتِ الْخَطَايَا مِنْ فِيهِ 
The sins exit from his nose
In his commentary of Jāmiʿ at-Tirmidhi, ʿAllāmah Ibn al-ʿArabī said regarding this:
وخطايا الأنف شم ما لا يحل، كطيب مغصوب، أو على امرأة أجنبية، فإن شم الطيب المغصوب صغيرة. 
And the sin of the nose is to smell that which is not permissible, like stolen perfume or on a strange woman, because smelling stolen perfume is a minor sin.[footnoteRef:198] [198:  ʿAllāmah Ibn al-ʿArabī (n 7) 1:13.] 

فَإِذَا غَسَلَ وَجْهَهُ خَرَجَتِ الْخَطَايَا مِنْ وَجْهِهِ، حَتَّى تَخْرُجَ مِنْ تَحْتِ أَشْفَارِ عَيْنَيْهِ
When he washes his face, the sins exit from his face to the extent of it exiting from under the edges of his eyelids. 
[bookmark: _Toc225514644]Explanation of the Word: ‘Ashfār’
Shaykh Aḥmad al-Fayyūmī explains: 
شفر العين حرف الجفن الذي ينبت عليه الهدب قال ابن قتيبة والعامة ‌تجعل ‌أشفار ‌العين ‌الشعر وهو غلط وإنما الأشفار حروف العين التي ينبت عليها الشعر والشعر الهدب والجمع أشفار مثل قفل وأقفال وشفر كل شيء حرفه والجمع أشفار. 
The ‘shufr’ of the eye (eye rim) is the edge of the eyelid on which the lashes grow. Ibn Qutaybah said, ‘Common people consider the ‘ashfār’ of the eyes to be the lashes, but this is wrong. ‘Ashfār’ is actually the edges of the eye on which the ‘shaʿr’ (lashes) grow, and ‘shaʿr’ is ‘hudb’ (lashes). The plural is ‘ashfār’, such as ‘qufl’ and ‘aqfāl’. The ‘shufr’ of any object is its edge; the plural of which is ‘ashfār’.[footnoteRef:199] [199:  ʿAllāmah Aḥmad ibn Muḥammad ibn ʿAlī al-Fayyūmī, Al-Miṣbāḥ al-Munīr fī Gharīb ash-Sharḥ al-Kabīr li ’r-Rāfiʿī (Cairo: Dār al-Maʿārif, 2nd ed.), 1:317.] 

ʿAllāmah Zabīdī says:
(الشفر، بالضم)، شفر العين، وهو (أصل منبت الشعر في الجفن)، وليس الشفر من الشعر في شيء، وهو (مذكر)، صرح به اللحياني، والجمع أشفار. 
‘Shufr’, with a ḍammah, is the rim of the eye. It is the palpebral margin from which the lashes grow. The shufr is not at all part of the lashes. It is a masculine word, as clarified by Liḥyānī; and the plural is ‘ashfār’.[footnoteRef:200] [200:  Sayyid Murtaḍā Muḥammad ibn Muḥammad az-Zabīdī al-Ḥusaynī, Tāj al-ʿArūs min Jawāhir al-Qāmūs (Kuwait: Wazārat al-Irshād wa ’l-Anbāʾ / at-Turāth al-ʿArabī, 1965), 12:207.] 

In short, it relates to the eyelid, and not the eyelashes.
[bookmark: _Toc225514645]The Eyes as the Exit Point for the Sins of the Face
As for the reason why the eyes are being mentioned as the exit point of the sins – rather than the mouth or nose – ʿAllāmah Abū ’l-Walīd al-Bājī explains:
جعل العينين مخرجا لخطايا الوجه دون الفم والأنف لأن الفم والأنف يختصان بطهارة مشروعة في الوضوء دون العينين. 
He made the eyes an exit point for the sins of the face, not the mouth and the nose, because the mouth and the nose have their own specific legislated purification in ablution, but not the eyes.[footnoteRef:201] [201:  ʿAllāmah Bājī (n 19) 1:71.] 

Also, the first intentional gaze at the face of the opposite gender is a minor sin. Therefore, that is forgiven when performing ablution. ʿAllāmah Ibn al-ʿArabī says:
أما خطايا العين فهي النظر إلى ما لا يحل قصدا اليه. 
As for the sins of the eye, it is intentionally looking at the unlawful.[footnoteRef:202] [202:  ʿAllāmah Ibn al-ʿArabī (n 7) 1:13.] 

فَإِذَا غَسَلَ يَدَيْهِ خَرَجَتِ الْخَطَايَا مِنْ يَدَيْهِ 
Then, when he washes his hands, the sins exit his hands
[bookmark: _Toc225514646]The Sins of the Hands
Since ‘yadayn’ is used in the dual form, it means that the sins of the hands are only forgiven if both hands are washed.
As for the sins that are forgiven, ʿAllāmah Ibn al-ʿArabī explains:
وخطايا اليد اللمس لما لا يجوز. 
The sins of the hands is to touch the impermissible.[footnoteRef:203] [203:  Ibid.] 

حَتَّى تَخْرُجَ مِنْ تَحْتِ أَظْفَارِ يَدَيْهِ، فَإِذَا مَسَحَ بِرَأْسِهِ خَرَجَتِ الْخَطَايَا مِنْ رَأْسِهِ، حَتَّى تَخْرُجَ مِنْ أُذُنَيْهِ 
To the extent of it exiting from under his fingernails. When he wipes his head, the sins exit to the extent of it exiting from his ears.
[bookmark: _Toc225514647]Explanation of the Word: ‘Udhun’ 
This is the dual of the singular word ‘udhun’, which can also be pronounced as ‘udhn’. ʿAllāmah Zurqānī states:
تثنية أذن بضمتين وقد تسكن الذال تخفيفا مؤنثة. 
The dual form of ‘udhun’, with two ḍammahs; at times, it comes with a sukūn to alleviate [the pronunciation]. It is feminine.[footnoteRef:204] [204:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:100.] 

ʿAllāmah Suyūṭī explains the reason why the sins of the ears have been mentioned:
فيه إشعار بأن خطايا الرأس متعلقة بالسمع وأصرح منه ما عند الطبراني في الصغير من حديث أبي أمامة: "وإذا مسح برأسه كفر به ما سمعت أذناه". 
Within is an indication that the sins of the head are related to hearing. Clearer than this is the ḥadīth of Abū Umāmah which Ṭabrānī mentioned in Aṣ-Ṣaghīr: ‘When he wipes his head, what he heard with his ears is expiated through this.’[footnoteRef:205] [205:  ʿAllāmah Suyūṭī, Tanwīr al-Ḥawālik (n 6) 53.] 

[bookmark: _Toc225514648]The Ruling of the Ears in Ablution
In the entire Muwaṭṭaʾ, this is the only musnad narration that mentions the ears. ʿAllāmah Ibn ʿAbd al-Barr thus says:
ولا في "الموطأ" ذكر الأذنين في الوضوء في حديث مسند إلا في حديث الصنابحي هذا. 
In the Muwaṭṭaʾ, there is no mention of the ears in ablution in a musnad ḥadīth, except in this ḥadīth of Ṣunābiḥī.[footnoteRef:206] [206:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 3:140.] 

This is despite Imām Mālik brings a dedicate chapter ahead:
ما جاء في المسح بالرأس والأذنين. 
Narrations Pertaining to Wiping the Head and Ears.[footnoteRef:207] [207:  Imām Mālik (n 1) 177.] 

Under that chapter, he only mentions the practice of ʿAbdullāh ibn ʿUmar.
ʿAllāmah Ibn ʿAbd al-Barr says:
وقد استدل بعض أهل العلم على أن الأذنين من الرأس، وأنهما يمسحان بماء واحد مع الرأس بحديث الصنابحي هذا؛ لقوله فيه: "فإذا مسح برأسه خرجت الخطايا من أذنيه". فنذكر أقاويل الفقهاء في ذلك هاهنا. 
Some scholars have concluded that the ears are part of the head and that they should be wiped with the same water as that of the head, by using this ḥadīth of Ṣunābiḥī as proof when he said, ‘When he wipes his head, his sins exit from his ears.’ We will thus mention the sayings of the jurists regarding that here.[footnoteRef:208] [208:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 3:140.] 

Since he preferred to discuss the ruling of wiping the ears here; rather than the chapter ahead, we will also speak of it now. The summary is:
· All four schools of thought agree that the ears are wiped, and not washed. 
· Other scholars, like Imām Zuhrī, Imām Shaʿbī, Qāḍī Abū Shurayḥ, Abu Dāwūd Ẓāhirī and others, are of the view that the ears should be washed. 
After agreeing that the ears should be wiped, the imāms of the four schools of thought differ on two issues:
1) Whether the ears are part of the head.
2) Whether new water should be taken to wipe the ears.
· The Ḥanafīs, Mālikīs and Ḥanbalīs are of the view that the ears are part of the head.
· The Shafiʿīs believe that the ears are not part of the head.
Despite that:
· The Mālikīs, Ḥanbalīs and Shāfiʿis believe that new water should be taken.
This is the proof for the Ḥanafīs, since we regard the ears to be part of the head, and hence, we say that there is no need to take new water after wiping the head. Mawlānā Anwar Shāh al-Kashmīrī says:
(واذا مسح الرأس خرجت كل خطيئته سمعها بأذنيه) الخ فدل على أن الأذنين في حكم الرأس، ودل على عدم ضرورة تجديد الماء لمسح الأذنين كما هو مذهب أبي حنيفة. 
‘And when he wipes his head, every sin that he heard with his ears exit […]’ – this proves that the ears are in the same ruling as the head and that it is not necessary to take new water to wipe the ears, as is the school of thought of Abū Ḥanīfah.[footnoteRef:209] [209:  Mawlānā Anwar Shāh al-Kashmīrī (n 18) 1:39.] 

Hence, ʿAllāmah Ibn ʿAbd al-Barr was referring to the Ḥanafī scholars in the statement that we quoted above. Likewise, there are also muḥaddithūn who understood the same meaning. For example, in his Sunan, Imām Nasāʾī places the title:
باب مسح الأذنين مع الرأس وما يستدل به على أنهما من الرأس
Chapter: Wiping the Ears along with the Head and the Evidence Used to Prove that They Are Part of the Head[footnoteRef:210] [210:  Imām Nasāʾī (n 20) 1:74.] 

In that chapter, he quotes from two teachers: Qutaybah and ʿUtbah ibn Masʿūd, and they both quoted this same chain and the same narration. Thus, Imām Nasāʾī used this narration to prove that the ears are part of the head.
[bookmark: _Toc225514649]The Water for Wiping the Ears
View of the Mālikīs and Ḥanbalīs
The Mālikīs and Ḥanbalīs agree that the ears are part of the head, however, they are of the opinion that it is essential to take new water. ʿAllāmah Ibn ʿAbd al-Barr explains:
فإن مالكا قال فيما روى عنه ابن وهب، وابن القاسم، وأشهب، وغيرهم: الأذنان من الرأس، إلا أنه قال: يستأنف لهما ماء جديد سوى الماء الذي يمسح به الرأس.
Mālik said, according to what Ibn Wahb, Ibn al-Qāsim, Ashhab and others narrated from him, ‘the ears are part of the head’, except that he said, ‘New water should be used for them, not the water with which the head is wiped.’[footnoteRef:211] [211:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 3:145.] 

A few lines after, he says:
وقول أحمد بن حنبل في ذلك كقول مالك سواء، في قوله: الأذنان من الرأس، وفي أنهما يستأنف لهما ماء جديد.
Aḥmad ibn Ḥanbal's view in this regard is the same as that of Mālik, in that both ears are from the head, and new water should be used afresh for them.[footnoteRef:212] [212:  Ibid.] 

View of Shāfiʿī and Abū Thawr
The Shāfiʿīs and also Imām Abū Thawr agree that new water has to be taken, but they claimed that this is because it is a separate limb. It is not part of the head. After the aforementioned statement on Imām Mālik’s view, ʿAllāmah Ibn ʿAbd al-Barr says:
فوافق الشافعي في هذه؛ لأن الشافعي قال: يمسح الأذنين بماء جديد. كما قال مالك، ولكنه قال: هما سنة على حيالهما، لا من الوجه ولا من الرأس. وقول أبي ثور في ذلك كقول الشافعي سواء حرفا بحرف. 
Thus, he (Imām Mālik) agreed with Shāfiʿī on this because Shāfiʿī said that the ears should be wiped with a new water, as Mālik said. However, he (Shāfiʿī) said, ‘[Washing] the ears is a separate Sunnah, and are neither part of the face nor the head. Abū Thawr’s view in this matter is exactly as that of Shāfiʿī.[footnoteRef:213] [213:  Ibid.] 

Proofs of the Mālikīs, Shāfiʿīs & Ḥanbalīs
Imām Bayhaqī quotes the proof of the Shāfiʿīs:
أخبرنا أبو عبد الله محمد بن عبد الله الحافظ، أنا أبو الحسن أحمد بن محمد بن عبدوس العنزي، ثنا عثمان بن سعيد الدارمي، ثنا الهيثم بن خارجة، ثنا عبد الله بن وهب قال: أخبرني عمرو بن الحارث، عن حبان بن واسع الأنصاري، أن أباه حدثه، أنه سمع عبد الله بن زيد يذكر أنه رأى رسول الله - صلى الله عليه وسلم - يتوضأ فأخذ ‌لأذنيه ماء خلاف الماء الذى أخذ لرأسه. 
Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh, the ḥāfiẓ, related to us [saying]: Abū’l-Ḥasan Aḥmad ibn Muḥammad ibn ʿAbdūs al-ʿAnazī related to us [saying]: ʿUthmān ibn Saʿīd ad-Dārimī narrated to me [saying]: Haytham ibn Khārijah narrated to us [saying]: ʿAbdullāh ibn Wahb narrated to us, saying: ʿAmr ibn al-Ḥārith related to me from Ḥibbān ibn Wāsiʿ al-Anṣārī that his father narrated to him that he heard ʿAbdullāh ibn Zayd mentioning that he saw the Messenger of Allāh ﷺ performing ablution, and he took separate water for his ears, other than the water he had taken for his head.[footnoteRef:214] [214:  Imām Bayhaqī (n 16) 1:107.] 

After quoting this, Imām Bayhaqī says:
وهذا إسناد صحيح. 
This is a ṣaḥīḥ chain.[footnoteRef:215] [215:  Ibid.] 

Imām Bayhaqī, thereafter, quotes the action of ʿAbdullāh ibn ʿUmar. Imām Malik also quoted the action of ʿAbdullāh ibn ʿUmar, which comes a few narrations ahead, ḥadith number 75, on page 177. The narration goes:
‌مالك، عن ‌نافع: أن ‌عبد الله بن عمر كان يأخذ الماء بأصبعيه ‌لأذنيه. 
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar used to take water with his two fingers for his ears.[footnoteRef:216] [216:  Imām Mālik (n 1) 177.] 

Imām ʿAbd ar-Rzzāq narrates with his chain to Nāfiʿ:
عن نافع، أن ابن عمر كان يدخل يديه في الوضوء، يمسح بهما مسحة واحدة ‌على ‌اليافوخ ‌فقط، ثم يدخل إصبعيه في الماء، ثم يدخلهما في أذنيه، ثم يرد إبهاميه خلف أذنيه. 
Nāfiʿ reported that Ibn ʿUmar would insert his hands in the water of ablution, wipe them only once on the top of the head, and then he would insert his two fingers in the water, insert them in his ears and pass his thumbs behind his ears.[footnoteRef:217] [217:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:12-13.] 

Proofs of the Ḥanafīs
The Ḥanafī view is derived from many marfūʿ narrations:
1) When explaining the ablution of the Prophet ﷺ at every juncture, Ibn ʿAbbās explained that the Prophet ﷺ took new water, but after the wiping of the head, it is very clear that no new water was taken. Imām Nasāʾī narrates:
عن ‌ابن عباس قال: توضأ رسول الله صلى الله عليه وسلم فغرف غرفة فمضمض واستنشق، ثم غرف غرفة فغسل وجهه، ثم غرف غرفة فغسل يده اليمنى، ثم غرف غرفة فغسل يده اليسرى، ثم مسح برأسه وأذنيه باطنهما بالسباحتين وظاهرهما بإبهاميه، ثم غرف غرفة فغسل رجله اليمنى، ثم غرف غرفة فغسل رجله اليسرى. 
Ibn ʿAbbās is reported to have said, ‘The Messenger of Allāh ﷺ performed ablution. He took one scoop, gargled his mouth and sniffed it through his nose. Then, he took another scoop and washed his face, followed by another scoop with which he washed his right hand and another scoop with which he washed his left hand. He then wiped his head and ears: the inner portion of the ears with the index finger and the back of the ears with both his thumbs. He then scooped some water and washed his right foot, and with another scoop of water, he washed his left foot.[footnoteRef:218] [218:  Imām Nasāʾī (n 20) 1:74.] 

2) The same appears in a narration of ʿAlī. At every point, he makes explicit mention of new water, but he does not do so when explaining about the wiping of the ears. Imām Abū Dāwūd narrates on the authority of Ibn ʿAbbās:
دخل علي علي بن أبي طالب وقد أهراق الماء، فدعا بوضوء، فأتيناه بتور فيه ماء حتى وضعناه بين يديه، فقال: يا ابن عباس، ألا أريك كيف كان يتوضأ رسول الله صلى الله عليه وسلم؟ قلت: بلى، قال: فأصغى الإناء على يده فغسلها، ثم أدخل يده اليمنى فأفرغ بها على الأخرى، ثم غسل كفيه، ثم تمضمض واستنثر، ثم أدخل يديه في الإناء جميعا، فأخذ بها حفنة من ماء، فضرب بها على وجهه، ثم ألقم إبهاميه ما أقبل من أذنيه، ثم الثانية، ثم الثالثة مثل ذلك، ثم أخذ بكفه اليمنى قبضة من ماء فصبها على ناصيته، فتركها تستن على وجهه، ثم غسل ذراعيه إلى المرفقين ثلاثا ثلاثا، ثم مسح رأسه وظهور أذنيه، ثم أدخل يديه جميعا فأخذ حفنة من ماء فضرب بها على رجله [...] 
Alī ibn Abū Ṭālib came to me after he had relieved himself, and he asked for ablution water. We brought him a container with water in it and placed it in front of him. He said, ‘O Ibn ʿAbbās, shall I not demonstrate to you how the Messenger of Allāh ﷺ used to perform ablution?’ I replied in the affirmative. 
He thus placed the vessel by his hand and washed it, then he inserted his right hand, and with it, he poured water over the other. He then washed his palms, gargled his mouth and cleaned his nose. Then, he inserted both hands into the vessel, took a handful of water with it and dispensed it on his face. Following it, he passed his thumbs over the front portion of his ears, then again for a second and third time. He then took a handful of water with his right hand, poured it on his forelock, and left it to flow on his face. Then, he washed his forearms up to the elbows thrice each; following it, he wiped his head and the backs of his ears. Afterwards, he inserted both his hands, took a handful of water and dispensed it on his foot […][footnoteRef:219] [219:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:84.] 

3) From the manner that Miqdām ibn Maʿdī Karib explained the ablution of the Prophet ﷺ , it is explicit that no new water was taken. Imām Abū Dāwūd narrates from Miqdām ibn Maʿdī Karib:
أتي رسول الله صلى الله عليه وسلم بوضوء فتوضأ، فغسل كفيه ثلاثا، وغسل وجهه ثلاثا، ثم غسل ذراعيه ثلاثا ثلاثا، ثم تمضمض واستنشق ثلاثا، ثم ‌مسح ‌برأسه وأذنيه ظاهرهما وباطنهما.
The Messenger Allāh ﷺ was brought with ablution water, and he performed ablution. He washed his hands thrice, washed his face thrice, then washed his forearms thrice each, then gargled his mouth and took water into his nose thrice, and then he wiped his head and the inner and outer portion of his ears.[footnoteRef:220] [220:  Ibid, 1:87.] 

Imām Abū Dāwūd quotes other chains, and those clearly establish this meaning:
حدثنا محمود بن خالد ويعقوب بن كعب الأنطاكي – لفظه - قالا: حدثنا الوليد بن مسلم، عن حريز بن عثمان، عن عبد الرحمن بن ميسرة عن المقدام بن معدي كرب قال: رأيت رسول الله صلى الله عليه وسلم توضأ، فلما بلغ مسح رأسه وضع كفيه على مقدم رأسه فأمرهما حتى بلغ القفا، ثم ردهما إلى المكان الذي بدأ منه.
قال محمود: قال: أخبرنى حريز.
حدثنا محمود بن خالد وهشام بن خالد – المعنى - قالا: حدثنا الوليد، بهذا الإسناد، قال: ومسح بأذنيه ظاهرهما وباطنهما، زاد هشام: وأدخل أصابعه في صماخ أذنيه. 
Maḥmūd ibn Khālid and Yaʿqūb ibn Kaʿb al-Anṭākī – the wording is his – narrated to us, saying: Walīd ibn Muslim narrated to us from Ḥarīz ibn ʿUthmān from ʿAbd ar-Raḥmān ibn Maysarah from Miqdām ibn Maʿdī Karib that he said, ‘I saw the Messenger of Allāh ﷺ performing ablution, and when he reached the point of wiping his head, he placed his palms on the front of his head and passed them until he reached the back of his head, then he returned them to the place from which he started.
Maḥmūd said, ‘Ḥarīz related to me.’
Maḥmūd ibn Khālid and Hishām ibn Khālid – with similar content – narrated to us; both saying: Walīd narrated to us – with this chain – saying, ‘And he wiped the inner and outer portion of his ears.’ Hishām added, ‘And he inserted his fingers in the meatus of his ear.’[footnoteRef:221] [221:  Ibid, 1:88.] 

4) Any person who reads the narration of Rubayyiʿ bint Muʿawwidh will easily understand that no new water was taken. She goes into detail about explaining the wiping of the head but does not even indicate new water for the ears. She narrates:
رايت رسول الله صلى الله عليه وسلم يتوضا، قالت: فمسح راسه ومسح ما اقبل منه وما ادبر وصدغيه واذنيه مرة واحدة.
I saw the Messenger of Allāh ﷺ performing ablution. He wiped the front and back of his head, temples and ears all at once.[footnoteRef:222] [222:  Ibid, 1:91.] 

5) This narration of ʿAbdullāh aṣ-Ṣunābiḥī
ʿAllāmah Ibn ʿAbd al-Barr says:
واحتجوا أيضا بحديث الصنابحي هذا؛ قوله - صلى الله عليه وسلم -: "فإذا مسح برأسه خرجت الخطايا من أذنيه".
They also took this narration of Ṣunābiḥī as proof, when the Prophet ﷺ said, ‘When he wipes his head, his sins exit from his ears.’[footnoteRef:223] [223:  ʿAllāmah Ibn ʿAbd al-Barr (n 3) 3:147.] 

After quoting all of these, ʿAllāmah Ibn ʿAbd al-Barr says:
وأكثر الآثار على هذا. 
Most of the narrations denote this.[footnoteRef:224] [224:  Ibid, 3:148.] 

[bookmark: _Toc225514650]Views of other scholars regarding the ears
Some scholars regarded the ears to be part of the face. Hence, they ruled that it should be washed. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال ابن شهاب الزهري: الأذنان من الوجه. وقال الشعبي: ما أقبل منهما من الوجه، وظاهرهما من الرأس. وبهذا القول قال الحسن بن حي، وإسحاق بن راهوية؛ أن باطنهما من الوجه، وظاهرهما من الرأس. 
Ibn Shihāb az-Zuhrī said, ‘The ears are part of the face.’ Shaʿbī said, ‘The front of the ears is part of the face, and the outer part is part of the head.’ This was also the view of Ḥasan ibn Ḥayy and Isḥāq ibn Rāhūyah; the inner portion is part of the face, and the outer portion is part of the head.[footnoteRef:225] [225:  Ibid, 3:146.] 

However, ʿAllāmah Ibn ʿAbd al-Barr comments on this:
هذا قول ترده الآثار الثابتة عن النبي - صلى الله عليه وسلم -؛ أنه كان يمسح ظهور أذنيه وبطونهما - من حديث علي، وعثمان، وابن عباس، والربيع بنت معوذ، وغيرهم. 
This is a view which is refuted by the proven narrations from the Prophet ﷺ that he ﷺ used to wipe the back of his ears and the inner portion from the ḥadīths of ʿAlī, ʿUthmān, Ibn ʿAbbās, Rubayyiʿ bint Muʿawwidh and others.[footnoteRef:226] [226:  Ibid, 3:148.] 

This very narration of the Muwaṭṭaʾ also goes againt them. ʿAllāmah Ibn ʿAbd al-Barr explains:
فأتى بذكر الأذنين مع الرأس، ولم يقل: إذا غسل وجهه خرجت الخطايا من أذنيه، علمنا أن الأذنين ليس لهما من حكم الوجه شيء؛ لأنهما لم يذكرا معه، وذكرا مع الرأس، فكان حكمهما المسح كحكم الرأس، فليس يصح من الاختلاف في ذلك عندي إلا مسحهما مع الرأس بماء واحد، واستئناف الماء لهما في المسح، فإن هذين القولين محتمِلان للتأويل. 
He mentioned the ears along with the head and did not say, ‘If he washes his face, the sins exit his ears.’ We know that the ears have nothing to do with the rule of the face because they were not mentioned with the face, but rather, they were mentioned with the head. Hence, their ruling will be of wiping just as the ruling of the head. In my view, there is no valid difference of opinion in this matter, except regarding wiping them along with the head with the same water or renewing the water for them (the ears) when wiping, for these two views are possible as interpretation is open for them.[footnoteRef:227] [227:  Ibid, 3:150.] 

Therefore, he says:
وأما قول من أمر بغسلهما، أو غسل بعضهما - فلا معنى له، وذلك مدفوع بحديث الصنابحي هذا، مع ما روي عن النبي - صلى الله عليه وسلم - في مسحهما، وبالله التوفيق. 
As for the view of the one who commanded to wash the ears or to wash a part of them, it is meaningless. And it is averted by this hadith of Ṣunābiḥī, along with what was narrate d from the Prophet ﷺ that he used to wipe them. And Allāh alone is the One Who grants the ability for success.[footnoteRef:228] [228:  Ibid, 3:150.] 

[bookmark: _Toc225514651]The ruling of omitting the wiping of the ears
The vast majority of scholars regarded it as disliked to not wipe the ears. ʿAllāmah Ibn ʿAbd al-Barr says:
وأهل العلم يكرهون للمتوضئ ترك مسح أذنيه، ويجعلونه تارك سنة من سنن النبي - صلى الله عليه وسلم -، لا يوجبون عليه إعادة، إلا إسحاق بن راهوية، فإنه قال: إن ترك مسح أذنيه عامدا لم يجزئه. وقال أحمد بن حنبل: إن تركهما عمدا أحببت أن يعيد. وقد كان بعض أصحاب مالك يقول: من ترك سنة من سنن الوضوء أو الصلاة عامدا أعاد.
The scholars disliked that the one who performs ablution omits to wipe his ears, and they consider him as one who abandons one of the Sunnahs of the Prophet ﷺ. They do not necessitate that he must repeat the ablution, except Isḥāq ibn Rahwayh, for he said that deliberately omitting to wipe the ears is not valid for him. Aḥmad ibn Ḥanbal said, ‘If he deliberately omits to wipe the ears, I prefer that he repeats it.’ Some of Malik's students used to say, ‘Whoever deliberately abandons one of the Sunnahs of ablution or prayer should repeat it.’[footnoteRef:229] [229:  Ibid, 3:146.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on this view of the Mālikīs:
 وهذا عند الفقهاء ضعيف، وليس لقائله سلف، ولا له حظ من النظر، ولو كان كذلك لم يعرف الفرض الواجب من غيره. وقال بعضهم: من ترك مسح أذنيه فكأنه ترك مسح بعض رأسه. وهو ممن يقول بأن الفرض مسح بعض الرأس، وأنه يجزئ المتوضئ مسح بعضه. وقوله هذا كله ليس على أصل مذهب مالك الذي يقتدى به. 
This is weak according to the jurists, and none of the predecessors held this view, nor is this view credible. If the matter was such, the obligatory and necessary matters would not be distinguished from other matters (that are non-obligatory). 
Some said that whoever omits to wipe the ears, it is as though he omitted to wipe a portion of his head. That person is among those who say that the obligatory act is [only] wiping a part of the head, and it is sufficient for the one performing ablution to wipe a part of it. This entire statement of his is not the original view of Mālik which is followed.[footnoteRef:230] [230:  Ibid.] 

[bookmark: _Toc225514652]Question: 
How come the ears are cleaned separately, yet there is no separate mention of sins of the ears, like how the mouth and nose are part of the face, yet there is mention of their sins emanating separately from them, and not together with the sins of the face?
[bookmark: _608v1ilm7v5p][bookmark: _Toc225514653]Answer: 
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
والفرق بين الأذنين والفم والأنف في أنه جعل الأذنين مخرجا لخطايا الرأس مع إفرادهما بالماء ولم يجعل الفم والأنف مخرجا لخطايا الوجه لأن الفم والأنف مقدمان على الوجه فلم يكن لهما حكم التبع وخرجت خطاياهما منهما قبل خروجها من الوجه، والأذنان مؤخران على الرأس فكان لهما حكم التبع [وخرجت خطاياهما منهما قبل خروجهما من الوجه، والأذنان مؤخران على الرأس فكان لهما حكم التبع] فتخرج خطايا الرأس منهما.
The difference between the ears, the mouth and the nose is that he made the ears an exit point for the sins of the head – despite that they are wiped with separate waters (from the head). And he did not make the mouth and the nose an exit point for the sins of the face, because [washing] the mouth and the nose come before [washing] the face, so they do not have the ruling of subsequence [to the face], and their sins exit them before the sins of the face exit the face. On the other hand, [washing] the ears come after [washing] the head, so they have the ruling of subsequence [to the head]; hence, the sins of the head will exit from the ears.[footnoteRef:231] [231:  ʿAllāmah Bājī (n 19) 1:71.] 

 Continuing with commentary of the 68th narration of the Muwaṭṭaʾ, after explaining the virtue of wiping the ears, the Prophet ﷺ said:
فَإِذَا غَسَلَ رِجْلَيْهِ خَرَجَتِ الْخَطَايَا مِنْ رِجْلَيْهِ، حَتَّى تَخْرُجَ مِنْ تَحْتِ أَظْفَارِ 
And when he washes his feet, the sins exit his feet to the extent of it exiting from under[footnoteRef:232] [232:  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), 174.] 

[bookmark: _Toc225514654]Explanation of the Word: ‘Aẓfār’
ʿAllāmah Zurqānī explains the linguistics of this word:
جمع ظُفُر بضمتين على أفصح لغاته وبها قرأ السبعة: ﴿حَرَّمْنَا كُلَّ ذِى ظُفُرٍۢ ۖ﴾ [الأنعام: ١٤٦]، ويجمع أيضا على أظفر.
It is the plural of ‘ẓufur’ with two ḍammahs according to the most eloquent way of its pronunciation. And the seven qurrāʾ recite it in this way [in the verse]: ‘We prohibited all that has ẓufur (claws).’[footnoteRef:233] Its plural also comes as ‘aẓfur’.[footnoteRef:234] [233:  Qurʾān: 6:146.]  [234:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:100.  ] 

رِجْلَيْهِ
His toenails
[bookmark: _Toc225514655]Proof for the Obligation of Washing the Feet
ʿAllāmah Ibn al-ʿArabī uses this narration to prove that the feet should be washed. This is in opposition to the Shīʿahs, who claim that a person may simply wipe the feet. He says:
فيه: أن فرض الرجلين الغسل - كما بيناه - لا المسح. 
This denotes that the obligatory act for the feet is to wash them – as we explained – not to wipe [them].[footnoteRef:235] [235:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:117. ] 

To use this narration as proof in drawing this meaning and deduction is all right. However, this does not infer that no sins are removed when wiping on leather socks. ʿAllāmah Zurqānī explains the reason why washing has been mentioned for the feet:
ولما كانت إزالة النجاسة العينية بإسالة الماء الذي هو الغسل ناسب في ذكر إزالة النجاسة الباطنية التي هي الآثام ذكر الإسالة التي هي الغسل دون المسح. 
Since visible impurities are removed by making water run over [it], which is washing, when speaking of the removal of inner impurities – which are sins – it was appropriate to mention making water run over, which is washing, not wiping.[footnoteRef:236] [236:  ʿAllāmah Zurqānī (n 3) 1:100.] 

In short, the sins of each limb fall away when a person washes it in ablution. 
 قَال: "ثُمَّ كَانَ مَشْيُهُ إِلَى الْمَسْجِدِ وَصَلَاتُهُ"
Then, his walking to the mosque and his prayer
Mawlānā Zakariyyā clarifies:
(وصلاته) نافلة كانت أو فريضة 
‘His prayer’ – whether it is optional or obligatory [prayer][footnoteRef:237] [237:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:416.] 

نَافِلَةً لَهُ
Are a means of extra rewards for him
[bookmark: _Toc225514656]Interpretation of Walking to the Mosque & Prayer being ‘Nāfilah’
There are two meanings for this:
1. His sins are forgiven, and now his stages and rank are raised. ʿAllāmah Ibn al-ʿArabī says:
وقوله: "نافلة" يريد أن خطاياه كلها قد خرجت في وضوئه، وكان مشيه وصلاته له زيادة في الدرجات، والنافلة الزيادة، لأن الصلاة تكون نافلة. 
‘Nāfilah’ means that since all his sins have been removed during his ablution, his walking [to the mosque] and his prayer increase his stages. ‘Nāfilah’ means extra because the prayer is extra [for him] (since he already attained forgiveness).[footnoteRef:238] [238:  ʿAllāmah Ibn al-ʿArabī (n 4) 2:116. ] 

2. He receives additional rewards. ʿAllāmah Abū ’l-Walīd al-Bājī explains: 
 يحتمل أن يريد به أن الوضوء يكفر ذنوبه كلها ويطهر أعضاءه كلها من الخطايا وذلك يوجب طهارة جميع جسده من الحدث ثم يكون مشيه إلى المسجد وصلاته وإن كانت فريضة نافلة له يريد زيادة له من الأجر على ما يكفر به ذنوبه والنافلة في كلام العرب الزيادة.
This could possibly mean that the ablution expiates all his sins and cleanses all his limbs from sins. That necessarily implies that his entire body is pure from the state of minor impurity. Then, his walking to the mosque and his prayer – even if it is farḍ – is ‘nāfilāh’ for him i.e. an extra reward for him above the expiation of his sins. In the speech of Arabs, ‘nāfilah’ means extra.[footnoteRef:239] [239:  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.), 1:72.] 

[bookmark: _Toc225514657]Another Narration Mentioning the Virtues as a Whole
In this narration, each limb is mentioned separately. In the narration of Ṣaḥīḥ Muslim, the same meaning is conveyed, but by mentioning ablution as a whole and undetailed. Imām Muslim narrates: 
عن عثمان بن عفان؛ قال: قال رسول الله صلى الله عليه وسلم: "‌من ‌توضأ ‌فأحسن ‌الوضوء خرجت خطاياه من جسده. حتى تخرج من تحت أظفاره". 
ʿUthmān ibn ʿAffān reported from the Messenger of Allāh ﷺ, ‘Whoever performs a perfect ablution, his sin exit from his body to the extent of it exiting from under his nails.’[footnoteRef:240]  [240:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bāb al-Ḥalabī wa-Shirkāh, 1991), 1:216.] 

[bookmark: _Toc225514658]Lessons & Benefits
1)  One must not simply suffice with the farḍ acts of ablution. Rather, he should also carry out the Sunnahs. ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث من الفقه: أن الوضوء مسنونه ومفروضه جاء فيه مجيئا واحدا، وأن من شرط المؤمن وما ينبغي له إذا أراد الصلاة أن يأتي بما ذكر في هذا الحديث، لا يقصر عن شيء منه، فإن قصر عن شيء منه كان للمفترَض حينئذ حكم، وللمسنون حكم. 
The fiqh derived from this ḥadīth that the Sunnah and farḍ acts of ablution have been prescribed together, so it is necessary for a believer who intends to pray, to carry out what was mentioned in the hadīth and not leave out anything. If he leaves out anything, in that case, there will be separate rulings for the farḍ acts and the Sunnah acts.[footnoteRef:241] [241:  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), 3:140.] 

In the narration of ʿUthmān ibn ʿAffān, the words ‘fa-yuḥsin wuḍūʾa-h’ were used. As such, Imām Nawawī explained that in order to obtain the forgiveness of sins, a person should also carry out all the Sunnahs. He says:
فينبغي أن يحرص على التسمية والنية والمضمضة والاستنشاق والاستنثار واستيعاب مسح الرأس ومسح الأذنين ودلك الأعضاء والتتابع في الوضوء وترتيبه وغير ذلك من المختلف فيه. 
Therefore, it is necessary to eagerly utter the name of Allāh, make the intention, gargle the mouth, take water into the nostrils and blow it out, wipe the entire head, wipe the ears, rub the limbs, perform ablution in a consecutive manner, follow the sequence and other [Sunnah acts] such as those that are differed on.[footnoteRef:242] [242:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī / Al-Minhāj Sharḥ Ṣaḥīḥ Muslim Ibn al-Ḥajjāj (Cairo: al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 3:111.] 

2) This narration is the only narration in the entire Muwaṭṭaʾ that could be used to prove the ruling of used water. ʿAllāmah Ibn ʿAbd al-Barr says:
وكذلك لا أعلم في مسند حديث "الموطأ" ومرفوعه موضعا أشبه بالقول في الماء المستعمل من هذا الحديث. 
Likewise, I do not know of any musnad and marfūʿ ḥadīth in the Muwaṭṭaʾ which is more suitable to prove the ruling of used water than this ḥadīth.[footnoteRef:243] [243:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 3:141.] 

ʿAllāmah Ibn ʿAbd al-Barr made the claim; that this is the most applicable narration for used water. He mentioned this from his side. 
However, ʿAllāmah Ibn ʿAbd al-Barr then attributes this deduction to another scholar and objects to it (which then makes it surprising for him to make the above claim from his side). He says:
واستدل بعض من لم يجز الوضوء بالماء المستعمل بحديث الصنابحي هذا، وقال: الماء إذا توضئ به مرة خرجت الخطايا معه، فوجب التنزه عنه؛ لأنه ماء الذنوب. 
Some of those who do not permit performing ablution with used water (i.e. the Ḥanafīs) took proof from this ḥadīth of Ṣunābiḥī and said, ‘When water is used once for ablution, sins are removed with it; thus, it is obligatory to abstain from using it, because it is the water of sin.’[footnoteRef:244] [244:  Ibid, 3:150.] 

 He then dismisses this saying:
وهذا عندي لا وجه له؛ لأن الذنوب لا تُنجس الماء؛ لأنها لا أشخاص لها ولا أجسام تمازج الماء فتفسده، وإنما معنى قوله: "خرجت الخطايا مع الماء": إعلام منه بأن الوضوء للصلاة عمل يكفر الله به السيئات عن عباده المؤمنين؛ رحمة منه بهم، وتفضلا عليهم، أُعلِموا بذلك ليرغبوا في العمل به. 
This has no basis according to me. Sins do not make the water impure because it has no corporeal form and substance that mixes into the water to pollute it. The meaning of the words ‘the sins exit with the water’ is merely an indication from him ﷺ that ablution for prayer is an act by which Allāh expiates the sins of His believing servants out of mercy and kindness for them. They were informed of that as an encouragement to practice it.[footnoteRef:245] [245:  Ibid.] 

Even though he dismissed it, ʿAllāmah Ibn ʿAbd al-Barr took the liberty of delving into the ruling of used water. He says:
واختلف الفقهاء في الوضوء بالماء المستعمل، وهو الذي قد توضئ به مرة؛ فقال الشافعي، وأبو حنيفة، وأصحابهما: لا يتوضأ به، ومن توضأ به أعاد لأنه ليس بماء مطلق، ويتيمم واجده؛ لأنه ليس بواجد ماء.   
Jurists differed regarding [the ruling of] performing ablution with used water, which is water that was already used once for ablution. Shāfiʿī, Abu Ḥanīfah and their students said that one cannot perform ablution with it. Whoever performs ablution with it will have to repeat [the ablution] because it is not general water (which is the water that must be used for ablution). In its presence, one will perform dry ablution (in spite of the absence of other water) because it is not regarded as having water.[footnoteRef:246] [246:  Ibid, 3:150-151.] 

ʿAllāmah Ibn ʿAbd al-Barr did not mention any general proof of the Ḥanafīs and Shāfiʿīs for negating the permissibility of using used water to attain purity. However, he quoted the proofs of the Ḥanafīs and Shāfiʿīs for performing dry ablution, rather than using used water. He says:
ومن حجتهم في ذلك على الذين أجازوا الوضوء به عند عدم غيره: أنه لما كان مع الماء الذي يستعمل كلا ماء، كان عند عدمه أيضا كلا ماء، ووجب التيمم. وقال بقولهم في ذلك أصبغ بن الفرج، وهو قول الأوزاعي. 
And their proof against those who permit using it in the absence of any other water is: if in the presence of other water besides the used water it is not considered as water, then in the absence of other water as well, it is not considered as water, and dry ablution is obligatory. Aṣbagh ibn al-Faraj and Awzāʿī also held the same opinion as theirs.[footnoteRef:247] [247:  Ibid, 3:151.] 

Although he suffices by presenting this rational proof, in the Ḥanafī books, many proofs are presented from ḥadīth. To quote an example, ʿAllāmah Abū Bakr ar-Rāzī says: 
والدليل على امتناع جواز الوضوء بالماء المستعمل: ما روى حميد بن عبد الرحمن قال: لقيت رجلًا صحب النبي صلى الله عليه وسلم كما صحبه أبو هريرة رضي الله عنه أربع سنين قال: نهى رسول الله صلى الله عليه وسلم أن تغتسل المرأة بفضل الرجل، ويغتسل الرجل بفضل المرأة. 
The proof of the impermissibility of performing ablution with used water is the narration of Ḥumayd ibn ʿAbd ar-Rahmān, who said, “I met a man who stayed in the company of the Messenger of Allāh ﷺ  for four years, just as Abu Hurayrah – may Allāh be pleased with him – did. That man said, ‘The Messenger of Allāh ﷺ prohibited a woman from taking the ritual bath with the leftover water of a man and a man from taking the ritual bath with the leftover water of a woman.’”[footnoteRef:248] [248:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣāṣ, Sharḥ Mukhtaṣar aṭ-Ṭaḥāwī [fī ’l-Fiqh al-Ḥanafī] (Beirut: Dār al-Bashāʾir al-Islāmiyyah / Madīnah Munawwarah: Dār as-Sirāj, 2010), 1:230.] 

 ʿAllāmah Ibn ʿAbd al-Barr then explains the Mālikī view; if other water is available, then one should not use the used water. However, in the absence of other water, one should rather perform ablution with the used water than perform dry ablution. He says:
وأما مالك فقال: لا يتوضأ به إذا وجد غيره من الماء، ولا خير فيه. ثم قال: إذا لم يجد غيره توضأ به ولم يتيمم؛ لأنه ماء طاهر لم يغيره شيء. 
As for Mālik, he opined that in the presence of other water, one should not perform ablution with it (the used water), and there will be no good in it. Then, he says that if one cannot find other water, he will perform ablution with it and will not perform dry ablution because it is pure water that has not been changed by anything (in its colour, taste and smell).[footnoteRef:249] [249:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 3:151.] 

3) Some scholars considered this to include the forgiveness of major sins.
Before mentioning the view of the scholars who extended this to major sins, let us first mention the view of Mawlānā Anwar Shāh al-Kashmīrī. Mawlānā Anwar Shāh al-Kashmīrī was of the opinion that there is a stage between major and minor sins. He says:
وأقول: التحقيق أن لا يقيد بالصغائر، ويتمشى على ألفاظ الأحاديث لغة، وفي اللغة: الذنوب العيوب والخطايا ما ليس بصواب، والمعصية (نافر ماني والسيئة برائي)، فالمعاصي في أعلى مراتب الإثم ودونها السيئات ودونها الخطايا، ودونها الذنوب.(العرف الشذي شرح سنن الترمذي - 1 / 39)
I say: the reality is that it is not specified to minor sins, [footnoteRef:250] and the literal meaning of the ḥadīth’s words will be considered. Literally, ‘dhunūb’ means flaws, ‘khaṭāyā’ means something incorrect, ‘maʿṣiyah’ is disobedience, and ‘sayyiʾah’ means an evil act. ‘Maʿāṣī’ is the highest level of sin, then ‘sayyiʾah’, then ‘khaṭāyā’ and then ‘dhunūb’.[footnoteRef:251] [250:  This is the correct meaning of what Mawlānā Anwar Shāh al-Kashmīrī wrote. It is not what Mufti Taqī ʿUthmāni mentioned in Dars Tirmidhī.]  [251:  Mawlānā Muḥammad Anwar Shāh ibn Muʿaẓẓam ʿAlī Shāh al-Kashmīrī, Al-ʿArf ash-Shadhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:39.] 

During the time of ʿAllāmah Ibn ʿAbd al-Barr, one scholar claimed that major sins are forgiven. However, ʿAllāmah Ibn ʿAbd al-Barr strongly objected against him. He writes:
وقال بعض المنتمين إلى العلم من أهل عصرنا: إن الكبائر والصغائر تكفرها الصلاة والطهارة، واحتج بظاهر حديث الصنابحي هذا، وبمثله من الآثار، وبقوله صلى الله عليه وسلم: "فما ترون ذلك يبقي من درنه؟"، وما أشبه ذلك.  
Some of those who associate knowledge with themselves said that major and minor sins are expiated through prayer and purification. He took proof from the literal sense of this ḥadīth of Ṣunābiḥī and other similar narrations as well as where the Prophet ﷺ said, ‘Do you think any dirt will remain on his body (after performing the five prayers)?’ and other similar statements.[footnoteRef:252] [252:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 3:152.] 

ʿAllāmah Ibn ʿAbd al-Barr then comments on this view of theirs:
وهذا جهل بين، وموافقة للمرجئة فيما ذهبوا إليه من ذلك، وكيف يجوز لذي لب أن يحمل هذه الآثار على عمومها وهو يسمع قول الله عز وجل: ﴿يَـٰٓأَيُّهَا ٱلَّذِينَ ءَامَنُوا۟ تُوبُوٓا۟ إِلَى ٱللَّهِ تَوْبَةًۭ نَّصُوحًا﴾ [التحريم: ٨]، وقوله تبارك وتعالى: ﴿وَتُوبُوٓا۟ إِلَى ٱللَّهِ جَمِيعًا أَيُّهَ ٱلْمُؤْمِنُونَ لَعَلَّكُمْ تُفْلِحُونَ﴾ [النور: ٣١] في آي كثير من كتابه. 
This is clear ignorance! It conforms to the view of the Murjiʾah. How can a person of intelligence take this report in its general sense whilst hearing the verse of Allāh - ʿAzza wa-Jalla –: ‘O you who believe, turn to Allāh with a faithful repentance’[footnoteRef:253] and His – Tabāraka wa-Taʿālā – verse: ‘and repent to Allāh O believers, all of you, so that you may achieve success’,[footnoteRef:254] among many other verses in His Book.[footnoteRef:255] [253:  Qurʾān: 66:8.]  [254:  Ibid, 24:31.]  [255:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 3:152.] 

Thereafter, ʿAllāmah Ibn ʿAbd al-Barr first presents a logical reason why this is incorrect, and he follows that by presenting narrations to prove that this definitely refers to only minor sins:
ولو كانت الطهارة والصلاة وأعمال البر مكفرة للكبائر، والمتطهر المصلي غير ذاكر لذنبه الموبق، ولا قاصد إليه، ولا حضره في حينه ذلك الندم عليه، ولا خطرت خطيئته المحيطة به بباله - لما كان لأمر الله عز وجل بالتوبة معنى، ولكان كل من توضأ وصلى يشهد له بالجنة بإثر سلامه من الصلاة، وإن ارتكب قبلها ما شاء من الموبقات الكبائر. وهذا لا يقوله أحد ممن له فهم صحيح. وقد أجمع المسلمون أن التوبة على المذنب فرض، والفروض لا يصح أداء شيء منها إلا بقصد ونية واعتقاد أن لا عودة، فأما أن يصلي وهو غير ذاكر لما ارتكب من الكبائر، ولا نادم على ذلك، فمُحال، وقد قال رسول الله صلى الله عليه وسلم: "الندم توبة". وقال صلى الله عليه وسلم: "الصلوات الخمس، والجمعة إلى الجمعة، كفارة لما بينهن ما اجتنبت الكبائر". 
If purification, prayer and good deeds were an expiation for major sins, whilst the one who purifies himself and prays is neither conscious of his major sins, nor is he inclined to do so, nor does he feel any remorse over it at that moment, nor do his sins – in which he is engrossed – cross his mind, then the command of repentance from Allāh – ʿAzza wa-Jalla – would hold no purpose. Anyone who performs ablution and prayer would enter Paradise on account of being safe through the prayer, even though he committed whatever destructive major sins he wanted. Anyone with sound intellect will not say such a thing! 
Muslims agreed unanimously that repentance is obligatory on a sinner with the conviction to not repeat [the sin]. And farḍ acts can only be fulfilled with purpose and intention and firm determination to not repeat it. As for one who performs prayer without being conscious of his major sins or remorseful, then this cannot be repentance. And indeed, the Messenger of Allāh ﷺ  said, ‘Repentance is regret’, and he also said, ‘The five prayers and one jumuʿah to the next is an expiation for whatever is between it, as long as one abstains from major sins.’[footnoteRef:256] [256:  Ibid, 3:153.] 

He presented the narrations which clearly exclude major sins. For instance, with his own chain, ʿAllāmah Ibn ʿAbd al-Barr quoted this narration of Ṣaḥīḥ Muslim:
عن أبي هريرة؛ أن رسول الله صلى الله عليه وسلم قال: "الصلاة الخمس. ‌والجمعة ‌إلى ‌الجمعة. ‌كفارة لما بينهن. ما لم تغش الكبائر". 
Abū Hurayrah reported that the Messenger of Allāh ﷺ said, ‘The five prayers and one jumuʿah to the next is an expiation for whatever is in between as long as one does not commit major sins.’[footnoteRef:257] [257:  Imām Muslim (n 9) 1:209.] 

He presented many other narrations like this, which all emphatically stipulate that the person should stay away from major sins. 
Similarly, he quotes the Companions clearly excluding major sins. With his own chain, he quotes a narration of Muṣannaf ʿAbd ar-Razzāq:
قال عبد الله بن مسعود: الصلوات كفارات لما بينهن ‌ما ‌اجتنبت ‌الكبائر. 
ʿAbdullāh ibn Masʿūd said, ‘The prayers are an expiation of sins as long as the major sins are avoided.’[footnoteRef:258] [258:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:48.] 

Thereafter, he says:
وهذا يبين لك ما ذكرنا، ويوضح لك أن الصغائر تكفر بالصلوات الخمس لمن اجتنب الكبائر، فيكون على هذا معنى قول الله عز وجل: ﴿إِن تَجْتَنِبُوا۟ كَبَآئِرَ مَا تُنْهَوْنَ عَنْهُ نُكَفِّرْ عَنكُمْ سَيِّـَٔاتِكُمْ﴾ [النساء: ٣١]: الصغائر بالصلاة والصوم والحج وأداء الفرائض وأعمال البر، وإن لم تجتنبوا الكبائر ولم تتوبوا منها لم تنتفعوا بتكفير الصغائر إذا واقعتم الموبقات المهلكات، والله أعلم. 
This clarifies what we mentioned, and it explains that minor sins are expiated by the five prayers for those who abstain from major sins. This is the meaning of the verse of Allāh – ʿAzza wa-Jalla –: ‘If you abstain from the major (sins) out of what you have been forbidden from, We shall write off your sayyiʾāt’ i.e. the minor sins through prayer, fasting, ḥajj, carrying out farḍ acts and good deeds; but if you do not abstain from major sins and you do not repent, you will not benefit from the expiation of the minor sins when [at the same time] you are committing the distructive major sins. And Allāh knows best.[footnoteRef:259] [259:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 3:155.] 

ʿAllāmah Ibn ʿAbd al-Barr then mentions:
وهذا كله قبل الموت، فإن مات صاحب الكبيرة فمصيره إلى الله؛ إن شاء غفر له، وإن شاء عذبه، فإن عذبه فبجرمه، وإن عفا عنه فهو أهل العفو وأهل المغفرة. وإن تاب قبل الموت وقبل حضوره ومعاينته، وندم، واعتقد ألا يعود، واستغفر ووجل، كان كمن لم يذنب. وبهذا كله الآثار الصحاح عن السلف قد جاءت، وعليه جماعة علماء المسلمين. 
All of this[footnoteRef:260] applies before death. Once the perpetrator of major sin passes away, then his affair lies with Allāh; if He wills, He can forgive him, and if He wills, He can punish him. If He does punish the perpetrator, it will be due to his crimes, and if He absolves him [from his sins], then He is entitled to absolve and forgive. If the perpetrator repents before passing away and before entering the pangs of death and seeing unseen things (at the time of death), with regret and firm determination of not repeating [the sins] whilst seeking forgiveness and being fearful, then he will be like a who did not commit any sin. This entirely has been reported from the predecessors through authentic narrations, which is the view of most Muslim scholars.[footnoteRef:261] [260:  That only minor sins are forgiven through purification and prayer whilst major sins require sincere repentance for forgiveness]  [261:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 3:155-156.] 

He follows this up by mentioning another logical reason:
ولو تدبر هذا القائل الحديث الذي فيه ذكر خروج الخطايا من فمه وأنفه ويديه ورجليه ورأسه، لعلم أنها الصغائر في الأغلب، ولعلم أنها معفو عنها بترك الكبائر؛ دليل ذلك قوله صلى الله عليه وسلم: "العينان تزنيان، واليدان تزنيان، والفم يزني، ويصدق ذلك كله الفرج أو يكذبه". يريد، والله أعلم، أن الفرج بعمله يوجب المهلكة، وما لم يكن ذلك فأعمال البر يغسلن ذلك كله.
If this claimer had pondered over the ḥadīth consisting of the mention of sins exiting from one’s mouth, nose, hands, feet and head, he would have known that they are mostly minor sins. Furthermore, he would have known that they are absolved by abstaining from major sins. The proof of that is when the Prophet ﷺ said, ‘The eyes commit zinā (adultery or fornication), the hands commit zinā, and the mouth commits zinā. Then, the private part either testifies to all this or denies it.’ It means – and Allāh knows best – that the action of the private part is a major sin, and so long as it is not committed, good deeds will wash off all other types of zinā.[footnoteRef:262] [262:  Ibid, 3:156.] 

Given that this refers to minor sins, Shams ad-Dīn Safīrī said in his commentary of Ṣaḥīḥ al-Bukhārī:
فائدة في آداب الوضوء الباطنة: في نزهه الناظرين: اعلم أنك إذا أردت أن تتوضأ فإنك تريد زيارة ربك عز وجل، فينبغي لك أن تتوب من ذنوبك، لأن الله تعالى جعل الغسل بالماء علامة للغسل من الذنوب، فأبدأ بتسمية الله تعالى.
فإذا تمضمضت وطهرت فمك بالماء فطهر لسانك من الكذب والغيبة والنميمة، فإن اللسان خلق لذكر الله تعالى وتلاوة القرآن، ولترشيد خلق الله إلى طريقه، وتطهر به ما في ضميرك من حاجات دينك ودنياك، فإذا استعملته في غير ما خلق له فقد كفرت بنعمة الله فيه، فإن جوارحك نعمه من الله عليك، والاستعانة بنعم الله على معصيتة غاية الكفران.
وإذا استنشقت بالماء وأزلت ما في فتوحك (في نزهة الناظرين ط. دار الكتب العلمية: منخربك) من الأذى فطهرها من أن تشم محرماً ‌كطيب ‌مغصوب، وطبيب النساء الأجنبيات والحسان فإنه حرام كما قاله الشيخ عز الدين بن عبد السلام.
وقد قال رسول الله صلى الله عليه وسلم: "أيما امرأة أصابت بخوراً فلا تشهد معنا العشاء الآخرة".
وإذا طهرت وجهك بالماء فطهر نظرك من ثلاث: أن تنظر إلى محرم، وإلى معلم بعين الاحتقار، وإلى عيب مسلم، فإنما خلقت العينان لتهتدي بهما في الظلمات، وتستعين بهما في الحاجات، وتنظر بهما في عجائب ملكوت الأرض والسماوات، وتعتبر بما فيها من الآيات، ولم يخلق نظرك لتنظر به إلى محرم أو إلى مسلم بعين الاحتقار، ولا إلى عيب مسلم. ولله در إمامنا الشافعي حيث يقول:
	إذا شئت أن تحيى سليما من الأذى

	
	وعرضك محفوظ ودينك صين


	لسانك لا تذكر به سوءة امرئ

	
	ففيك لسان وللناس ألسن


	وعينك إن أبدت إليك معايباً

	
	فقل يا عيني للناس أعين


	وعاشر بمعروف وسامح من اعتدى

	
	ولا تلق إلا بالتي هي أحسن [...]




A Beneficial Point regarding the Inner Etiquettes of Ablution
It is stated in Nuzhat an-Nāẓirīn: 
Know that when you are intending to perform ablution, then you are intending to visit your Lord - ʿAzza wa-Jalla. Thus, it is appropriate for you to repent from your sins because Allāh Taʿālā made washing with water an indication of being washed from sins. As such, you must begin by taking the name of Allāh Taʿālā. 
Then, when you have gargled your mouth and cleaned it with water, then clean your tongue from lies, backbiting and slander for the tongue was created to make the remembrance of Allāh Taʿālā, to recite the Qurʾān and to guide the creation of Allāh to His path. And through it, you manifest your religious and worldly needs that are concealed within your heart and mind. Now, if you use it for other purposes than that for which it was created, then you have certainly committed ungratefulness to the blessing of Allāh in it. Indeed, your limbs are blessings from Allāh unto you, and using the blessings of Allāh to disobey is ungratefulness to the utmost level!
Then, when you put water into your nose to clean it, and you have removed the dirt in your nostrils, then clean them from smelling unlawful things, such as stolen perfumes and the perfumes of beautiful stranger women for it is unlawful, as Shaykh ʿIzz ad-Dīn ibn ʿAbd as-Salām stated. And indeed, the Messenger of Allāh ﷺ said, ‘Any woman who perfumed herself with incense should not attend the last evening prayer with us.’
And when you have cleaned your face with water, then clean your gaze from three things: from looking at unlawful things, at a Muslim with contempt and at the flaw of a Muslim. Indeed, the eyes were created as guidance in darkness, to seek assistance for needs, to gaze through them at the wonders of the kingdom of the Earth and skies and to ponder over the signs in them. Your gaze was neither created so that you look at unlawful things nor at a Muslim with contempt or at the flaw of a Muslim. All the goodness in our Imām Shāfiʿī is due to Allāh when he said:
If you wish to live a life secured from harm,
With your honour protected and your religion preserved;
Then do not mention the flaw of anyone with your tongue;
For you may have one tongue, but with people lie several tongues.
And if your eyes reveal an imperfection to you;
Then say, ‘O my eye, indeed, with people lie several eyes.’
Live with kindness and be tolerant of those who transgress,
And only offer that which is best […][footnoteRef:263] [263:  Shams ad-Dīn Muḥammad ibn ʿUmar as-Safīrī ash-Shāfiʿī, Al-Majālis al-Waʿẓiyyah fī Sharḥ Aḥādīth Khayr al-Bariyyah ﷺ min Ṣaḥīḥ al-Imām al-Bukhārī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 2:391.] 

When a person’s sins are already forgiven with ablution, and his status is already raised by walking to the mosque, then definitely, he will have absolute concentration in his prayer. ʿAllāmah Ibn al-ʿArabī says:
السادسة لو وقعت الطهارة باطنا، بتطهير القلب عن أوضار المعاصي، و ظاهرا، باستعمال الماء علي الجوارح بشرط الشرع، و اقترنت به صلوة جرد فيها قلب عن علائق الدنيا، و طردت الخواطر، و اجتمع الفكر علي اجزاء العبادة كما انعقد عليه احرامها، و استمرت الحال كذلك حتي خرج بالتسليم عنها، فان الكبائر تغفر، و جملة المعاصي و الحالة هذه تكفر. و كذلك كان وضوء جماعة السلف، منهم علي بن أبي طالب رضي الله عنه، روي عنه أنه كان اذا توضأ امتقع، فيقال له في ذلك، فيقول: تعلمون من أناجي؟ و هذه العبادة هي المخبَر عنها بقوله: ﴿ إِنَّ ٱلصَّلَوٰةَ تَنْهَىٰ عَنِ ٱلْفَحْشَآءِ وَٱلْمُنكَرِ ۗ ﴾ [العنكبوت: ٤٥]. 
The sixth [issue]: If purification took place internally by purifying the heart from the filths of sins and externally by using water on the limbs with the legislated conditions, joined with a prayer where one’s heart was disconnected from worldly matters, random thoughts were dispelled and his mind was completely focused on the worship right from the opening takbīr, and he remained in that same condition until he came out [of the prayer] by making salām, then surely the major sins will be forgiven. In this condition, most sins are expiated. The ablution of the pious predecessors was like this. Among them was ʿAlī ibn Abī Ṭālib – may Allāh be pleased with him –; it was reported from him that when he used to perform ablution, he would turn pale. When asked regarding it, he would say, ‘Are you aware to whom I am conversing?’ This is the prayer which was informed in the verse: ‘Surely prayer restrains one from shameful and evil acts’.[footnoteRef:264][footnoteRef:265] [264:  Qurʾān: 29:45.]  [265:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al-ʿArabī al-Mālikī, ʿĀriḍat al-Aḥwadhī bi-Sharḥ Ṣaḥiḥ at-Tirmidhī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 1:13-14.] 

4) The previous narration mentioned that a person has to perform ablution and prayer, then only will the sins be forgiven. That essentially means that only after the prayer will the sins be forgiven. On the other hand, this narration proves that one’s sins fall away whilst he performs ablution. In Mirqāt al-Mafātīḥ, Mullā ʿAlī al-Qārī explained how to harmonise both narrations. He says:
ويمكن أن يقال: كل منهما ‌مكفر، أو الوضوء المجرد ‌مكفر لذنوب أعضاء الوضوء، ومع الصلاة ‌مكفر لذنوب جميع الأعضاء، أو الوضوء ‌مكفر للذنوب الظاهرة، ومع الصلاة ‌مكفر للذنوب الظاهرة والباطنة والله أعلم. 
It can be said that both of them expiate [sins] or ablution alone expiates the sins of the limbs of ablution, and together with prayer, it expiates the sins of all limbs. Or ablution expiates the external sins, and together with prayer, it expiates the external and internal sins. And Allāh knows best.[footnoteRef:266] [266:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:14.] 

5) ʿAllāmah Ibn al-ʿArabī used this narration to prove that purity can be divided. As a person is performing ablution, that limb becomes pure. He can then treat that limb as if it has ablution and use that limb as a person with ablution would use it. He says:
(وخرجت من وجهه كل خطيئة نظر إليها بعينيه) يقتضي طهارة الوجه، و كذلك كل عضو يطهر بغسله فيمس به المصحف إذا غسل يديه بهما، أو يمسه بوجهه اذا غسله، لعلمائنا في ذلك اختلاف بيناه في مسائل الفقه.
‘When he washes his face, every sin he gazed at with his eyes exits’ – this implies that the face becomes pure. This is the case of every limb that becomes pure by washing it; one can touch the copy of the Qurʾān with it. If one washed his hands, then [he can touch it] with them, or he can touch it with his face if he washed it. Our scholars hold different views on this matter, which we have already explained in the fiqh issues.[footnoteRef:267] [267:  ʿAllāmah Ibn al-ʿArabī (n 34) 1:14.] 

Nonetheless, Mawlānā Zakariyyā al-Kāndhlawī objects on this:
قلت: وهذا مبني على تجزئ الحدث وعدمه، والمعتمد عندنا الحنفية عدم الجواز. 
I object to this by saying that this will depend upon whether the state of minor impurity is divided or not. The reliable view according to us, the Ḥanafīs, is of impermissibility.[footnoteRef:268] [268:  Mawlānā Zakariyyā (n 6) 1:414.] 

He then quotes from Ad-Durr al-Mukhtār:
واختلفوا في مسه بغير ‌أعضاء ‌الطهارة وبما غسل منها وفي القراءة بعد المضمضة، والمنع أصح. 
They differed regarding touching it (the copy of the Qurʾān) with limbs that do not require purification (i.e. ablution) and with limbs [of purification] that were already washed. And [they also differed] regarding reciting (the Qurʾān) after cleaning the mouth. And the most correct view is that it is prohibited.[footnoteRef:269] [269:  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), 29.] 

Commenting on the word ‘aṣaḥḥ’ in Radd al-Muḥtār, ʿAllāmah Ibn ʿĀbidīn says:
وظاهره أن ‌المقابل ‌صحيح يجوز الإفتاء به ط، لكن في السراج: والصحيح أنه لا يجوز؛ لأن بذلك لا ترتفع جنابته، ومثله في البحر فليس أفعل التفضيل على بابه. 
Apparently, it seems that the opposing view is correct and issuing fatwā of it is permissible. However, it is stated in As-Sirāj: ‘The correct view is that it is impermissible because his major impurity is not lifted by that (merely cleaning the mouth).’ The same is mentioned in Al-Baḥr. Consequently, the superlative is not being used in its usual function.[footnoteRef:270] [270:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 1:316.] 

At another place, he says:
قال الشيخ قاسم في حواشي المجمع: الحدث يقال بمعنيين: بمعنى المانعية الشرعية عما لا يحل بدون الطهارة، وهذا ‌لا ‌يتجزأ بلا خلاف عند أبي حنيفة وصاحبيه. 
Shaykh Qāsim said in the footnotes of Al-Majmaʿ, ‘‘Ḥadath’ comes in two meanings: [firstly] in the meaning of the legal prevention from what is unlawful without purity. This cannot be divided without any differences according to Abū Ḥanīfah and his students.[footnoteRef:271] [271:  Ibid, 1:352.] 

Mawlānā Zakariyyā al-Kāndhlawī then expressed astonishment; that ʿAllāmah Ibn al-ʿArabī knew of the presence of a consensus that the purity is not subdivided, yet he maintained silence. He writes:
والعجب من الشيخ ابن العربي ذكر هنا الاختلاف فيه، ولم يقض بشيء، وقال في "باب الوضوء بعد الغسل": إن الحدث لا يرتفع عن الوجه بحال حتى يغسل الرجلين ، بدليل إجماع الأمة على أن الرجل لو غسل وجهه ويديه في الوضوء لم يجز له أن يمس به المصحف، لا عندنا ولا عندهم، وإنما غسل الوجه موقوف مراعي، فإن كمل ثبت له الحكم، وإن لم يكمل بطل كركعة.
How astonishing of Shaykh Ibn al-ʿArabī to mention a difference of opinion here on this matter, and he did not conclude anything, whilst he said under the chapter of ablution after the ritual bath, ‘In any case, minor impurity is not removed from the face until one washes his feet by proof of the consensus of the nation that if a man washes his face and hands in ablution, it is not permitted – neither according to us nor to them – for him to touch the copy of the Qurʾān with it. Rather, the washing of the face will be suspended and considered; if ablution is completed, then its ruling [of being pure] will be established, but if ablution is not completed, then the washing of the face will become void just as a rakʿah (which becomes void if prayer is left incomplete).[footnoteRef:272] [272:  Mawlānā Zakariyyā (n 6) 1:414.] 

[bookmark: _Toc225514659]The Sixty-Ninth Narration
ماَلِك، عَنْ سُهَيْلِ بْنِ أَبِي صَالِحٍ، عَنْ أَبِيهِ، عَنْ أَبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا تَوَضَّأَ الْعَبْدُ الْمسْلمُ أو المؤمِنُ، فَغَسَلَ وَجْهَهُ، خَرَجَتْ مِنْ وَجْهِهِ كُلُّ خَطِيئَةٍ نَظَرَ إِلَيْهَا بِعَيْنَيْهِ مَعَ الْمَاءِ، أو مَعَ آخِرِ قَطْرِ الْمَاءِ أو نحو هذا، فَإِذَا غَسَلَ يَدَيْهِ، خَرَجَتْ مِنْ يَدَيْهِ كُلُّ خَطِيئَةٍ بَطَشَتْهَا يَدَاهُ مَعَ الْمَاءِ، أَوْ مَعَ آخِرِ قَطْرِ الْمَاءِ، حَتَّى يَخْرُجَ نَقِيًّا مِنَ الذُّنُوبِ".
Mālik reported from Suhayl ibn Abī Ṣāliḥ from his father from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When a Muslim – or believing – servant performs ablution and washes his face, every sin which he looked at with his eyes leaves with the water – or [he said] with each last drop of water or something similar. And when he washes his hands, every sin which his hands committed leaves with the water – or [he said] with each last drop of water – such that he becomes pure from sins.[footnoteRef:273] [273:  Imām Mālik (n 1) 174-175.] 

[bookmark: _Toc225514660]Suhayl Ibn Abī Ṣāliḥ
[bookmark: _Toc225514661]Name & lineage
There are two narrators by this name. ʿAllāmah Khatīb mentions:
سهيل بن ذكوان اثنان
‌‌ ٦٣٢ - (١) - أحدهما سهيل بن أبي صالح المديني. 
There are two Suhayl ibn Dhakwān: One is Suhayl ibn Abī Ṣāliḥ al-Madīnī[footnoteRef:274] [274:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Al-Muttafiq wa’l-Muftariq (Damascus/Beirut: Dār al-Qādirī, 1997), 2:1130.] 

He mentions about this narrator:
وقل ما ينسب إلى اسم أبيه، وإنما ينسب إلى كنيته. 
Very seldom is he attributed to the name of his father. He is attributed to his teknonym.[footnoteRef:275] [275:  Ibid, 2:1131.] 

This is the narrator of this ḥadīth. He then mentions the other narrator:
‌‌ ٦٣٣ - (٢) - والآخر سهيل بن ذكوان أبو السندي، المكي. 
The other is Suhayl ibn Dhakwān, Abū ’s-Sindī al-Makkī.[footnoteRef:276] [276:  Ibid.] 

[bookmark: _Toc225514662]Teachers
Despite being a tābiʿī, there is no known report that Ṣāliḥ narrated from any Companion. ʿAllāmah Dhahabī says:
وما علمت له شيئا عن أحد من الصحابة، وهو معدود في صغار التابعين. 
I do not know of any [narration] of his from any Companion. He is regarded to be a junior tābiʿī.[footnoteRef:277] [277:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 5:458.] 

Imām Bukhārī mentions the names of some of his main teachers:
سمع سعيد بن المسيب، وعطاء بن يزيد، وعبد الله بن دينار، وأباه. 
He heard Saʿīd ibn al-Musayyab, ʿAṭāʾ ibn Yazīd, ʿAbdullāh ibn Dīnār and his father.[footnoteRef:278] [278:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr, (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 4:104-105. ] 

ʿAllāmah Dhahabī mentions the names of his other teachers:
حدث عن: أبيه؛ أبي صالح ذكوان السمان، والنعمان بن أبي عياش الزرقي، وعطاء بن يزيد الليثي، وأبي الحباب سعيد بن يسار، وأبي عبيد الحاجب، والحارث بن مخلد الأنصاري، وصفوان بن أبي يزيد، وابن المنكدر، وابن شهاب، وعبد الله بن دينار، وينزل إلى أقرانه: كالأعمش، وسمي، وربيعة الرأي. 
He narrated from: his father: Abū Ṣāliḥ Dhakwān as-Sammān, Nuʿmān ibn Abī ʿAyyāsh az-Zuraqī, ʿAṭāʾ ibn Yazīd al-Laythī, Abū ’l-Ḥubāb Saʿīd ibn Yasār, Abū ʿUbayd al-Ḥājib, Ḥārith ibn Mukhallad al-Anṣārī, Ṣafwān ibn Abī Yazīd, Ibn al-Munkadir, Ibn Shihāb and ʿAbdullāh ibn Dīnār. And he would narrate via a long chain of transmission to his contemporaries like Aʿmash, Sumayy and Rabīʿah ar-Raʾy.[footnoteRef:279] [279:  ʿAllāmah Dhahabī (n 46) 5:458.] 
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As for his students, Imām Bukhārī says:
روى عنه مالك، والثوري، وشعبة. 
Mālik, Thawrī and Shuʿbah narrated from him.[footnoteRef:280] [280:  Imām Bukhārī (n 47) 4:105.] 

Just as he narrated from those who were around his age, others also narrated via a long chain of transmission from him. ʿAllāmah Dhahabī lists his students:
وقد حدث عنه: الأعمش، وربيعة، وموسى بن عقبة - وهم من التابعين - وجرير بن حازم، وابن عجلان، وعبيد الله بن عمر، وشعبة، والثوري، والحمادان، وزيد بن أبي أنيسة - ومات قبله بدهر - وجرير بن عبد الحميد، وسليمان بن بلال، وعبد العزيز بن أبي حازم، وعبد العزيز الدراوردي، ووهيب بن خالد، وسفيان بن عيينة، وابن علية، وأبو إسحاق الفزاري، وأنس بن عياض الليثي، وخلق كثير.
Those who narrated from him are: Aʿmash, Rabīʿah, Mūsā ibn ʿUqbah – and they are from the tābiʿūn – Jarīr ibn Ḥāzim, Ibn ʿAjlān ʿUbayd Allāh ibn ʿUmar, Shuʿbah, Thawrī, the two Ḥammāds, Zayd ibn Abī Unaysah – who died a long time before him – Jarīr ibn ʿAbd al-Ḥamīd, Sulaymān ibn Bilāl, ʿAbd al-ʿAzīz ibn Abī Ḥāzim, ʿAbd al-ʿAzīz ad-Darāwardī, Wuhayb ibn Khālid, Sufyān ibn ʿUyaynah, Ibn ʿUlayyah, Abū Isḥāq al-Fazārī, Anas ibn ʿIyāḍ al-Laythī and many others.[footnoteRef:281] [281:  ʿAllāmah Dhahabī (n 46) 5:458-459.] 
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ʿAllāmah Ibn Saʿd quotes:
أخبرنا محمد بن عمر، عن ابن أبي ذئب وغيره من أصحابه، قالوا: وجد سهيل على أخيه عباد وجدا شديدا حتى حدث نفسه. وتوفى سهيل في خلافة أبي جعفر المنصور. وكان ثقة كثير الحديث. 
Muḥammad ibn ʿUmar related to us from Ibn Abī Dhiʾb and other companions of his, that they said, ‘Suhayl grieved tremendously over his brother ʿAbbād so much so that he would speak to himself. Suhayl passed away in the caliphate of Abū Jaʿfar al-Manṣūr. He was reliable and narrated numerous ḥadīths.’[footnoteRef:282] [282:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:427.] 

It is mentioned in Siyar Aʿlām an-Nubalāʾ:
ويقال: ظهر لسهيل نحو من أربعمائة حديث. 
It is said that around 400 ḥadīths of Suhayl is reported.[footnoteRef:283] [283:  ʿAllāmah Dhahabī (n 46) 5:460.] 

Sufyān ibn ʿUyaynah also authenticated him. Imām Tirmidhī quotes with his chain:
عن سفيان بن عيينة قال: كنا نعد ‌سهيل ‌بن ‌أبي ‌صالح ثبتا في الحديث. 
Sufyān ibn ʿUyaynah is reported to have said, ‘We used to consider Suhayl ibn Abī Ṣāliḥ to be solid in ḥadīth.’[footnoteRef:284] [284:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalbī, 1978), 2:400.] 

Therefore, Imām Tirmidhī also graded his narrations as ḥasan ṣaḥīḥ.
ʿAllāmah ʿIjlī mentioned him in his Ath-Thiqāt:
‌سهيل ‌بن ‌أبي ‌صالح السمان، مدني ثقة. 
Suhayl ibn Abī Ṣāliḥ as-Sammān was a madanī and reliable.[footnoteRef:285] [285:  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), 1:440.] 

ʿAllāmah Samʿānī says regarding him:
فأما سهيل فهو من الثقات المتقنين وأهل الفضل في الدين ممن كان يعتمده مالك بن أنس وغيره من الأئمة في الرواية لضبطه وإتقانه. 
As for Suhayl, he was among the precise and reliable narrators, those of virtue in the religion and among those on whom Mālik ibn Anas and other Imāms would rely when narrating due to his good retention and precision.[footnoteRef:286] [286:  ʿAllāmah Abū Saʿd ʿAbd al-Karīm ibn Muḥammad at-Tamīmī as-Samʿānī, Al-Ansāb (Hyderabad, India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1977), 6:358.] 

 ʿAllāmah Dhahabī describes him, saying:
الإمام، المحدث الكبير، الصادق. 
The imām, the great muḥaddith, the truthful[footnoteRef:287] [287:  ʿAllāmah Dhahabī (n 46) 5:458.] 

In contrast to the above praises, two scholars weakened him. If Allāh wills, we shall analyse this in the next lesson. 
 Suhayl ibn Abī Ṣāliḥ
In the previous lesson, we quoted the names of many scholars who praised the narrator, Suhayl ibn Abī Ṣāliḥ. We quoted the statements of Imām Sufyān ibn ʿUyaynah, ʿAllāmah Ibn Saʿd, ʿAllāmah ʿIjlī, ʿAllāmah Samʿānī and ʿAllāmah Dhahabī. Besides these few, of course, many other scholars praised this narrator. 
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In contrast to all these lofty words and the clear authentication and approval from those scholars, there were times when another scholar, Imām Yaḥyā ibn Maʿīn, weakened Suhayl ibn Abī Ṣāliḥ. ʿAllāmah Ibn Abī Khaythamah quotes:
وسئل يحيى بن معين مرة أخرى. سهيل بن أبي صالح؟ قال: ليس بذاك. 
Yaḥyā ibn Maʿīn was asked at another time regarding Suhayl ibn Abī Ṣāliḥ. He said, ‘He is not much of a sound narrator.’[footnoteRef:288] [288:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah, At-Tārīkh al-Kabīr, better known as Tārīkh Ibn Abī Khaythamah (Cairo: al-Fārūq al-Ḥadīthiyyah, 2004), 2:316. ] 

He thereafter quotes:
وسئل يحيى مرة أخرى عن حديث سهيل، عن أبيه، عن أبي سعيد الخدري: "إذا تبعتم جنازة فلا تجلسوا حتى توضع"؟ قال: سهيل ضعيف.
Yaḥyā ibn Maʿīn was asked at another time regarding a ḥadīth of Suhayl which he narrated from his father from Abū Saʿīd al-Khudrī [who said], ‘When you follow the deceased, then do not sit until it is placed [in the grave].’ He said, ‘Suhayl is weak.’[footnoteRef:289] [289:  Ibid, 2:317.] 

He actually felt that scholars were not narrating from him. ʿAllāmah Ibn Abī Khaythamah says:
سمعت يحيى بن معين يقول: أصحاب الحديث يتقون حديث ‌سهيل ‌بن ‌أبي ‌صالح. 
I heard Yaḥyā ibn Maʿīn saying, ‘The muḥaddithūn abstain from taking ḥadīth from Suhayl ibn Abī Ṣāliḥ.’[footnoteRef:290]  [290:  Ibid, 2:316.] 

Likewise, ʿAllāmah Ibn ʿAdī quotes:
ثنا ابن أبي بكر، ثنا عباس قال يحيى: سهيل حديثه قريب من السواء؛ حديثه ليس بحجة أو قريب من هذا، أو ليس بالقوي في الحديث. 
Ibn Abī Bakr narrated to us [saying]: ʿAbbās narrated to us [saying] Yaḥyā said, ‘Suhayl’s ḥadīth is almost close to a sound [ḥadīth]; it cannot be used as main evidence or even close to it, or he is not strong in ḥadīth.’[footnoteRef:291] [291:  ʿAllāmah Abū Aḥmad ʿAbdullāh ibn ʿAdī al-Jurjānī, Al-Kāmil fī ’ḍ-Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 4:523.] 

(It seems as if Yaḥyā ibn Saʿīd al-Qaṭṭān also weakened him. This will be understood from a statement of Imām Aḥmad that we will quote later)
First response
However, ʿAllāmah Ibn ʿAbd al-Barr comments on this criticism of Yaḥyā ibn Maʿīn:
ولا حجة له في ذلك. 
He has no proof for that.[footnoteRef:292] [292:  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), 13:455.)] 

Dismissal of this claim
Although ʿAllāmah Ibn ʿAbd al-Barr argued that there is no proof, it could be that Yaḥyā ibn Maʿīn passed these comments and weakened him because, later in his life, he lost his memory. ʿAllāmah Dhahabī says:
قلت: ما نقموا من سهيل إلا أنه مرض ونسي بعض حديثه. 
I say: they only criticised Suhayl because he fell ill and forgot a portion of his ḥadīth.[footnoteRef:293] [293:  Shams-ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa-Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 8:449. ] 

Notwithstanding that, prior to losing his memory, Suhayl possessed a sharp and prolific memory. ʿAllāmah Dhahabī says:
وكان من كبار الحفاظ، لكنه مرض مرضة غيرت من حفظه. 
He was from the great ḥuffāẓ [of ḥadīth], but he was afflicted with an illness that altered his memory.[footnoteRef:294] [294:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 5:459. ] 

ʿAllāmah Khalīlī quoted from Imām Bukharī why he began to lose his memory. He says:
قال البخاري: مات ابن له فحزن عليه، فنسي في آخر عمره كثيرا من حديثه. 
Bukhārī said, ‘His son passed away, and he grieved  over him, causing him to forget a great portion of his ḥadīth at the end of his life.’[footnoteRef:295] [295:  ʿAllāmah Abū Yaʿlā Khalīl ibn ʿAbdillāh al-Khalīlī al-Qazwīnī, Al-Irshād fī Maʿrifat ʿUlamāʾ al-Ḥadīth (Riyadh: Maktabat ar-Rushd, 1989), 1:217.] 

This is how Imām Bukhārī mentioned it, that it was a son of his who passed away. 
Contrarily, Allamah Dhahabī quotes the same reason from the teacher of Imām Bukhārī, ʿAlī ibn al-Madīnī, but he mentions that it was the brother:
قال علي بن المديني: مات أخ لسهيل، فوجد عليه، فنسي كثيرا من الحديث. 
ʿAlī ibn al-Madīnī said, ‘Suhayl’s brother passed away, and he grieved over him, causing him to forget many ḥadīth.’[footnoteRef:296] [296:  Ibid, 5:460.] 

ʿAllāmah Dhahabī, thereafter, quotes from a scholar named ʿAbd al-ʿAzīz:
ثم قال عبد العزيز: وقد كان أصاب سهيلا علة أضرت ببعض حفظه، ونسي بعض حديثه، فكان سهيل بعد يحدث به، عن ربيعة، عنه، عن أبيه. 
Thereafter, ʿAbd al-ʿAzīz said, ‘An illness afflicted Suhayl which impaired part of his memory, and he forgot a portion of his ḥadīth. After this occurrence, Suhayl would narrate from Rabīʿah from his father.[footnoteRef:297] [297:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 7) 5:461.] 

Therefore, although ʿAllāmah Ibn Ḥibbān mentioned him in his Ath-Thiqāt, he still said:
وكان يخطئ. 
He used to make mistakes.[footnoteRef:298] [298:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 6:418.] 

In light of all of this, Ḥāfiẓ Ibn Ḥajar concludes:
صدوق تغير حفظه بأخره. 
He would narrate accurately, but his memory was altered towards the end.[footnoteRef:299] [299:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 421.] 

Second response
However, ʿAllāmah Ibn ʿAbd al-Barr also applied another principle on why the statements and verdicts of Yaḥyā ibn Maʿīn will not be accepted. He says:
وقد روى عنه الأئمة واحتجوا به، ولا يلتفت إلى قول ابن معين فيه. 
[Great] imāms narrated from him and used his narration as evidence. Ibn Maʿīn’s claim on him is not considered.[footnoteRef:300] [300:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:455.] 

ʿAllāmah Ibn ʿAdī uses the same principle. He mentions in his Al-Kāmil:
ولسهيل أحاديث كثيرة غير ما ذكرت وله نسخ، وروى عنه الأئمة مثل الثوري، وشعبة ومالك وغيرهم من الأئمة. وحدث سهيل عن جماعة، عن أبيه وهذا يدل على ثقة الرجل. 
Suhayl narrated many ḥadīths which are not as you [Maʿīn] stated, and he has several nuskhāh[footnoteRef:301]. [Great] imāms narrated from him, such as Sufyān ath-Thawrī , Shuʿbah, Mālik and other imām. Furthermore, Suhayl quoted from a large group [of narrators] from his father and this proves his reliability.[footnoteRef:302] [301:  The personal script written by the student of a leading muḥaddith, containing a collection of the muḥaddith’s ḥadīths with the same chain of transmission. ]  [302:  ʿAllāmah Ibn ʿAdī (n 4) 4:525-526.] 

Based on the above, we are certain that the narrations of these great imāms quoted from him, and more specifically, the narrations that Imām Mālik quoted, were all before he was overtaken by that calamity which led to the weakening of his memory.  ʿAllāmah Zurqānī says:
ومعلوم أن رواية مالك ونحوه عنه كانت قبل التغير. 
And it is well-known that the narration of Mālik and similar imāms from him were before his memory was impaired.[footnoteRef:303] [303:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:100-101. ] 

It is for this reason that earlier scholars rejected these statements and verdicts that portray him in a negative light; most of his narrations were before he could lose his memory. ʿAllāmah ʿUqaylī quotes with his chain to Muḥammad ibn ʿAli al-Warrāq that he said:
سمعت أحمد بن حنبل سئل، فقيل له: ‌سهيل ‌بن ‌أبي ‌صالح كيف حديثه؟ فقال: صالح. قيل: إن يحيى القطان يقدم محمد بن عمرو على سهيل، فقال: لم يكن له بسهيل علم، وقد كان جالس محمد بن عمرو. 
I heard Aḥmad ibn Ḥanbal being asked, ‘How is Suhayl ibn Abī Ṣāliḥ’s ḥadīth?’ He thus responded, ‘They are sound.’ Someone told him, ‘Yaḥyā ibn Saʿīd al-Qaṭṭān prefers Muḥammad ibn ʿAmr over Suhayl.’ Aḥmad replied, ‘He had no knowledge of Suhayl. On the other hand, he used to stay in the company of Muḥammad ibn ʿAmr (and hence, he was familiar with his ḥadīth).’[footnoteRef:304] [304:  ʿAllāmah Abū Jaʿfar Muḥammad ibn ʿAmr al-ʿUqaylī, Kitāb aḍ-Ḍuʿafāʾ al-Kabīr – as-sifr al-awwal (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 2:156.] 

Yaḥyā ibn Saʿīd al-Qaṭṭān was not familiar with the ḥadīth of Suhayl. This also goes back to the principle that we mentioned in the preludes, where Ḥāfiẓ Ibn Ḥajar said when discussing why Ṣaḥīḥ al-Bukhārī gains precedence over Ṣaḥīḥ Muslim despite both consist of criticised narrators:
مع أن البخاري لم يكثر من إخراج حديثهم، بل غالبهم من ‌شيوخه الذين أخذ عنهم ومارس حديثهم، بخلاف مسلم. (نزهة النظر في توضيح نخبة الفكر - ص: 30)
Furthermore, Bukhārī did not transmit from them (the criticised narrators) often. In fact, the majority of them are his own teachers whom he took from and was familiar with their ḥadīths, as opposed to Muslim.[footnoteRef:305] [305:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Nuzhat an-Naẓar fī Tawḍīḥ Nukhbat al-Fikar fī Muṣtalaḥ Ahl al-Athar (Madīnah Munawwarah: Jāmiʿah: Ṭaybah, 2008), 74.  ] 

Despite the presence of some criticised narrators, one of the factors why Ṣaḥīḥ al-Bukhārī gains precedence over Ṣaḥīḥ Muslim is because those narrators were the teachers of Imām Bukhārī. He was familiar with them. Similarly, Suhayl was the teacher of Imām Mālik, whom he included in his Muwaṭṭaʾ.
ʿAllāmah Samʿānī also mentioned that simply because Imām Mālik transmitted from him, it is enough to prove his reliability. ʿAllāmah Mughalṭāy quotes from him:
وقال الحافظ أبو بكر السمعاني في "الأمالي": روى عنه مالك في "الموطأ"، ومالك هو المرجوع إليه في مشايخ المدينة. 
Ḥāfiẓ Abū Bakr as-Samʿānī said in Al-Amālī, ‘Imām Mālik narrated from him in the Muwaṭṭaʾ, and Mālik is the one who is referred to when it comes to [the status of] the scholars of Madīnah.’[footnoteRef:306] [306:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 6:150.] 

This also indicates the incorrectness of Yaḥyā ibn Maʿīn’s assumption, where he said:
أصحاب الحديث يتقون حديث ‌سهيل ‌بن ‌أبي ‌صالح. 
The muḥaddithūn abstain from taking ḥadīth from Suhayl ibn Abī Ṣāliḥ.[footnoteRef:307] [307:  ʿAllāmah Ibn Abī Khaythamah (n 1) 2:316.] 

Great experts did narrate from him! This already convinces us that, probably, Yaḥyā ibn Maʿīn was referring to the time after he lost his memory. To strengthen this, at other times, Yaḥyā ibn Maʿīn praised Suhayl ibn Abī Ṣāliḥ. In contrast to the words of weakening him, ʿAllāmah Dūrī says:
سمعت يحيى يقول: أبو صالح السمان، كان له ثلاثة بنين: ‌سهيل ‌بن ‌أبى ‌صالح، وعباد بن أبى صالح، وصالح بن أبى صالح، كلهم ثقة. 
I heard Yaḥyā say, ‘Abū Ṣāliḥ as-Sammān had three sons: Suhayl ibn Abī Ṣāliḥ, ʿAbbād ibn Abī Ṣāliḥ and Sāliḥ ibn Abī Ṣāliḥ; all of them where reliable.[footnoteRef:308] [308:  Imām Abū Zakariyyā Yaḥyā ibn Maʿīn, Yaḥyā Ibn Maʿīn wa-Kitābu-hū at-Tārīkh / Tārīkh Ibn Maʿīn (Saudi Arabia: Jāmiʿat al-Malik ʿAbd al-ʿAzīz, 1979), 3:182.] 

Therefore, Imām Muslim narrated from him.  ʿAllāmah Dhahabī quotes:
قال الحاكم: روى له مسلم كثيرا، وأكثرها في الشواهد. 
Hākim said, ‘Imām Muslim took several narrations from him. Most of them were brought as supporting narrations (in his Ṣaḥīḥ).’[footnoteRef:309] [309:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 7) 5:460.] 

ʿAllāmah Mughulṭāy mentions:
ولما ذكره الحاكم في باب "الرواة الذين عيب على مسلم إخراج الحديث عنهم" قال: سُهيل أحد أركان الحديث، وقد أكثر مسلم عنه الرواية في الشواهد والأصول؛ إلا أن الغالب على إخراجه حديثه في الشواهد، وقد روى عنه مالك، الحكم في شيوخه من أهل المدينة، الناقد لهم. 
When Ḥākim mentioned him in the chapter of those narrators due to which Muslim was criticised for bringing their ḥadīths, he said, ‘Suhayl is a pillar of ḥadīth. Muslim narrated from him extensively as supporting narrations as well as main narrations. However, the majority of the time, he brought Suhayl’s ḥadīth as supporting narrations. And indeed, Mālik – the arbiter for his teachers who were from Madīnah and their critic – narrated from him.[footnoteRef:310] [310:  ʿAllāmah Mughalṭāy (n 19) 6:151-152.] 

Imām Bukhārī also narrated from him one ḥadīth from him where his narration is joined with that of other narrators and two ḥadīths as mutābiʿah. 
As for why Imām Bukhārī did bring his narrations as the main evidence, ʿAllāmah Dhahabī relates that Abū ʿAbd ar-Raḥmān as-Sulamī said:
سألت الدارقطني: لم ترك البخاري سهيلا في الصحيح؟ فقال: لا أعرف له فيه عذرا، فقد كان النسائي إذا حدث بحديث لسهيل، قال: سهيل والله خير من أبي اليمان، ويحيى بن بكير، وغيرهما، وكتاب البخاري من هؤلاء ملآن، وخرج لفليح بن سليمان، ولا أعرف له وجها. 
I asked Dār Quṭnī, ‘Why did Bukhārī abadon Suhayl in the Ṣaḥīḥ?’ He replied, “I do not know of any valid excuse why he did so. Indeed, when Nasāʾī would narrate a ḥadīth of Suhayl, he would say, ‘By Allāh, Suhayl is better than Abū ’l-Yamān, Yaḥyā ibn Bukayr and their likes.’ And Bukhārī’s book is filled with these narrators! Moreover, he brought the narration of Fulayḥ ibn Sulaymān, and I do not know why he did so.”[footnoteRef:311] [311:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 7) 5:460.] 

[bookmark: _Toc225514666]Amount of narrations 
Regarding the number of ḥadīths that Imām Mālik narrated from him, ʿAllāmah Ibn ʿAbd al-Barr says:
لمالك عنه في "الموطأ" من حديث النبي -صلى الله عليه وسلم- عشرة أحاديث، منها: واحد مرسل يتصل من وجوه، وسائر التسعة مسندة. 
Mālik narrated ten ḥadīths of the Prophet ﷺ from him in the Muwaṭṭaʾ; among them, one is mursal – which is actually muttaṣil via several chains – and the remaining nine are musnad.[footnoteRef:312] [312:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:456.] 

[bookmark: _Toc225514667]Worship
As great of a scholar as he was, he also dedicated time to worship. ʿAllāmah Ibn ʿAdī narrated with his chain to ʿAbdullāh ibn Ṣāliḥ that he said:
سمعت الليث بن سعد وذكر سهيل بن أبي صالح فقال: كان من عباد أهل المدينة. 
I heard Layth ibn Sʿad mentioning Suhayl ibn Abī Ṣāliḥ saying, ‘He was from the pious worshippers of the people of Madīnah.’[footnoteRef:313] [313:  ʿAllāmah Ibn ʿAdī (n 4) 4:523.] 

[bookmark: _Toc225514668]Date of demise
ʿAllāmah Ibn ʿAbd al-Barr mentioned that Suhayl passed away at the beginning of the caliphate of Abū Jaʿfar al-Manṣūr. He says:
وتوفي سهيل في أول خلافة أبي جعفر المنصور. 
Suhayl passed away at the beginning of the caliphate of Abū Jaʿfar al-Manṣūr.[footnoteRef:314] [314:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:456.] 

This means that it was anytime after 136 AH.
ʿAllāmah Dhahabī mentioned that this was in the year 140 AH, or slightly before it. He says:
توفي سهيل في سنة أربعين ومائة أو قبلها بيسير. 
Suhayl passed away in the year 140 (AH) or slightly before that.[footnoteRef:315] [315:  ʿAllāmah Dhahabī, Tārīkh al-Islām (n 6) 8:450.] 

ʿAllāmah Ibn Qāniʿ mentioned that it was in the year 138 AH. ʿAllāmah Mughulṭāy quotes from him:
وقال ابن قانع: مات سنة ثمان وثلاثين ومائة. 
Ibn Qāniʿ said, ‘He passed away in the year 138 (AH).’[footnoteRef:316] [316:  ʿAllāmah Mughalṭāy (n 19) 6:152.] 

Other scholars mentioned a date that was ten years earlier. ʿAllāmah Mughalṭāy says:
وفي "تاريخ" أبي عاصم: ثمان وعشرون ومائة. 
In Tārīkh Abī ʿĀṣim, 128 (AH) is mentioned.[footnoteRef:317] [317:  Ibid.] 

عَنْ أَبِيهِ
From his father
[bookmark: _Toc225514669]Abū Ṣāliḥ Dhakwān
[bookmark: _Toc225514670]Name & lineage
ʿAllāmah Ibn Saʿd clarifies his name:
واسمه ذكوان مولى غطفان.
His name was Dhakwān, a freed slave of Ghaṭfān (tribe).[footnoteRef:318] [318:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:230.] 

He was famously known as Abu Ṣāliḥ. His mistress was a female. ʿAllāmah Ibn ʿAbd al-Barr says:
وهو مولى لجويرية، امرأة من غطفان. 
He was the slave of Juwayriyyah, a woman of Ghaṭfān.[footnoteRef:319] [319:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 3:296.] 

He was known ‘as-Sammān’ since he would trade in butter, and also as ‘az-Zayyāt’ since he used to sell oil. ʿAllāmah Ibn Saʿd introduces him as:
أبو صالح السمان وهو الزيات.
Abū Ṣāliḥ as-Sammān (the trader of butter), and he was az-Zayyāt (the trader of oil).[footnoteRef:320] [320:  ʿAllāmah Ibn Saʿd (n 31) 5:230.] 

This statement is clear that he traded in both. Yet, Imām Bukhārī doubted whether he either exported oil or butter. He says:
كان يجلب السمن أو الزيت إلى الكوفة. 
He either exported oil or butter to Kufa.[footnoteRef:321] [321:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 3:260.] 

ʿAllāmah Ibn Ḥibbān mentions that he would do both:
وهو الذي يقال له أبو صالح الزيات لأنه كان يجلب السمن والزيت من المدينة إلى الكوفة. 
He was the one known as Abū Ṣāliḥ az-Zayyāt because he used to export butter and oil from Madīnah to Kufa.[footnoteRef:322] [322:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 98. ] 

Despite being one of the great and learned scholars, he was engaged in this trade. Actually, ʿAllāmah Dhahabī mentions both: his greatness and his being a merchant, in one sentence:
كان من كبار العلماء بالمدينة، وكان يجلب الزيت والسمن إلى الكوفة. 
He was from the great scholars of Madīnah, and he exported oil and butter to Kufa.[footnoteRef:323] [323:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 7) 5:36.] 

Owing to his business trips to Kufa, he had students there too. Thus, he had students in Madīnah and Kufa. When he went to Kufa, the inhabitants there acknowledged his greatness, and they would appoint him to lead them in prayer. ʿAllāmah Ibn Saʿd says:
وكان يقدم الكوفة بجلب فينزل فى بنى أسد فيؤم بنى كاهل. 
He use to go to Kufa for import and stop by the Banū Asad and lead the Banū Kāhil in prayer.[footnoteRef:324] [324:  ʿAllāmah Ibn Saʿd (n 31) 5:231.] 

[bookmark: _Toc225514671]Teachers
ʿAllāmah Dhahabī says:
وسمع من: سعد بن أبي وقاص، وعائشة، وأبي هريرة، وابن عباس، وأبي سعيد، وعبد الله بن عمر، ومعاوية، وطائفة سواهم. ولازم أبا هريرة مدة. 
He heard from Sʿad bin Abī Waqqāṣ, ʿĀʾishah, Abū Hurayrah, Ibn ʿAbbās, Abū Saʿīd, ʿAbdullāh ibn ʿUmar, Muʿāwiyah and others. And he stayed in the company of Abū Hurayrah for a period of time.[footnoteRef:325] [325:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 7) 5:36.] 

[bookmark: _Toc225514672]Students
As mentioned, due to his many business trips to Kufa, he had students there too. Thus, ʿAllāmah Ibn Saʿd divided his students into two groups, saying:
وروى عنه من أهل المدينة: عبد الله بن دينار، والقعقاع بن حكيم، وزيد بن أسلم، وسمى مولى أبى بكر بن عبد الرحمن بن الحارث بن هشام المخزومى، ومن أهل الكوفة: الحكم، وعاصم بن أبى النجود، وسليمان الأعمش. 
Those who narrated from him from the people of Madīnah are ʿAbdullāh ibn Dinār, Qaʿqāʿ ibn Hakīm, Zayd ibn Aslam and Sumayy: the freed slave of Abū Bakr ibn ʿAbd ar-Raḥmān ibn Hārith ibn Ḥishām al-Makhzūmī; and from the Kufans: Ḥakam, ʿĀsīm ibn Abī ’n-Najūd and Sulaymān al-Aʿmash.[footnoteRef:326] [326:  ʿAllāmah Ibn Saʿd (n 31) 5:230-231.] 

Aʿmash was such a great scholar. He heard from him a thousand narrations. ʿAllāmah Dhahabī says:
وروى: أبو خالد الأحمر، عن الأعمش، قال: سمعت من أبي صالح السمان ألف حديث. 
Abū Khālid al-Aḥmar narrated from Aʿmash, who said, ‘I heard 1,000 ḥadīths from Abū Ṣāliḥ as-Sammān.’[footnoteRef:327] [327:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 7) 5:36.] 

ʿAllāmah Dhahabī adds the names of other very senior scholars who also narrated from him:
حدث عنه: ابنه؛ سهيل بن أبي صالح، والأعمش، وسمي، وزيد بن أسلم، وبكير بن الأشج، وعبد الله بن دينار، والزهري، ويحيى بن سعيد الأنصاري، وخلق سواهم. 
Those who narrated from him are his son: Suhayl ibn Abī Ṣāliḥ, Aʿmash, Sumayy, Zayd ibn Aslam, Bukayr ibn al-Ashajj, ʿAbdullāh ibn Dīnār, Zuhrī, Yaḥyā ibn Saʿīd al-Anṣārī and others.[footnoteRef:328] [328:  Ibid.] 

[bookmark: _Toc225514673]Status in ḥadīth
Dhakwān was on a high level of reliability in ḥadīth; hence, the quotations of many scholars could be cited here. We will suffice by quoting the statements of five scholars:
1) ʿAllāmah Ibn Saʿd says:
وكان أبو صالح ثقة كثير الحديث.
Abū Ṣāliḥ was reliable and narrated numerous ḥadīths.[footnoteRef:329] [329:  ʿAllāmah Ibn Saʿd (n 31) 5:231.] 

2) ʿAllāmah Ibn ʿAbd al-Barr says regarding him:
ثقة مأمون على ما روى وحمل من أثر في الدين، من خيار التابعين. 
[He was] reliable and trustworthy for the reports he narrated and retained in his memory. [He was] from the best tābiʿūn.[footnoteRef:330] [330:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 3:296.] 

3) ʿAllāmah Dhahabī describes him saying:
القدوة، الحافظ، الحجة. 
The role model, the ḥāfiẓ, the authority[footnoteRef:331] [331:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 7) 5:36.] 

4) ʿAllāmah Ibn Abī Ḥātim says:
سمعت أبى يقول: ‌أبو ‌صالح ‌ذكوان صالح الحديث يحتج بحديثه.
I heard my father say, ‘Abū Ṣāliḥ Dhakwān is sound in ḥadīth. His ḥadīth can be used as the main evidence.’ [footnoteRef:332] [332:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa-t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 3:451.] 

5) ʿAllāmah Ibn Abī Ḥātim then quotes from Abū Zurʿah:
سئل أبو زرعة عن أبى صالح السمان ‌ذكوان فقال: مديني ثقة مستقيم الحديث. 
Abū Zurʿah was asked regarding Abū Ṣāliḥ as-Sammān Dhakwān, to which he said, ‘[He was] a madanī, reliable, and his ḥadīth is sound.’[footnoteRef:333] [333:  Ibid.] 

Abū Ṣāliḥ Dhakwān was an expert and very knowledgeable of the narrations of Abū Hurayrah. Abū Ṣāliḥ says:
ما أحد يحدث عن أبى هريرة إلا وأنا أعلم صادقا هو أم كاذبا. 
Whenever someone narrates from Abū Hurayrah, I can tell whether he is truthful or lying.[footnoteRef:334] [334:  ʿAllāmah Ibn Saʿd (n 31) 5:231.] 

In Al-Istighnā, ʿAllāmah Ibn ʿAbd al-Barr quotes from ʿAbdullāh ibn Aḥmad ibn Ḥanbal:
قلت لأبى ‌أبو ‌صالح ‌ذكوان فوق عبد الرحمن بن يعقوب والد العلاء؟ فقال: ‌أبو ‌صالح من جلة الناس واوثقهم ومن ثقات أصحاب أبى هريرة، وقد شهد يوم الدار زمن عثمان وهو ثقة. 
I asked my father whether Abū Ṣāliḥ Dhakwān was superior to ʿAbd ar-Raḥmān ibn Yaʿqūb, the father of ʿAlāʾ. He replied, ‘Abū Ṣāliḥ is among the lofty and most reliable [narrator]. He was from the reliable students of Abū Hurayrah. He witnessed the siege of ʿUthmān’s house during the latter’s time, and he was reliable.[footnoteRef:335] [335:  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), 2:764.] 

Dhakwān was quite close to Abū Hurayrah. When Abū Hurayrah would see him, he commented on how he resembled the pure Arabs. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان أبو هريرة إذا نظر إلى أبي صالح هذا قال: ما على هذا ألا يكون من بني عبد مناف. 
When Abū Hurayrah would look at this Abū Ṣāliḥ, he would say, ‘This one could have very likely been from Banū ʿAbd Manāf.’[footnoteRef:336]  [336:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 3:297.] 

[bookmark: _Toc225514674]Fear of Allāh
Sulaymān al-Aʿmash reports an incident denoting his fear of Allāh:
كان أبو صالح مؤذنا، فأبطأ الإمام، فأمنا، فكان لا يكاد يجيزها من الرقة والبكاء رحمه الله.
Abū Ṣāliḥ was a muʾadhdhin. Once, the imām delayed, and he thus led us in prayer. He was hardly able to continue it since his heart would soften and since he would cry [excessively]. May Allāh have mercy on him.[footnoteRef:337] [337:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 7) 5:37.] 

[bookmark: _Toc225514675]Date of demise
Scholars seem to be unanimous that he passed away in 101 AH. ʿAllāmah Ibn Saʿd narrates with his chain to ʿĀṣim:
قالوا وتوفى أبو صالح بالمدينة سنة إحدى ومائة. 
They said that Abū Ṣāliḥ passed away in Madīnah in the year 101 (AH).[footnoteRef:338] [338:  ʿAllāmah Ibn Saʿd (n 31) 5:231.] 

ʿAllāmah Ibn Ḥibbān mentions:
مات سنة إحدى ومائة. 
He passed away in the year 101 (AH).[footnoteRef:339]	 [339:  ʿAllāmah Ibn Ḥibbān (n 35) 98.] 

Likewise, ʿAllāmah Dhahabī says:
قلت: توفي سنة إحدى ومائة. 
I say: he passed away in the year 101 (AH).[footnoteRef:340] [340:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 7) 5:37.] 


عَنْ أَبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا تَوَضَّأَ الْعَبْدُ"
From Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When a servant.’
ʿAllāmah Zurqānī says:
وعبر بالعبد إشارة إلى كونه عبادة. 
The word ‘ʿabd’ was used, indicating that it (ablution) is an act of worship.[footnoteRef:341] [341:  ʿAllāmah Zurqānī (n 16) 1:101.] 

 الْمسْلمُ أو المؤمِنُ
A Muslim or believing
[bookmark: _Toc225514676]Words of Doubt: Muslim or Believing Servant
ʿAllāmah Ibn ʿAbd al-Barr comments on this uncertainty:
وأما قوله: "العبد المسلم - أو: المؤمن " فهو شك من المحدث من كان؛ مالك أو غيره. 
As for the words ‘the Muslim – or believing – servant’, it is a doubt from the narrator, whomever it was: Mālik or someone else.[footnoteRef:342] [342:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:490.] 

In Al-Istidhkār, he says:
والمؤمن والمسلم عندنا واحد، لقوله تعالى: ﴿فَأَخْرَجْنَا مَن كَانَ فِيهَا مِنَ ٱلْمُؤْمِنِينَ﴾ ﴿فَمَا وَجَدْنَا فِيهَا غَيْرَ بَيْتٍۢ مِّنَ ٱلْمُسْلِمِينَ﴾ {سورة الذاريات: ٣٥}. 
A Muslim and a believer are the same according to us due to the verse: ‘So, We let the believers who were there to come out (from danger), but We did not find in it any Muslims, except one house.’[footnoteRef:343][footnoteRef:344] [343:  Qurʾān: 51:35-36.]  [344:  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), 2:202.] 

This was regarding the family of Lūṭ. In these verses, both the two words are used interchangeably.
ʿAllāmah Ibn ʿAbd al-ʿArabī acknowledged that other scholars have a different opinion. Then, he says:
وقال عامة الفقهاء: إن الإسلام والإيمان شيء واحد، بدليل قوله: ﴿فَأَخْرَجْنَا مَن كَانَ فِيهَا مِنَ ٱلْمُؤْمِنِينَ﴾ الآية. 
Most jurists say that Islam and īmān (faith) are the same, taking proof from the verse: ‘So, We let the believers who were there to come out (from danger) […]’[footnoteRef:345] [345:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:117.] 

All of these will be discussed later in the relevant chapter if Allāh wills. But to give an example, ʿAllāmah Qunāziʿī says:
ومن العلماء من قال: الإسلام هو التوحيد، والإيمان إقامة الفرائض وإصابة السنة. 
Among the scholars, some say that Islam is believing in the oneness of Allāh and faith is establishing the farḍ acts and carrying out the Sunnah acts.[footnoteRef:346] [346:  ʿAllāmah Abu ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:139.] 

Although ‘muʾmin’ is mentioned in the masculine form, females also receive the same rewards. Mawlānā Zakariyyā al-Kāndhlawī says:
والمؤمنة في حكم المؤمن.
And a believing woman is in the same ruling as a believing man.[footnoteRef:347] [347:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:417.] 

فَغَسَلَ وَجْهَهُ، خَرَجَتْ مِنْ وَجْهِهِ كُلُّ خَطِيئَةٍ نَظَرَ إِلَيْهَا بِعَيْنَيْهِ 
And [he] washes his face, every sin which he looked at with his eyes leaves 
[bookmark: _Toc225514677]The Eye as the Exitpoint for the Sins of the Face
Mawlānā Zakariyyā al-Kāndhlawī explains the word ‘ʿaynayh’:
بالإفراد على الجنس. ويروى بالتثنية.
[It is narrated] as a singular word for being generic, and it is [also] narrated as dual.[footnoteRef:348] [348:  Ibid, 1:418.] 

As for why the eyes have been specifically mentioned, and not the mouth and nose, the answer is:
الخروج منهما بالمضمضة والاستنشاق.
Sins exit from them (the mouth and the nose) by gargling the mouth and cleaning the nose.[footnoteRef:349] [349:  Ibid.] 

مَعَ الْمَاءِ، أو مَعَ آخِرِ قَطْرِ الْمَاءِ
With the water – or [the narrator] with the last drop of water
[bookmark: _Toc225514678]Explanation of the Word: ‘Qaṭr’ & Doubt from the Narrator
ʿAllāmah Mundhirī explains the word ‘qaṭr’:
بسكون الطاء -: إجراء الماء وإنزاله قطرة قطرة، والمراد ها هنا: إجراء ماء الوضوء على الأعضاء عند غسلها.
والقطر أيضا: جمع القطرة. 
With a sukūn on the ṭāʾ: water flowing and coming off drop by drop. What is meant here is the flowing of the ablution water on the limbs when washing them. ‘Qaṭr’ is also the plural of ‘qaṭrah’ (a drop).[footnoteRef:350] [350:  ʿAllāmah Ḥusayn ibn Maḥmūd, Muẓhir ad-Dīn az-Zaydānī, better known as al-Muẓhirī, Al-Mafātīḥ fī Sharḥ al-Maṣābīḥ (Kuwait: Wizārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2012), 1:349.] 

ʿAllāmah Ibn ʿAbd al-Barr explained that the narrator doubted on what were the exact words that he heard: ‘māʾ’ or ‘ākhir qaṭr al-māʾ’. That is why he mentioned it with words of doubt. He says:
شك أيضا من المحدث، ولا يجوز أن يكون ذلك شكا من النبي -صلى الله عليه وسلم-، يحمل على الشك في مثل هذه الألفاظ التحري في الإتيان بلفظ الحديث دون معناه، وهذا شيء قد اختلف فيه السلف.
This is also a doubt from the muḥaddith. That cannot be a doubt from the Prophet ﷺ. Words like these are taken as doubt in an attempt to narrate the exact word of the ḥadīth and not to paraphrase. And this (narrating the exact words or paraphrasing) is a matter in which the predecessors differed on.[footnoteRef:351] [351:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:490.] 

ʿAllāmah Zurqānī presents one explanation if we do not consider this as doubt. He says:
وقيل ليس بشك بل لأحد الأمرين نظرا إلى البداية والنهاية، فإن الابتداء بالماء والنهاية بآخر قطر الماء. 
It has been said that it is not a doubt, instead, it is for one of two things looking at the beginning and the end; it begins [to leave] with water and ends with the last drop of water.[footnoteRef:352] [352:  ʿAllāmah Zurqānī (n 16) 1:101.] 

However, the next words indicate that this explanation is weak:
أو نحو هذا.
Or something similar
Mawlānā Zakariyyā al-Kāndhlawī says:
وهذا شك من الراوي بلا مرية.
With absolute certainty, this is a doubt from the narrator.[footnoteRef:353] [353:  Mawlānā Zakariyyā (n 60) 1:418.] 

These words are not in the transmission of Ibn Wahb. When speaking of Ibn Wahb’s version, ʿAllāmah Ibn ʿAbd al-Barr says:
ولم يقل في شيء من الحديث : "أو نحو هذا". 
And he did not state in any part of the ḥadīth: ‘or similar to this’.[footnoteRef:354] [354:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:489.] 

This proves that the sins that are being forgiven are specifically the sins of that particular limb. ʿAllāmah Zurqānī says:
يدل على ما قلناه في الحديث قبل هذا الحديث من أن معنى خروج الخطايا من العضو تكفير ما اختص به من الخطايا. 
This proves what we said regarding the previous ḥadīth that the meaning of the sins exiting from the limbs is the expiation for the sins specific to that limb.[footnoteRef:355] [355:  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.), 1:72.] 


فَإِذَا غَسَلَ يَدَيْهِ، خَرَجَتْ مِنْ يَدَيْهِ كُلُّ خَطِيئَةٍ بَطَشَتْهَا يَدَاهُ
And when he washes his hands, every sin which his hands committed leaves his hand
[bookmark: _Toc225514679]Different Transmission of the Word: ‘Baṭashat-hā’
In this Moroccan print, they typed this as ‘baṭashat-hā’. In the footnotes, they wrote that only in the footnote of one manuscript it was written in the dual form: ‘baṭashat-humā’. In the Makniz print, it has also been typed as ‘baṭashat-hā’, and in the footnotes, they wrote:
كذا في النسخ
It is like this in the manuscript.
Shaykh Muṣṭafā al-Aʿẓamī also typed it as ‘baṭashat-hā’. He annotates under it:
بهامش الأصل، في «ع: بطشتهما، تثنية الضمير. 
In the footnotes of the main manuscript in ع, ‘baṭashat-humā’ is mentioned with the pronoun in dual.[footnoteRef:356] [356:  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), 2:42.] 

Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī typed it in the same manner.
Having said that, in the manuscripts used by ʿAllāmah Ibn ʿAbd al-Barr, it was in the dual form. Thus, he says:
هكذا هو في "الموطأ" في هذا الحديث: "بطشتهما يداه" ليحيى وغيره جماعة، بتثنية الضمير المتصل بالفعل وهو ضمير الخطيئة، والخطيئة مفردة، وليس بالجيد؛ لأن التثنية إنما هي لليدين لا للخطيئة، ويقال: إنه في رواية ابن وهب عن مالك كذلك أيضا. 
It comes like this in this ḥadīth of the Muwaṭṭaʾ: ‘baṭashat-humā’ from Yaḥyā and a group beside him with the pronoun which is attached to the verb being in the dual form. It is the pronoun of ‘khaṭīʾah’, and ‘khaṭīʾah’ is singular. This (the pronoun being dual) is incorrect because what is dual is the hands, not ‘khaṭīʿah’. (Hence, the pronoun should also be singular.) It is said that it also comes like this in the transmission of Ibn Wahab from Imām Mālik.[footnoteRef:357]  [357:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:489.] 

مَعَ الْمَاءِ، أَوْ مَعَ آخِرِ قَطْرِ الْمَاءِ، حَتَّى يَخْرُجَ نَقِيًّا مِنَ الذُّنُوبِ
With the water – or [the narrator said] with the last drop of water – such that he becomes pure from sins
[bookmark: _jijum8k6rmr9][bookmark: _Toc225514680]Addition in Ibn Wahb’s Transmission
In the transmission of Yaḥyā, the text only includes the face and hands. This is how most of the students transmitted it from Imām Mālik.  ʿAllāmah Ibn ʿAbd al-Barr says:
وسائر الرواة قالوا في هذا الحديث كما قال يحيى. 
All other transmitters narrated this ḥadīth by mentioning the same statement as Yaḥyā.[footnoteRef:358] [358:  Ibid.] 

However, Ibn Wahb quoted it with also speaking regarding the feet. ʿAllāmah Ibn ʿAbd al-Barr quotes:
في رواية ابن وهب عن مالك، في هذا الحديث، زيادة ليست لغيره من الرواة عن مالك، وذلك أنه زاد في هذا الحديث ذكر الرجلين، فقال: "إذا غسل رجليه خرجت كل خطيئة مشتهما رجلاه مع الماء، أو: مع آخر قطر الماء"، وهكذا قال: "مشتهما"، فثنى أيضا.
Ibn Wahb’s transmission of this ḥadīth from Mālik consists of an addition which is not present in [the transmission of] the other transmitters from Mālik. He added the mention of the feet in this ḥadīth and said, ‘When he washes his feet, every sin which his feet walked towards leaves with the water or with the last drop of water.’ He said, ‘mashat-humā’ by also mentioning this in the dual form.[footnoteRef:359] [359:  Ibid.] 

Besides that, this narration has the same meaning as the previous narration – that the sins are forgiven when a person performs ablution. All the explanation of the previous narration will be applicable here as well.
 Ḥadīth 70

‌ماَلِك، عَنْ ‌إِسْحَاق بْنِ عَبْدِ اللهِ بْنِ أبِي طَلْحَةَ، عَنْ ‌أَنَسِ ابْنِ مَالِكٍ، أَنَّهُ قَال: رَأَيْتُ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَحَانَتْ صَلَاةُ الْعَصْرِ، فَالْتَمَسَ النَّاسُ وَضُوءاً فَلَمْ يَجِدُوهُ، فَأُتِي رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِوَضُوءٍ فِي إِنَاءٍ، فَوَضَعَ رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فِي ذَلِكَ الْإِنَاءِ يَدَهُ، ثُمَّ أَمَرَ النَّاسَ يَتَوَضَّؤُونَ مِنْهُ، قَالَ أَنَس: فَرَأَيْتُ الْمَاءَ يَنْبُعُ مِنْ تَحْتِ أَصَابِعِهِ، فَتَوَضَّأ النَّاسُ، حَتَّى تَوَضَّؤوا مِنْ عِنْدِ آخِرِهِمْ.
[bookmark: _1j236d9id75]Mālik reported from Isḥāq ibn ʿAbdillāh ibn Abī Ṭalḥah from Anas ibn Mālik that he said, ‘I witnessed the Messenger of Allāh ﷺ  when ʿAṣr prayer drew close, and people began looking for ablution water but could not find. Ablution water was brought to the Messenger of Allāh ﷺ  in a utensil, and the Messenger of Allāh ﷺ  placed his hand in that utensil. Then, he commanded the people to perform ablution from it.’ Anas said, ‘I then saw water gushing forth from beneath his fingers. And the people performed ablution till the last of them.’[footnoteRef:360] [360:  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), 175.] 

Imām Yaḥyā al-Laythī narrates:
‌ماَلِك، عَنْ ‌إِسْحَاق بْنِ عَبْدِ اللهِ بْنِ أبِي طَلْحَةَ، عَنْ ‌أَنَسِ ابْنِ مَالِكٍ، أَنَّهُ قَال 
Mālik reported from Isḥāq ibn ʿAbdillāh ibn Abī Ṭalḥah from Anas ibn Mālik that he said
[bookmark: _Toc225514681]Support for this Narration
This is a muttafaq ʿalayh narration. Imām Bukhārī transmitted this same narration via ʿAbdullāh ibn Maslamah who narrated it from Imām Mālik with the same chain. 
Imām Muslim quoted it twice but with two links between him and Imām Mālik:
1) Isḥāq ibn Mūsā → Maʿn → Mālik
2) Abū Ṭāhir → Ibn Wahb → Mālik
Imām Bukhārī and Imām Muslim also narrated this from Anas with a different chain; and that goes via Qatādah. We will borrow some words from there to get a better understanding of this narration.
رَأَيْتُ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَحَانَتْ صَلَاةُ الْعَصْرِ
I witnessed the Messenger of Allāh ﷺ  when ʿAṣr prayer drew close
[bookmark: _Toc225514682]Explanation of the Word: ‘Ḥānat’ and Addition in Other Transmissions
ʿAllamah Suyūṭī explains the word ‘ḥānat’:
المهملة أي قربت. 
With an undotted ḥāʾ i.e. it drew close[footnoteRef:361] [361:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 54.] 

In a narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim which goes via Qatādah from Anas, it is added that this was in Zawrāʾ.[footnoteRef:362][footnoteRef:363] [362:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmihī wa Sunanihī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 4:192.]  [363:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bāb al-Ḥalabī wa-Shirkāh, 1991), 4:1783.] 

وهو ‌بالزوراء. (متفق عليه)
We discussed Zawrāʾ in Lesson 40, when explaining the twentieth6 narration of the Muwaṭṭaʾ. Zawrāʾ was one of the suburbs of Madīnah, wherein is a marketplace. This is established from the narration that Imām Muslim brought right before the narration of Qatādah from Anas:
قال: والزوراء بالمدينة عند السوق والمسجد فيما ثمه. 
Zawrāʾ is in Madīnah by the market, and the mosque is situated there.[footnoteRef:364] [364:  Ibid.] 

فَالْتَمَسَ النَّاسُ وَضُوءاً 
And people began looking for ablution water
[bookmark: _Toc225514683]Explanation of the Word: ‘Waḍūʾ’
Regarding the word ‘waḍūʾ’, in Lesson 50, before the 34th narration (page 158), we quoted from ʿAllāmah Ibn as-Sīd al-Baṭalyawsī:
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:365] [365:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 50.] 

ʿAllāmah Abū ’l Walīd al-Bājī also quotes in Al-Muntaqā:
وحكي عن الخليل الوَضوء بالفتح فيهما. 
It is reported from Khalīl as ‘waḍūʾ’ with a fatḥah in both cases.[footnoteRef:366] [366:  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.), 1:34. ] 

Under the commentary of this narration, ʿAllāmah Ibn ʿAbd al-Barr explains the common view regarding ‘wuḍūʾ’ and ‘waḍūʾ’:
والوضوء بضم الواو: فعل المتوضئ، ومصدر فعله، وبفتحها: الماء.  
‘Wuḍūʾ’ with a ḍammah on the wāw is the action of the one who is performing ablution and its verbal noun, and with a fatḥah on it, it is the water [used for performing ablution].[footnoteRef:367] [367:  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), 1:427. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī and ʿAllāmah Ibn al-ʿArabī mentioned the same. Nevertheless, in this narration, it will definitely be pronounced with a fatḥah, and it refers to the water for ablution.
An issue is: at the time when they were looking for water, that water was still not considered water for ablution. If someone had to see that water a few minutes before they could find the water and make the intention to use it for ablution, they would have regarded it as river water/well water etc. They would not have called it ‘waḍūʾ’. It is only called ‘waḍūʾ’ once the water is demarcated for ablution and the intention is made that this particular water is going to be used. 
They would first need to find the water, take it in their possession, and then they can make the intention to use it for ablution. Yet, Anas already referred to the water as ‘waḍūʾ’ by saying: 
فالتمس الناس وضوءا 
And people began looking for ablution water
ʿAllāmah Ibn ʿAbd al-Barr says:
في هذا الحديث تسمية الشيء باسم ما قَرُب منه، وذلك أنه سمى الماء وُضوءا؛ لأنه يقوم به الوضوء. 
This ḥadīth denotes [the permissibility of] calling something by what it is close to. That is because he called the water ‘waḍūʾ’ because ablution is performed with it.[footnoteRef:368] [368:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 8) 1:427.] 

As much as they looked, they really could not find…
فَلَمْ يَجِدُوهُ، فَأُتِي رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِوَضُوءٍ فِي إِنَاءٍ، فَوَضَعَ رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فِي ذَلِكَ الْإِنَاءِ يَدَهُ، ثُمَّ أَمَرَ النَّاسَ يَتَوَضَّؤُونَ مِنْهُ
But they could not find. Ablution water was brought to the Messenger of Allāh ﷺ  in a utensil, and the Messenger of Allāh ﷺ  placed his hand in that utensil. Then, he commanded the people to perform ablution from it.’
[bookmark: _Toc225514684]The Proof for a Group of People Performing Ablution from a Single Utensil & the Prophet ﷺ’s Prophethood
This proves that many people can use one utensil for ablution. ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه إباحة الوضوء من إناء واحد للجماعة يغترفون منه في حين واحد. 
This proves the permissibility of a group of people performing ablution from a single utensil by scooping water from it at the same time.[footnoteRef:369] [369:  Ibid.] 

Moreover, the Prophet ﷺ confidently instructed them to perform ablution knowing fully well that a miracle is about to happen; this proves his prophethood. If the Prophet ﷺ would call everyone to come and perform ablution, but all the water finishes before the first person could complete his ablution, then what would have happened? It would be the greatest embarrassment! Hence,  ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
وهذا إنما يكون بوحي يعلم به أنه إذا وضع يده في الإناء، نبع الماء حتى يعم أصحابه الوضوء؛ وهذا من أعظم المعجزات وأبين الدلالات على صدقه ونبوته.
This was from revelation through which he came to know that if he places his hand in the utensil, the water will gush forth such that all his Companions will be able to perform ablution. This is from the greatest miracles and the most explicit proofs of his veracity and prophethood.[footnoteRef:370] [370:  ʿAllāmah Bājī (n 7) 1:72.] 

قَالَ أَنَس: فَرَأَيْتُ الْمَاءَ يَنْبُعُ
Anas said, ‘I then saw water gushing forth’
ʿAllāmah Kirmānī explains the pronunciation of the word ‘yanbuʿu’:
بضم الباء وفتحها وكسرها. 
With a ḍammah on the bāʾ as well as fatḥah and a kasrah[footnoteRef:371] [371:  ʿAllāmah Muḥammad ibn Yūsuf al-Kirmānī, Al-Bukhārī bi-Sharḥ al-Kirmānī / Al-Kawākib ad-Darārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1981), 4:175. ] 

مِنْ تَحْتِ أَصَابِعِهِ، فَتَوَضَّأ النَّاسُ، حَتَّى تَوَضَّؤوا مِنْ عِنْدِ آخِرِهِمْ.
From beneath his fingers. And the people performed ablution till the last of them.’
[bookmark: _Toc225514685]Substituting Genitive Particles Ḥ
The word ‘min’ is used in the meaning of ‘ilā’. This is according to one Arabian dialect, and it will be correct according to the general view of the Kufan scholars. ʿAllāmah Kirmānī says:
كلمة من ههنا بمعنى إلى وهي لغة والكوفيون يجوزون مطلقا وضع حروف الجر بعضها مقام بعض.
The word ‘min’ here means ‘ilā’, and it is one dialect. The Kufans permit using genitive particles in place of others on a general basis.[footnoteRef:372] [372:  Ibid.] 

[bookmark: _Toc225514686]Proof for Males Using the Leftovers of Each Other & the Miracle of the Prophet ﷺ
We quoted earlier that this proves that people can use the same utensil for ablution. This end portion now proves that a male can use the leftovers of another male. ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه أنه لا بأس بفضل وضوء الرجل المسلم يتوضأ به، وهذا كله في فضل طهور الرجال إجماع من العلماء، والحمد لله. 
This denotes that it is alright to perform ablution with the leftover ablution water of a Muslim man. All of this regarding the leftover purification water of men is a consensus from scholars. And all praise is due to Allāh.[footnoteRef:373] [373:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 8) 1:428.] 

[bookmark: _hrw1lzpypnhd]The astounding thing regarding this narration is that it proves the miracle of the Prophetﷺ . ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه العلم العظيم من أعلام نبوته صلى الله عليه وسلم؛ وهو نبع الماء من بين أصابعه، وكم له من هذه صلوات الله وسلامه ورضوانه عليه. 
Therein lies a great sign from the signs of his ﷺ prophethood, which is the water gushing forth from between his fingers. And how many of these [miracles] occurred to him – may the salutations, peace and pleasure of Allāh be upon him![footnoteRef:374] [374:  Ibid.] 

[bookmark: _Toc225514687]The Number of People Who Performed Ablution
In Qatādah’s narration from Anas in the Ṣaḥīḥayn, Anas mentioned that around 300 people performed ablution:
قال قتادة: قلت لأنس: كم كنتم؟ قال: ثلاثمائة أو زهاء ثلاثمائة.  (متفق عليه)
Qatādah said, “I asked Anas, ‘How many were you?’ He replied, ‘300 or around 300.’”[footnoteRef:375][footnoteRef:376] [375:  Imām Bukhārī (n 3) 4:192.]  [376:  Imām Muslim (n 4) 4:1783.] 

In the narration of Ismāʿīlī, this is quoted with certainty. ʿAllāmah Zurqānī says:
وللإسماعيلي ثلاثمائة بالجزم دون قوله: أو زهاء.
In the narration of Ismāʿīlī, 300 is stated with certainty without the mention of ‘or around’.[footnoteRef:377] [377:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ‘l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:103. ] 

This miracle of water emanating from the blessed fingers took place multiple times in the life of the Prophet ﷺ. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وقد عرض له هذا مرارا مرة بالمدينة ومرة بالحديبية قبل بيعته المعروفة ببيعة الرضوان فتوضأ من الماء الذي نبع من بين أصابعه جميع من حضر في ذلك اليوم وهم ألف وأربعمائة وقد قيل ألف وخمسمائة. 
This occurred to him several times: once in Madīnah, once in Ḥudaybiyyah before his pledge which is known as the pledge of ar-Riḍwān; everyone who was present on that day performed ablution from the water which gushed forth from between his fingers, and they were 1,400. And it is said [that they were] 1,500.[footnoteRef:378] [378:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullihi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:204.] 

In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr quoted many other similar narrations.[footnoteRef:379] He then says: [379:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 8) 1:428-431.] 

الذي أوتي النبي صلى الله عليه وسلم من هذه الآية المعجزة أوضح في آيات الأنبياء وأعلامهم مما أعطي موسى عليه السلام إذ ضرب بعصاه الحجر فانفجرت منه اثنتا عشرة عينا؛ وذلك أن من الحجارة ما يُشَاهَد انفجارُ الماء منها، ولم يُشَاهد قط أحدٌ من الآدميين يخرج من بين أصابعه الماء غير نبينا صلى الله عليه وسلم. 
This miraculous sign which the Prophet ﷺ was given is the clearest among the signs of the prophets and the most distinct than what Mūsā – peace be upon him – was given when he struck the rock with his staff which caused twelve springs to gush forth from it. This is because it is witnessed that water gushes forth from certain rocks, but no one ever witnessed water emerging from the finger of any human being except for our Prophet ﷺ.[footnoteRef:380] [380:  Ibid, 1:431.] 

In this manner, numerous other narrations denote his prophethood. There are dedicated books on the proof of his prophethood.
[bookmark: _Toc225514688]Question
How can it be that no one else transmitted such a major event like this?
[bookmark: _Toc225514689]Answer
1) ʿAllāmah Ibn Baṭṭāl says:
إلا أنه لم يرو إلا من طريق ‌أنس، وذلك، والله أعلم، ‌لطول ‌عمره، ولطلب الناس العلو فى السند. 
This was only narrated via the route of Anas, and that is – and Allāh knows best – because he lived for a long time and because people sought to have shorter chains.[footnoteRef:381] [381:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ  al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 1:264. ] 

However, Ḥāfiẓ Ibn Ḥajar objects to this and proves that, actually, many people narrated this. He says:
وحديث نبع الماء جاء من رواية ‌أنس عند الشيخين وأحمد وغيرهم من خمسة طرق، وعن جابر بن عبد الله من أربعة طرق، وعن ابن مسعود عند البخاري (٣٥٧٩)، والترمذي (٣٦٣٣)، وعن ابن عباس عند أحمد (٢٢٦٨)، والطبراني من طريقين (١٢٥٦٠)، وعن أبي ليلى والد عبد الرحمن عند الطبراني (٦٤٢٠)، فعدد هؤلاء الصحابة ليس كما يُفهَم من إطلاقهما. 
وأما تكثير الماء بأن يلمسه بيده، أو يَتفُل فيه، أو يأمر بوضع شيء فيه، كسهم من كِنانته، فجاء في حديث عمران بن حصين في "الصحيحين"، وعن البراء بن عازب عند البخاري (٣٥٧٧)، وأحمد من طريقين (١٨٥٦٣ و ١٨٥٨٤)، وعن أبي قتادة عند مسلم (٦٨١) وعن ‌أنس عند البيهقي في "الدلائل" (٤ / ١٢١ – ١٢٥(، وعن زياد بن الحارث الصدائي عنده (٤ / ١٢٥ – ١٢٧ (، وعن حبان بن بح بضم الموحدة وتشديد المهملة الصدائي، أيضا فإذا ضم هذا إلى هذا بلغ الكثرة المذكورة أو قاربها. 
وأما من رواها من أهل القرن الثاني فهم أكثر عددا، وإن كان شطر طرقه أفرادا. 
وفي الجملة يستفاد منها الرد على ابن بطال. 
The ḥadīth of water gushing forth was narrated from Anas by the two Shaykhs, Aḥmad and others via five different chains, from Jābir ibn ʿAbdillāh via four different chains, from Ibn Masʿūd by Bukhārī and Tirmidhī, from Ibn ʿAbbās by Aḥmad and Ṭabrānī via two different chains and from Abū Laylā, the father of ʿAbd ar-Raḥmān, by Ṭabrānī. Hence, the number of Companions [who narrated this] is not like what is understood from the general statement of these two (Qāḍī ʿIyāḍ and ʿAllāmah Qurṭubī).
As for the [narrations on] water increasing by his (ﷺ) hand touching it, or by him (ﷺ) spitting in it, or by him (ﷺ ) commanding [them] to insert something in it, such as an arrow from its quiver, it was narrated in the ḥadīth of ʿImrān ibn Ḥuṣayn in the Ṣaḥīḥayn, [it was narrated from] Barāʾ ibn ʿĀzib by Bukhārī and Aḥmad via two chains, from Abū Qatādah by Muslim, from Anas by Bayhaqī in Ad-Dalāʾil, from Ziyād ibn al-Ḥārith aṣ-Ṣudāʾī by him (Bayhaqī) and from Ḥibbān ibn Buḥḥ - with a ḍammah on the single dotted bāʾ and the undotted ḥāʾ as a double consonant – also aṣ-Ṣudāʾī. 
Hence, when all these [narrations] are put together, it reaches the abundant [transmission of this miracle] which was mentioned, or it is close to it.
As for those who narrated it from the second century, they are even greater in number, albeit half of its chain is narrated solitarily.
To sum up, this refutes Ibn Baṭṭāl (in his claim that this incident has been narrated only via Anas).[footnoteRef:382] [382:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī,  Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 10:448-449.] 

2) Before that, he quotes from Qāḍī ʿIyāḍ:
قال عياض: هذه القصة رواها الثقات من العدد الكثير، عن الجَّم الغَفير، عن الكافة، متصلة بالصحابة، وكان ذلك في مواطن اجتماع الكثير منهم في المحافل ومجمع العساكر، ولم يَردَّ عن أحد منهم إنكار على راوي ذلك، فهذا النوع ملحق بالقطعي من معجزاته. 
ʿIyāḍ said, ‘A great number of reliable narrators narrated this incident from a considerable amount of people, who narrated from the great, joined with the Companions. And that was in places where many of them were gathered, such as in gatherings and military assemblies, and no disapproval against the narrator of that has been reported from anyone. Hence, this type [of narration] is joined with the categorical [reports] regarding his miracles.[footnoteRef:383] [383:  Ibid, 10:448. ] 


[bookmark: _Toc225514690]Ḥadīth 71

[bookmark: _930twvrm9o9x] مَالِك، عَنْ نُعَيْمِ بْنِ عَبْدِ اللَّهِ الْمُجْمِر، أَنَّهُ سَمِعَ أَبَا هُرَيْرَةَ يَقُول: مَنْ تَوَضَّأ فَأَحْسَنَ وُضُوءَهُ، ثُمَّ خَرَجَ عَامِدًا إِلَى الصَّلَاةِ، فَإِنَّهُ فِي صَلَاةٍ مَا كَانَ يَعْمِدُ إِلَى الصَّلَاةِ، وَإِنَّهُ يُكْتَبُ لَهُ بِإِحْدَى خُطْوَتَيْهِ حَسَنَةٌ، وَيُمْحَى عَنْهُ بِالأخرى سَيِّئَةٌ، فَإِذَا سَمِعَ أَحَدُكُمُ الإِقَامَةَ فَلاَ يَسْع، فَإِنَّ أَعْظَمَكُمْ أَجْراً أَبْعَدُكُمْ دَارًا. قَالُوا: لِمَ يَا أَبَا هُرَيْرَةَ؟، قَالَ: مِنْ أَجْلِ كَثْرَةِ الْخُطَا.
[bookmark: _ssai2bsjewkc]Mālik reported from Nuʿaym ibn ʿAbdillāh al-Mujmir that he heard Abū Hurayrah say, ‘Whoever performs a perfect ablution, then he leaves with the intention to pray, he is in prayer so long as he aims to pray. And with one step he takes, a good deed is recorded for him, and with the other, a bad deed is erased from his account. Thus, when one of you hears the iqāmah, he should not rush for the one with the most reward among you is he whose house is furthest.’ They asked, ‘Why, O Abū Hurayrah?’ He replied, ‘Because there are more steps [to take].’[footnoteRef:384] [384:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 175-176.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ نُعَيْمِ بْنِ عَبْدِ اللَّهِ الْمُجْمِر
Mālik reported from Nuʿaym ibn ʿAbdillāh al-Mujmir
[bookmark: _Toc225514691]Nuʿaym ibn ʿAbdillāh al-Mujmir
[bookmark: _Toc225514692]Nickname
Nuʿaym ibn ʿAbdillāh was the freed slave of ʿUmar.[footnoteRef:385] The more common way of pronouncing his nickname is as ‘Al-Mujmir’ (under the verb group ifʿāl). However, some scholars pronounced it from the verb group taf ʿīl as ‘al-Mujammir’. ʿAllāmah Ibn Daqīq al-ʿĪd says: [385:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:236. ] 

المجمر: بضم الميم، وسكون الجيم، وكسر الميم الثانية؛ قيل، ويقال: المجمر: بفتح الجيم، وتشديد الميم الثانية المكسورة. 
Al-Mujmir: with a ḍammah on the mīm, a sukūn on the jīm and a kasrah on the second mīm. In another view, it is said as ‘al-Mujammir’, with a fatḥah on the jīm and the second mīm as a double consonant with a kasrah.[footnoteRef:386] [386:  ʿAllāmah Abū ’l-Fatḥ Muḥammad ʿAlī, better known as Ibn Daqīq al-ʿĪd, Sharḥ al-Ilmām bi-Aḥādīth al-Aḥkām (Damascus/Beirut: Dār an-Nawādir, 2009), 4:281.] 

Thereafter, he mentions:
قلت: والأول هو الأشهر. 
I say: the first view is the most famous.[footnoteRef:387] [387:  Ibid. ] 

 ʿAllāmah Khalīlī explains why he was called ‘al-Mujmir’ (the one who fumigates):
نعيم بن عبد الله المجمر سمي به؛ لأنه كان يجمر في مسجد النبي صلى الله عليه وسلم.
Nuʿaym ibn ʿAbdillāh al-Mujmir; he was called such because he would fumigate the mosque of the Prophet ﷺ with incense.[footnoteRef:388] [388:  ʿAllāmah Abū Yaʿlā Khalīl ibn ʿAbdillāh al-Khalīlī al-Qazwīnī, Al-Irshād fī Maʿrifat ʿUlamāʾ al-Ḥadīth (Riyadh: Maktabat ar-Rushd, 1989), 1:216-217.] 

ʿAllāmah Ibn Ḥibbān mentions that he started burning coal to perfume the Prophet ﷺ’s mosque from the time of ʿUmar:
وانما قيل له المجمر لأنه كان يأخذ المُجْمَر قدام عمر بن الخطاب إذا خرج إلى الصلاة في شهر رمضان. 
He was called ‘al-Mujmir’ because he would hold a censer before ʿUmar ibn al-Khaṭṭāb when he would leave for prayer in the month of Ramaḍān.[footnoteRef:389] [389:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 103.] 

Both these sources state that it was Nuʿaym who use to burn incense in the mosque. In contrast, ʿAllāmah Ibn ʿAbd al-Barr mentions that it was his father who used to do this:
كان أبوه عبد الله يُجمِر المسجد إذا قعد عمر على المنبر. وقد قيل: إنه كان من الذين كانوا يجمرون الكعبة. والأول أصح، والله أعلم؛ لأنه كان مولى عمر، وكان يجمر له مسجد رسول الله صلى الله عليه وسلم. 
His father, ʿAbdullāh, would fumigate the mosque with incense when ʿUmar would sit on the pulpit. It is said that he was among those who would fumigate the Kaʿbah with incense, but the first view is the most correct. And Allāh knows best. This is because he was the freed slave of ʿUmar, and he would fumigate the mosque of the Messenger of Allāh ﷺ with incense for him.[footnoteRef:390] [390:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 8) 10:216.] 

This is also mentioned in Tarīkh Arbil. ʿAllāmah Mughalṭāy quotes:
وفي "تاريخ أربل": المجمر، هو عبد اللَّه والد نعيم؛ إلا أن نعيمًا شهر به، وكان عبد اللَّه يجمر المسجد عند جلوس عمر بن الخطاب على المنبر. 
It is mentioned in Tarīkh Arbil: ‘The one who would fumigate with incense was ʿAbdullāh, the father of Nuʿaym. However, Nuʿaym became known by that [nickname]. ʿAbdullāh would fumigate the mosque with incense when ʿUmar ibn al-Khaṭṭāb would sit on the pulpit.’[footnoteRef:391] [391:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 12:70.] 

There is no contradiction. Probably both of them would do so. Hence, Ḥāfiẓ Ibn Ḥajar says:
وصف هو وأبوه بذلك لكونهما ‌كانا ‌يبخران مسجد النبي صلى الله عليه وسلم. 
He and his father were attributed to that [nickname] because they would both fumigate the mosque of the Prophet ﷺ with incense.[footnoteRef:392] [392:  Ḥāfiẓ Ibn Ḥajar (n 23) 1:492.] 

Due to this, ʿAllāmah Ibn Daqīq al-ʿĪd says:
وزعم بعض المتأخرين: أن ‌المجمر ‌صفة ‌لعبد ‌الله، ‌ويطلق ‌على ‌ابنه نعيم مجازا.
قلت: لا يتعين المجاز حتى يتبين انتفاء الحقيقة، وهو أنه لم يكن يجمر المسجد، وهذا يحتاج إلى نقل من عاصره. 
Some of the later-day scholars claimed that ‘al-Mujmir’ was the [real] attribute of ʿAbdullāh, which was then figuratively used for his son Nuʿaym.
I object to this by saying: Something cannot be considered figurative unless it becomes clear that the reality is non-existent, which is that he (Nuʿaym) would not fumigate the mosque with incense. And this (knowing this) will require a report from one who lived in his time.[footnoteRef:393] [393:  ʿAllāmah Ibn Daqīq al-ʿĪd (n 27) 4:282.] 

We cannot say that Nuʿaym was figuratively called ‘Al-Mujmir’ (whilst it was the real attribute of his father) unless we are certain that he really would not fumigate the mosque with incense. And we can only know this by the report of one who lived in his time, which either confirms or negates this.
Ḥāfiẓ Ibn Ḥajar quotes the same objection and responds to it by saying:
وفيه نظر فقد جزم إبراهيم الحربي بأن نعيما كان يباشر ذلك. 
This is arguable because Ibrāhīm al-Ḥarbī stated with certainty that Nuʿaym would do that.[footnoteRef:394] [394:  Ḥāfiẓ Ibn Ḥajar (n 23) 1:492.] 

[bookmark: _Toc225514693]Teachers
ʿAllāmah Ibn Saʿd stated that he learnt ḥadīths from Abū Hurayrah.[footnoteRef:395] Abū Hurayrah was a close teacher of his. ʿAllāmah Yaʿqūb ibn Sufyān al-Fasawī narrates from Saʿīd ibn Abī Maryam from Imām Mālik, who said: [395:  ʿAllāmah Ibn Saʿd (n 26) 5:236.] 

جالس نعيم المجمر أبا هريرة عشرين سنة. 
Nuʿaym al-Mujmir stayed in the company of Abū Hurayrah for twenty years.[footnoteRef:396] [396:  ʿAllāmah Abū Yūsuf Yaʿqūb ibn Sufyān al-Fasawī, Al-Maʿrifah wa ’t-Tārīkh  (Baghdad: Maṭbaʿat al-Irshād, 1974), 1:566.] 

Owing to to his close relationship with Abū Hurayrah, he would often narrate from him as mawqūf. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان ‌نعيم يُوقِف كثيرا من حديث أبي هريرة، مما يرفعه غيره من الثقات. 
Nuʿaym would frequently narrate ḥadīth from Abū Hurayrah as mawqūf which other reliable narrators would narrate as marfūʿ.[footnoteRef:397] [397:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 8) 10:216.] 

ʿAllāmah Ibn Saʿd mentions the names of two other teachers of his:
 ومحمد بن عبد الله بن زيد بن عبد ربه الأنصارى ومن على بن يحيى الزرقى.
And [he heard from] Muḥammad ibn ʿAbdillāh ibn Zayd ibn ʿAbd Rabbih al-Anṣārī and ʿAlī ibn Yaḥyā az-Zuraqī.[footnoteRef:398] [398:  ʿAllāmah Ibn Saʿd (n 26) 5:236.] 

Besides those, he also heard from other Companions. ʿAllāmah Dhahabī says:
وسمع أيضا من: ابن عمر، وجابر، وجماعة. 
And he also heard from Ibn ʿUmar, Jābir and many others.[footnoteRef:399] [399:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 5:227.] 

[bookmark: _Toc225514694]Students
As for his students, Imām Ḥākim al-Karābīsī says:
روى عنه: أبو عبد الله مالك بن أنس بن أبي عامر الأصبحي، وهشام بن سعد المدني، وعثمان بن مقسم البري، ومسلم بن خالد الزنجي. 
Those who narrated from him are Abū ʿAbdillāh Mālik ibn Anas ibn Abī ʿĀmir al-Aṣbaḥī, Hishām ibn Saʿd al-Madanī, ʿUthmān ibn Miqsam al-Burrī and Muslim ibn Khālid az-Zanjī.[footnoteRef:400] [400:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmī wa ’l-Kunā (Cairo: al-Fārūq al-Ḥadīthiyyah, 2015), 5:85.] 

 ʿAllāmah Mizzī presents a more elaborate list with all his students:
روى عنه: بكير بن عبد الله بن الأشج، وثور بن زيد الديلي، وخالد بن سعيد بن أبي مريم، وداود بن قيس الفراء (سي)، وزيد بن أبي أنيسة، وسعيد بن أبي هلال (خ م س)، وأبو الحويرث عبد الرحمان بن معاوية الزرقي، وعبد العزيز بن عبيد الله، وعثمان بن عبد الرحمان الجمحي، وعثمان بن مقسم البري، وعمارة بن غزية الأنصاري (م)، وعمر بن شيبة بن أبي كثير مولى أشجع، والعلاء بن عبد الرحمان بن يعقوب (س)، وفليح بن سليمان (م)، ومالك بن أنس (خ م د ت س)، ومحمد بن عجلان، ومحمد بن علي الهاشمي (د)، ومحمد بن عمرو بن عطاء، وابنه؛ محمد بن نعيم المجمر (ق)، ومسلم بن خالد الزنجي - فيما قيل-، وموسى بن ميسرة، وهشام بن سعد (بخ).
Those who narrated from him are: Bukayr ibn ʿAbdillāh ibn al-Ashajj, Thawr ibn Zayd ad-Dīlī, Khālid ibn Saʿīd ibn Abī Maryam, Dāwūd ibn Qays al-Farrāʾ, Zayd ibn Abī Unaysah, Saʿīd ibn Abī Hilāl, Abū ’l-Ḥuwayrith ʿAbd ar-Raḥmān ibn Muʿāwiyah az-Zuraqī, ʿAbd al-ʿAzīz ibn Ubayd Allāh, ʿUthmān ibn ʿAbd ar-Raḥmān al-Jumaḥī, ʿUthmān ibn Miqsam al-Burrī, ʿUmārah ibn Ghaziyyah al-Anṣārī, ʿUmar ibn Shaybah ibn Abī Kathīr: the freed slave of Ashjaʿ, ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb, Fulayḥ ibn Sulaymān, Mālik ibn Anas, Muḥammad ibn ʿAjlān, Muḥammad ibn ʿAlī al-Hāshimī, Muḥammad ibn ʿAmr ibn ʿAṭāʾ, his son: Muḥammad ibn Nuʿaym al-Mujmir, Muslim ibn Khālid az-Zanjī – according to what was said in a weak view, Mūsā ibn Maysarah and Hishām ibn Saʿd.[footnoteRef:401] [401: 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), 29:488-489.] 

[bookmark: _Toc225514695]Status in ḥadīth
Nuʿaym was a great scholar of his time. ʿAllāmah Dhahabī describes him as:
وكان من بقايا العلماء. 
And he formed part of the remaining true scholars.[footnoteRef:402] [402:  ʿAllāmah Dhahabī (n 40) 5:227.] 

Regarding his status in ḥadīth, ʿAllāmah Ibn Saʿd mentions:
وكان ثقة وله أحاديث. 
He was reliable and narrated many ḥadīths.[footnoteRef:403] [403:  ʿAllāmah Ibn Saʿd (n 26) 5:236.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr says:
ونعيم أحد ثقات أهل المدينة، وأحد خيار التابعين بها. 
Nuʿaym was one of the reliable [narrators] of Madīnah and one of the best tābiʿūn therein.[footnoteRef:404] [404:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 8) 10:216.] 

ʿAllāmah Ibn Abī Ḥātim quotes with his chain to Yaḥyā ibn Maʿīn, who said:
نعيم المجمر ثقة. 
Nuʿaym al-Mujmir was reliable.[footnoteRef:405] [405:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa-t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 8:460.] 

ʿAllāmah Ibn Abī Ḥātim then quotes from his father, saying:
سئل ابى عن نعيم المجمر فقال: ثقة. 
My father was asked regarding Nuʿaym al-Mujmir, to which he said, ‘[He was] reliable.’[footnoteRef:406] [406:  Ibid.] 

ʿAllāmah Ibn Ḥibbān also cited him in his Ath-Thiqāt.[footnoteRef:407] [407:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:476.] 

[bookmark: _Toc225514696]Status in fiqh
Coupled with his expertise in ḥadīth, Nuʿaym was also a jurist, as ʿAllāmah Dhahabī described him in his Siyar.[footnoteRef:408] [408:  ʿAllāmah Dhahabī (n 40) 5:227.] 

[bookmark: _Toc225514697]Amount of narrations 
Coming to the number of his narrations in the Muwaṭṭaʾ, ʿAllāmah Ibn ʿAbd al-Barr says:
لمالك عن ‌نعيم هذا في "الموطأ" ثلاثة أحاديث مسندة، ومن الموقوفات حديثان، تتمة خمسة، وهي كلها عندنا صحاح مسندة. 
Mālik narrated three musnad ḥadīths and two mawqūf ḥadīths from Nuʿaym in the Muwaṭṭaʾ,  making it a total of five; according to us, all of them are ṣaḥīḥ and musnad.[footnoteRef:409] [409:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 8) 10:216.] 

Both Imām Bukhārī and Imām Muslim narrated from him. 
أَنَّهُ سَمِعَ أَبَا هُرَيْرَةَ يَقُول
That he heard Abū Hurayrah say
[bookmark: _Toc225514698]Status of the Narration
Abū Hurayrah is the one who is uttering this statement. He is not attributing or quoting it from the Prophet ﷺ. ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا هذا الحديث موقوف في "الموطأ" لم يتجاوز به أبا هريرة، ولم يختلف على مالك في ذلك، ومعناه يتصل ويستند إلى النبي صلى الله عليه وسلم من طرق صحاح، من غير حديث ‌نعيم عن أبي هريرة. 
This ḥadīth is mawqūf like this in the Muwaṭṭaʾ. It did not go pass beyond Abū Hurayrah [by reaching to the Prophet ﷺ]. And no one differed from Mālik in narrating it in this way. However, its meaning is narrated as muttaṣil and musnad to the Prophet ﷺ via many authentic chains through other ḥadīths than that of Nuʿaym from Abū Hurayrah.[footnoteRef:410] [410:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 8) 10:238.] 

In Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim, this narration is transmitted via  Aʿmash from Abū Ṣāliḥ from Abū Hurayrah. Likewise, Imām Aḥmad narrated a similar narration via Abū Saʿīd al-Khudrī. Besides that, it is also transmitted via Ibn ʿUmar. ʿAllāmah Ibn ʿAbd al-Barr comments:
والأسانيد فيه صحاح كلها، ومثله أيضا لا يقال بالرأي. 
All of its chains are authentic. Moreover, such a statement cannot be made up from one’s opinion.[footnoteRef:411] [411:  Ibid.] 

Later on, a portion of this is also narrated here in the Muwaṭṭaʾ as marfūʿ.
مَنْ تَوَضَّأ فَأَحْسَنَ وُضُوءَهُ
Whoever performs a perfect ablution
[bookmark: _Toc225514699]The Definition of a Perfect Ablution
We previously quoted from Imām Nawawī the method of a perfect ablution. ʿAllāmah Zurqānī also explains it:  
بإتيانه بفرائضه وسننه وفضائله وتجنب منهياته.
By performing it with its farḍ, Sunnah and meritorious acts and by abstaining from what is forbidden in it.[footnoteRef:412] [412:  ʿAllāmah Zurqānī (n 18) 1:105.] 

 ثُمَّ خَرَجَ عَامِدًا إِلَى الصَّلَاةِ
Then he leaves with the intention to pray
This means that there is absolutely no other reason why he left his home. 
ʿAllāmah Zurqānī comments:
أي قاصدا لها دون غيرها. 
I.e. intending prayer alone, not anything else.[footnoteRef:413] [413:  ʿAllāmah Zurqānī (n 18) 1:105.] 

 فَإِنَّهُ فِي صَلَاةٍ
He is in prayer
[bookmark: _Toc225514700]Interpretation of Being in Prayer
There are two meanings for this:
1) The person is just like one who is in prayer; hence, he should not engage in any futile activity. ʿAllāmah Zurqānī says:
أي في حكمها من جهة كونه مأمورا بترك العبث.
[He is in prayer] i.e. [he is in] the ruling of prayer from the aspect that he is commanded to not engage in any futile activity.[footnoteRef:414] [414:  Ibid.] 

This is based on the following narration of Ṣaḥīḥ Khuzaymah:
عن أبي هريرة قال: قال أبو القاسم صلى الله عليه وسلم: "إذا ‌توضأ ‌أحدكم ‌في ‌بيته، ‌ثم ‌أتى ‌المسجد كان في صلاة حتى يرجع، فلا يقل هكذا - وشبك بين أصابعه". 
Abū Hurayrah is reported to have said that Abū ’l-Qāsim ﷺ said, ‘When one of you performs ablution in his home, then he comes to the mosque, he is in prayer until he returns. Consequently, he must not do like this – and he intertwined his fingers (i.e. play around and do futile things).’[footnoteRef:415] [415:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:256.] 

2) The person receives the rewards of one who is in prayer. ʿAllāmah Ibn ʿAbd al-Barr says:
فيدل على أن الماشي إلى الصلاة كالمنتظر لها وهما من الفضل فيما فيه المصلي إن شاء الله على ظاهر الآثار. 
This proves that one who is walking to prayer is like one who is waiting for it. They will receive the same virtue as that of one who is in prayer – if Allāh wills – based on the apparent sense of the narrations.[footnoteRef:416] [416:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 4:45.] 

Until when will he receive these great rewards?  
مَا كَانَ يَعْمِدُ 
So long as he aims 
[bookmark: _Toc225514701]Explanation of the Word: ‘Yaʿmidu’
ʿAllāmah Zurqanī explains the linguistics of this word:
بكسر الميم يقصد وزنا ومعنى وماضيه عمد كقصد وفي لغة قليلة من باب فرح. 
With a kasrah on the mīm, similar to the scale and meaning of ‘yaqṣidu’. The past tense is ‘ʿamada’ like ‘qāṣada’. In a rare dialect, it comes under the verb group ‘fariḥa’ (as ‘ʿamida – yaʿmadu’).[footnoteRef:417] [417:  ʿAllāmah Zurqānī (n 18) 1:105.] 

إِلَى الصَّلَاةِ 
To pray
His very intention and sole objective should be to perform prayer.  ʿAllāmah Zurqānī explains:
ثم المراد أن يكون باعث خروجه قصد الصلاة، وإن عرض له في خروجه أمر دنيوي فقضاه والمدار على الإخلاص فحسب. 
It means that what prompted him to leave was the aim to pray. Even if a worldly matter occurs to him while he was on the way, and he fulfils it, the focal point is only the sincere intention.[footnoteRef:418] [418:  Ibid.] 

وَإِنَّهُ يُكْتَبُ لَهُ
And [it] is recorded for him
[bookmark: _Toc225514702]Differences between the Manuscripts on the Word: ‘Yuktabu’
Shaykh Muṣṭafā al-Aʿẓamī typed this as ‘tuktabu’ in the original text. In the footnotes, he writes:
"تكتب" كتبت في الأصل بالياء والتاء معا، مع علامة التصحيح. 
‘Tuktabu’: in the main manuscript, it is written with both a yāʾ and a tāʾ with a correction sign.[footnoteRef:419] [419:  Imām Abū ʿAbdillāh 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), 2:44.)] 

However, Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī typed it as ‘yuktabu’.[footnoteRef:420] In the Moroccan print, they wrote in the footnotes: [420:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li-Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas raḍīya ’Llāh ʿan-hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985),  33. ] 

رسمت في الأصل بالوجهين معا: "يكتب"، "تكتب". 
In the main manuscript, it is written in both ways together: ‘yuktabu’ and ‘tuktabu’.[footnoteRef:421] [421:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī - Morrocan print (n 1) 176.] 

It has also been typed as ‘yuktabu’ in the Makniz print. They annotated under it:
بالياء والتاء
With a yāʾ and a tāʾ[footnoteRef:422] [422:  Imām Abū ʿAbdullāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Liechtenstein: Jamʿiyyat al-Makniz al-Islāmī, 2018), 24.] 

For this, the editors mentioned that a manuscript comes with the word ‘li-taktub’, and one manuscript of At-Tamhīd comes with: ‘li-yaktub’.
بِإِحْدَى خُطْوَتَيْهِ 
With one step he takes
[bookmark: _Toc225514703]Explanation of the Words ‘Khuṭwah’
ʿAllāmah Zurqānī explains the word ‘khuṭwah’:
بضم الخاء ما بين القدمين وبالفتح المرة الواحدة، قاله الجوهري، وجزم اليعمري أنها هنا بالفتح، والقرطبي والحافظ بالضم وهي اليمنى. 
With a ḍammah on the khāʾ, it means the space between the two feet (when walking or running, i.e. step, or pace), and with a fatḥah, it means a single act [of stepping]; Jawharī stated this. Yaʿmurī asserted with certainty that, here, it comes with a fatḥah, whilst Qurṭubī and Ḥāfiẓ [asserted with certainty] that it is with a ḍammah, and it is [the step of] the right foot.[footnoteRef:423] [423:  ʿAllāmah Zurqānī (n 18) 1:105.] 

حَسَنَةٌ وَتُمْحَى عَنْهُ بِالأخرى سَيِّئَةٌ
A good deed [is recorded], and with the other, a bad deed is erased from his account.
[bookmark: _Toc225514704]Differences between the Manuscripts on the Word: ‘Tumḥā’
The Makniz print differs on this point. There, it is typed as ‘yumḥā’.[footnoteRef:424] They admit in the footnotes that it was written undotted in at least three of their manuscript. They then mention which manuscripts have it as ‘yumḥā’. [424:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī - Makniz (n 62) 24.] 

Here, in the Morrocan manuscript, it is typed as ‘tumḥā’. Likewise, it is as such in the print of Shaykh Muṣṭafā al-Aʿẓamī.[footnoteRef:425] On the other hand, Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī’s print has it typed as ‘yumḥā’.[footnoteRef:426] [425:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī -  Aʿẓamī (n 60) 2:44.]  [426:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī - ʿAbd al-Bāqī (n 61) 33.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains this:
يحتمل أن يريد بذلك أن لخطاه حكمين؛ فيكتب له ببعضها الحسنات، وتمحى عنه ببعضها السيئات، وإن حكم الحسنات غير حكم محو السيئات، وهذا ظاهر اللفظ ولذلك فرق بينهما.
وقد ذكر قوم أن معنى ذلك واحد، وأن كتب الحسنات هو بعينه محو السيئات. 
This could possibly mean that his steps have two different rulings; with one, good deeds are recorded, and with the other, evil deeds are erased. The ruling for good deeds is different to the ruling of evil deeds being erased. This is the apparent sense of the word. For this reason, they were mentioned separately.
Some people mentioned that the meaning is the same and that the recording of good deeds is actually evil deeds being erased.[footnoteRef:427] [427:  ʿAllāmah Bājī (n 7) 1:73.] 

فَإِذَا سَمِعَ أَحَدُكُمُ الإِقَامَةَ فَلاَ يَسْع، فَإِنَّ أَعْظَمَكُمْ أَجْراً أَبْعَدُكُمْ دَارًا. قَالُوا: لِمَ يَا أَبَا هُرَيْرَةَ؟، قَالَ: مِنْ أَجْلِ كَثْرَةِ الْخُطَا.
Thus, when one of you hears the iqāmah, he should not rush for the one with the most reward among you is he whose house is furthest.’ They asked, ‘Why, O Abū Hurayrah?’ He replied, ‘Because there are more steps [to take].’
[bookmark: _Toc225514705]Explanation of the Word: ‘Khuṭā’
ʿAllāmah Zurqānī explains the word ‘khuṭā’:
بضم الخاء وفتح الطاء جمع خطوة بالضم.
With a ḍammah on the khāʾ and a fatḥah on the ṭāʾ, it is the plural of ‘khuṭwah’ with a ḍammah.[footnoteRef:428] [428:  ʿAllāmah Zurqānī (n 18) 1:106.] 

[bookmark: _Toc225514706]The Prohibition from Rushing to Prayer After Hearing the Iqāmah
This last portion has been proven from another narration of Abū Hurayrah, which comes later in the Muwaṭṭaʾ in ḥadīth 177. Imām Yaḥyā al-Laythī narrates:
‌مالك، عن ‌العلاء بن عبد الرحمن بن يعقوب، عن ‌أبيه، ‌وإسحاق أبي عبد الله، أنهما أخبراه، أنهما سمعا ‌أبا هريرة يقول: قال رسول الله صلى الله عليه وسلم: "إذا ثوب بالصلاة ‌فلا ‌تأتوها ‌وأنتم ‌تسعون، وأتوها وعليكم السكينة، فما أدركتم فصلوا، وما فاتكم فأتموا، فإن أحدكم في صلاة ما كان يعمد إلى صلاة".
Mālik reported from ʿAlāʾ ibn ʿAbd ar-Raḥmān ibn Yaʿqūb from his father and Isḥāq Abū ʿAbdillāh that they both related to him that they heard Abū Hurayrah saying that the Messenger of Allāh ﷺ said, ‘When the iqāmah for prayer is announced, then do not rush to come to it. Rather, come to prayer with tranquillity. Then, pray what you attained, and complete what you missed for one of you is in prayer so long as he aims to pray.’[footnoteRef:429] [429:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī - Morrocan print (n 1) 220-221.] 

This actually goes against the view of Imām Mālik. ʿAllāmah Abū ’l-Walīd al-Bājī says:
قال مالك: لا يخب ولا بأس أن يسرع في مشيه.
Mālik said, ‘Do not be deceived. It is alright to walk quickly.’[footnoteRef:430] [430:  ʿAllāmah Bājī (n 7) 1:73.] 

He based it on the view of Ibn ʿUmar. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان بن عمر يسرع المشي إذا سمع الإقامة وخالف في ذلك أبا هريرة. 
Ibn ʿUmar would walk quickly when he would hear the iqāmah, and he differed with Abū Hurayrah on that.[footnoteRef:431] [431:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 2:204.] 

In response to this narration, ʿAllāmah Ibn al-ʿArabī says:
وإنما قال ذلك أبو هريرة وتأول ذلك الحديث الذي رواه: "إذا نودي للصلاة فلا تأتوها وأنتم تسعون، وأتوها وعليكم السكينة والوقار". 
Abū Hurayrah stated that [from his own side] by interpreting the ḥadīth which he narrated, ‘When the call for prayer is given, then do not rush to come to it. Rather, come to it with tranquillity and dignity.[footnoteRef:432] [432:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdillāh ibn al-ʿArabī al-Mālikī, Al-Masālik fi Sharḥ Muwaṭṭaʿ Mālik (Beirut: Dār al-Gharb al-Islāmī, 2007), 2:121.] 

This assumption of his is incorrect because this narration is established as marfūʿ. The Mālikī scholar who was more advanced in ḥadīth compared to him, ʿAllāmah Ibn ʿAbd al-Barr, said regarding this narration:
وأما قوله في حديث نعيم: فإذا سمع أحدكم الإقامة، فلا يسع. فقد ثبت عنِ النبي صلى اللَّه عليه وسلم، أنه قال: "إذا أُقيمت الصلاة، فلا تأتوها وأنتم تسعون"... الحديث. روي عن أبي هريرة مسندا من طرق صحاح.
As for the statement in the ḥadīth of Nuʿaym: ‘thus, when one of you hears the iqāmah, he should not rush’, it is established from the Prophet ﷺ that he said, ‘When the iqāmah for prayer is given, then do not come to it whilst rushing […]’ This is reported from Abū Hurayrah as musnad via many authentic chains.[footnoteRef:433] [433:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 8) 10:240.] 

Likewise, this is not a matter which one can just make up. It is not a product of one’s imagination. We quoted in the beginning:
والأسانيد فيه صحاح كلها، ومثله أيضا لا يقال بالرأي. 
All of its chains are authentic. Moreover, such a statement cannot be made up from one’s opinion.[footnoteRef:434] [434:  Ibid, 10:238.] 

Likewise, another great Andalusian scholar, a.k.a. ʿAllāmah Ibn Baṭṭāl, said:
وهذا لا يكون من رأى أبى هريرة؛ لأن الفضائل لا تدرك بالقياس. 
This was not made up by the opinion of Abū Hurayrah because virtues cannot be perceived by logic.[footnoteRef:435] [435:  ʿAllāmah Ibn Baṭṭāl (n 22) 4:556.] 

This narration comes later in the Muwaṭṭaʾ, and since ʿAllāmah Ibn ʿAbd al-Barr discussed it in detail there, we will discuss this again and elaborate more on it when we reach that point.
As for the reason why a person should not rush and run, ʿAllāmah Abū ’l-Walīd al-Bājī mentions two points:
ومنع من ذلك لوجهين:
أحدهما: أنه تقل به الخطا، وكثرة الخطا مرغب فيها مرجو منها ما تقدم من كتب الحسنات ومحو السيئات، ولذلك قال: "وإن أعظمكم أجرا أبعدكم دارا"، وفسرت أنا ذلك من أجل كثرة الخطا.
والوجه الثاني: أنه يخرج عن الوقار المشروع في إتيان الصلاة. 
This was prohibited for two reasons:
1. Steps decrease by doing so, whilst abundant steps [when coming to prayer] are encouraged and desired for it records good deeds and erases evil deeds. That is why he said, ‘the one with the most reward among you is he whose house is furthest.’ I interpreted that to be because there are more steps [to take].
2. This is against being dignified, which is prescribed when coming to prayer.[footnoteRef:436] [436:  ʿAllāmah Bājī (n 7) 1:73.] 

[bookmark: _Toc225514707]Lessons & Benefits
Hereunder are a few additional benefits derived from this narration:
1) The benefits of performing a proper ablution, walking for prayer, not hastening when hearing the iqāmah etc. ʿAllāmah Ibn ʿAbd al-Barr says:
ففيه الترغيب في إسباغ الوضوء والمشيء إلى الصلاة وترك الإسراع إليها لمن سمع الإقامة والإخبار بفضل ذلك كله. 
Therein lies the encouragement to perform a perfect ablution, to walk to prayer and not to hasten to it for one who heard the iqāmah and that all of these are virtuous.[footnoteRef:437] [437:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 19) 2:204.] 

2) Having a house that is distant from the mosque earns one more reward. ʿAllāmah Zurqānī says:
وفيه فضل الدار البعيدة عن المسجد. 
This denotes the virtue of a house which is distant from the mosque.[footnoteRef:438] [438:  ʿAllāmah Zurqānī (n 18) 1:106.] 

This, of course, relates to a person who will walk for the prayer.
[bookmark: _9w8tx8ymf8nq][bookmark: _Toc225514708]Addition in Other Transmissions
In the marfūʿ narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīh Muslim, where Aʿmash reports from Abū Hurayrah via Abū Ṣāliḥ, the narration continues: 
وإذا دخل المسجد كان ‌في ‌صلاة ما كانت تحبسه، وتصلي يعني عليه الملائكة، ‌ما ‌دام في مجلسه الذي يصلي فيه: اللهم اغفر له، اللهم ارحمه، ما لم يحدث فيه. 
And when he enters the mosque, he is in prayer so long as prayer holds him back. And angels pray for him, saying, ‘O Allāh! forgive him, O Allāh! shower Your mercy on him’, so long as he sits in his praying place and does not pass wind.[footnoteRef:439][footnoteRef:440] [439:  Imām Bukhārī (n 3) 1:103.]  [440:  Imām Muslim (n 4) 1:459.] 




[bookmark: _Toc225514709]Ḥadīth 72
ماَلِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، أَنَّهُ سَمِعَ سَعِيدَ بْنَ الْمُسَيِّبِ يُسْأَلُ عَنِ الْوُضُوءِ مِنَ الْغَائِطِ بِالْمَاءِ؟ فَقَالَ سَعِيد: إِنَّمَا ذَلِكَ وُضُوءُ النِّسَاءِ. 
Mālik reported from Yaḥyā ibn Saʿīd that he heard Saʿīd ibn al-Musayyab being asked regarding cleaning with water after relieving oneself. Saʿīd said, ‘That is the women's [way of] cleaning.’[footnoteRef:441] [441:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 176.] 

Imām Yaḥyā al-Laythī narrates:
ماَلِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، أَنَّهُ سَمِعَ سَعِيدَ بْنَ الْمُسَيِّبِ يُسْأَلُ عَنِ الْوُضُوءِ مِنَ الْغَائِطِ بِالْمَاءِ؟
Mālik reported from Yaḥyā ibn Saʿīd that he heard Saʿīd ibn al-Musayyab being asked regarding cleaning with water after relieving oneself.
He asked regarding making istinjāʾ with water.
 فَقَالَ سَعِيد: إِنَّمَا ذَلِكَ وُضُوءُ النِّسَاءِ.
Saʿīd said, ‘That is the women's [way of] cleaning.’
We quoted this narration in Lesson 55 under the commentary of the 39th narration of the Muwaṭṭaʾ. We explained that most of the people of Makkah held this view. ʿAllāmah Ibn ʿAbd al-Barr mentions that point here too:
هذا مذهب المهاجرين في الاستنجاء بالأحجار والاقتصار عليها، وابن المسيب من أبنائهم وفقهائهم. 
This was the view of the Muhājirs that one can suffice by using only stones for istinjāʿ as well as that of Ibn al-Musayyab, among their sons and jurists.[footnoteRef:442] [442:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullihi bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:205. ] 

[bookmark: _Toc225514710]Interpretation of the Narration
ʿAllāmah Abū ’l-Walīd al-Bājī quotes two ways of understanding this narration from Qāḍī ʿIyāḍ:
1) Saʿīd ibn al-Musayyab was just explaining the general practice:
أن يكون سعيد بن المسيب أراد أن ذلك حكم من أحكام النساء من جهة العادة والعمل، وإن عمل الرجال الاستجمار. 
Saʿīd ibn al-Musayyab meant that was the rule for women in terms of [the general] habit and practice, and the [general] practice of men was to use stones.[footnoteRef:443] [443:  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.), 1:73. ] 

2) Saʿīd ibn al-Musayyab was criticising the use of water when making istinjāʾ:
ويحتمل أن يريد بذلك عيب الاستنجاء بالماء كما قال صلى الله عليه وسلم إنما التصفيق للنساء. 
It is possible that by this statement, he intended to criticise making istinjāʾ with water like the Prophet ﷺ said, ‘Surely clapping is for women (when correcting errors in prayer i.e. men should not do so).’[footnoteRef:444] [444:  ʿAllāmah Bājī (n 3) 1:73.] 

In a derogatory manner, he mentioned, ‘That is not how males make istinjāʾ. That is how females clean themselves.’
Many scholars understood his statement in this way; he was speaking against using water for istinjāʾ. 
[bookmark: _Toc225514711]Using Water for Istinjāʾ
[bookmark: _Toc225514712]Those who disapproved of using water for istinjāʾ
It is important to note that other scholars also held this view, and it was the view of a few senior Companions and tābiʿūn. Imām Ibn Abī Shaybah quotes this from Ḥudhayfah:
عن حذيفة قال سئل عن الاستنجاء بالماء فقال: إذا لا تزال يدي في ‌نتن. 
Ḥudhayfah was asked regarding making istinjā with water, to which he replied, ‘In that case, my hands will continually be soiled.’[footnoteRef:445] [445:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:142.] 

In his commentary of Ṣaḥīḥ al-Bukhārī, ʿAllāmah Ibn Baṭṭāl mentions the names of others who held the same view:
وأنكر الاستنجاءَ بالماء: سعد بن أبى وقاص، وحذيفة، وابن الزبير، وسعيد بن المسيب، وقال: إنما ‌ذلك ‌وضوء ‌النساء. وكان الحسن لا يغسل بالماء، وقال عطاء: غسل الدبر محدث. 
Those who disliked making istinjāʾ with water were Saʿd ibn Abī Waqqās, Ḥudhayfah, Ibn az-Zubayr and Saʿīd ibn al-Musayyab, who said, ‘That is women’s [way of] cleaning.’ Ḥasan would not clean with water, and ʿAṭāʾ said, ‘Washing the posterior is an innovation.’[footnoteRef:446] [446:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 1:241.] 

[bookmark: _Toc225514713]Those who considered istinjāʾ with water preferable & their proofs
If the second interpretation was intended, then ʿAllāmah Abū ’l-Walīd al-Bājī comments:
وهذا لا يراه مالك ولا أكثر أهل العلم والاستنجاء عندهم بالماء أفضل. 
Neither Mālik nor most of the scholars held this view. According to them, istinjāʾ with water is better.[footnoteRef:447] [447:  ʿAllāmah Bājī (n 3) 1:73.] 

ʿAllāmah Ibn ʿAbd al-Barr then responds to this by saying that this verdict of Saʿīd ibn al-Musayyab holds no merit:
وليس في عيب سعيد بن المسيب الاستنجاء بالماء ما يُسقط فضله لثناء الله على أهل قباء. وقد ثبت عن النبي - عليه السلام - الاستنجاء بالماء وإنما الاستجمار رخصة وتوسعة في طهارة المخرج. 
Nothing in the criticism of Saʿīd ibn Musayyab of making istinjāʾ with water cancels the virtue of doing so because Allāh praised the people of Qubāʿ. Moreover, istinjāʾ with water has been established from the Prophet ﷺ. Using stones is merely a concession and facilitation to clean the passage.[footnoteRef:448] [448:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 2:205.] 

Many narrations prove that istinjāʾ should be made with water. In lesson 55, we presented quite a few proofs. Imām Bukhārī narrates on the authority of Ibn ʿAbbās in the chapter on placing water by the toilet:
النبي صلى الله عليه وسلم دخل الخلاء، فوضعت له وضوءا قال: "من وضع هذا"؟ فأخبر. فقال: "اللهم فقهه في الدين". 
The Prophet ﷺ entered the toilet, and I placed ablution water for him. He said, ‘Who placed this?’ Someone told him, and he replied, ‘Oh Allāh, grant him a deep understanding of the religion.’[footnoteRef:449] [449:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa Ayyāmihi wa Sunanihi / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:41. ] 

ʿAllāmah Ibn Nāfiʿ explained this in a much better manner, which also points out why Imām Mālik cited this here. ʿAllāmah Suyūṭī quotes it from him: 
قال أبن نافع: يريد أن الاستجمار بالحجارة يجزئ الرجل، وإنما يكون الاستنجاء بالماء للنساء. 
Ibn Nāfiʿ said, ‘He meant that using stones for istinjāʾ will suffice for males. For females, istinjāʾ will be with water.’[footnoteRef:450] [450:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 55.] 

ʿAllāmah Abū ’l-Muṭarrif al-Qunāziʿī says:
يريد أن الرجال يتمسحون الأحجار عند الحدث، وأما المرأة فتغسل فرجها عند البول، من أجل انتشار البول عند خروجه من فرجها، بخلاف ذكر الرجل. 
It means that men wipe with stones after relieving themselves. As for a woman, she must wash her private part after urinating because the urine disperses when it comes out of her private part, contrary to a man’s private part.[footnoteRef:451] [451:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:140.] 
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مَالِك، عَنْ أبِي الزِّنَادِ، عَنِ الأعْرَج، عَنْ أبِي هُرَيْرَةَ، أنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا شَرِبَ الْكَلْبُ فِي إِنَاء أَحَدِكُمْ، فَلْيَغْسِلْهُ سَبْعَ مَرَّاتٍ".
Mālik reported from Abū ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ  said, ‘When a dog drinks from the utensil of one of you, then wash it seven times.’[footnoteRef:452] [452:  Imām Mālik (n 1) 176.] 

مَالِك، عَنْ أبِي الزِّنَادِ، عَنِ الأعْرَج، عَنْ أبِي هُرَيْرَةَ، أنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: 
Mālik reported from Abū ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ  said
[bookmark: _Toc225514715]Transmission of the Chain
ʿAllāmah Ibn ʿAbd al-Barr mentioned that all the transmitters of the Muwaṭṭaʾ quoted this ḥadīth with this chain. He says:
هكذا هذا الحديث في "الموطأ" بهذا الإسناد عند جميع رواته، فيما علمت. 
In this manner, as far as I know, all the transmitters of the Muwaṭṭaʾ quoted this ḥadīth with this chain.[footnoteRef:453] [453:  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), 11:514. ] 

Imām Bukhārī also narrated this with this same chain of the Muwaṭṭaʾ via ʿAbdullāh ibn Yūsuf. He narrates:
حدثنا ‌عبد الله بن يوسف، عن ‌مالك، عن ‌أبي الزناد، عن ‌الأعرج، عن ‌أبي هريرة قال: إن رسول الله صلى الله عليه وسلم قال: "إذا ‌شرب ‌الكلب في إناء أحدكم فليغسله سبعا". 
ʿAbdullāh ibn Yusuf narrated to us from Mālik from Abū ’z-Zinād from Aʿraj from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, ‘When a dog drinks from the utensil of one of you, then wash it seven times.’[footnoteRef:454] [454:  Imām Bukhārī (n 9) 1:45.] 

Imām Muslim narrated via Yaḥyā at-Tamīmī with the same chain:
حدثنا يحيى بن يحيى. قال: قرأت على مالك عن أبي الزناد، عن الأعرج، عن أبي هريرة؛ أن رسول الله صلى الله عليه وسلم قال:"إذا ‌شرب ‌الكلب في إناء أحدكم فليغسله سبع مرات". 
Yaḥyā ibn Yaḥyā narrated to me, saying: I recited to Mālik from Abū ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When a dog drinks from the utensil of one of you, then wash it seven times.’[footnoteRef:455] [455:  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), 1:234. ] 

Imām Nasāʾī narrated it from Qutaybah:
أخبرنا ‌قتيبة، عن ‌مالك، عن ‌أبي الزناد، عن ‌الأعرج، عن ‌أبي هريرة أن رسول الله صلى الله عليه وسلم قال: "إذا ‌شرب ‌الكلب في إناء أحدكم فليغسله سبع مرات". 
Qutaybah related to us from Mālik from Abū ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When a dog drinks from the utensil of one of you, then wash it seven times.’[footnoteRef:456] [456:  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), 1:52. ] 

Imām Shāfiʿī quoted it from Imām Mālik in the same way that the transmitters of the Muwaṭṭaʾ quoted from him. He narrates in Al-Umm:
أخبرنا مالك، عن أبي الزناد، عن الأعرج، عن أبي هريرة قال: قال رسول الله صلى الله عليه وسلم: "إذا شرب الكلب في إناء أحدكم فليغسله سبع مرات". 
Mālik related to us from Abū ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When a dog drinks from the utensil of one of you, then wash it seven times.’[footnoteRef:457] [457:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:14. ] 

Thus, all of the narrators of the Muwaṭṭaʾ, and probably even those who just quoted from Imām Mālik in passing, transmitted the chain of this ḥadīth in this manner.
However, one student of Imām Mālik quoted this chain very differently. ʿAllāmah Ibn ʿAbd al-Barr mentions:
ورواه يعقوب بن الوليد، عن مالك، عن سهيل، عن أبيه، عن أبي هريرة، وليس بمحفوظ لمالك بهذا الإسناد. 
Yaʿqūb ibn al-Walīd narrated it from Mālik from Suhayl from his father from Abū Hurayrah. But it is not the well-retained chain from Mālik.[footnoteRef:458] [458:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 13) 11:514.] 

He quotes the entire chain and then says:
هذا عندي خطأ في الإسناد لا شك فيه، والله أعلم. 
In my view, this is undoubtedly an error in the chain. And Allāh knows best.[footnoteRef:459] [459:  Ibid.] 


إِذَا شَرِبَ الْكَلْبُ 
When a dog drinks
[bookmark: _Toc225514716]Differences in the Transmission of the Word: ‘Shariba’
Imām Mālik quoted this with the word ‘shariba’, which means to drink. Others quoted it with the word ‘walagha’, which means to lick. Ḥāfiẓ Ibn Ḥajar explains the meaning of ‘walagha':
يقال: ‌ولغ يلغ - بالفتح فيهما -: إذا شرب بطرف لسانه، أو أدخل لسانه فيه فحركه، وقال ثعلب: هو أن يدخل لسانه في الماء وغيره من كل مائع فيحركه، زاد أبن درستويه: شرب أو لم يشرب. 
‘Walagha - yalaghu’ – with a fatḥah in both – is said for drinking with the tip of the tongue or placing the tongue in it (the liquid) and moving it around. Thaʿlab says, ‘It is to put the tongue into water or any other liquid and move it around.’ Ibn Darastawayh added, ‘Whether one drinks or not.’[footnoteRef:460] [460:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:568. ] 

 ʿAllāmah Ibn ʿAbd al-Barr says:
وهكذا يقول مالك في هذا الحديث: "إذا شرب الكلب".
وغيره من رواة حديث أبي هريرة هذا، بهذا الإسناد وبغيره، على تواتر طرقه وكثرتها عن أبي هريرة وغيره، كلهم يقول: "إذا ولغ الكلب"، ولا يقولون: "شرب الكلب"، وهو الذي يعرفه أهل اللغة. 
This is how Mālik said in this ḥadīth: ‘when a dog drinks’.
All others who narrated this ḥadīth of Abū Hurayrah with this chain as well as other chains – that are mass transmitted and narrated abundantly from Abū Hurayrah and others – say, ‘when a dog licks’. They do not say, ‘a dog drinks’. And this is what the linguists recognise.[footnoteRef:461] [461:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 13) 11:515.] 

It would mean that Imām Mālik was the one who paraphrased this. He quoted the word ‘shariba’ from Abū ’z-Zinād. But his colleagues quoted from the same teacher with the word ‘walagha’. Consider the following example: Imām Shāfiʿī narrates via Ibn ʿUyaynah from Abū ’z-Zinād:
أخبرنا ابن عيينة، عن أبي الزنا،د عن الأعرج، عن أبي هريرة رضي الله عنه أن رسول الله صلى الله عليه وسلم قال: "إذا ‌ولغ الكلب في إناء أحدكم فليغسله سبع مرات". 
Ibn ʿUyaynah related to us from Abū ’z-Zinād from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When a dog licks from the utensil of one of you, then wash it seven times.’[footnoteRef:462] [462:  Imām Shāfiʿī (n 17) 2:14.] 

Likewise, Imām Aḥmad also quotes from Ibn ʿUyaynah:
حدثنا سفيان، عن أبي الزناد، عن الأعرج، عن أبي هريرة، قال: لعله عن النبي صلى الله عليه وسلم: "إذا ‌ولغ ‌الكلب في إناء أحدكم، فليغسله سبع غسلات".
Sufyān narrated to us from Abū ’z-Zinād from Abū Hurayrah who said – perhaps it was from the Messenger of Allāh ﷺ -, ‘When a dog licks from the utensil of one of you, then wash it seven times.’[footnoteRef:463] [463:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 12:300. ] 

If Imām Mālik was the only one who quoted it with the word ‘shariba’, then he was not accurate in the way that he paraphrased it. This word does not correctly convey the meaning of the narration. His version indicates that the dog should actually drink, whereas the ḥadīth is simply on licking.
This is a great possibility, which will be based on the claim of ʿAllāmah Ibn ʿAbd al-Barr. 
However, Ḥāfiẓ Ibn Ḥajar objected on ʿAllāmah Ibn ʿAbd al-Barr, and he proved that others also narrated this with the word ‘shariba’. He says:
وليس كما ادعى، فقد رواه بن خزيمة وابن المنذر من طريقين عن هشام بن حسان، عن ابن سيرين، عن أبي هريرة بلفظ: "إذا شرب". 
It is not like he (ʿAllāmah Ibn ʿAbd al-Barr) claimed. Ibn Khuzaymah and Ibn al-Mundhir narrated it via two routes from Ḥishām ibn Ḥassān from Ibn Sīrīn from Abū Hurayrah with the words ‘idhā shariba’.[footnoteRef:464] [464:  Ḥāfiẓ Ibn Ḥajar (n 20) 1:568.] 

Nonetheless, this transmission is shādh (isolated) from Muḥmmad ibn Sīrīn. Hence, Ḥāfiẓ Ibn Ḥajar admits:
 لكن المشهور عن هشام بن حسان بلفظ: "إذا ‌ولغ"، كذا أخرجه مسلم وغيره من طرق عنه، وقد رواه عن أبي الزناد شيخ مالك بلفظ: "إذا شرب" ورقاء بن عمر أخرجه الجوزقي، وكذا المغيرة ابن عبد الرحمن، أخرجه أبو يعلى.  
However, the famous [transmission] from Hishām ibn Ḥassān is with the words ‘idhā walagha’. Muslim and others narrated it in this way via several routes from Hishām. The teacher of Mālik, Warqāʾ ibn ʿUmar narrated it from Abū ’z-Zinād with the words ‘idhā shariba’; Jawzaqī brought his narration. In the same manner, Mughīrah ibn ʿAbd ar-Raḥmān narrated it; Abū Yaʿlā brought his narration.[footnoteRef:465] [465:  Ibid.] 

He then explains that a student quoted it from Imām Mālik with the word ‘walagha’:
وروي عن مالك بلفظ: "إذا ولغ" أخرجه أبو عبيد في كتاب الطهور له عن إسماعيل بن عمر عنه. 
It is reported from Mālik with the words: ‘idhā walagha’; Abū ʿUbayd brought it in his book Aṭ-Ṭahūr from Ismāʿīl ibn ʿUmar from Mālik.[footnoteRef:466] [466:  Ibid.] 

Abū ʿUbayd, Qāsim ibn Sallām, narrates:
ثنا إسماعيل بن عمر، عن مالك بن أنس، عن أبي الزناد، عن عبد الرحمن الأعرج، عن أبي هريرة، قال: قال رسول الله صلى الله عليه وسلم: "إذا ‌ولغ ‌الكلب في الإناء غسل سبع مرات". 
Ismāʿīl ibn ʿUmar narrated to us from Mālik ibn Anas from Abū ’z-Zinād from ʿAbd ar-Raḥmān al-Aʿraj from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, ‘When a dog licks from the utensil of one of you, then wash it seven times.’[footnoteRef:467] [467:  ʿAllāmah Abū ʿUbayd Qāsim ibn Sallām, Aṭ-Ṭahūr (Jeddah: Maktabat aṣ-Ṣaḥābah / Maktabat at-Tābiʿīn, 1994), 263-264.] 

Thereafter, Ḥāfiẓ Ibn Ḥajar says:
ومن طريقه أورده الإسماعيلي، وكذا أخرجه الدارقطني في "الموطآت" له من طريق أبي علي الحنفي عن مالك، وهو في نسخة صحيحة من سنن ابن ماجه من رواية روح بن عبادة عن مالك أيضا.  
Ismāʿīlī narrated it from this route. Likewise, Dār Quṭnī narrated it in his Al-Muwaṭṭaʾāt via the route of Abū ʿAlī al-Ḥanafī from Mālik, and it is in an authentic manuscript of Sunan Ibn Mājah via the transmission of Rawḥ ibn ʿUbādah from Mālik as well.[footnoteRef:468] [468:  Ḥāfiẓ Ibn Ḥajar (n 20) 1:568-569.] 

He then concludes:
وكأن أبا الزناد حدث به باللفظين لتقاربهما في المعنى، لكن الشرب كما بينا أخص من الولوغ فلا يقوم مقامه. 
It seems that Abū ’z-Zinād narrated it with two [different] words since they were approximate in meaning. However, as we explained, ‘shurb’ (drinking) is more specific than ‘wulūgh’ (licking). As such, it cannot be substituted for the other.[footnoteRef:469] [469:  Ibid, 1:569.] 

Qāḍī Ibn al-ʿArabī explains the meaning of the word ‘walagha’ which could justify its substitution with ‘shariba’:
‌الولوغ ‌للسباع والكلاب كالشراب لبني آدم، وقد يستعمل الشرب للسباع، ولا يستعمل الولوغ في الآدمي. 
‘Wulūgh’ (licking) for animals of prey and dogs is like drinking for human beings. Sometimes, ‘shurb’ is used for animals of prey, but ‘wulūgh’ is not used for human beings.[footnoteRef:470] [470:  ʿAllāmah Abū ’l-Fatḥ Muḥammad ʿAlī, better known as Ibn Daqīq al-ʿĪd, Sharḥ al-Ilmām bi Aḥādīth al-Aḥkām (Damascus/Beirut: Dār an-Nawādir, 2009), 1:354.] 

فِي 
From
[bookmark: _Toc225514717]The Preposition ‘Fī’ for ‘Shariba’
The word ‘shariba’ does not transit to the preposition ‘fī’. Hence, Mawlānā Zakariyyā al-Kāndhlawī explains:
(في) بمعنى "من" أو ضمن "شرب" معنى "ولغ" فعدى تعديته. 
‘Fī’ is in the meaning of ‘min’. Or ‘shariba’ consists of the meaning of ‘walagha’; as such, it transits to whatever [prepositions which] ‘walagha’ transits to.[footnoteRef:471] [471:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:425.] 

 إِنَاء أَحَدِكُمْ
The utensil of one of you
This is not to confine the ruling that the utensil must be in a person’s ownership. Rather, the word ‘kum’ is simply like a non-restrictive clause. ʿAllāmah Zurqānī explains:
(إناء أحدكم) ظاهره العموم في الآنية، والإضافة يلغى اعتبارها لأن ذلك لا يتوقف على ملك. 
‘The utensil of one of you’: the apparent sense indicates that it is general for all utensils (whether one owns it or not), and there is no consideration for the prefix (‘kum') because that is not contingent on ownership.[footnoteRef:472] [472:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:107.] 

The same pertains to the following word:
فَلْيَغْسِلْهُ 
Then he should wash it
ʿAllāmah Zurqānī says:
لا يتوقف على أن يكون هو الغاسل. 
It is not contingent that the person himself should wash.[footnoteRef:473] [473:  Ibid. ] 

سَبْعَ مَرَّاتٍ
Seven times
[bookmark: _Toc225514718]The Mention of Washing With Sand
This narration makes no mention of washing with sand. The meaning is that a person should simply wash the utensil seven times with water. Imām Abū Dāwūd explained that this is indeed how most of the students of Abū Hurayrah quoted it from him. He writes in his Sunan:
وأما أبو صالح، وأبو رزين، والأعرج، وثابت الأحنف، وهمام بن منبه، وأبو السدي عبد الرحمن، رووه عن أبي هريرة ولم يذكروا التراب. 
As for Abū Ṣāliḥ, Abū Razīn, Aʿraj, Thābit al-Aḥnaf, Hammām ibn Munabbih and Abū ’s-Suddī ʿAbd ar-Raḥmān, they narrated it from Abū Hurayrah without mentioning the sand.[footnoteRef:474] [474:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:55. ] 

[bookmark: _Toc225514719]The reports of Abū Hurayrah’s students
Hereunder are the narrations of these students; have a look at the precise wording with which they transmitted:
Abū Ṣāliḥ and Abū Razīn
Imām Muslim narrates:
وحدثني علي بن حجر السعدي. حدثنا علي بن مسهر. أخبرنا الأعمش عن أبي رزين وأبي صالح، عن أبي هريرة؛ قال: قال رسول الله صلى الله عليه وسلم "إذا ولغ الكلب في إناء أحدكم فليرقه. ثم ليغسله سبع مرار". 
ʿAlī ibn Ḥujr as-Saʿdī narrated to me [saying]: ʿAlī ibn Mushir narrated to us [saying]: Aʿmash related to us from Abū Razīn and Abū Ṣāliḥ from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, ‘When a dog licks from the utensil of one of you, throw it away and then wash it seven times.’[footnoteRef:475] [475:  Imām Muslim (n 15) 1:234.] 

Imām Aḥmad quotes this from both of them with an unrelated additional portion:
حدثنا أبو معاوية، حدثنا الأعمش، عن أبي صالح، وأبي رزين، عن أبي هريرة، قال: سمعت رسول الله صلى الله عليه وسلم يقول: "إذا ‌ولغ ‌الكلب في إناء أحدكم، فليغسله سبع مرات، وإذا انقطع شسع أحدكم، فلا يمش في نعله الأخرى، حتى يصلحها". 
Abū Muʿāwiyah narrated to us [saying]: Aʿmash narrated to us from Abū Ṣāliḥ and Abū Razīn from Abū Hurayrah who said: I heard the Messenger of Allāh ﷺ said, ‘When a dog licks from the utensil of one of you, then wash it seven times. And when the strap of [the sandal] one of you breaks, then do not walk in the other sandal before fixing it.’[footnoteRef:476] [476:  Imām Aḥmad (n 23) 12:415.] 

Ṭhābit ibn ʿAyyāḍ 
Imām Nasāʾī narrates:
أخبرني ‌إبراهيم بن الحسن قال: حدثنا ‌حجاج قال: قال ‌ابن جريج: أخبرني ‌زياد بن سعد أن ‌ثابتا مولى عبد الرحمن بن زيد أخبره أنه سمع ‌أبا هريرة يقول: قال رسول الله صلى الله عليه وسلم: "إذا ولغ الكلب في إناء أحدكم فليغسله سبع مرات". 
Ibrāhīm ibn al-Ḥasan related to me, saying: Ḥajjāj narrated to us, saying: Ibn Jurayj said: Ziyād ibn Saʿd related to me that Thābit, the freed slave of ʿAbd ar-Raḥmān ibn Zayd, related to him that he heard Abū Hurayrah say that the Messenger of Allāh ﷺ said, ‘When a dog licks from the utensil of one of you, then wash it seven times.’[footnoteRef:477] [477:  Imām Nasāʾī (n 16) 1:52-53.] 

Hammām ibn Munabbih
Imām Muslim narrates:
حدثنا محمد بن رافع. حدثنا عبد الرزاق. حدثنا معمر عن همام بن منبه. قال: هذا ما حدثنا أبو هريرة عن محمد رسول الله صلى الله عليه وسلم. فذكر أحاديث منها. وقال رسول الله صلى الله عليه وسلم: "طهور إناء أحدكم، إذا ولغ الكلب فيه، أن يغسله سبع مرات". 
Muḥammad ibn Rāfiʿ narrated to us [saying]: ʿAbd ar-Razzāq narrated to us [saying]: Maʿmar narrated to us from Hammām ibn Munabbih, who said: this is what Abū Hurayrah narrated to us from Muḥammad, the Messenger of Allāh ﷺ. He then mentioned a few ḥadīths; among them was: the Messenger of Allāh ﷺ said, ‘The [method of] purifying the utensil of one of you when a dog licks in it is to wash it seven times.’[footnoteRef:478] [478:  Imām Muslim (n 15) 1:234.] 

Abū ’s-Suddī ʿAbd ar-Raḥmān
Imām Aḥmad quoted the narration via this student of Abū Hurayrah, who quoted an extension from Abū Hurayrah. Imām Aḥmad narrates:
حدثنا سريج بن النعمان، حدثنا فليح، عن هلال، عن عبد الرحمن، عن أبي هريرة قال: قال رسول الله صلى الله عليه وسلم: "إذا استجمر أحدكم فليوتر، وإذا ‌ولغ ‌الكلب في إناء أحدكم فليغسله سبع مرات، ولا يمنع فضل ماء ليمنع به الكلأ، ومن حق الإبل أن تحلب على الماء يوم وردها ". 
Surayḥ ibn an-Nuʿmān narrated to us [saying]: Fulayḥ narrated to us from Hilāl from ʿAbd ar-Raḥmān from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, ‘When one of you cleanses himself with stones after relieving himself, then he should do so an odd number of times. And when a dog licks from the utensil of one of you, then wash it seven times. And do not prevent surplus water to prevent grass [from grazing animals]. And it is from a camel’s right to be milked at watering places on the day it passes by it.’[footnoteRef:479] [479:  Imām Aḥmad (n 23) 16:177-178.] 

Dhakwān
Imām Aḥmad narrates from him:
حدثنا محمد بن جعفر، قال: حدثنا شعبة، عن سليمان، عن ذكوان، عن أبي هريرة، عن النبي صلى الله عليه وسلم أنه قال: "إذا انقطع شسع أحدكم، فلا يمش في نعل واحدة.  وإذا ‌ولغ ‌الكلب في إناء أحدكم، فليغسله سبع مرات". 
Muḥammad ibn Jaʿfar narrated to us, saying: Shuʿbah narrated to us from Sulaymān from Dhakwān from Abū Hurayrah from the Prophet ﷺ that he said, ‘When the strap [of the sandal] of one of you breaks, then do not walk in a single sandal. And when a dog licks in the utensil of one of you, then wash it seven times.’[footnoteRef:480] [480:  Imām Aḥmad (n 23) 16:164.] 

Since they all quoted it without mentioning anything regarding sand, Abū Hurayrah himself and others would issue the fatwā of washing the utensil seven times without using sand. ʿAllāmah Ibn ʿAbd al-Barr says:
وممن كان يفتي بغسل الإناء سبعا من ولوغ الكلب بدون شيء من التراب من السلف والصحابة والتابعين: ابن عباس وأبو هريرة وعروة بن الزبير ومحمد بن سيرين وطاوس وعمرو بن دينار. 
Among the predecessors, Companions and tābiʿūn who would issue the fatwā that the utensil must be washed seven times from the licking of dogs without using any sand at all are Ibn ʿAbbās, Abū Hurayrah, ʿUrwah ibn az-Zubayr, Muḥammad ibn Sīrīn, Ṭāwūs and ʿAmr ibn Dīnār.[footnoteRef:481] [481:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 2:207.] 

Muḥammad ibn Sīrīn, a student of Abū Hurayrah who quoted it differently & the different reports from him
Only one student of Abū Hurayrah, who is Muḥammad ibn Sīrīn, quoted that one cleaning should take place with sand. Still, then too, the reports from him differ. 
ʿAllāmah Ibn ʿAbd al-Barr says:
واختلف عن ابن سيرين في ذلك. 
The reports from Ibn Sīrīn differ on that.[footnoteRef:482] [482:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 13) 11:516.] 

He narrated that together with washing with water, one should also clean with sand. However, there is iḍṭirāb (major differences between the transmissions) in the way it is transmitted from him. The students of Muḥammad ibn Sīrīn quoted it from him in a different and contradictory manner, as follows:
1. To wash with sand in the beginning
Imām Abū Dāwūd narrates:
وحدثنا زهير بن حرب. حدثنا إسماعيل بن إبراهيم عن هشام بن حسان، عن محمد ابن سيرين، عن أبي هريرة؛ قال: قال رسول الله صلى الله عليه وسلم "طهور إناء أحدكم، إذا ولغ فيه الكلب، أن يغسله سبع مرات. أولاهن بالتراب".  
Zuhayr ibn Ḥarb narrated to us [saying]: Ismāʿīl ibn Ibrāhīm narrated to us from Hishām ibn Ḥassān from Muḥammad ibn Sīrīn from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, ‘The [method of] purifying the utensil of one of you when a dog licks in it is to wash it seven times; the first time should be with sand.’[footnoteRef:483][footnoteRef:484] [483:  Imām Muslim (n 15) 1:234.]  [484:  Imām Abū Dāwūd (n 34) 1:53.] 

After quoting this, Imām Abū Dāwūd says:
وكذلك قال أيوب، وحبيب بن الشهيد عن محمد. 
Ayyūb and Ḥabīb ibn ash-Shahīd quoted in the same manner from Muḥammad.[footnoteRef:485] [485:  Ibid, 1:54.] 

Thus, three students narrated this via Muḥammad ibn Sīrīn from Abū Hurayrah, claiming that the first time it should be cleaned with sand.
2. To wash with sand at the end
In contrast, Imām Abū Dāwūd transmitted it via another student of Muḥammad ibn Sīrīn, Qatādah, who quoted that in the seventh time (at the end), it should be cleaned with sand. He quotes:
حدثنا موسى بن إسماعيل، حدثنا أبان، حدثنا قتادة، أن محمد بن سيرين حدثه عن أبي هريرة، أن نبي الله صلى الله عليه وسلم قال: "إذا ‌ولغ ‌الكلب في الإناء فاغسلوه سبع مرار، السابعة بالتراب". 
Mūsā ibn Ismāʿīl narrated to us [saying]: Abān narrated to us [saying]: Qatādah narrated to us that Muḥammad ibn Sīrīn narrated to him from Abū Hurayrah that the Prophet of Allāh ﷺ said, ‘When a dog licks from the utensil of one of you, then wash it seven times; the seventh time should be with sand.’[footnoteRef:486] [486:  Imām Abū Dāwūd (n 34) 1:54.] 

This contradicts how the first three students quoted it from him. 
3. To wash with sand either at the beginning or at the end
Imām Tirmidhī quotes his chains via Ayyūb, another student of Muḥammad ibn Sīrīn, who narrated with doubt:
حدثنا ‌سوار بن عبد الله العنبري حدثنا ‌المعتمر بن سليمان، قال: سمعت ‌أيوب [يحدث] 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". قال أبو عيسى: هذا حديث حسن صحيح. 
Sawwār ibn ʿAbdillāh al-ʿAnbarī narrated to us [saying]: Muʿtamir ibn Sulaymān narrated to us, saying: I heard Ayyūb narrating from Muḥammad ibn Sīrīn from Abū Hurayrah from the Prophet of Allāh ﷺ that he said, ‘The utensil must be washed seven times if a dog licks from it; the first time or the last time should be with sand. And when a cat licks from it, it should be washed once.’[footnoteRef:487] [487:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:151-152.] 

Yet, at times, Ayyūb simply mentioned that it should be in the beginning, as indicated above in the statement of Abū Dāwūd. As we can see, there are different reports from Muḥammad ibn Sīrīn.
All the above pertained to the transmissions from Abū Hurayrah. 
[bookmark: _Toc225514720]The report of a second Companion which conforms to the famous transmission from Abū Hurayrah
This narration has also been quoted via ʿAbdullāh Ibn ʿUmar, who quoted it like how the majority of students of Abū Hurayrah quoted from him. For instance, Imām Ibn Mājah narrates:
حدثنا محمد بن يحيى، ثنا ابن أبي مريم، أنبأنا عبيد الله بن عمر، عن نافع، عن ابن عمر قال: قال رسول الله صلى الله عليه وسلم: "إذا ‌ولغ ‌الكلب في إناء أحدكم، فليغسله سبع مرات". 
Muḥammad ibn Yaḥyā narrated to us [saying]: Ibn Abī Maryam narrated to us [saying]: ʿUbayd Allāh ibn ʿUmar informed us from Nāfiʿ from Ibn ʿUmar, who said that the Messenger of Allāh ﷺ said, ‘When a dog licks from the utensil of one of you, then wash it seven times.’[footnoteRef:488] [488:  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) 1:130. ] 

[bookmark: _Toc225514721]The report of a third Companion with the mention of cleaning with sand
Imām Muslim quotes via another Companion, but he quotes that the eighth time the utensil should be cleaned with sand:
وحدثنا عبيد الله بن معاذ. حدثنا أبي. حدثنا شعبة عن أبي التياح. سمع مطرف ابن عبد الله يحدث عن ابن المغفل؛ قال: أمر رسول الله صلى الله عليه وسلم بقتل الكلاب. ثم قال "ما بالهم وبال الكلاب؟ " ثم رخص في كلب الصيد وكلب الغنم. وقال "إذا ولغ الكلب في الإناء فاغسلوه سبع مرات. وعفروه الثامنة في التراب". 
And ʿUbayd Allāh ibn Muʿādh narrated to us [saying]: My father narrated to us [saying]: Shuʿbah narrated to us from Abū ’t-Tayyāḥ that he heard Muṭarrif ibn ʿAbdillāh narrating from Ibn Mughaffal, who said, “The Messenger of Allāh ﷺ commanded to kill dogs. Afterwards, he said, ‘What do they have to do with dogs?’ Then, he granted a concession for [keeping] hunting dogs and sheepdogs. And he said, ‘When a dog licks from the utensil of one of you, then wash it seven times, and rub it an eighth time with sand.’[footnoteRef:489] [489:  Imām Muslim (n 15) 1:235.] 

Only one person is known to have issued fatwā according to this narration. ʿAllāmah Ibn ʿAbd al-Barr says:
وبهذا الحديث كان يفتي الحسن؛ أن يغسل الإناء سبع مرات، والثامنة بالتراب. ولا أعلم أحدا كان يفتي بذلك غيره.
Ḥasan used to issue fatwā according to this ḥadīth; that the utensil should be washed seven times and the eighth time must be with sand. I do not know anyone besides him who would issue this fatwā.[footnoteRef:490] [490:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 13) 11:518.] 

[bookmark: _aj00ezi418sy][bookmark: _Toc225514722]Summary 
1) Almost all the students of Abū Hurayrah did not make any mention of cleaning with sand. ʿAllāmah Ibn ʿAbd al-Barr says:
وسائر رواة أبي هريرة لم يذكروا التراب، لا في الأولى، ولا في الآخرة، ولا في شيء من الغسلات. 
All other students of Abu Hurayrah did not make any mention of sand, neither at the beginning nor at the end or anywhere in the cleansing.[footnoteRef:491] [491:  Ibid.] 

2) From the one student from whom cleaning with sand is reported, there are many contradictions. 
This leads us to believe that Abū Hurayrah definitely narrated this by only quoting that the utensil should be washed seven times with water. That is sufficient. 
3) Another Companion, ʿAbdullāh Ibn ʿUmar, quoted it just as how the majority quoted it from Abū Hurayrah. This gives us even more conviction that washing only seven times with water is enough.
4) A third Companion, Ibn Mughaffal, quoted this very differently from Abū Hurayrah, mentioning that besides water, it also has to be cleaned with sand. Notwithstanding that, ʿAllāmah Zurqānī comments on the narrations mentioning cleaning with sand:
فحاصله أنها شاذة، وإن صح إسنادها فلذا لم يقل مالك بالتتريب أصلا مع قوله باستحباب التسبيع في ولوغه في الماء فقط على المشهور. 
To sum it up, they are shādh (isolated) although the chains are authentic. That is why Mālik did not at all hold the view that sequence must be observed although he opined that it is recommended to clean it seven times when he licks in the water only, according to the famous view.[footnoteRef:492] [492:  ʿAllāmah Zurqānī (n 32) 1:107.] 

5) Among the earlier scholars, only one person is known to have issued fatwā according to this.
 Numerous rulings are derived from this one narration and all its various variants. 
[bookmark: _Toc225514723]The Status of Dogs
a. [bookmark: _Toc225514724]Pure
Māliki view
The preferred view in the Māliki school of thought is that dogs are pure.  ʿAllāmah Qurṭubī says:
ومذهب مالك في ‌الكلب أنه ‌طاهر. 
The view of Mālik regarding dogs is that they are pure.[footnoteRef:493] [493:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Kāfī fī Fiqh Ahl al-Madīnah (Riyadh: Maktabat ar-Riyāḍ al-Ḥadīthah, 1978), 1:161.] 

ʿAllāmah Ibn al-Qaṣṣār says:
لأن ‌الكلب ‌طاهر. 
Because dogs are pure.[footnoteRef:494] [494:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn ʿUmar al-Baghdādī, better known as Ibn al-Qaṣṣār, ʿUyūn al-Adillah fī Masāʾīl al-Khilāf bayna Fuqahāʾ al-Amṣār Kitāb aṭ-Ṭahārah (Saudi Arabia: Wazārat at-Taʿlīm al-ʿĀlī Jāmiʿat al-Imām Muḥammad ibn Saʿūd al-Islāmiyyah ʿImādat al-Baḥth al-ʿIlmī, 2006), 2:732.] 

b. [bookmark: _Toc225514725]Impure
This is the view of all the other three schools of thought.
Ḥanafī view
Whilst speaking of this narration in Al-Mabsūṭ, ʿAllāmah Sarakhsī says:
والصحيح من المذهب عندنا أن عين ‌الكلب ‌نجس.
The correct view within our school of thought is that dogs are in themselves impure.[footnoteRef:495] [495:  Shams al-Aʾimmah Abū Bakr Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:48. ] 

Shāfiʿī view
Imām Nawawī comments on this narration:
ففيه دلالة ظاهرة لمذهب الشافعي وغيره رضي الله عنه ممن يقول بنجاسة الكلب، لأن الطهارة تكون عن حدث أو نجس، وليس هنا حدث فتعين النجس. 
In it lies an apparent proof for the view of Shāfiʿī and others – may Allāh be pleased with him – who opine that dogs are impure. This is because purification is only necessary from what causes one to be in the state of impurity or impurities, and here, there is nothing causing one to be in the state of impurity; consequently, it is clear that it (the purification from dogs’ licks) is due to impurity.[footnoteRef:496] [496:  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), 3:184. ] 

Ḥanbalī view
ʿAllāmah Ibn Qudāmah al-Maqdisī says:
والحيوان قسمان: نجس، وطاهر. فالنجس نوعان: أحدهما، ما هو نجس، رواية واحدة، وهو ‌الكلب، والخنزير، وما تولد منهما، أو من أحدهما، فهذا نجس؛ عينه، وسؤره، وجميع ما خرج منه. 
Animals are of two categories: impure and pure. The impure ones are of two types: 
1. What is impure according to all reports (within the Ḥanbalī school of thought), which are dogs and pigs and that which both produce or either one of them. They are, in themselves, impure as well as their leftovers and everything that comes out of them.[footnoteRef:497] [497:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997) 1:64. ] 

Our proof for the impurity of dogs
We use this narration as the basis to prove that dogs are impure, as mentioned in the statement of Imām Nawawī quoted above. Thus, this narration is a proof against the Mālikīs.
[bookmark: _Toc225514726]The Ruling of Dogs’ Leftovers 
a. [bookmark: _Toc225514727]Pure
Mālikī view
Again, the Mālikīs differ from the majority of scholars and claim that a dog’s leftover is pure. ʿAllāmah Ibn ʿAbd al-Barr explains:
من ذهب إلى أن الكلب ليس بنجس، فسؤره عنده طاهر، وغسل الإناء من ولوغه سبع مرات هو عنده تعبد في غسل الطاهر خصوصا لا يتعدى. 
According to those who held the view that dogs are not impure, their leftovers are pure. According to the view of these ones, washing the utensil seven times from the licks of dogs is specifically for taʿabbud (to obey and fulfil a commandment of the Sharīʿah although the reason is not logically understood) by washing something which is already clean. The limit must not be exceeded.[footnoteRef:498] [498:  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), 11:524. ] 

Imām Nawawī mentions four views in the Mālikī school of thought:
وفي مذهب مالك أربعة أقوال: طهارته، ونجاسته، وطهارة سؤر المأذون في اتخاذه دون غيره، وهذه الثلاثة عن مالك، والرابع عن عبد الملك بن الماجشون المالكي أنه يفرق بين البدوي والحضري. 
There are four reports on the view of Mālik: 
1. It is pure. 
2. It is impure. 
3. The leftovers of dogs that are permitted to keep are pure but not that of others. 
These three are from Mālik. 
4. The fourth is from ʿAbd al-Malik ibn al-Mājishūn al-Mālikī; he makes a distinction between dogs of the desert and dogs of the city.[footnoteRef:499] [499:  Imām Nawawī, Al-Minhāj (n 4) 3:184.] 

However, ʿAllāmah Ibn ʿAbd al-Barr mentions the view that the Mālikīs settled upon:
فجملة ما ذهب إليه مالك، واستقر عليه مذهبه عند أصحابه: أن سؤر الكلب طاهر.
The sum of Mālik’s view and his school of thought which is settled by his followers is that the leftover of a dog is pure.[footnoteRef:500] [500:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 11:522.] 

He concludes:
وفي الجملة هو عنده طاهر. 
To sum up, it is pure according to him.[footnoteRef:501] [501:  Ibid.] 

b. [bookmark: _Toc225514728]Impure
 ʿAllāmah Ibn ʿAbd al-Barr mentions a list of scholars who held this view:
وقال الشافعي وأحمد بن حنبل وإسحاق بن راهوية وأبو عبيد وأبو ثور والطبري: سؤر الكلب نجس.
Shāfiʿī, Aḥmad ibn Ḥanbal, Isḥāq ibn Rāhwayh, Abū ʿUbayd, Abū Thawr and Ṭabarī opined that the leftover of a dog is impure.[footnoteRef:502] [502:  Ibid, 11:523.] 

He also lists the names of more scholars:
وقال أبو حنيفة وأصحابه والثوري والليث بن سعد: سؤر الكلب نجس. 
And Abū Ḥanīfah, his students, Thawrī and Layth ibn Saʿd opined that the leftover of a dog is impure.[footnoteRef:503] [503:  Ibid.] 

We will quote it directly from the books of the schools of thought:
Ḥanafī view
In Al-Mabsūṭ, ʿAllāmah Sarakhsī says:
(والثانية) سؤر الكلب فإنه نجس إلا على قول مالك رحمه الله. 
The second type [of leftovers of non-eaten animals with which purification cannot be made is]: the leftover of a dog because it is impure, except according to Mālik – may Allāh have mercy on him –’s view.[footnoteRef:504] [504:  ʿAllāmah Sarakhsī (n 3) 1:48.] 

In Al-Hidāyah, ʿAllāmah Marghīnānī says:
وسؤر ‌الكلب ‌نجس.  
The leftover of a dog is impure.[footnoteRef:505] [505:  Burhān ad-Dīn Abū ’l-Ḥasan ʿAlī ibn Abī Bakr al-Marghīnānī, Al-Hidāyah Sharḥ Bidāyat al-Mubtadī (Madīnah Munawwarah: Dār as-Sirāj, 2019), 1:340.] 

Likewise, ʿAllāmah Ibn Māzah al-Bukhārī says in Al-Muḥīṭ al-Burhānī:
وأما سؤر الكلب فنجاسته مذهبنا. 
As for a dog’s leftover, our school of thought is that it is impure.[footnoteRef:506] [506:  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), 1:128. ] 

He mentions the reason:
وعندنا لحمه نجس ولعابه كذلك، فيكون سؤره نجساً. 
According to us, its meat is impure and likewise its saliva. As such, its leftover is impure.[footnoteRef:507] [507:  Ibid.] 

Shāfiʿī view
Imām Nawawī mentions in his commentary of Ṣaḥīḥ Muslim:
وهذا مذهبنا ومذهب الجماهير؛ أنه ينجس ما ولغ فيه، ولا فرق بين الكلب المأذون في اقتنائه وغيره، ولا بين كلب البدوي والحضري لعموم اللفظ. 
This is our view and the view of the majority that it impurifies that from which it licked. There is no distinction between dogs that are permitted to keep and others nor between dogs of the desert and the city because the word is general.[footnoteRef:508] [508:  Imām Nawawī, Al-Minhāj (n 4) 3:184.] 

Ḥanbalī view
In the quotation cited above from ʿAllāmah Ibn Qudāmah al-Maqdisī, he said:
فهذا نجس؛ عينه، وسؤره، وجميع ما خرج منه. 
They (pigs and dogs) are, in themselves, impure as well as their leftovers and everything that comes out of them.[footnoteRef:509] [509:  ʿAllāmah Ibn Qudāmah (n 5) 1:64.] 

[bookmark: _Toc225514729]Mālikī proof
The Mālikīs use logical proofs to explain why their leftovers should be pure. If the sharīʿah permits using dogs for hunting animals, then their saliva has to be pure. ʿAllāmah Ibn ʿAbd al-Barr says:
واحتج بأنه يؤكل صيده، فكيف يكره لعابه؟  
He took proof from that its prey is eaten; how can its saliva then be disliked?[footnoteRef:510] [510:  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), 2:208. ] 

 ʿAllāmah Qunāziʿī quotes:
قال مالك: وقد أباح الله - عز وجل- أكل صيده، فكيف يكره لعابه.
Mālik said, ‘Indeed, Allāh – ʿazza wa-jalla – allowed eating its prey; how can its saliva then be disliked?’[footnoteRef:511] [511:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:140.] 

[bookmark: _Toc225514730]Our proof for the impurity of dogs’ leftover water
Given that we, the Ḥanafīs, do not follow logic in the presence of clear ḥadīth, we use this narration as proof. It is the different wording of this same narration:
1) In some transmissions of this narration, the Messenger of Allāh ﷺ commanded to throw out the water. Imām Muslim narrates:
وحدثني علي بن حجر السعدي. حدثنا علي بن مسهر. أخبرنا الأعمش عن أبي رزين وأبي صالح، عن أبي هريرة؛ قال: قال رسول الله صلى الله عليه وسلم "إذا ‌ولغ الكلب في إناء أحدكم فليرقه. ثم ليغسله سبع مرار". 
ʿAlī ibn Ḥujr as-Saʿdī narrated to me [saying]: ʿAlī ibn Mushir narrated to us [saying]: Aʿmash related to us from Abū Razīn and Abū Ṣāliḥ related to us from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, ‘When a dog licks from the utensil of one of you, throw its contents and then wash it seven times.’[footnoteRef:512] [512:  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), 1:234. ] 

Imām Nawawī explains:
لأن إراقته إضاعة له، فلو كان طاهرا لم يأمرنا بإراقته، بل قد نهينا عن إضاعة المال. وهذا مذهبنا ومذهب الجماهير؛ أنه ينجس ما ولغ فيه.
Throwing its contents is wasting it; hence, he would not have commanded us to throw it away if it was pure. In fact, we have certainly been prohibited from wasting property. This is our view and the view of the majority that it impurifies that from which it licked.[footnoteRef:513] [513:  Imām Nawawī, Al-Minhāj (n 4) 3:184.] 

2) This narration is transmitted with the words: ‘the [method of] purifying the utensil’. Imām Muslim also transmits this:
حدثنا محمد بن رافع. حدثنا عبد الرزاق. حدثنا معمر عن همام بن منبه. قال: هذا ما حدثنا أبو هريرة عن محمد رسول الله صلى الله عليه وسلم. فذكر أحاديث منها. وقال رسول الله صلى الله عليه وسلم: "‌طهور ‌إناء ‌أحدكم، إذا ولغ الكلب فيه، أن يغسله سبع مرات". 
Muḥammad ibn Rāfiʿ narrated to us [saying]: ʿAbd ar-Razzāq narrated to us [saying]: Maʿmar narrated to us from Hammām ibn Munabbih, who said: this is what Abū Hurayrah narrated to us from Muḥammad, the Messenger of Allāh ﷺ. He then mentioned a few ḥadīths; among them was: the Messenger of Allāh ﷺ said, ‘The [method of] purifying the utensil of one of you when a dog licks in it is to wash it seven times.’[footnoteRef:514] [514:  Imām Muslim (n 20) 1:234.] 

ʿAllāmah Sarakhsī explains:
فقوله طهور إناء أحدكم دليل على تنجس الإناء بولوغه، وأن الأمر بالغسل للتنجيس لا للتعبد.
Since he said, ‘the [method of] purifying the utensil of one of you’, it is proof that the utensil becomes impure by its licks and that the command for washing is due to impurity, not due to taʿabbud.[footnoteRef:515] [515:  ʿAllāmah Sarakhsī (n 3) 1:48.] 

Since we substantiate our view with ḥadīth, whereas the Mālikīs use logic, our view gains preference.
Mawlānā Anwar Shāh al-Kashmīrī asks them the question:
ويرد عليه أنه لو لم يكن سؤره نجساً فكيف يأمر الشارع بالغسل سبع مرات، ولم يكتف بالمرة الواحدة؟ 
To refute him, if its leftover was not impure, then why did the legislator command to wash it seven times and a single time was not sufficient?[footnoteRef:516] [516:  Mawlānā Muḥammad Anwar Shāh ibn Muʿaẓẓam ʿAlī Shāh al-Kashmīrī, Al-ʿArf ash-Shadhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 1:124. ] 

[bookmark: _Toc225514731]Throwing Out the Water
[bookmark: _Toc225514732]The view of most scholars
If the leftovers are impure, it makes sense that whatever is in the utensil should first be thrown out before washing. That is logical, and it is also mentioned in the narration. In Ṣaḥīḥ Muslim, when Abū Ṣāliḥ and Abū Razīn transmit, they add the word ‘fa ’lyuriq-hu’ (throw its contents): 
إذا ‌ولغ الكلب في إناء أحدكم فليرقه. ثم ليغسله سبع مرار. 
When a dog licks from the utensil of one of you, throw its contents and then wash it seven times.[footnoteRef:517] [517:  Imām Muslim (n 20) 1:234.] 

Although other narrations come with different wording, they all indicate that the water should be poured out. Hence, ʿAllāmah Ibn ʿAbd al-Barr mentions:
واحتج هو وأصحابه بأن رسول الله صلى الله عليه وسلم قال في غير ما حديث: "إذا ولغ الكلب في إناء أحدكم فأريقوه ثم اغسلوه سبع مرات." قالوا: فأمر بإراقة الماء كما أمر بطرح الفأرة التي وقعت في السمن. 
He (Shāfiʿī) and his students took proof from the statement of the Messenger of Allāh ﷺ in several ḥadīths: ‘When a dog licks from the utensil of one of you, throw its contents and then wash it seven times.’ They said that his command of throwing away the water is similar to his command of throwing away rats which fell in butter.[footnoteRef:518] [518:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 2:208-209.] 

Imām Nawawī says:
وفيه الأمر بإراقته وهذا متفق عليه عندنا. 
Therein lies the command of throwing its contents, and this is agreed upon according to us.[footnoteRef:519] [519:  Imām Nawawī, Al-Minhāj (n 4) 3:184.] 

[bookmark: _Toc225514733]Mālikī view
Since the Mālikīs claim that the leftover water is pure, they claim that it is only preferable to throw out the water. 
ʿAllāmah Dirdīr says:
ويراق ذلك الماء ندبا. 
According to us, it is recommended to throw away that water.[footnoteRef:520] [520:  ʿAllāmah Muḥammad ibn Aḥmad ad-Dasūqī, Ḥāshiyat ad-Dasūqī ʿalā ’sh-Sharḥ al-Kabīr (Beirut: Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā al-Bābī al-Ḥalabī wa-Shirkā-Hu), 1:83. ] 

They present flimsy and invalid answers for those narrations. For instance, ʿAllāmah Ibn ʿAbd al-Barr says:
أما هذا اللفظ في حديث الأعمش: "فليهرقه". فلم يذكره أصحاب الأعمش الثقات الحفاظ، مثل شعبة وغيره. 
As for the word ‘throw its contents’ in the ḥadīth of Aʿmash, the reliable and ḥuffāẓ students of Aʿmash, such as Shuʿbah and others, did not mention it.[footnoteRef:521] [521:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 11:525.] 

However, this is established in an authentic narration. Ironically, they also use this narration for proving the virtue of washing seven times. On the basis of ziyādat ath-thiqah, they will have to accept this addition.
[bookmark: _Toc225514734]The Usage of Sand for Cleaning the Utensil
[bookmark: _Toc225514735]Mālikī & Ḥanafī views
According to the Mālikīs and Ḥanafīs, there is no need to clean the utensil with sand. It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
أما الحنفية والمالكية: فيرون الاكتفاء بغسل ما ‌ولغ الكلب فيه من الأواني من غير تتريب. 
As for the Ḥanafīs and the Mālikīs, they hold the view that it is sufficient to wash the utensil from which a dog licked without using sand.[footnoteRef:522] [522:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 11:143. ] 

[bookmark: _Toc225514736]Shāfiʿī & Ḥanbalī views
According to the Shāfiʿīs and Ḥanbalīs, it is compulsory to clean the utensil with sand. It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
ذهب الشافعية والحنابلة إلى وجوب استعمال التراب مع الماء في التطهير من نجاسة الكلب والخنزير وما تولد منهما. 
The Shāfiʿīs and the Ḥanbalīs opined that it is obligatory to use sand together with water when cleaning things impured by dogs, pigs and that which both produce.[footnoteRef:523] [523:  Ibid, 3:114. ] 

In the Ḥanbalī school of thought, with regards to whether soap and other detergents can be used, they have two opinions. ʿAllāmah Ibn Qudāmah al-Maqdisī quotes:
فإن جعل مكان التراب غيره؛ من الأشنان، والصابون، والنخالة ، ونحو ذلك، أو غسله غسلة ثامنة، فقال أبو بكر: فيه وجهان:
أحدهما، لا يجزئه؛ لأنه طهارة أمر فيها بالتراب، فلم يقم غيره مقامه، كالتيمم، ولأن الأمر به تعبد غير معقول، فلا يجوز القياس فيه.
والثانى يجزئه؛ لأن هذه الأشياء أبلغ من التراب في الإزالة، فنصه على التراب تنبيه عليها، ولأنه جامد أمر به في إزالة النجاسة، فألحق به ما يماثله كالحجر في الاستجمار.
If one uses something else instead of sand, such as potash, soap, bran etc., or he washes it [with water] an eighth time, then Abū Bakr said, ‘There are two views on this:
1. It is not sufficient for him because it is a method of purification for which we were commanded to use sand. Hence, nothing can substitute it, like dry ablution. And because the command to do this is taʿabbud and cannot be logically understood. Consequently, using an analogy in it is not permitted.
2. It is sufficient for him because these things are more effective in removing [impurity] than sand. Hence, his mention of sand points this out (that one can use other cleaning substances). And because sand is a solid matter which we were commanded to us in removing impurities. Hence, similar items will be included among it like the case for stones when using stones to clean oneself after relieving.’[footnoteRef:524] [524:  ʿAllāmah Ibn Qudāmah (n 5) 1:74.] 

[bookmark: _Toc225514737]Our Proof for the non-requirement of sand
i. Two of the three Companions who transmitted this did not make any mention of sand.
ii. The narrations which mention the usage of sand are muḍṭarib (transmitted with major differences). ʿAllāmah Ibn al-ʿArabī says:
وحجتنا أن التعفير ليس فى سائر الأحاديث، وقد اضطرب فيه، فقد روى عن أبى هريرة: " أولاهن بالتراب " ذكره مسلم فى الأم، وروى عنه: "أولهن وأخراهن بالتراب". 
Our proof is that rubbing with sand is not mentioned in all ḥadīths. And there is iḍṭirāb in it since it is reported from Abū Hurayrah [that he said]: ‘the first time should be with sand’; Muslim mentioned this in  his Ṣaḥīḥ. And it is [also] reported from him [that he said]: ‘the first and last time should be with sand.’[footnoteRef:525] [525:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:102.] 

iii. The earlier scholars from the Companions and tābiʿūn would issue the fatwā that the utensil must be washed seven times from the licks of dogs without using any part of the sand at all. We listed some of them in the previous as mentioned by ʿAllāmah Ibn ʿAbd al-Barr.[footnoteRef:526] [526:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 2:207.] 

iv. As we stated in the previous lesson,  among the earlier scholars, only Muḥammad ibn Sīrīn issued fatwā on this.[footnoteRef:527] [527:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 11:518.] 

To mention our proof from Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
وحجتهم في ذلك أن روايات التتريب في الحديث مضطربة حيث وردت بلفظ: "إحداهن"، في رواية، وفي أخرى بلفظ: "أولاهن"، وفي ثالثة بلفظ: "أخراهن"، وفي رابعة: "السابعة بالتراب"، وفي خامسة: "وعفروه الثامنة بالتراب"، والاضطراب قادح فيجب طرحها. ثم إن ذكر التراب لم يثبت في كل الروايات. 
Their proof for that is that the transmissions mentioning sand in the ḥadīth are muḍṭarib such that it is narrated with the word ‘one of them’ in a transmission, with the word ‘the first time’ in another transmission, with the word ‘the last time’ in a third transmission, ‘the seventh time with sand’ in a fourth transmission and ‘and rub it an eighth time with sand’ in a fifth transmission. Iḍṭirāb impairs [the status of a ḥadīth]; hence, they must be discarded. Furthermore, the mention of the sand is not established in all transmissions.[footnoteRef:528] [528:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 30) 11:143.] 

[bookmark: _Toc225514738]Amount of Times to Wash
Note that Imām Mālik confessed of being unaware of the accurate meaning. Imām Saḥnūn says that he asked Imām ʿAbd ar-Raḥmān ibn al-Qāsim:
قلت: هل كان مالك يقول: يغسل الإناء سبع مرات إذا ولغ الكلب في الإناء في اللبن وفي الماء؟ 
I asked: would Mālik say that the utensil must be washed seven times when a dog licks from a utensil containing milk and from one containing water?[footnoteRef:529] [529:  Imām Saḥnūn ibn Saʿīd at-Tanūkhī, Al-Mudawwanah al-Kubrā li’l-Imām Mālik ibn Anas al-Aṣbaḥī Riwāyat al-Imām Saḥnūn ibn Saʿīd at-Tanūkhī ʿan al-Imām ʿAbd ar-Raḥmān ibn Qāsim (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:115.] 

In response, Imām ʿAbd ar-Raḥmān ibn al-Qāsim quotes the statement of Imām Mālik:
قال: قال مالك: قد جاء هذا الحديث وما أدري ‌ما ‌حقيقته ،قال: وكأنه كان يرى أن الكلب كأنه من أهل البيت وليس كغيره من السباع، وكان يقول: إن كان يغسل ففي الماء وحده وكان يضعفه. 
He said, “Mālik said, ‘This ḥadīth was narrated, but I am unaware of its real meaning.’ It seems that he held the view that dogs are like members of the house and are not similar to other animals of prey. He would say, ‘If something must be washed, then it will only be for [licking] water.’ And he would regard it as weak.”[footnoteRef:530] [530:  Ibid.] 

In his commentary of the Muwaṭṭaʾ, ʿAllāmah Ibn al-ʿArabī says:
وقد اختلف في معنى ما وقع في "المدونة" من قول ابن القاسم: وكان يضعفه. فقيل: إنه أراد بذلك أنه كان يضعف الحديث؛ لأنه حديث آحاد وظاهر القرآن يعارضه. 
The meaning of Ibn al-Qāsim’s statement: ‘and he would regard it as weak’ in Al-Mudawwanah is differed upon. It is said that he meant that Mālik would regard the ḥadīth to be weak because it is a khabar wāḥid, and the apparent sense of the Qurʾān contradicts it.[footnoteRef:531] [531:  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), 2:125. ] 

ʿAllāmah Ibn al-ʿArabī explains three ways to explain this expression of Imām Mālik:
قوله: "ما أدري ما حقيقته، يحتمل ثلاثة معان:
الأول: لا ندري أن ذلك على الوجوب أو الندب.
الثاني: لا ندري هل ذلك في الكلب الممنوع اتخاذه دون المباح اتخاذه أم لا.
الثالث: لا ندري هل ذلك في الماء دون اللبن أم فيهما. وهذا أظهر الأقوال على نسق المسألة. 
The statement: ‘I am unaware of its real meaning’ holds the possibility of three meanings:
1. We do not know whether it is obligatory or recommended.
2. We do not know whether or not that pertains to dogs that are prohibited to keep and not those that are allowed to keep.
3. We do not know whether that is regarding [licking] water and not milk or regarding both. This one seems to be the most apparent view based on the classification of the issue (it was mentioned in the discussion on using leftover water of animals for purification).[footnoteRef:532] [532:  Ibid, 2:124.] 

ʿAllāmah Ibn al-ʿArabī also agrees that this narration is rather difficult:
والحديث معضل. 
The [meaning of this] ḥadīth is difficult.[footnoteRef:533] [533:  Ibid, 2:123.] 

Note: Muʿḍal is not in the technical meaning.
[bookmark: _Toc225514739]Mālikī view
Coming to the Mālikī school of thought, on the onset, ʿAllāmah Ibn ʿAbd al-Barr says:
وأما الفقهاء أئمة الأمصار فاختلفوا في معنى هذا الحديث اختلافا كثيرا.
As for the jurists, the scholars of the cities, they greatly differed in the meaning of this ḥadīth.[footnoteRef:534] [534:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 2:208.] 

Therefore, before quoting the view of Imām Mālik, let us take a quick glance at the views of scholars whose opinions he would generally follow.
The elders of Imām Mālik and the scholars whom he would generally follow issued fatwā according to this narration. Imām Ibn Abī Shaybah narrates with his chain:
عن نافع عن ابن عمر في الكلب يلغ في الإناء؛ يغسل سبع مرات. 
Nāfiʿ reported from Ibn ʿUmar regarding a dog which licks in a container, ‘It will be washed seven times.’[footnoteRef:535] [535:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:159. ] 

He then quotes his chain to Saʿīd ibn al-Musayyab who said:
 غسل إناءك من الكلب سبعا. 
Wash your container from [the licks of] a dog seven times.[footnoteRef:536] [536:  Ibid, 1:159.] 

ʿAllāmah Ibn ʿAbd al-Barr then quotes the ruling according to Imām Mālik:
فجملة مذهب مالك عند أصحابه اليوم أن الكلب طاهر وأن الإناء يغسل منه سبعا عبادة.
The sum of Mālik’s view by his followers today is that dogs are pure and the utensil must be washed from their [licks] seven times as an act of worship.[footnoteRef:537] [537:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 2:208.] 

Since it is done as an act of worship, they claim that it is only preferable. ʿAllāmah Khalīl mentions in his Mukhtaṣar:
وندب غسل إناء ماء ويراق [...] بولوغ كلب. 
Washing a utensil containing water is recommended, and the water will be thrown away [...] when a dog licks [from it].[footnoteRef:538] [538:  ʿAllāmah Khalīl ibn Isḥāq al-Jundī al-Mālikī, Mukhtaṣar al-ʿAllāmah Khalīl (Cairo: Dār al-Ḥadīth, 2005), 18.] 

This is preferable at the time when one intends to use the container. ʿAllāmah Dasūqī says:
‌(قوله: ووقت الندب) ندب ‌غسل ‌الإناء المولوغ فيه (عند قصد الاستعمال) أي لذلك الإناء. 
‘And the time when it is recommended’ – when it is recommended to wash the utensil which was licked – ‘is when intending to use’ – that utensil.[footnoteRef:539] [539:  ʿAllāmah Dasūqī (n 28) 1:84.] 

Furthermore, they confine the ruling to only water. This ruling, according to them, will only apply if a dog put its tongue in water, and not any other liquids. It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
وخص المالكية الغسل سبعا بما إذا ‌ولغ الكلب في إناء فيه ماء فقط، ولا يشترط التتريب عندهم. 
The Mālikīs restrict the washing of seven times only when a dog licks from a utensil containing water. And using sand is not a condition according to them.[footnoteRef:540] [540:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 30) 14:50.] 

Objection to the Mālikī view 
The Mālikīs are of the view that the leftovers are pure. Why then does the utensil have to be washed seven times?
Answer:
1) They apply logic for this as well, Qāḍī ʿIyāḍ mentions from ʿAllāmah Ibn Rushd:
وكان شيخنا القاضي أبو الوليد بن رشد يذهب أن ذلك توقيا وحماية مخافة أن يكون كلبا فيستضر مستعمل سؤرة سؤره بما لعله خالطه من لعابه المسموم، قال: وشرع النبى صلى الله عليه وسلم غسل الإناء من ذلك سبعا يصحح التأويل؛ لأنا وجدنا الشرع قد استعمل السبع فيما طريقه التداوى، لا سيما بما تعلق به سم كقوله: "من تصبح كل يوم سبع تمرات عجوة لم يضره ذلك اليوم سم"، وقوله فى مرضه: "هريقوا على من سبع قرب لم تخلل أوكيتهن". 
Our Shaykh, Qāḍī Abū ’l-Walīd ibn Rushd opined that this (washing the utensil with a dog’s leftover seven times) was a precaution and protection out of the fear that it is a rabid [dog], thus the one using its leftover may get harmed by its poisonous saliva that could have mixed with the water. 
Since the Prophet ﷺ legislated washing the utensil from that (the licks of dogs) seven times, it proves this interpretation to be correct. This is because the sharīʿah used ‘seven’ for remedies, especially for things relating to poison, like when he said, ‘whoever eats seven ʿajwah dates every morning will not be harmed by poison on that day’ and when he said during his sickness, ‘pour on me [water] from seven waterskins, which have not been untied.’[footnoteRef:541] [541:  Qāḍī ʿIyāḍ (n 33) 2:102-103.] 

2) As mentioned above, the Mālikīs claim that this is simply taʿabbudī.
ʿAllāmah Ibn ʿAbd al-Barr says:
فتحصيل مذهب مالك أن ‌التعبد إنما ‌ورد في غسل الإناء الطاهر من ولوغ الكلب خاصة من بين سائر الطاهرات، وشبهه أصحابنا بأعضاء الوضوء الطاهرة، تغسل عبادة. 
The summary of Mālik’s view is that washing a clean utensil specifically from a dog’s licks among other clean things was prescribed as taʿabbud. Our scholars have likened it to the clean limbs of ablution that are washed as an act of worship.[footnoteRef:542] [542:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 2:208.] 

ʿAllamah Dirdīr says:
اعلم أن كون الغسل تعبدا هو المشهور وإنما حكم بكونه تعبدا لطهارة الكلب. 
Know that the washing being due to taʿabbud is the famous [view]. It is ruled as being due to taʿabbud because dogs are pure.[footnoteRef:543] [543:  ʿAllāmah Dasūqī (n 28) 1:83.] 

Proof that the washing is not prescribed simply as taʿabbudī
ʿAllāmah Ibn ʿAbd al-Barr cites our reasoning to refute that this washing is not prescribed simply as taʿabbud:
قالوا: ولو كان عبادة في غسل طاهر لوردت الغسلات فيه على جهة الفضل كالوضوء.  
And they (the Ḥanafīs) said that if it was an act of worship to wash something already clean, the washing for it would have been reported as being virtuous, like ablution.[footnoteRef:544] [544:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 2:209.] 

He then mentions:
قالوا ولو كان عبادة في غسل الإناء الطاهر لوجب غسله عند الولوغ، أريد استعمال الإناء أم لا
وقد أجمعوا أنه لا يلزم غسله إلا عند الاستعمال، فدل على أنه لنجاسة لا لطهارة، لأنه لا يحل لنا استعمال الأنجاس. 
They said that if it was an act of worship to wash a utensil that is already clean, it would have been obligatory to wash it right when it is licked from whether one intends to use the utensil or not. Yet, they agreed unanimously that washing it is only necessary at the time of using [the utensil]. Hence, it proves that the washing is due to being impure, not due to being pure because it is not lawful for us to use impure things.[footnoteRef:545] [545:  Ibid.] 

ʿAllāmah Sarakhsī alludes to the following narration:
حدثنا محمد بن رافع. حدثنا عبد الرزاق. حدثنا معمر عن همام بن منبه. قال: هذا ما حدثنا أبو هريرة عن محمد رسول الله صلى الله عليه وسلم. فذكر أحاديث منها. وقال رسول الله صلى الله عليه وسلم: "‌طهور ‌إناء ‌أحدكم، إذا ولغ الكلب فيه، أن يغسله سبع مرات". 
Muḥammad ibn Rāfiʿ narrated to us [saying]: ʿAbd ar-Razzāq narrated to us [saying]: Maʿmar narrated to us from Hammām ibn Munabbih, who said: this is what Abū Hurayrah narrated to us from Muḥammad, the Messenger of Allāh ﷺ. He then mentioned a few ḥadīths; among them was: the Messenger of Allāh ﷺ said, ‘The [method of] purifying the utensil of one of you when a dog licks in it is to wash it seven times.’[footnoteRef:546] [546:  Imām Muslim (n 20) 1:234.] 

ʿAllāmah Sarakhsī explains:
فقوله طهور إناء أحدكم دليل على تنجس الإناء بولوغه، وأن الأمر بالغسل للتنجيس لا للتعبد. 
Since he said, ‘the [method of] purifying the utensil of one of you’, it is proof that the utensil becomes impure when it licks from it and that the command for washing is because it impurifies, not due to taʿabbud.[footnoteRef:547] [547:  ʿAllāmah Sarakhsī (n 3) 1:48.] 

[bookmark: _Toc225514740]Shāfiʿī & Ḥanbalī views
The Shāfiʿīs and Ḥanbalīs claim that the utensil becomes impure with the saliva of the dog, and the method to purify it is to clean the utensil seven times, one time with sand and the remaining six with water. Other mujtahids also held the same opinion. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال الشافعي وأحمد بن حنبل وإسحاق بن راهوية وأبو عبيد وأبو ثور والطبري: سؤر الكلب نجس، ويغسل الإناء منه سبعا، أولاهن بالتراب. وهو قول أكثر أهل الظاهر. 
Shāfiʿī, Aḥmad ibn Ḥanbal, Isḥāq ibn Rāhwayh, Abū ʿUbayd, Abū Thawr and Ṭabarī said that the leftover of a dog is impure, and the utensil will be washed from it seven times; the first time should be with sand. And this is the view of the majority of the Ẓāhirīs.[footnoteRef:548] [548:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 6) 11:523.] 

References for the Shāfiʿī school of thought:
ʿAllāmah Muzanī says in his Mukhtaṣar:
وإذا ولغ الكلب في الإناء فقد نجس الماء، وعليه أن يهريقه ويغسل منه الإناء سبع مرات، أولاهن بالتراب؛ كما قال رسول الله صلى الله عليه وسلم. 
When a dog licks from a utensil, then the water becomes impure and one must throw it away. The utensil must be washed from it seven times; the first time should be with sand, as the Messenger of Allāh ﷺ said.[footnoteRef:549] [549:  ʿAllāmah Abū Ibrāhīm Ismāʿīl ibn Yaḥyā al-Muzanī, Mukhtaṣar al-Muzanī fī ’l-Furūʿ ash-Shāfiʿīyyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1998), 16.] 

ʿAllāmah Māwardī says in Al-Iqnāʿ:
إذا ولغ كلب أو خنزير أو ما تولد من أحدهما في إناء فقل ماؤه عن قلتين نجس ولزم غسله بعد إراقته سبع مرات إحدان بالتراب. 
When a dog, a pig or that which they both produce licks from a utensil, and the water reduces from two qullahs, then it is impure. And washing it seven times is necessary after pouring it out; the first time should be with sand.[footnoteRef:550] [550:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad al-Māwardī, Al-Iqnāʿ fī ’l-Fiqh ash-Shāfiʿī (Tehran: Dār Iḥsān, 1420 AH), ] 

The Shāfiʿīs are strict in that the washing must be in this manner. Even if one were to wash the utensil with soap, then too, it is essential that he washes the utensil seven times, and the first time it should be cleaned with sand. Soap cannot compensate or stand in place of sand. Imām Nawawī says:
ولا يقوم الصابون والأشنان ونحوهما مقام التراب على الأظهر.
Soap, potash and similar things do not substitute sand, according to the most apparent view.[footnoteRef:551] [551:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Rawḍat aṭ-Ṭālibīn wa-ʿUmdat al-Muftīn   (Beirut: Al-Maktab al-Islāmī, 1991), 1:32. ] 

Likewise, even if one washes the utensil eight times with water, it will still not be pure until he uses sand. Imām Nawawī says:
أما إذا اقتصر على الماء وغسله ثماني مرات، ففيه أوجه. الأصح: لا يطهر. 
As for when one confines himself to using water and washes it eight times, then there are several views; the most correct is that it will not become pure.[footnoteRef:552] [552:  Ibid.] 

This ruling is not restricted to only the saliva of a dog. Rather, it includes every portion of a dog that mixes with the water. Imām Nawawī says:
واعلم أنه لا فرق عندنا بين ولوغ الكلب وغيره من أجزائه. فإذا أصاب بوله، أو روثه، أو دمه، أو عرقه، أو شعره، أو لعابه، أو عضو من أعضائه شيئا طاهرا في حال رطوبة أحدهما، وجب غسله سبع مرات إحداهن بالتراب. 
Know that, according to us, there is no difference between the licks of a dog and its other parts. As such, if its urine, excreta, blood, sweat, hair, saliva or any portion of its body touches something pure whilst either of them is wet, washing it seven times will be obligatory; the first time should be with sand.[footnoteRef:553] [553:  Imām Nawawī, Al-Minhāj (n 4) 3:18] 

References from the Ḥanbalī school of thought
ʿAllāmah Ibn Qudāmah al-Maqdisī says in Al-Mughnī:
قال: (وكل إناء حلت فيه نجاسة؛ من ولوغ كلب، أو بول، أو غيره، فإنه يغسل سبع مرات إحداهن بالتراب).
النجاسة تنقسم قسمين:
أحدهما؛ نجاسة الكلب والخنزير والمتولد منهما، فهذا لا يختلف المذهب في أنه يجب غسلها سبعا، إحداهن بالتراب، وهو قول الشافعى. 
Every utensil in which an impurity, such as the licks of a dog, urine etc., settled will be washed seven times; the first time should be with sand – Impurity is divided into two categories:
1. The impurity of dogs, pigs and that which is produced from them both. Our school of thought do not differ on this [category] that it is obligatory to wash it seven times; the first time should be with sand. And this is the view of Shāfiʿī.[footnoteRef:554] [554:  ʿAllāmah Ibn Qudāmah (n 5) 1:73.] 

ʿAllāmah Abū Ḥarb al-Kirmānī quotes the view of Imām Aḥmad as washing seven times and rubbing an eighth time with sand, totalling eight times of cleaning:
وسئل أحمد عن الكلب يلغ في الإناء؟ قال: أبو الزناد، عن الأعرج، عن أبي هريرة: يغسل سبع مرار أولاهن بالتراب. قال أحمد: يغسل سبع مرار بالماء، ‌والثامنة ‌بالتراب؛ ذهب إلى حديث عبد الله بن مغفل رضي الله عنه. 
Aḥmad was asked regarding a dog which licks in a utensil, to which he replied, “Abū ’z-Zinād reported from Aʿraj from Abū Hurayrah, ‘It will be washed seven times; the first time should be with sand.’” Aḥmad said, ‘It will be washed seven times with water, and an eighth time with sand.’ He followed the ḥadīth of ʿAbdullāh ibn Mughaffal – may Allāh be pleased with him.[footnoteRef:555] [555:  ʿAllāmah Ḥarb ibn Ismāʿīl al-Kirmānī, Masāʾil Ḥarb ibn Ismāʿīl al-Kirmānī (Beirut: Muʾassasat ar-Rayyān, 2013), 105.] 

[bookmark: _Toc225514741]Ḥanafī view
According to the Ḥanafīs, the utensil should be washed until it is clean. There is no specified number of times for washing it.  This is the view of the Iraqi muḥaddithūn as well as the view of a mujtahid in Egypt, Imām Layth. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال أبو حنيفة وأصحابه والثوري والليث بن سعد: سؤر الكلب نجس. ولم يحدوا الغسل منه.
قالوا: إنما عليه أن يغسله حتى يغلب على ظنه أن النجاسة قد زالت، وسواء واحد، أو أكثر. 
Abū Ḥanīfah, his students, Thawrī and Layth ibn Saʿd said that a dog’s leftover is impure, and they did not set any limit to wash that which it licks from. They said that one only needs to wash it until he is convinced that the impurity has gone, be it a single time or more.[footnoteRef:556] [556:  Ibid, 11:523.] 

The earlier Ḥanafī jurists mentioned that there is no prescribed number. Later Ḥanafī scholars said that it should be washed three times. For instance, Imām Qudūrī mentions:
قال أصحابنا: يغسل الإناء من ‌ولوغ ‌الكلب كما يغسل من سائر النجاسات، ولا يعتبر فيه العدد. 
Our scholars said that the utensil must be washed when a dog licks from it just as washing is done from all other impurities. The number of times will not be considered for it.[footnoteRef:557] [557:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 1:269.] 

Whereas ʿAllāmah Marghīnānī mentions that it should be three times:
ويغسل الإناء من ولوغه ثلاثا. 
The utensil must be washed when it licks from it thrice.[footnoteRef:558] [558:  ʿAllāmah Marghīnānī (n 13) 1:340.] 

Likewise, Fakhr ad-Dīn Zaylaʿī says:
ثم عندنا يطهر بالثلاث. 
Then, according to us, it will become pure by three [times of washing].[footnoteRef:559] [559:  Fakhr ad-Dīn ʿUthmān ibn ʿAlī az-Zaylaʿī, Tabyīn al-Ḥaqāʾiq Sharḥ Kanz ad-Daqāʾiq (Boulaq, Egypt: al-Maṭbaʿah al-Kubrā al-Amīrīyyah, 1313 AH), 1:32.] 

There is no contradiction between these statements. When a utensil is washed three times, it generally becomes clean. 
Our proof for washing  three times
First proof
1) Via another chain, it is transmitted that Abū Hurayrah quoted that the utensil only has to be washed three times. 
ʿAllāmah Ibn ʿAdī quotes:
ثنا أحمد بن الحسن الكرخي من كتابه، ثنا الحسين الكرابيسي، ثنا إسحاق الأزرق، ثنا عبد الملك، عن عطاء، عن الزهري، قال: قال رسول الله صلى الله عليه وسلم: "إذا ولغ الكلب في إناء أحدكم ‌فليهرقه ‌وليغسله ‌ثلاث مرات". 
Aḥmad ibn al-Ḥasan al-Karkhī narrated to us from his book [saying]: Ḥusayn al-Karābīsī narrated to us [saying]: Isḥāq al-Azraq narrated to us [saying]: ʿAbd al-Malik narrated to us from ʿAṭāʾ from Zuhrī, who said that the Messenger of Allāh ﷺ said, ‘When a dog licks from the utensil of one of you, throw its contents then wash it three times.’[footnoteRef:560] [560:  ʿAllāmah Abū Aḥmad ʿAbdullāh ibn ʿAdī al-Jurjānī, Al-Kāmil fī Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 3:242. ] 

Objection against this ḥadīth due to its narrator, Karābīsī
ʿAllāmah Ibn al-Jawzī raises an objection to this narration:
هذا حديث لا يصح لم يرفعه عن إسحاق غير الكرابيسي وهو ممن لا يحتج بحديثه، وأصل هذا الحديث أنه موقوف.
This is not a ṣaḥīḥ ḥadīth. Only Karābīsī narrated it as marfūʿ from Isḥāq, and he is among those whose ḥadīth cannot be used as main evidence. And the original form of this ḥadīth is mawqūf.[footnoteRef:561] [561:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd Raḥmān ibn ʿAlī, better known as Ibn al-Jawzī, Al-ʿIlal al-Mutanāhiyah fī ’l-Aḥādīth al-Wāhiyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1983), 1:333.] 

Answer: proving the reliability of Karābīsī in ḥadīth
However, ʿAllāmah Ibn ʿAdī states regarding Karābīsī:
والحسين الكرابيسي له كتب مصنفة ذكر فيه اختلاف الناس من المسائل وكان حافظا لها وذكر في كتبه أخبارا كثيرة ولم أجد منكرا غير ما ذكرت من الحديث. 
Ḥusayn al-Karābīsī compiled many books in which he mentioned the different opinions of people (scholars) on several issues, and he had memorised them. He mentioned many reports in his books, and I did not find any [of them] to be munkar except this ḥadīth which I mentioned.[footnoteRef:562] [562:  ʿAllāmah Ibn ʿAdī (n 68) 3:243.] 

He acknowledged that he was a ḥāfiẓ. At least that much is confirmed. This refutes the statement that Karābīsī’s ḥadīths cannot be used as main evidence.
Yet, then for no reason, he criticises this narration.  If Karābīsī was really a ḥāfiẓ, then this statement of ʿAllāmah Ibn ʿAdī is out of place. However, this criticism is not with regards to his status in ḥadīth, as ʿAllāmah Ibn ʿAdī says:
فأما في حديث فلم أر به بأسا. 
As for ḥadīth, I see no harm in him. [footnoteRef:563] [563:  Ibid.] 

It is important to note that ʿAllāmah Ibn ʿAdī would use the word ‘ankara’ even if a narrator was reliable. To quote an example, he says about Burayd ibn ʿAbdillāh:
قد اعتبرت حديثه فلم أر فيه حديثا أنكره، وأنكر ما روى هذا الحديث الذي ذكرته: "إذا أراد الله عز وجل بأمة خيرا قبض نبيها قبلها" وهذا طريق حسن، ورواه ثقات. 
I judged his ḥadīth by comparing it to others but I did not find any ḥadīth which I denied [to be narrated by others]. But I deny this ḥadīth which he narrated that I have mentioned: ‘When Allāh – ʿazza wa-jalla – intends good for a nation, He takes away their prophet before them.’ This [ḥadīth] is [with] a ḥasan chain, and the narrators are reliable.[footnoteRef:564] [564:  Ibid, 2:247.] 

Therefore, it does not necessarily mean that he weakened Karābīsī. Mawlānā ʿAbd al-Ḥayy al-Laknawī comments on this:
قلت فعليك يا من ينتفع من ميزان الاعتدال وغيره من كتب اسماء الرجال الا تغتر بلفظ ‌الإنكار الذي تجده منقولا من أهل النقد في الأسفار، بل يجب عليك: أن تثبت وتفهم [...] والا تبادر بحكم ضعف الراوي بوجود "انكر ما روى"، في حق روايته في "الكامل" و"الميزان" ونحوهما، فانهم يطلقون هذا اللفظ على الحديث الحسن والصحيح ايضا بمجرد تفرد راويتها.  
I say: therefore, oh you who benefits from Mizān al-Iʿtidāl and other books on the biographies of narrators, you must not get deceived by the word ‘inkār’ (‘ankaru’) which you find reported from the critics in  books. Rather, you must verify (the actual meaning) and understand […] and do not hasten to grade a narrator as weak by merely finding ‘ankaru mā rawā’ with regards to his narrations in [books such as] Al-Kāmil, Al-Mīzān etc. This is because they also use this word for ḥasan and ṣaḥīḥ ḥadīth merely when the narrators were the only one to transmit it (i.e. gharīb).[footnoteRef:565] [565:  Mawlānā Abū ’l-Ḥasanāt ʿAbd al-Ḥayy ibn ʿAbd al-Ḥalīm al-Laknawī, Ar-Rafʿ wa ’t-Takmīl fī ’l-Jarḥ wa ’t-Taʿdīl (Aleppo: Maktabat al-Maṭbūʿāt al-Islāmiyyah / Cairo: Dār as-Salām, 2000), 210-211.] 

Hence, ‘munkar’ in the aforementioned statement of ʿAllāmah Ibn ʿAdī signifies that none of Karābīsī’s narration was transmitted by him alone except one ḥadīth which he mentioned.
The reason why scholars weakened him
ʿAllāmah Ibn ʿAdī then explains why some scholars weakened Karābīsī. He writes:
 والذي حمل أحمد بن حنبل عليه من أجل اللفظ في القرآن، فأما في الحديث فلم أر به بأسا. 
What prompted Aḥmad ibn Ḥanbal to state this was because of [the issue of] pronouncing the Qurʾān. As for ḥadīth, I see no harm in him.[footnoteRef:566] [566:  ʿAllāmah Ibn ʿAdī (n 68) 3:243.] 

Hence, he was not criticised for ḥadīth.
This criticism of Imām Aḥmad against him was invalid. Mawlānā Anwar Shāh al-Kashmīrī explains:
وأقول: إن الكرابيسي حافظ وإمام إلا أن أحمد بن حنبل كان غير راض عنه لإخلاص رقبته بالكلمة المؤولة في واقعة خلق القرآن ولا شيء سوى مذاهب الكلام فيه ومثل هذه الكلمة المؤولة ثابتة عن الشافعي في واقعة خلق القرآن فالحديث حسن أو صحيح. 
I say: Karābīsī was a ḥāfiẓ and an imām. However, Aḥmad ibn Ḥanbal was not pleased with him because he saved himself by giving an interpretation during the incident of the Quranic createdness. There is nothing besides the views of theology regarding it. And similar interpreted statement is proven from Shāfiʿī during the incident of the Quranic createdness. Hence, the ḥadīth is ḥasan or ṣaḥīḥ.[footnoteRef:567] [567:  Mawlānā Anwar Shāh al-Kashmīrī (n 24) 1:125.] 

Ḥāfiẓ Ibn Kathīr responds in detail:
قلت: الذي رأيت عنه، أنه قال: كلام الله غير مخلوق من كل الجهات، إلا أن لفظي بالقرآن مخلوق، ومن لم يقل: إن لفظي بالقرآن مخلوق فهو كافر، وهذا هو المنقول عن البخاري، وداود بن علي الظاهري. 
I say: what I saw from him is that he said, ‘The speech of Allāh is not created from all aspects. However, my pronunciation of the Qurʾān is created. And whoever does not say: ‘my pronunciation of the Qurʾān is created’ is a disbeliever.’ And this is the reported view from Bukhārī and Dāwūd ibn ʿAlī aẓ-Ẓāhirī.[footnoteRef:568] [568:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Ṭabaqāt ash-Shāfiʿiyyah (Beirut: Dār al-Madār al-Islāmī, 2004), 140. ] 

The same has also been proven from Imām Shāfiʿī as we quoted above.
Ḥāfiẓ Ibn Kathīr continues:
وكان الإمام أحمد بن حنبل يشدد في هذه كثيرا، لأجل حسم مادة القول بخلق القرآن، فلهذا هجر الكرابيسي، كما هجر داود بسبب ذلك، ولكن الكرابيسي، رحمه الله، بالغ في القول، وقابل الإمام أحمد بكلام غليظ.  فغضب له كثير من الناس، منهم: يحيى بن معين، وجماعة، ولم يكن الإمام أحمد بن حنبل يجمع بين اسم الحسن الكرابيسي وشخصه، قال أحمد بن أبي يحيى: سمعت أحمد بن حنبل، سئل عن الكرابيسي، فقال: لا أعرفه، فقيل: يا أبا عبد الله، إنه يزعم أنه كان يناظركم عند الشافعي، وكان معكم عند يعقوب بن إبراهيم، فقال: لا أعرفه بالحديث ولا بغيره. 
Imām Aḥmad ibn Ḥanbal was severely strict on this to put an end to the matter of saying that the Qurʾān was created. For this reason, he disassociated from Karābīsī just as how he disassociated from Dāwūd for the same reason. However, Karābīsī – may Allāh have mercy on him – went to the extreme in speaking on this, and he opposed Imām Aḥmad with harsh words. This caused several people to become angry at him; among them were Yaḥyā ibn Maʿīn and many others. 
Imām Aḥmad ibn Ḥanbal would not gather the name of Ḥasan Karābīsī and him as a person. Aḥmad ibn Abī Yaḥyā said, “I heard Aḥmad ibn Ḥanbal being asked regarding Karābīsī, and he replied, ‘I do not know him.’ Someone thus asked him, ‘O Abū ʿAbdillāh, he claims that he would debate with you by Shāfiʿī, and he was together with you by Yaʿqūb ibn Ibrāhīm.’ He (Imām Aḥmad) said, ‘I do not know him in ḥadīth nor anything else.’”[footnoteRef:569] [569:  Ibid.] 

(ʿAllāmah Zaylaʿī critised Imām Bukhārī for the same reason)
Ḥāfiẓ Ibn Kathīr then acknowledges and says:
وكان متكلما عارفا بالحديث، له تصانيف كثيرة في أصول الفقه وفروعه.  
He was a theologist and knowledgeable of ḥadīth. He compiled many books on the principles of fiqh and its subsidiary rulings.[footnoteRef:570] [570:  Ibid, 140-141.] 

To illustrate how advanced he was in fiqh, ʿAllāmah Ibn ʿAdī quotes from ʿAllāmah Abū Bakr aṣ-Ṣayrafī:
سمعت محمد بن عبد الله الشافعي يقول يخاطب المتعلمين لمذهب الشافعي ويقول لهم: اعتبروا بهذين النفسين حسين الكرابيسي، وأبو ثور الحسين في علمه وحفظه. 
I heard Muḥammad ibn ʿAbdillāh ash-Shāfiʿī say whilst addressing the students of the Shāfiʿī school of thought, ‘Take an example from Ḥasan al-Karābīsī and Abū Thawr al-Ḥusayn in their knowledge and memory.’[footnoteRef:571] [571:  ʿAllāmah Ibn ʿAdī (n 68) 3:243.] 

Ḥāfiẓ Ibn Ḥajar admits:
قلت: ووقفت على كتاب "القضاء" للكرابيسي في مجلد ضخم؛ فيه أحاديث كثيرة، وآثار ومباحث مع المخالفين، وفوائد جمة، تدل على سعة علمه وتبحره ويقال: إنه من جملة مشايخ البخاري صاحب "الصحيح".
I say: I came across Kitāb al-Qaḍāʾ of Karābīsī that was in a huge volume, consisting of several ḥadīths, reports, debates with opposing parties and a collection of benefits which denote his vast and deep knowledge. It is said that he was among the teachers of Bukhārī, the author of the Ṣaḥīḥ.[footnoteRef:572] [572:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Lisān al-Mīzān (Beirut: Maktab al-Maṭbūʿāt al-Islāmiyyah, 2002), 3:197.] 

In short, those who criticised him did so for such a reason which, if we have to accept, then the same ruling will have to apply to Imām Shāfiʿī and Imām Bukhārī. Besides that, there is no other valid reason to reject the narrations of this great muḥaddith. Mawlānā Ẓafar al-ʿUthmānī says:
ومن جرحه لم يجرحه بحجة، فلا يضرنا تفرده برفع الحديث. 
Those who criticised him did not do so with valid evidence. Hence, that he alone narrated this ḥadīth as marfūʿ does not affect us.[footnoteRef:573] [573:  Mawlānā Ẓafar Aḥmad al-ʿUthmānī at-Thānwī, Iʿlāʾ as-Sunan  (Karachi: Idārat al-Qurʾān wa ’l-ʿUlūm al-Islāmiyyah, 1418 AH), 1:289. ] 

Since he was a great muḥaddith and an expert in fiqh, there is no reason to reject his narration. However, even if we were to accept that he was not very strong – although that is a lie and incorrect – then too, Ḥāfiẓ Ibn Kathīr says:
وله شاهد من وجه آخر عن أبي هريرة، فالله أعلم. 
It has a shāhid (corroborating narration) via another chain from Abū Hurayrah. And Allāh knows best.[footnoteRef:574] [574:  Ḥāfiẓ Ibn Kathīr (n 76) 140.] 

Thus, ʿAllāmah Badr ad-Dīn ʿAynī correctly says:
رواه الدلرقطني عنه صحيح، وقال في "الإمام": هذا مسند صحيح.
This is musnad and ṣaḥīḥ.[footnoteRef:575] [575:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1st ed. / 1420 AH), 1:471. ] 

In short, we have to accept that this has been transmitted with an authentic chain.
Our point
Now, coming to our point: according to these three opposing schools of thought, the total amount of cleaning is only seven times – which includes the use of sand one time according to the Shāfiʿīs and Ḥanbalīs; since they agree that the narration of ʿAbdullāh ibn Mughaffal should not be practised upon since it speaks about cleansing a total of eight times (seven times with water and one time with), then the same could be said about the washing of seven times.
If they can diminish it, we can diminish it. Their excuse for omitting the narration of ʿAbdullāh ibn Mughaffal and choosing the lesser amount is also our excuse for choosing the lesser amount. This is the point that Imām Ṭaḥāwī made. He says:
ولو وجب أن يعمل بما روينا في السبع ولا يجعل منسوخا لكان ما روى عبد الله بن المغفل في ذلك عن النبي صلى الله عليه وسلم أولى مما روى أبو هريرة لأنه زاد عليه.  
If it was obligatory to act on the report we narrated regarding seven and not make it abrogated, then the narration of ʿAbdullāh ibn Mughaffal on this from the Prophet ﷺ is more preferred than the narration of Abū Hurayrah because he mentioned something in addition.[footnoteRef:576] [576:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994) 1:23. ] 

He explains that they ought to apply the principle of ziyādat ath-thiqah:
روى عن النبي صلى الله عليه وسلم أنه يغسل سبعا ويعفر الثامنة بالتراب، وزاد على أبي هريرة، والزائد أولى من الناقص. فكان ينبغي لهذا المخالف لنا أن يقول: لا يطهر الإناء حتى يغسل ثماني مرات، السابعة بالتراب والثامنة كذلك، ليأخذ بالحديثين جميعا، فإن ترك حديث عبد الله بن المغفل فقد لزمه ما ألزمه خصمه في تركه السبع التي قد ذكرنا. 
He narrated from the Prophet ﷺ that it must be washed seven times and rubbed an eighth time with sand. He mentioned something in addition to Abū Hurayrah, and the one with additions is better than the one which is reduced. Hence, our opponents have said that the utensil does not become clean until it is washed eight times; the seventh time should be with sand and the eighth time likewise so that they can practice on both ḥadīths together. But if they abandon the ḥadīth of ʿAbdullāh ibn Mughaffal, then it is necessary for them to abandon the seven [times] which we mentioned as their opponent obliged them to.[footnoteRef:577] [577:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar tries to respond to this claiming that we are shooting ourselves; we are also to be blamed for this:
وأجيب بأنه لا يلزم من كون الشافعية لا يقولون بظاهر حديث عبد الله بن مغفل أن يتركوا هم العمل بالحديث أصلا ورأسا، لأن اعتذار الشافعية عن ذلك إن كان متجها فذاك، وإلا فكل من الفريقين ملوم في ترك العمل به. 
To answer this, it does not necessitate that simply because the Shāfiʿīs do not act on the literal sense of the ḥadīth of ʿAbdullāh ibn Mughaffal that they do not act on the ḥadīth at all. This is because if the excuse of the Shāfiʿīs for not acting on it is correct, then it is that. Otherwise, both parties are to be blamed for not acting on it.[footnoteRef:578] [578:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:574. ] 

ʿAllāmah Badr ad-Dīn ʿAynī responds to him:
وأجيب: بأن زيادة الثقة مقبولة ولا سيما من صحابي فقيه، وتركها لا وجه له، ‌فالحديثان ‌في ‌نفس ‌الأمر كالواحد، والعمل ببعض الحديث وترك بعضه لا يجوز، واعتذارهم غير متجه لذلك المعنى، ولا يلام الحنفية في ذلك لأنهم عملوا بالحديث الناسخ وتركوا العمل بالمنسوخ. 
To answer this, the addition of a reliable narrator is accepted, especially from a Companion who was a jurist. And there is no reason for abandoning it. Hence, with regard to the command, both ḥadīths are like a single [ḥadīth]. And acting on a portion of a ḥadīth and leaving a portion is not permissible. For this reason, their excuse (for not acting on the ḥadīth of Ibn Mughaffal) is incorrect. The Ḥanafīs cannot be blamed for that because they acted on the abrogating ḥadīth (mentioning three times) and abandoned practising on the abrogated one (mentioning seven times).[footnoteRef:579] [579:  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), 3:42. ] 

Second proof
2) In At-Tajrīd,[footnoteRef:580] Imām Qudūrī quoted as our proof a narration that Imām Dār Quṭnī quotes where Abū Hurayrah mentioned it with a choice. Imām Dār Quṭnī narrates: [580:  Imām Qudūrī (n 65) 1:269.] 

حدثنا جعفر بن محمد بن نصير، حدثنا الحسن بن علي المعمري، حدثنا عبد الوهاب بن الضحاك، حدثنا إسماعيل بن عياش، عن هشام بن عروة، عن أبي الزناد، عن الأعرج، عن أبي هريرة، عن النبي صلى الله عليه وسلم: في الكلب يلغ في الإناء أنه يغسله ‌ثلاثا ‌أو ‌خمسا ‌أو ‌سبعا.
حدثنا عبد الباقي بن قانع، حدثنا الحسين بن إسحاق، حدثنا عبد الوهاب بن الضحاك، حدثنا إسماعيل بن عياش، بهذا الإسناد عن النبي صلى الله عليه وسلم قال: "يغسل ‌ثلاثا ‌أو ‌خمسا ‌أو ‌سبعا". 
Jaʿfar ibn Muḥammad ibn Nuṣayr narrated to us [saying]: Ḥasan ibn ʿAlī al-Maʿmarī narrated to us [saying]: ʿAbd al-Wahhāb ibn Ḍaḥḥāk narrated to us [saying]: Ismāʿīl ibn ʿAyyāsh narrated to us from Hishām ibn ʿUrwah from Abū ’z-Zinād from Aʿraj from Abū Hurayrah from the Prophet ﷺ regarding a dog which licks in a utensil that it must be washed three, five or seven times.
ʿAbd al-Bāqī ibn Qāniʿ narrated to us [saying]: Ḥusayn ibn Isḥāq narrated to us [saying]: ʿAbd al-Wahhāb ibn Ḍaḥḥāk narrated to us [saying]: Ismāʿīl ibn ʿAyyāsh narrated to us with this chain from the Prophet ﷺ who said, ‘It must be washed three, five or seven times.’[footnoteRef:581] [581:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Sunan ad-Dār Quṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:108. ] 

Objection to the authenticity of this narration
After quoting this narration, however, Imām Dār Quṭnī objects:
تفرد به عبد الوهاب، عن إسماعيل وهو متروك الحديث، وغيره يرويه عن إسماعيل، بهذا الإسناد: "فاغسلوه سبعا"، وهو الصواب.
ʿAbd al-Wahhāb alone narrated it from Ismāʿīl, and his ḥadīths are discarded. And others narrated it from Ismāʿīl with this chain as: ‘then wash it seven times (without any choices)’, and this is the correct one.[footnoteRef:582] [582:  Ibid.] 

Answer
Imām Qudūrī responds:
قلنا: لا يعتد بهذا القول حتى يبين جهة الضعف. ثم إسماعيل بن عياش قالوا: هو ثقة فيما يرويه عن الشاميين ضعيف فيما يرويه عن المدنيين أو العراقيين، والراوي لا يصح أن يكون ثقة من وجه دون وجه. 
We say that this statement is not considered until the reason for being weak is made clear. Then, they said regarding Ismāʿīl ibn ʿAyyāsh that he is reliable when he narrates from the people of Shām but weak when he narrates from the people of Madīnah and the Iraqis. A narrator cannot be reliable in certain chains and not others.[footnoteRef:583] [583:  Imām Qudūrī (n 65) 1:270.] 

Third proof
3) With an authentic chain, Imām Dār Quṭnī quotes the fatwā of Abū Hurayrah:
حدثنا أبو بكر النيسابوري، حدثنا سعدان بن نصر، حدثنا إسحاق الأزرق (ح) وحدثنا أبو بكر، قال: حدثنا علي بن حرب، حدثنا أسباط بن محمد، قالا: حدثنا عبد الملك، عن عطاء، عن أبي هريرة، قال: إذا ولغ الكلب في الإناء فأهرقه، ثم اغسله ثلاث مرات. 
Abū Bakr an-Naysāpūrī narrated to us [saying] Saʿdān ibn Naṣr narrated to us [saying]: Isḥāq al-Azraq narrated to us – change of chain – and Abū Bakr narrated to us [saying]: ʿAlī ibn Ḥarb narrated to us [saying]: Asbāṭ ibn Muḥammad narrated to us; both (Saʿdān and ʿAlī) said: ʿAbd al-Malik narrated to us from ʿAṭāʾ from Abū Hurayrah who said, ‘When a dog licks from a utensil, throw its contents, then wash it three times.’[footnoteRef:584] [584:  Imām Dār Quṭnī (n 89) 1:109.] 

ʿAllāmah Ibn Daqīq al-ʿĪd mentioned the chain of this narration to be authentic.[footnoteRef:585] [585:  ʿAllāmah Abū ’l-Fatḥ Muḥammad  ibn ʿAlī, better known as Ibn Daqīq al-ʿĪd, Al-Imām fī Maʿrifat Aḥādīth al-Aḥkām (Dār al-Muḥaqqiq), 1:264.] 

Fourth proof
4) Besides just issuing the fatwā, Abū Hurayrah would also practically only wash three times.
Imām Dār Quṭnī narrates it with another chain:
حدثنا محمد بن نوح الجنديسابوري، حدثنا هارون بن إسحاق، حدثنا ابن فضيل، عن عبد الملك، عن عطاء، عن أبي هريرة: أنه كان إذا ولغ الكلب في الإناء أهراقه وغسله ثلاث مرات. 
Muḥammad ibn Nūḥ al-Jundaysāpūrī narrated to us [saying]: Hārūn ibn Isḥāq narrated to us [saying]: Ibn Fuḍayl narrated to us from ʿAbd al-Malik from ʿAṭāʾ from Abū Hurayrah that when a dog would lick from a utensil, he would pour its contents and would wash it three times.[footnoteRef:586]  [586:  Imām Dār Quṭnī (n 89) 1:110.] 

Thus, Imām Ṭaḥāwī explains:
فلما كان أبو هريرة قد رأى أن الثلاثة يطهر الإناء من ولوغ الكلب فيه. وقد روي عن النبي صلى الله عليه وسلم ما ذكرنا ثبت بذلك نسخ السبع، لأنا نحسن الظن به، فلا نتوهم عليه أنه يترك ما سمعه من النبي صلى الله عليه وسلم إلا إلى مثله، وإلا سقطت عدالته فلم يقبل قوله ولا روايته.  
Given that Abū Hurayrah considered that three times clean the utensil when a dog licks from it whilst he narrated from the Prophet ﷺ what we mentioned, it establishes that the seven times is abrogated. This is because we hold good thoughts about him. Hence, we cannot think that he left out what he heard from the Prophet ﷺ except for such a reason (abrogation). Otherwise, his uprightness will fall away, and neither his statement would be accepted nor his narration.[footnoteRef:587] [587:  Imām Ṭaḥāwī (n 84) 1:23.] 

Mawlānā Anwar Shāh al-Kashmīrī says:
ونقول: لو كان الواجب التسبيع كيف اكتفى أبو هريرة بالتثليث؟ فالتثليث واجب والتسبيع مستحب. 
We say: if seven times was obligatory, how could Abū Hurayrah suffice with three? Hence, three times is obligatory, and seven times is preferable.[footnoteRef:588] [588:  Mawlānā Anwar Shāh al-Kashmīrī (n 24) 1:124.] 

In contrast to this, Ḥāfiẓ Ibn Ḥajar says:
فقد ثبت أنه أفتى بالغسل سبعا، ورواية من روى عنه موافقة فتياه لروايته، أرجح من رواية من روى عنه مخالفتها من حيث الإسناد ومن حيث النظر. 
It is established that he issued the fatwā of washing seven times. In terms of logic and the chain, the narration of those who narrated his fatwā to be in conformity with his narration is more preferred than the narration of those who narrated him opposing the narration.[footnoteRef:589] [589:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 86) 1:573.] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī responds to this:
فأجيب عنه: بأن قوله: "ثبت أن أبا هريرة أفتى بالغسل سبعا" يحتاج إلى البيان، ومجرد الدعوى لا يسمع، ولئن سلمنا ذلك فقد يحتمل أن يكون فتواه بالسبع قبل ظهور النسخ عنده، فلما ظهر أفتى بالثلاث، وأما دعوى الرجحان فغير صحيح، لا من حيث النظر، ولا من حيث قوة الإسناد، لأن رجال كل منهما رجال الصحيح كما بينا، وأما من حيث النظر فإن العذرة أشد في النجاسة من سؤر الكلب ولم يقيد بالسبع، فيكون الولوغ من باب الأولى.
To answer this, his statement: ‘It is established that he issued the fatwā of washing seven times’ requires clarifications. A mere claim cannot be heard. Even if we accept that, it is certainly possible that his fatwā of seven times was before the abrogation appeared to him. Then, when it appeared, he issued the fatwā of three times. As for the claim of what gains preference, it is not correct, neither through logic nor through the strength of the chain. This is because the narrators of each are narrators of the Ṣaḥīḥ, as we have explained. And as for logic, excrement is more impure than the leftover of a dog, but it has not been restricted to [washing] seven times. Hence, all the more this should be the case for the licks [of dogs]![footnoteRef:590] [590:  Mawlānā Abū Ibrāhīm Khalīl Aḥmad ibn Majīd ʿAlī as-Sahāranpūrī, Badhl al-Majhūd fī Ḥall Sunan Abī Dāwūd (India: Markaz ash-Shaykh Abū ’l-Ḥasan an-Nadwī li ’l-Buḥūth wa ’d-Dirāsat al-Islamiyyah, 2006), 1:410-411. ] 

Clutching at straws, Ḥāfiẓ Ibn Ḥajar comments:
وتعقب بأنه يحتمل أن يكون أفتى بذلك لاعتقاده ندبية السبع لا وجوبها، أو ‌كان ‌نسي ‌ما ‌رواه، ومع الاحتمال لا يثبت النسخ. 
This is objected upon with the possibility that he issued this fatwā since he believed seven [times] to be recommended and not obligatory, or he forgot what he narrated. And with different possibilities, abrogation cannot be established.[footnoteRef:591] [591:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 86) 1:573.] 

They accuse the Ḥanafis of disrespecting Abū Hurayrah, but this again is another example where they are clearly accusing Abū Hurayrah, and the Ḥanafīs are the ones considering him. ʿAllāmah Badr ad-Dīn ʿAynī says:
ورد بأن ‌هذا ‌إساءة ‌الظن ‌بابي ‌هريرة، والاحتمال الناشىء من غير دليل لا يعتد به. 
This is refuted because this is holding ill thoughts of Abū Hurayrah, and a possibility which arises without any proof is not considered.[footnoteRef:592] [592:  ʿAllāmah Badr ad-Dīn ʿAynī, ʿUmdat al-Qārī (n 87) 3:41.] 

In Al-Bināyah, he says:
وقد روي عن أبي هريرة مرة واحدة أيضا. قال عبد الرزاق: أخبرنا معمر عن أيوب عن ابن سيرين عن أبي هريرة في الهر يلغ في الإناء قال: غسله مرة واحدة، وإسناده صحيح ورجاله رجال الصحيح. فهذا أدل دليل على ثبوت انتساخ السبع عنده. 
And [washing] a single time is also reported from Abū Hurayrah. ʿAbd ar-Razzāq said: Maʿmar related to us from Ayyūb from Ibn Sīrīn from Abū Hurayrah who said regarding a cat which licks in a utensil, ‘He will wash it a single time.’ Its chain is ṣaḥīḥ, and its narrators are the narrators of the Ṣaḥīḥ. This is the clearest proof which establishes that the seven is abrogated in his view.[footnoteRef:593] [593:  ʿAllāmah Badr ad-Dīn ʿAynī, Al-Bināyah (n 83) 1:472.] 

Fifth proof
5) Many proofs indicate that indeed this ruling was abrogated:
a) The narration and practice of Abū Hurayrah.
b) Via other chains, ʿAbdullāh ibn Mughaffal first mentions about killing dogs, which was then abrogated, and then he mentions this narration of washing seven times. Imām Ṭaḥāwī narrates:
حدثنا أبو بكرة، قال: ثنا سعيد بن عامر، ووهب بن جرير، قالا: ثنا شعبة، عن أبي التياح، عن مطرف بن عبد الله، عن عبد الله بن المغفل أن النبي صلى الله عليه وسلم أمر بقتل الكلاب، ثم قال: ما لي والكلاب. ثم قال: "إذا ولغ الكلب في إناء أحدكم فليغسله سبع مرات، وعفروا الثامنة بالتراب". 
Abū Bakrah narrated to us, saying: Saʿīd ibn ʿĀmir and Wahb ibn Jarīr narrated to us, both saying: Shuʿbah narrated to us from Abū ’t-Tayyāḥ from Muṭarrif ibn ʿAbdillāh from ʿAbdullāh ibn Mughaffal that the Prophet ﷺ commanded to kill dogs. Then he said, ‘What do I have to do with dogs?’ Then he said, ‘When a dog licks in the utensil of one of you, then wash it seven times and rub it an eighth time with sand.’[footnoteRef:594] [594:  Imām Ṭaḥāwī (n 84) 1:23.] 

Due to this, Imām Qudūrī explains:
ولأن إيجاب السبعة يحتمل أن يكون في الوقت الذي شدد فيه أمر الكلاب وأمر بقتلها في حديث ابن المغفل، وقد نسخ ذلك وخف أمره للكلب. ويحتمل أن يكون في حال ما كان الغسل في غير الولوغ سبعًا. 
Because, probably, the obligation of seven was at the time when the matter of dogs was strict, and it was commanded to kill them in the ḥadīth of Ibn Mughaffal. That was abrogated, and his command regarding dogs was lightened (similarly, the command of washing utensils of their leftovers seven times was lightened). And it could possibly be at the time when washing things other than licks was seven times (then they were all reduced).[footnoteRef:595] [595:  Imām Qudūrī (n 65) 1:274.] 

Ḥāfiẓ Ibn Ḥajar attempts to respond:
وتعقب بأن الأمر بقتلها كان في أوائل الهجرة والأمر بالغسل متأخر جدا، لأنه من رواية أبي هريرة وعبد الله بن مغفل، وقد ذكر ابن مغفل أنه سمع النبي صلى الله عليه وسلم يأمر بالغسل وكان إسلامه سنة سبع كأبي هريرة، بل سياق مسلم ظاهر في أن الأمر بالغسل كان بعد الأمر بقتل الكلاب. 
This is objected upon because the command to kill them was at the beginning of the migration whilst the command to wash (seven times) was far at the end since it was narrated by Abū Hurayrah and ʿAbdullāh ibn Mughaffal. And Ibn Mughaffal mentioned that he heard the Prophet ﷺ commanding to wash (seven times), and he accepted Islam in the year 7 like Abū Hurayrah. In fact, the preceding and following parts of Muslim’s narration make it evident that the command of washing (seven times) was after the command of killing dogs.[footnoteRef:596] [596:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 86) 1:574.] 

ʿAllāmah Badr ad-Dīn ʿAynī gives a counter-response:
أجيب: بأن كون الأمر بقتل الكلام (صح: الكلاب)، في أوائل الهجرة يحتاج إلى دليل قطعي، ولئن سلمنا ذلك فكان يمكن أن يكون أبو هريرة قد سمع ذلك من صحابي أنه أخبره أن النبي، عليه الصلاة والسلام، لما نهى عن قتل الكلاب نسخ الأمر بالغسل سبعا من غير تأخير، فرواه أبو هريرة عن النبي، عليه الصلاة والسلام، لاعتماده على صدق المروي عنه، لأن الصحابة كلهم عدول، وكذلك عبد الله بن المغفل. 
To answer this, [to accept] that the command of killing dogs was at the beginning of the migration requires categorical proof. Even if we accept that, it is possible that Abū Hurayrah heard that from a Companion who informed him that when the Prophet – salutation and peace be upon him – prohibited the killing of dogs, he abrogated the command of washing seven times without any delay. Hence, Abū Hurayrah narrated it from the Prophet – salutation and peace be upon him – by relying on the truthfulness of the one from whom he was narrating because all the Companions are upright. The same can be said for ʿAbdullāh ibn Mughaffal.[footnoteRef:597] [597:  ʿAllāmah Badr ad-Dīn ʿAynī, ʿUmdat al-Qārī (n 87) 3:42.] 

c) Many laws have been made easier. Hence, this is one of them. 
Imām Qudūrī presents examples:
وروى ابن عمر قال: كانت الصلاة خمسين، والغسل من الجنابة سبع مرات، وغسل الثوب من البول سبع مرات، فلم يزل رسول الله صلى الله عليه وسلم على هذا حتى جعل الصلاة خمسًا والغسل من الجنابة مرة. فيجوز أن يكون الولوغ سبعًا في ذلك الوقت ثم نسخ كما نسخ غيره، يبين صحة هذا ما روي عن أبي هريرة من قوله في غسل الإناء من ‌ولغ الكلب ثلاثًا، ويستحيل أن يفتي بخلاف ما سمع من رسول الله صلى الله عليه وسلم إلا وقد عرف ما يوجب النسخ. 
Ibn ʿUmar narrated, ‘Prayer was fifty times, the ritual bath from major impurity was seven times, and washing clothes from urine was seven times. The Messenger of Allāh ﷺ remained upon this until he made prayer five times and the ritual bath from major impurity once. Thus, it is possible that [washing from] the licks [of dogs] was seven times at that time. Then, it was abrogated just as other [rulings] were abrogated. The statement reported from Abū Hurayrah regarding washing the utensil from the licks of dogs three times clarifies that this (interpretation) is correct. It is impossible that he would issue fatwā contrary to what he heard from the Messenger of Allāh ﷺ except by knowing things which necessarily implies abrogation.[footnoteRef:598] [598:  Imām Qudūrī (n 65) 1:274.] 

Sixth proof
6) The narrations indicating seven are a recommendation. 
Mawlānā Anwar Shāh al-Kashmīrī says:
وجواب الحديث من جانبنا أن التسبيع مستحب عندنا كما صرح به فخر الدين الزيلعي الفقيه شارح الكنز، ثم وجدته مروياً عن أبي حنيفة: في تحرير ابن الهمام عن الوبري عن أبي حنيفة فإن أبا هريرة راوي الحديث أفتى بالغسل ثلاثاً كما في الطحاوي ص (١٣)، عن عطاء عن أبي هريرة بسند قوي بإقرار ابن دقيق العيد. 
Our answer to the ḥadīth is that [washing] seven times is preferable according to us, as Fakr ad-Dīn Zaylaʿī, the jurist, the commentator of Kanz, explicitly stated. Then, I found it narrated from Abū Ḥanīfah in the Taḥrīr of Ibn al-Humām from Wabrī from Abū Ḥanīfah. Abū Hurayrah, the narrator of the ḥadīth, issued the fatwā of washing three times, as it is mentioned in Aṭ-Ṭaḥāwī from ʿAṭāʾ from Abū Hurayrah with a strong chain by the acknowledgement of Ibn Daqīq al-ʿĪd.[footnoteRef:599] [599:  Mawlānā Anwar Shāh al-Kashmīrī (n 24) 1:124.] 

By choosing the narration of three, we can practice upon all the narrations.
The fatwā of the elder tābiʿūn
7) Many elder tābiʿūn understood the different narrations in the same way that the Ḥanafīs understood them. Hereunder are some of them:
i. Ibrāhīm an-Nakhaʿī
Imām Ibn Abī Shaybah quotes:
حدثنا ابن مهدي عن سفيان عن مغيرة عن منصور عن إبراهيم: في الكلب يلغ في الإناء قال: اغسله حتى تنقيه. 
Ibn Mahdī narrated to us from Sufyān from Manṣūr from Ibrāhīm that he said regarding a dog which licks in a utensil, ‘Wash it until you clean it.’[footnoteRef:600] [600:  Imām Ibn Abī Shaybah (n 43) 1:159.] 

ii. Imām Mālik’s own teacher, Imām Zuhrī 
Imām ʿAbd ar-Razzāq narrates:
عن معمر، قال: سألت الزهري، عن الكلب يلغ في الإناء، قال: يغسل ثلاث مرات. 
Maʿmar reported, saying, “I asked Zuhrī regarding a dog which licks in a utensil, and he said, ‘It must be washed three times.’”[footnoteRef:601] [601:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:97. ] 

ʿAllāmah Badr ad-Dīn ʿAynī comments:
فهذا الزهري لو لم يثبت عنده نسخ السبع لما أفتي بما أفتي به أبو هريرة. 
This is Zuhrī. If he did not opine that the abrogation of seven times was established, he would not have issued the same fatwā as that of Abū Hurayrah.[footnoteRef:602] [602:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Nukhab al-Afkār fī Tanqīḥ Mabānī ’l-Akhyār fī Sharḥ Maʿānī ’l-Āthār (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2008), 1:185.] 

iii. The great jurist from the tābiʿūn, ʿAṭāʾ, held the same view 
Imām ʿAbd ar-Razzāq narrates:
عن ابن جريج، قال: قلت لعطاء: كم يغسل الإناء الذي يلغ فيه الكلب؟ قال: كل ذلك سمعت: سبعا، وخمسا، وثلاث مرات. 
Ibn Jurayj reported, “I asked ʿAṭāʾ how many times must a utensil from which a dog licked in be washed? He replied, ‘I heard it all: seven, five and three times.’”[footnoteRef:603] [603:  Imām ʿAbd ar-Razzāq aṣ-Ṣanʿānī (n 109) 1:97.] 

Mawlānā Ẓafar Aḥmad al-ʿUthmānī states regarding him:
وهو سيد الفقهاء والمحدثين في زمانه ومن أجلة التابعين. 
And he was the leader of the jurists and muḥaddithūn in his time and from the lofty tābiʿūn.[footnoteRef:604] [604:  Mawlānā Ẓafar al-ʿUthmānī (n 81) 1:291.] 

[bookmark: _xjynnfit0z5j]Logical proofs
8) If a dog urinates or even defecates in a container, no one rules that it is necessary to wash it more than three times. A dog’s leftover is less impure than that. Hence, washing it more than three times must also not be required for it. Imām Ṭaḥāwī says:
فقد بينا أن أغلظ النجاسات يطهر منها غسل الإناء ثلاث مرات؛ فما دونها أحرى أن يطهره ذلك أيضا. 
We explained that the heaviest impurities are cleaned by washing the utensil three times; thus, all the more, the lighter ones must also become clean by that [amount].[footnoteRef:605] [605:  Imām Ṭaḥāwī (n 84) 1:23.] 

Ḥāfiẓ Ibn Ḥajar brings this logical proof of ours and refutes it:
ومنها ‌أن ‌العذرة ‌أشد ‌في ‌النجاسة ‌من ‌سؤر ‌الكلب، ولم يقيد بالسبع، فيكون الولوغ كذلك من باب الأولى. وأجيب بأنه لا يلزم من كونها أشد منه في الاستقذار أن لا يكون أشد منها في تغليظ الحكم، وبأنه قياس في مقابلة النص، وهو فاسد الاعتبار. 
Among their [proof] is that excrement is more impure than a dog’s leftover, but it has not been restricted to [washing] seven times. Hence, all the more this should be the same for the licks [of dogs]! To answer this, it does not necessarily imply that since the excrement is more impure than a dog’s leftover, its ruling cannot be more strict than that of excrement. Moreover, it is an analogy which contradicts the clear text [of ḥadīth]. Thus, it is incorrect to consider it.[footnoteRef:606] [606:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 86) 1:573.] 

ʿAllāmah Badr ad-Dīn ʿAynī gives a counter-response:
‌فإن ‌تغليظ ‌الحكم ‌في ‌ولوغ الكلب إما تعبدي وإما محمول على من غلب على ظنه أن نجاسة الولوغ لا تزول بأقل منها، وأما أنهم نهوا عن اتخاذه فلم ينتهوا فغلظ عليهم بذلك. 
The ruling being strict for the licks of dogs can either be taʿabbudī, or it applies to one who believes that the impurity of the licks will not go away by lesser than that, or they were prohibited from keeping dogs, but when they did not refrain, it was made strict on them.[footnoteRef:607] [607:  ʿAllāmah Badr ad-Dīn ʿAynī, ʿUmdat al-Qārī (n 87) 3:42.] 

Likewise, Mawlānā Khalīl Aḥmad says:
قلت: ليس هو قياس في مقابلة النص الذي هو فاسد الاعتبار، بل هو من باب ثبوت الحكم بدلالة النص، كما هو ظاهر عند من له أدنى حظ من العلم. 
I object to this by saying: it is not an analogy which contradicts the clear text [of ḥadīth], making it incorrect to consider. Rather, this is establishing a ruling through the indication of the clear text, as it is evident by one who has the least amount of knowledge.[footnoteRef:608] [608:  Mawlānā Khalīl Aḥmad as-Sahāranpūrī (n 98) 1:411.] 

9) This is very similar to the 42nd ḥadīth Imām Mālik narrated:
‌مالك، عن ‌أبي الزناد، عن ‌الأعرج، عن ‌أبي هريرة، أن رسول الله صلى الله عليه وسلم قال: "إذا استيقظ أحدكم من نومه، فليغسل يده قبل أن يدخلها في وضوئه، فإن أحدكم لا يدري ‌أين ‌باتت ‌يده". 
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:609] [609:  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), 161.] 

Imām Ṭaḥāwī explains:
فلما روي هذا عن رسول الله صلى الله عليه وسلم في الطهارة من البول لأنهم كانوا يتغوطون أي يقضون حاجتهم ويبولون ولا يستنجون بالماء، فأمرهم بذلك إذا قاموا من نومهم؛ لأنهم لا يدرون أين باتت أيديهم من أبدانهم وقد يجوز أن يكون كانت في موضع قد مسحوه من البول أو الغائط فيعرقون فتنجس بذلك أيديهم، فأمرهم النبي صلى الله عليه وسلم بغسلها ثلاثا، وكان ذلك طهارتها من الغائط أو البول إن كان أصابها. فلما كان ذلك يطهر من البول والغائط وهما أغلظ النجاسات ، كان أحرى أن يطهر بما هو دون ذلك من النجاسات. 
This was narrated from the Messenger of Allāh ﷺ regarding the purification from urine because they would not clean themselves with water after fulfilling their needs and urinating. He commanded them to do that after waking up from their sleep because they did not know where their hands passed on their bodies at night. It could have possibly been in a place from where they wiped urine or excrement, then they sweated, causing their hands to become impure. Thus, the Prophet ﷺ commanded them to wash their hands three times. That will clean them from excrement and urine if it got on them. If that [amount] cleans urine and excrement, which are the heaviest impurities, then all the more it should clean lighter impurities.[footnoteRef:610] [610:  Imām Ṭaḥāwī (n 84) 1:22.] 

10) The ruling of the leftover is based on its meat. 
ʿAllāmah Ibn Māzah al-Bukhārī says:
وعندنا لحمه نجس ولعابه كذلك، فيكون سؤره نجساً. 
According to us, its meat is impure, and its saliva likewise. Thus, its leftover will be impure.[footnoteRef:611] [611:  ʿAllāmah Ibn Māzah al-Bukhārī (n 14) 1:128.] 

 ‌مَالِك، أَنَّهُ بَلَغَه: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "اسْتَقِيمُوا وَلَنْ تُحْصُوا وَاعْمَلُوا، وَخَيْرُ أَعْمَالِكُمُ الصَّلَاةُ، وَلَا يُحَافِظُ عَلَى الْوُضُوءِ إِلَّا مُؤمِنٌ". 
Mālik reported that it reached him that the Messenger of Allāh ﷺ said, ‘Remain steadfast, although you will not manage it as you ought to. Perform [good] deeds, and the best of your deeds is prayer. And only a [true] believer perseveres in ablution.’[footnoteRef:612] [612:  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), 177.] 

Imām Yaḥyā al-Laythī narrates: 
‌‌مَالِك، أَنَّهُ بَلَغَه: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال
Mālik reported that it reached him that the Messenger of Allāh ﷺ said
[bookmark: _Toc225514742]Status of the Chain: Proving the Connectivity of this Balāghah
Imām Mālik narrated this as a balāghah. However, ʿAllāmah Ibn ʿAbd al-Barr writes that this was narrated with a complete chain from at least two Companions:
وهذا الحديث يتصل مسندا عن النبي صلى الله عليه وسلم من حديث ثوبان وحديث عبد الله بن عمرو بن العاص. 
This ḥadīth is narrated as muttaṣil and musnad to the Prophet ﷺ from Thawbān and ʿAbdullāh ibn ʿAmr ibn al-ʿĀṣ.[footnoteRef:613] [613:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd limā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 16:258. ] 

Besides that, there are also two other narrations.
[bookmark: _Toc225514743]Narration of Thawbān
Imām Abū Dawūd aṭ-Ṭayālisī narrates with his chain:
حدثنا ‌شعبة، عن ‌الأعمش، عن سالم بن أبي الجعد، عن ‌ثوبان، عن النبي صلى الله عليه وسلم قال: "استقيموا ‌ولن ‌تحصوا، واعلموا أن خير دينكم الصلاة، ولا يحافظ على الوضوء إلا مؤمن".
Shuʿbah narrated to us from Aʿmash from Sālim ibn Abī ’l-Jaʿd from Thawbān from the Prophet ﷺ, ‘Remain steadfast, although you will not manage it as you ought to. Know that the best of your religious duties is prayer, and only a [true] believer perseveres in ablution.’[footnoteRef:614] [614:  Imām Abū Dāwūd Sulaymān ibn Dāwūd aṭ-Ṭayālisī, Musnad Abī Dāwūd aṭ-Ṭayālisī (Egypt: Dār Hijr, 1999), 2:336-337. ] 

Sālim ibn Abī ’l-Jaʿd transmitted it via two other students of Sālim. Imām ʿAbd ar-Razzāq narrates:
قال معمر: وقال الأعمش، ومنصور: عن سالم بن أبي الجعد، عن ثوبان، مولى النبي صلى الله عليه وسلم ، أن النبي صلى الله عليه وسلم قال: "استقيموا ‌ولن ‌تحصوا، واعلموا أن خير أعمالكم الصلاة، ولن يحافظ على الوضوء إلا مؤمن." 
Maʿmar said: Aʿmash and Manṣūr reported from Sālim ibn Abī ’l-Jaʿd from Thawbān, the freed slave of the Prophet ﷺ, that the Prophet ﷺ said, ‘Remain steadfast, although you will not manage it as you ought to. Know that the best of your deeds is prayer, and only a [true] believer perseveres in ablution.’[footnoteRef:615] [615:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Tafsīr ʿAbd ar-Razzāq (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1999), 3:154.] 

Imām Ibn Mājah narrates this via Mansūr:
حدثنا علي بن محمد ثنا وكيع، عن سفيان، عن منصور، عن سالم بن أبي الجعد، عن ثوبان، قال: قال رسول الله صلى الله عليه وسلم: "‌استقيموا ‌ولن ‌تحصوا، واعلموا أن خير أعمالكم الصلاة، ولا يحافظ على الوضوء إلا مؤمن." 
ʿAlī ibn Muḥammad narrated to us [saying]: Waqīʿ narrated to us from Sufyān from Manṣūr from Sālim ibn Abī ’l-Jaʿd from Thawbān that the Messenger of Allāh ﷺ said, ‘Remain steadfast, although you will not manage it as you ought to. Know that the best of your deeds is prayer, and only a [true] believer perseveres in ablution.’[footnoteRef:616] [616:  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), 1:101-102. ] 

Imām Aḥmad also transmits it via Aʿmash:
حدثنا أبو معاوية، حدثنا الأعمش، عن سالم، عن ثوبان قال: قال رسول الله صلى الله عليه وسلم: "استقيموا ‌ولن ‌تحصوا، واعلموا أن خير أعمالكم الصلاة، ولن يحافظ على الوضوء إلا مؤمن." 
Abū Muʿāwiyah narrated to us [saying]: Aʿmash narrated to us from Sālim from Thawbān, who said that the Messenger of Allāh ﷺ said, ‘Remain steadfast, although you will not manage it as you ought to. Know that the best of your deeds is prayer, and only a [true] believer perseveres in ablution.’[footnoteRef:617] [617:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 37:60.] 

In the footnotes, Shaykh Shuʿayb al-Arnāwūṭ comments on the status of this narration:
حديث صحيح، وهذا إسناد رجاله ثقات رجال الصحيح، وسالم - وهو ابن أبي الجعد - وإن كان لم يسمع من ثوبان، فيما قاله غير واحد من أهل العلم، قد توبع. 
It is a ṣaḥīḥ narration, and all the narrators in the chain are reliable and are narrators of the Ṣaḥīḥ. Although Sālim – i.e. Ibn Abī ’l-Jaʿd – did not hear from Thawbān, based on what several scholars said, he was corroborated in this narration.[footnoteRef:618] [618:  Ibid.] 

After quoting the narration, Imām Abū Dāwūḍ aṭ-Ṭayālisī mentions the corroborating chain to Sālim’s narration:
ويروى هذا الحديث عن الوليد بن مسلم، عن عبد الرحمن بن ثابت، عن حسان بن عطية، عن أبي كبشة، عن ثوبان، عن النبي صلى الله عليه وسلم. 
This narration has been narrated from Walīd ibn Muslim from ʿAbd ar-Raḥmān ibn Thābit from Ḥassān ibn ʿAṭiyyah from Abū Kabshah from Thawbān from the Prophet ﷺ.[footnoteRef:619] [619:  Imām Abū Dāwūd aṭ-Ṭayālisī (n 3) 2:337.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes this chain which reaches to Ḥassān ibn ʿAṭiyyah and continues:
أن أبا كبشة السلولي حدثه قال: حدثني ثوبان مولى رسول الله صلى الله عليه وسلم أن رسول الله صلى الله عليه وسلم قال: "سددوا وقاربوا واعملوا، وخير أعمالكم الصلاة، ولا يحافظ على الوضوء إلا مؤمن". 
Abū Kabshah as-Salūlī narrated to him, saying: Thawbān, the freed slave of the Messenger of Allāh ﷺ, narrated to me that the Messenger of Allāh ﷺ said, ‘Adopt the middle course and remain close to it. Perform [good] deeds, and the best of your deeds is prayer. And only a [true] believer perseveres in ablution.’[footnoteRef:620] [620:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 16:259.] 

[bookmark: _Toc225514744]Narration of ʿAbdullāh ibn ʿAmr
Imām Ibn Mājah transmits it:
حدثنا إسحاق بن إبراهيم بن حبيب ثنا المعتمر بن سليمان، عن ليث، عن مجاهد، عن عبد الله بن عمرو، قال: قال رسول الله صلى الله عليه وسلم: "استقيموا، ولن تحصوا، واعلموا أن من أفضل أعمالكم الصلاة، ولا يحافظ على الوضوء إلا مؤمن."
Isḥāq ibn Ibrāhīm ibn Ḥabīb narrated to us [saying]: Muʿtamar ibn Sulaymān narrated to us from Layth from Mujāhid from ʿAbdullāh ibn ʿAmr, who said that the Messenger of Allāh ﷺ said, ‘Remain steadfast, although you will not manage it as you ought to. Know that the most virtuous of your deeds is prayer and only a [true] believer perseveres in ablution.’[footnoteRef:621] [621:  Imām Ibn Mājah (n 5) 1:102.] 

This is an authentic and muttaṣil narration. 
[bookmark: _Toc225514745]Narration of Abū Umāmah
Imām Ibn Mājah narrates:
حدثنا محمد بن يحيى، ثنا ابن أبي مريم، ثنا يحيى بن أيوب، حدثني إسحاق ابن أسيد، عن أبي حفص الدمشقي، عن أبي أمامة، يرفع الحديث، قال: "‌استقيموا ونعِمّا إن استقمتم، وخير أعمالكم الصلاة، ولا يحافظ على الوضوء إلا مؤمن". 
Muḥammad ibn Yaḥyā narrated to us [saying]: Ibn Abī Maryam narrated to us [saying]: Yaḥyā ibn Ayyūb narrated to us [saying]: Isḥāq ibn Asīd narrated to me from Abū Ḥafṣ ad-Dimashqī from Abū Umāmah, who narrated the ḥadīth as marfūʿ, that he said, ‘Remain steadfast and how wonderful is it that you remain steadfast! The best of your deeds is prayer, and only a [true] believer perseveres in ablution.’[footnoteRef:622] [622:  Ibid.] 

[bookmark: _Toc225514746]A Fourth Narration
ʿAllāmah Ibn ʿAbd al-Barr indicates to a fourth narration, saying:
وقد رواه سفيان بن عيينة، عن يحيى بن سعيد، عن رجل يقال له: إسماعيل بن أوسط شامي. قال: قال رسول الله صلى الله عليه وسلم "اعملوا وخير أعمالكم الصلاة، ولا يحافظ على الوضوء إلا مؤمن."
هو شامي كما قال، وهو إسماعيل بن أوسط بن إسماعيل البجلي، معدود في الشاميين، قليل الحديث. يروي عن أبي كبشة، عن أبيه، وروى عنه المسعودي وغيره. 
Sufyān ibn ʿUyaynah narrated it from Yaḥyā ibn Saʿīd from a man called Ismāʿīl ibn Awsaṭ Shāmī who said that the Messenger of Allāh ﷺ said, ‘Perform [good] deeds, and the best of your deeds is prayer. And only a [true] believer perseveres in ablution.’             
As it was mentioned, he was from Shām. He was Ismāʿīl ibn Awsaṭ ibn Ismāʿīl al-Bajalī, and he was counted to be among the people of Shām. He narrated a few ḥadīths. He narrates from Abū Kabshah from his father. Masʿūdī and others narrated from him.[footnoteRef:623] [623:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullih bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:213. ] 

In short, even though Imām Mālik quoted this as a balāghah, it has been transmitted with authentic chains from the Prophet ﷺ. The Prophet ﷺ advises:
اسْتَقِيمُوا
Remain steadfast
In the narration of Sunan Ibn Mājah via Abū Umāmah, it comes with the following addition:
عن أبي أمامة، يرفع الحديث، قال: "‌استقيموا ونعِمّا إن استقمتم." 
It is reported from Abū Umāmah, who narrated the ḥadīth as marfūʿ, that he said, ‘Remain steadfast and how wonderful is it that you remain steadfast!’[footnoteRef:624] [624:  Imām Ibn Mājah (n 5) 1:102.] 

[bookmark: _Toc225514747]Explanation of the Word: ‘Istaqīmū’
ʿAllāmah Ibn ʿAbd al-Barr defines istiqāmah and explains what one should be steadfast on:
قوله: "استقيموا" أي: لا تزيغوا وتميلوا عما سن لكم وفرض عليكم، فقد تركتم على الواضحة، ليلها كنهارها.
‘Istaqīmū’ i.e. do not deviate and turn from side to side regarding the Sunnah and what has been made farḍ on you. You have certainly been left on a clear [path], whose night is like its day.[footnoteRef:625] [625:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 16:258.] 

Mawlānā Zakariyyā Kāndhlawī explains how this one word encompasses every good action. 
وهو من جوامع الكلم الشامل للأصول والفروع وأعمال القلوب والجوارح. 
It forms part of comprehensive speech which includes the fundamental beliefs, derived laws and the actions of the heart and limbs.[footnoteRef:626] [626:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:428-429. ] 

Mullā ʿAlī al-Qārī explains:
لأن ‌الاستقامة امتثال كل مأمور واجتناب كل محذور، فيدخل فيه أعمال القلوب والأبدان من الإيمان والإسلام والإحسان، إذ لا تحصل ‌الاستقامة مع شيء من الاعوجاج. 
Because steadfastness is complying with all commands and staying away from all prohibitions. Hence, the actions of the heart and body, such as faith, submission and god consciousness are included in it. The reason is that steadfastness can only be attained without any sort of deviation.[footnoteRef:627] [627:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 1:154-155. ] 

Given that studying is a great act of worship, from which learning ḥadīths is the greatest, one must consider this advice for studying as well. Under the commentary of another ḥadīth, Mullā ʿAlī al-Qārī explains ‘istiqāmah’ as: 
وهي الثبات على العقيدة الصحيحة. والمداومة على العلم النافع.
It is to stay firm on correct beliefs and to persist in acquiring beneficial knowledge.[footnoteRef:628] [628:  Ibid, 1:481.] 

One must be punctual with all the good deeds that he inculcates. Remain consistent. It will also help with mental health. When one makes a habit and forms a routine, this gives peace of mind. Istiqāmah is the first step in the solution and cures for depression, worries, anxiety and stress. This conforms with the broadness of the meaning of the following Qurānic verse, based on the explanation of some exegesis: 
﴿إِنَّ ٱلَّذِينَ قَالُوا۟ رَبُّنَا ٱللَّهُ ثُمَّ ٱسْتَقَـٰمُوا۟ فَلَا خَوْفٌ عَلَيْهِمْ وَلَا هُمْ يَحْزَنُونَ﴾
Surely, those who say, “Our Lord is Allāh,” and then stay firm, they will have no fear nor shall they grieve.[footnoteRef:629] [629:  Qurʾān: 46:13.] 

That is regarding worldly worries. As for the hereafter, Allāh Taʿālā says in the following verse:
﴿أُو۟لَـٰٓئِكَ أَصْحَـٰبُ ٱلْجَنَّةِ خَـٰلِدِينَ فِيهَا جَزَآءًۢ بِمَا كَانُوا۟ يَعْمَلُونَ﴾
Those are the people of Paradise, who will live there for ever as a reward for what they used to do.[footnoteRef:630] [630:  Ibid, 46:14.] 

Imām Bayhaqī quotes a piece of advice of Shaykh Naṣr Abādhī:
سجنك نفسك، إذا خرجت منها وقعت في راحة الأبد، وما دمت معها فأنت في سجن البلاء، ولا يخلصك منها إلا الاستقامة. قال رسول الله صلى الله عليه وسلم: "‌استقيموا ‌ولن تحصوا".
Your prison is your carnal desires. When you get rid of them, you will be in eternal peace. But so long as you are with them, you will be in the prison of distress. Nothing can free you of it except remaining steadfast. The Messenger of Allāh ﷺ said, ‘Remain steadfast, although you will not manage it as you ought to.’[footnoteRef:631] [631:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, Kitāb az-Zuhd al-Kabīr (Beirut: Dār al-Jinān / Muʾassasat al-Kutub ath-Thaqāfiyyah, 1987), 154.] 

Work on a set routine and have a strict timetable.  
Furthermore, istiqāmah helps greatly in one’s spirituality as well. In the earlier quotation from Mullā ʿAlī al-Qārī, he continues: 
[...] والمداومة على العلم النافع والعمل الصالح، والإخلاص الخالص، والحضور مع الله والغيبة عن شهود ما سواه. 
[…] And to persist in acquiring beneficial knowledge, performing good deeds, having pure sincerity, being mindful of Allāh and oblivious from witnessing anything besides Him.[footnoteRef:632] [632:  Mullā ʿAlī al-Qārī (n 16) 1:481.] 

Istiqāmah is a means of making one’s life perfect. ʿAllāmah Qushayrī wrote in his Risālah on taṣawwuf:
والاستقامة درجة بها كمال الأمور وتمامها، وبوجودها حصول الخيرات ونظامها، ومن لم يكن مستقيما في حالته ضاع سعيه وخاب جهده؛ قال الله تعالى: ﴿وَلَا تَكُونُوا۟ كَٱلَّتِى نَقَضَتْ غَزْلَهَا مِنۢ بَعْدِ قُوَّةٍ أَنكَـٰثًۭا﴾. ومن لم يكن مستقيما في صفته لم يرتق من مقامه إلى غيره، ولم يبين سلوكه على صحة؛ فمن شرط المستأنف الاستقامة في أحكام البداية، كما أن من حق العارف الاستقامة في آداب النهاية.
Istiqāmah is a rank through which matters attain completion and perfection. With its presence, good things are achieved and organised. Whoever is not steadfast in his current condition, his efforts are wasted, and his energy is ruined. Allāh Taʿālā says, ‘Do not be like the woman who had broken her yarn into pieces after spinning it firmly.’[footnoteRef:633] He who cannot remain steadfast in his current state will not be able to advance from his position to another, and his path [to attain piety] will not appear to be correct. This is because one who has just started [threading the path to piety] requires istiqāmah at the beginning, just as one who attained the recognition must have istiqāmah at the end.[footnoteRef:634] [633:  Qurʾān: 16:92.]  [634:  ʿAllāmah Abū ’l-Qāsim ʿAbd al-Karīm ibn Hawazin al-Qushayrī an-Naysāpūrī, Ar-Risālah al-Qushayriyyah (Cairo: Muʾassasat Dār ash-Shaʿb, 1989), 356.] 

Mullā ʿAlī al-Qārī quotes:
قالت الصوفية: ‌الاستقامة خير من ‌ألف ‌كرامة. 
The Ṣūfīs said, ‘Istiqāmah is better than a thousand miracles [in denoting one’s piety].’[footnoteRef:635] [635:  Mullā ʿAlī al-Qārī (n 16) 1:155.] 

Later on, under another ḥadīth, he quotes this verse again and then comments:
قلت: لا شك أن ‌الاستقامة خير من ‌ألف ‌كرامة لكونها أصعب من جسر القيامة، مع أنها أدق من الشعر، وأمر من الصبر، وأحد من السيف، وأحر من الصيف. 
I say: no doubt steadfastness is better than a thousand miracles because it is more difficult [to adopt] than [to cross] the bridge on the Day of Judgement despite it being thinner than a hair strand, more bitter than aloes, sharper than a sword and hotter than summer.[footnoteRef:636] [636:  Ibid, 9:537.] 

ʿAllāmah Ṭībī quotes:
قال الإمام فخر الدين: وذلك لأن ‌الاستقامة ‌على ‌الطريق ‌المستقيم من غير ميل إلى طرفي الإفراط والتفريط، في الاعتقادات، والأعمال الظاهرة والباطنة عسير جدا. 
Imām Fakhr ad-Dīn said, ‘That is because remaining steadfast on the straight path without swaying to either side of excessiveness and deficiency in beliefs, external and internal deeds is extremely difficult.’[footnoteRef:637] [637:  Sharaf ad-Dīn Ḥusayn ibn ʿAbdillāh aṭ-Ṭībī, Sharḥ aṭ-Ṭībī ʿalā Mishkāt al-Maṣābīḥ titled Al-Kāshif ʿan Ḥaqāʾiq as-Sunan (Makkah Mukarramah / Riyadh: Maktabat Nazār Muṣṭafā al-Bāz, 1997), 11:3387.] 

This is understandable since the verse of istiqāmah is what caused the blessed hair of the Prophet ﷺ to become white. Imām ʿAbd ar-Razzāq narrates:
عن معمر، عن أبي إسحاق قال: قال رسول الله صلى الله عليه وسلم: "‌شيبتني هود وأخواتها". 
Maʿmar reported from Abū Isḥāq who said that the Messenger of Allāh ﷺ said, ‘[Chapter] Hūd and its similar chapters turned my hair white.’[footnoteRef:638] [638:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 3:368.] 

ʿAllāmah Baghawī narrates:
قال ابن عباس رضي الله عنهما: ما نزلت على رسول الله صلى الله عليه وسلم آية هي أشد عليه من هذه الآية، ولذلك قال: "‌شيبتني ‌هود ‌وأخواتها". 
Ibn ʿAbbās – may Allāh be pleased with them both – said, ‘No verse was revealed to the Messenger of Allāh ﷺ that was more difficult than this verse. That is why he said, ‘[Chapter] Hūd and its similar chapters turned my hair white.’[footnoteRef:639] [639:  ʿAllāmah Muḥyī ’s-Sunnah Abū Muḥammad Ḥusayn ibn Masʿūd al-Baghawī, Tafsīr al-Baghawī / Maʿālim at-Tanzīl (Riyadh: Dār Ṭaybah, 1411 AH), 4:203.] 

ʿAllamah Ibn ʿAṭiyyah al-Muḥāribī says:
وروي أن بعض العلماء رأى النبي صلى الله عليه وسلم في النوم فقال له: يا رسول الله بلغنا عنك أنك قلت: ‌شيبتني ‌هود ‌وأخواتها فما الذي شيبك من هود؟ قال له: قوله تعالى: ﴿فَٱسْتَقِمْ كَمَآ أُمِرْتَ﴾. 
It has been narrated that some scholars saw the Prophet ﷺ in a dream and asked him, “O Messenger of Allāh, it reached us that you said, ‘[Chapter] Hūd and its similar chapters turned my hair white.’ What was it in [chapter] Hūd that turned your hair white?’” He replied, ‘The verse: ‘So, stand firm (on faith) as you have been commanded.’’[footnoteRef:640][footnoteRef:641] [640:  Qurʾān: 11:112.]  [641:  ʿAllāmah Abū Muḥammad ʿAbd al-Ḥaqq ibn Ghālib ibn ʿAtiyyah al-Andalūsī, Al-Muḥarrar al-Wajīz fī Tafsīr al-Kitāb al-ʿAzīz (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 3:211.] 

‌ وَلَنْ تُحْصُوا
Although you will not manage it as you ought to
[bookmark: _Toc225514748]Explanation of the Words: ‘Lan Tuḥṣū’
Various meanings have been presented for this:
1) You will still not manage to have istiqāmah as you ought to have.
ʿAllāmah Ibn ʿAbd al-Barr quotes this meaning in light of the explanation of this word when it was used in the Qurʾān:
عن الحسن في قول الله عز وجل: ﴿عَلِمَ أَن لَّن تُحْصُوهُ﴾ [المزمل: ٢٠]. قال: لن تطيقوه.
Regarding the verse: ‘He knows that lan tuḥṣū-hu’[footnoteRef:642], Ḥasan said, ‘You will not be able to manage it.’[footnoteRef:643] [642:  Qurʾān: 73:20.]  [643:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 16:260.] 

He explains that besides this Qurʾānic verse, one could also understand it from other wording of this narration:
قوله في هذا الحديث: "سددوا وقاربوا" يفسر قوله: "استقيموا ولن تحصوا". 
The words of this ḥadīth ‘saddidū wa qāribū’ explains the words ‘istaqīmū wa lan tuḥṣū’.[footnoteRef:644] [644:  Ibid.] 

These words are from the narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim. As for the explanation, it is mentioned in Maṭāliʿ al-Anwār:
"‌سَدِّدُوا" أي: اقصدوا السداد واعملوا به في الأمور، وهو القصد فيها دون التفريط ودون الغلو، (والسداد والسدد): القصد. 
‘Saddidū’ i.e. adopt a middle course and practice on it in all matters. It is to be moderate without being deficient or excessive. ‘Sadād’ and ‘sadad’ means moderation.[footnoteRef:645] [645:  ʿAllāmah Abū Isḥāq Ibrāhīm ibn Yūsuf al-Ḥamzī al-Wahrānī, Maṭāliʿ al-Anwār ʿalā Ṣiḥāḥ al-Āthār fī Fatḥ mā ’Stughliqa min Kitāb al-Muwaṭṭaʾ wa ’l-Bukhārī wa Muslim wa Īḍāḥ Mubham Lughātihā wa Bayān al-Mukhtalif min Asmāʾ Ruwātihā wa Tamyīz Mushkalihā wa Taqyīd Muhmalihā (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2012), 5:470.] 

Regarding the word ‘qāribū’, Qāḍī ʿIyāḍ mentions:
وهو من نحو معنى: "قاربوا"، أى اقربوا من السداد. 
It (‘saddidū’) is similar in meaning to ‘qāribū’ i.e. remain close to the middle course.[footnoteRef:646] [646:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 8:354.] 

In short, it means that one should take upon himself what is practical and manageable. ʿAllāmah Ibn ʿAbd al-Barr says: 
فلن تبلغوا حقيقة البر ولن تطيقوا الإحاطة في الأعمال، ولكن قاربوا، فإنكم إن قاربتم ورفقتم كان أجدر أن تدوموا على عملكم. 
You will never reach true piety, nor will you be able to perform all actions. Instead, remain close to the middle course. If you do that and stick to it, it will be more worthwhile for you to persevere in your actions.[footnoteRef:647] [647:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 16:260.] 

In Al-Istidhkār, he says:
فإنكم لن تطيقوا الإحاطة في أعمال البر كلها، ولا بد للمخلوقين من ملال وتقصير في الأعمال، فإن قاربتم ورفقتم بأنفسكم كنتم أجدر أن تبلغوا ما يراد منكم. 
You will never be able to perform all good deeds. The creations will necessarily become tired and deficient in their deeds. Hence, if you remain close to the middle course and make yourself stick to it, it will be more effective in attaining what is expected from you.[footnoteRef:648] [648:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 12) 2:214.] 

ʿAllāmah Qunāziʿī explains:
قال عيسى: يقول اجتهدوا في العمل ولن تستطيعوا أن تستقيموا في كل ما أمرتم أن تستقيموا فيه، ولن ينجو من الخطايا ولا يصبر على الوضوء في شدة البرد وحالة الشغل إلا مؤمن. 
ʿĪsā said, ‘Strive in actions. You will never be able to remain steadfast in everything that you have been commanded to be steadfast in. None will be saved from sin nor exercise patient in [maintaining] ablution in severe cold and busy conditions except a [true] believer.’[footnoteRef:649] [649:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:141.] 

ʿAllāmah Jār Allāh az-Zamakhsharī explains it as:
لن تطيقوا الاستقامة في كل شيء، حتى لا تميلوا؛ من قوله تعالى: ﴿عَلِمَ أَن لَّن تُحْصُوهُ﴾.
You will never be able to remain steadfast on everything without becoming bored. It comes from the verse: ‘He knows that lan tuḥṣū-hu (you will not be able to manage it).’[footnoteRef:650][footnoteRef:651] [650:  Qurʾān: 73:20.]  [651:  ʿAllāmah Jār Allāh Abū ’l-Qāsim Maḥmūd ibn ʿUmar az-Zamakhsharī, Al-Fāʾiq fī Gharīb al-Ḥadīth (ʿĪsā al-Bābī al-Ḥalabī wa-Shirkā-H, 2nd ed.), 1:287.] 

Considering this meaning, ʿAllāmah Nāṣir ad-Dīn al-Bayḍāwī writes in his commentary of Maṣābīḥ as-Sunnah:
المراد بـ (الاستقامة): اتباع الحق والقيام بالعدل وملازمة المنهج المستقيم ، وذلك خَطْبٌ عظيم لا يتصدى لإحصائه إلا من استضاء قلبه بالأنوار القدسية، وتخلص عن الظلمات الإنسية، وأيده الله من عنده، وأسلم شيطانَه بيده؛ وقليل ما هم، فأخبرهم بعد الأمر بذلك: أنكم لا تقدرون على إيفاء حقه والبلوغ إلى غايته؛ كيلا تغفلوا عنه، ولا تتكلوا على ما تأتون به، ولا تيأسوا من رحمة الله، فيما تذرون عجزا وقصورا، لا تقصيرا. 
‘Istiqāmah’ means to follow the truth, maintain justice and adhere to the straight path. That is a great thing that is desired. No one is bold to manage it except he whose heart is illuminated by Divine lights, is free from human darknesses, whom Allāh helps from His side and whose devil has accepted Islam at his hands. And how scarce are they! Thus, after commanding them to do that, he informed them: you will not be able to fulfil the right [of istiqāmah] and attain its utmost limit so do not become negligent of it, do not rely on your actions, and do not become despondent of Allāh’s mercy for what you cannot carry out due to [your] helplessness and inability, not due to slackness.[footnoteRef:652] [652:  Nāṣir ad-Dīn ʿAbdullāh ibn ʿUmar al-Bayḍāwī, Tuḥfat al-Abrār Sharḥ Maṣābīḥ as-Sunnah li ’l-Imām al-Baghawī (Kuwait: Idārat ath-Thaqāfah al-Islāmiyyah, 2012), 1:171.] 

ʿAllāmah Ibn al-ʿArabī presented four interpretations of ‘lan tuḥṣū’, one of which is: 
معناه لن تطيقوا أن تستقيموا، فسره الحديث الثاني قوله: "إذا أمرتكم بأمر فأتوا منه ما استطعتم"  والله أعلم. 
It means: you will not manage to remain steadfast. The second ḥadīth explains it: ‘When I give you a command, then carry it out as much as you are able to.’ And Allāh knows best.[footnoteRef:653] [653:  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), 2:128. ] 

ʿAllāmah Waqshī explains how difficult it is to really have proper istiqāmah by explaining ‘lan tuḥṣū’:
وحقيقة ‌الإحصاء: إحاطة العلم بالشيء حتى لا يشذ عنه شيء، وذلك مما يشق في أكثر الأمور ويتعذر، فضرب مثلا في عدم الطاقة والعجز عن الشيء. 
The literal meaning of ‘iḥṣāʾ’ is to comprehend something fully such that nothing escapes him. Most of the time, that is difficult and impossible. Hence, it was set as an example of the inability and helplessness from doing something.[footnoteRef:654] [654:  ʿAllāmah Hishām ibn Muḥammad al-Waqshī al-Andalūsī, At-Taʿlīq ʿalā ’l-Muwaṭṭaʾ fī Tafsīr Lughāti-Hi wa-Ghawāmiḍi Iʿrābi-Hi wa-Maʿānī-Hi (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:79.] 

2) You will not manage to enumerate and count the rewards of istiqāmah.
ʿAllāmah Rāghib al-Iṣfahānī explains:
(لن تحصوا) أي: لا تحصوا ثوابه. 
‘Lan tuḥṣū’ i.e. you will not be able to count the rewards for it.[footnoteRef:655] [655:  ʿAllāmah Abū ’l-Qāsim Ḥusayn ibn Mufaḍḍal, better known as Rāghib al-Iṣfahānī, Mufradāt Alfāẓ al-Qurʾān (Damascus: Dār al-Qalam / Beirut: Dār ash-Shāmiyyah, 2009), 241.] 

ʿAllāmah Abū ’l-Walīd al-Bājī quotes this meaning in his commentary:
وقال مطرف معناه ولن تحصوا ما لكم من الأجر إن استقمتم. 
Muṭarrif said, ‘Its meaning is: you will not be able to fully enumerate the rewards you shall receive by remaining steadfast.’[footnoteRef:656] [656:  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.), 1:74. ] 

ʿAllāmah Ibn al-ʿArabī also listed this among one of the interpretations, and he indicated the reason why one will receive so much reward for remaining steadfast. He says:
قوله: "لن تحصوا" يريد مالكم من الثواب على إكراه الأعمال.   
‘Lan tuḥṣū’ i.e. [you will not be able to enumerate] the rewards you shall receive for performing actions against your will (in difficult circumstances).[footnoteRef:657] [657:  ʿAllāmah Ibn al-ʿArabī (n 42) 2:127.] 

Allāh Taʿālā mentions how He will reward those who adopt istiqāmah:
﴿إِنَّ ٱلَّذِينَ قَالُوا۟ رَبُّنَا ٱللَّهُ ثُمَّ ٱسْتَقَـٰمُوا۟ تَتَنَزَّلُ عَلَيْهِمُ ٱلْمَلَـٰٓئِكَةُ أَلَّا تَخَافُوا۟ وَلَا تَحْزَنُوا۟ وَأَبْشِرُوا۟ بِٱلْجَنَّةِ ٱلَّتِى كُنتُمْ تُوعَدُونَ﴾ ﴿نَحْنُ أَوْلِيَآؤُكُمْ فِى ٱلْحَيَوٰةِ ٱلدُّنْيَا وَفِى ٱلْـَٔاخِرَةِ ۖ وَلَكُمْ فِيهَا مَا تَشْتَهِىٓ أَنفُسُكُمْ وَلَكُمْ فِيهَا مَا تَدَّعُونَ﴾ ﴿نُزُلًۭا مِّنْ غَفُورٍۢ رَّحِيمٍۢ﴾ 
[bookmark: _q9sdq5zcqb54]Surely, those who have declared: “Our Lord is Allah”, then remained steadfast, on them the angels will descend, saying, “Do not fear, and do not grieve; and be happy with the good news of the Jannah (Paradise) that you had been promised. We have been your friends in the worldly life, and (will remain as such) in the Hereafter. And for you here is whatever your souls desire, and for you here is whatever you call for – a gift of welcome from the Most-forgiving, the Very-Merciful”.[footnoteRef:658] [658:  Qurʾān: 41:30-32.] 

Doing a little with consistency is better than doing a great amount for only a few days, after which everything dies down. The narration that ʿAllāmah Ibn ʿAbd al-Barr coupled with this narration continues with an addition:
عن ‌عائشة، أن رسول الله صلى الله عليه وسلم قال: "سددوا وقاربوا، واعلموا أن لن يدخل أحدكم عمله الجنة، وأن أحب الأعمال ‌أدومها إلى الله وإن ‌قل". 
ʿĀʾishah reported that the Messenger of Allāh ﷺ said, ‘Adopt a middle course and remain close to it. And know that your deeds cannot grant you admittance into Paradise and that the most beloved deed to Allāh is the most persistent even though it is little.’[footnoteRef:659] [659:  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), 8:98. ] 

In another narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim, it comes:
عن ‌عائشة رضي الله عنها أنها قالت: سئل النبي صلى الله عليه وسلم: أي الأعمال أحب إلى الله؟ قال: ‌"أدومها، وإن ‌قل"، وقال: "اكلفوا من الأعمال ما تطيقون". (متفق عليه)
ʿĀʾishah – may Allāh be pleased with her – is reported to have said that the Prophet ﷺ was asked which deed was most beloved to Allāh, to which he replied, ‘The most persistent, even though it is little.’ And he said, ‘Undertake deeds that are within your ability.’[footnoteRef:660][footnoteRef:661] [660:  Ibid, 8:98.]  [661:  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), 1:541. ] 

3) You will not be able to encompass all good actions. 
This means that one must perform a small number of deeds and then be punctual and steadfast in that, rather than trying to carry out each and every good deed, which is definitely not possible. 
After quoting the opinion of the previous view, ʿAllāmah Abū ’l-Walīd al-Bājī chooses this: 
معناه عندي لا يمكنكم استيعاب أعمال البر من قوله تعالى ﴿وَٱللَّهُ يُقَدِّرُ ٱلَّيْلَ وَٱلنَّهَارَ ۚ عَلِمَ أَن لَّن تُحْصُوهُ﴾.  
According to me, it means: you will not be able to encompass all good actions. It (‘lan tuḥṣū’) comes from the verse: ‘And Allah measures the night and the day. He knows that you (O Muslims,) cannot do it in regular way.’[footnoteRef:662][footnoteRef:663] [662:  Qurʾān: 73:20.]  [663:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 45) 1:74.] 

He quotes from Ibn Nāfiʿ: 
قال ابن نافع: معناه ولن تحصوا الأعمال الصالحات ولا يمكنكم الاستقامة في كل شيء. 
Ibn Nāfiʿ said, ‘It means: you will never be able to perform all good deeds, and you will not be able to remain steadfast in everything.’[footnoteRef:664] [664:  Ibid.] 

If one takes too much on his plate – if one bites more than he can chew – then he will not manage to maintain istiqāmah.
4) As much as one tries to remain steadfast, it is inevitable that he will slip.
ʿAllāmah Ibn al-ʿArabī quotes:
قال عيسى بن دينار: لن تنجوا من الخطايا.  
ʿĪsā ibn Dīnār said, ‘You will never be able to be saved from sins.’[footnoteRef:665] [665:  ʿAllāmah Ibn al-ʿArabī (n 42) 2:127.] 

ʿAllāmah Zurqānī explains the reason for this:
وكأن القصد به تنبيه المكلف على رؤية التقصير وتحريضه على الجد لئلا يتكل على عمله، ولذا قال البيضاوي: أخبرهم بعد الأمر بذلك أنهم لا يقدرون على إيفاء حقه والبلوغ إلى غايته لئلا يغفلوا عنه فكأنه يقول: لا تتكلوا على ما تأتون به ولا تيأسوا من رحمة ربكم فيما تذرون عجزا وقصورا لا تقصيرا. 
It seems that the intent behind this is to alert the legally competent to view [his] shortcomings and to encourage him to keep on striving so that he does not rely on his deeds. That is why Bayḍāwī said: 
“Thus, after commanding them to do that, he informed them: you will not be able to fulfil the right [of istiqāmah] and attain its utmost limit so that they do not become negligent of it. As though, he said, ‘Do not rely on your actions and do not become despondent of your Lord’s mercy for what you cannot carry out due to [your] helplessness and inability, not due to slackness.’”[footnoteRef:666] [666:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:108. ] 

[bookmark: _Toc225514749]Adopting Itiqāmah in Studies
Considering these on a practical level, for us personally, most of us have other errands and commitments besides just studying. Therefore:
· We should not enrol in more courses than we are able to devote to. 
Prior to taking up a course, we should think about it carefully, make istikhārah and consult others. Then, if we take up that course, we should:
1) Adopt istiqāmah
2)  Devote ourselves totally. 
If the course is such that it allows for a person to take up more courses, and we are convinced that we will do justice to all the courses, then by all means. Otherwise, rather study less, but study properly. ʿIlm should be gradual and until death. The third point proves that we will not be able to encompass all the branches of ʿilm.
· We should be practical and realistic in the services of dīn that we want to provide
Ideally, we will sacrifice for this dīn. Still, we need to also consider our natural limitations. A scholar can serve the community in several ways: from counselling to teaching at a maktab to even having a presence on social media. Some scholars claim that there are close to 400 different avenues for graduates of Islamic seminaries to participate and contribute. We cannot help with everything. Yes, we will pray and support those scholars who are helping drug addicts or visiting the prisons. Likewise, we will assist those who go out in Jamāt. But, if there is a need for us to rather respond to Islamic queries and teach, then we cannot expect to go out for four months every year. With the help of Allāh, we will do as much as is humanly possible – and we will also sacrifice – but we cannot do everything. We will do that which is practical, and then adopt istiqāmah in it.
The Prophet ﷺ then gives the emphatic commandment and the clear instruction: 
وَاعْمَلُوا
Perform [good] deeds
[bookmark: _Toc225514750]Different Transmission in Manuscripts 
Mawlānā Zakariyyā Kāndhlawī says:
بتقديم الميم في أكثر النسخ. 
With the mīm coming first in most manuscripts.[footnoteRef:667] [667:  Mawlānā Zakariyyā (n 15) 1:429.] 

Hence, ʿAllāmah Zurqānī explains this:
الأعمال الصالحة كلها. 
[And carry out] any of all good deeds.[footnoteRef:668] [668:  ʿAllāmah Zurqānī (n 55) 1:108.] 

Mawlānā Zakariyyā Kāndhlawī then says:
وفي بعض النسخ: "واعلموا أن خير أعمالكم" بتقديم اللام ، وبلفظ "أن" فحينئذ يطابق الروايات المتقدمة المسندة. 
In some manuscripts, it is mentioned as: ‘and know that your best deed’ with the lām coming first and with the word ‘anna’. In that case, it corresponds to the previous musnad transmissions.[footnoteRef:669] [669:  Mawlānā Zakariyyā (n 15) 1:429.] 

The Prophet ﷺ highlights:
وَخَيْرُ أَعْمَالِكُمُ الصَّلَاةُ
And the best of your deeds is prayer.
[bookmark: _Toc225514751]The Best Deed
This is corroborated by the narration of ʿAbdullāh ibn Masʿūd:
عن ‌ابن مسعود رضي الله عنه أن رجلا سأل النبي صلى الله عليه وسلم: ‌أي ‌الأعمال ‌أفضل؟ قال: "الصلاة لوقتها". 
Ibn Masʿūd – may Allāh be pleased with him – reported that a man asked the Prophet ﷺ, ‘Which deed is best?’ He replied, ‘Prayer in its time.’[footnoteRef:670] [670:  Imām Bukhārī (n 48) 9:156.] 

However, this outwardly contradicts another narration narrated in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim:
عن ‌أبي هريرة رضي الله عنه قال: سئل النبي صلى الله عليه وسلم: ‌أي ‌الأعمال ‌أفضل؟ قال: "إيمان بالله ورسوله". قيل: ثم ماذا؟ قال: "جهاد في سبيل الله". قيل: ثم ماذا؟ قال: "حج مبرور". (متفق عليه)
Abū Hurayrah – may Allāh be pleased with him – reported that the Prophet ﷺ was asked, ‘Which deed is best?’ He replied, ‘Having faith in Allāh and His Messenger.’ It was asked, ‘Then what?’ He replied, ‘Jihād in the path of Allāh.’ It was asked, ‘Then what?’ He replied, ‘An accepted ḥajj.’[footnoteRef:671][footnoteRef:672] [671:  Ibid, 2:133.]  [672:  Imām Muslim (n 50) 1:88.] 

Ḥāfiẓ Ibn Rajab Ḥanbalī clarifies this:
قيل: هذا مما أشكل فهمه على كثير من الناس، وذكروا في توجيهه والجمع بين النصوص الواردة به وجوها غير مرضية.
فمنهم من قال: أراد بقوله: " أفضل الأعمال كذا" أي: أن ذلك من أفضل الأعمال، لا أنه أفضلها مطلقا.
وهذا في غاية البعد.
ومنهم من قال: أجاب كل سائل بحسب ما هو أفضل الأعمال له خاصة كما خص ابن مسعود بذكر الوالدين لحاجته إليه، ولم يذكر ذلك لغيره. لكن أبو هريرة كانت له أم – أيضا. 
وظهر لي في الجمع بين نصوص هذا الباب ما أنا ذاكره بحمد الله وفضله، ولا حول ولا قوة إلا بالله، فنقول:
لا ريب أن أفضل الأعمال ما افترضه الله على عباده، كما ذكرنا الدليل عليه في أول الكلام على هذا الحديث، وأولى الفرائض الواجبة على العباد وأفضلها الإيمان بالله ورسوله، تصديقا بالقلب، ونطقا باللسان، وهو النطق بالشهادتين، وبذلك بعث النبي - صلى الله عليه وسلم -، وأمر بالقتال عليه، وقد سبق ذلك مبسوطا في " كتاب الإيمان".
ثم بعد ذلك: الإتيان ببقية مباني الإسلام الخمس التي بني عليها، وهي: الصلاة، والزكاة، والصيام، والحج.
وقد كان النبي صلى الله عليه وسلم يأمر من يبعثه يدعو إلى الإسلام أن يدعو أولا إلى الشهادتين، ثم إلى الصلاة، ثم إلى الصيام، ثم إلى الزكاة، كما أمر بذلك معاذ بن جبل لما أرسله إلى اليمن، وكان يعلم من يسأله عن الإسلام مبانيه الخمس، كما في حديث سؤال جبريل عليه السلام له عن الإسلام، وكما في حديث طلحة، أن النبي صلى الله عليه وسلم علم الأعرأبي الذي سأله عن الإسلام المباني. 
فإذا تقرر هذا، فقول النبي صلى الله عليه وسلم في حديث أبي هريرة لما سئل: أي الأعمال أفضل؟ قال: "إيمان بالله ورسوله" فهذا وجه ظاهر، لا إشكال فيه؛ فإن الإيمان بالله ورسوله أفضل الأعمال مطلقاً، وسمى الشهادتين مع التصديق بهما عملاً، لما في ذلك من عمل القلب واللسان.
وقد قرر البخاري ذلك في " كتاب الإيمان" وسبق الكلام عليه في موضعه.
وقوله في حديث أبي هريرة: "ثم الجهاد في سبيل الله "، وفي حديث أبي ذر: "والجهاد " - بالواو - يشهد له أن الله قرن بين الإيمان به وبرسوله والجهاد في سبيله في مواضع، كقوله تعالى: ﴿إِنَّمَا ٱلْمُؤْمِنُونَ ٱلَّذِينَ ءَامَنُوا۟ بِٱللَّهِ وَرَسُولِهِۦ ثُمَّ لَمْ يَرْتَابُوا۟ وَجَـٰهَدُوا۟ بِأَمْوَٰلِهِمْ وَأَنفُسِهِمْ﴾، وقوله: ﴿هَلْ أَدُلُّكُمْ عَلَىٰ تِجَـٰرَةٍۢ تُنجِيكُم مِّنْ عَذَابٍ أَلِيمٍۢ﴾ ﴿تُؤْمِنُونَ بِٱللَّهِ وَرَسُولِهِۦ وَتُجَـٰهِدُونَ فِى سَبِيلِ ٱللَّهِ بِأَمْوَٰلِكُمْ وَأَنفُسِكُمْ ۚ﴾ [الصف: 10-11] الآية.
فالإيمان بالله ورسوله: التصديق بهما في القلب مع الإقرار بذلك باللسان. والجهاد هو دعاء الناس إلى ذلك بالسيف والسنان، بعد دعائهم بالحجة والبيان، ولهذا يشرع الدعاء إلى الإسلام قبل القتال.
وقد قيل: إن الجهاد كان في أول الإسلام فرض عين على المسلمين كلهم، لا يسع أحداً التخلف عنه، كما قال تعالى: ﴿ٱنفِرُوا۟ خِفَافًۭا وَثِقَالًۭا﴾ [التوبة: ٤١] ، ثم بعد ذلك رخص لأهل الأعذار، ونزل قوله: ﴿وَمَا كَانَ ٱلْمُؤْمِنُونَ لِيَنفِرُوا۟ كَآفَّةًۭ ۚ﴾ [التوبة: ١٢٢]، روي ذلك عن ابن عباس وغيره، وحينئذ فيحتمل جعل النبي صلى الله عليه وسلم أفضل الأعمال بعد الإيمان الجهاد معنيين: 
أحدهما: أن يقال: إنما كان ذلك حيث كان الجهاد فرض عين، فكان حينئذ أفضل الأعمال بعد الإيمان، وقريناً له، فلما نزلت الرخصة وصار الجهاد فرض كفاية تاخر عن فرض الأعيان [...] والثاني - وهو أشبه -: أن النبي صلى الله عليه وسلم كان إذا سئل عن أفضل الأعمال، فتارةً يذكر الإيمان بالله ورسوله لدخوله في مسمى الأعمال، كما سبق تقريره، وتارة يذكر أعمال الجوارح؛ لأن المتبادي إلى الفهم عند ذكر الأعمال مع الإطلاق أعمال الجوارح، دون عمل القلب واللسان، فكان إذا تبين له أن ذلك هو مراد السائل ذكر الصلاة له، كما ذكرها في حديث ابن مسعود هذا؛ فإن الصلاة أفضل أعمال الجوارح.
Many people have difficulty to understand this, and to justify it and combine the texts narrated on it, they mentioned several unsatisfactory interpretations. 
Some said that by saying, ‘the best deed is so and so’, he intended that this [act] forms part among the best deeds, not that it is the absolute best one. However, this is completely farfetched!
Some said that he answered each questioner according to what was the best deed for him specifically, just as parents were specifically mentioned to Ibn Masʿud because it was his need, and it was not mentioned to others. However, Abū Hurayrah also had a mother. 
To combine the texts on this topic, the following which I shall mention came to mind – with the praise of Allāh and His bounty, and there is no might nor power except by Allāh. We thus say: 
No doubt, the best deed is that which Allāh has made obligatory on his bondsmen, as we mentioned the proof for it at the beginning of the discussion on this ḥadīth. And the best and most virtuous farḍ act which is obligatory on the bondsmen is having faith in Allāh and His Messenger, by the belief of the heart and the utterance of the tongue, which is the utterance of the two shahādahs. That is what the Prophet ﷺ was sent with and for which he was commanded to fight. The discussion on that came at length previously in the book of faith. After that comes carrying out all the five foundations of Islam on which it is built, which are prayer, zakāt, fasting and ḥajj.
The Prophet ﷺ would certainly command his messengers whom he would send to invite [others] to Islam to first invite to the two shahādahs, then to prayer, then to fasting and then to zakāt. That is how he commanded Muʿādh ibn Jabal of that when he sent him to Yemen. And he would teach those who would ask him regarding Islam its five foundations, just as in the ḥadīth where Jibrīl – peace be upon him – asked him regarding Islam and as in the ḥadīth of Ṭalḥah that the Prophet ﷺ taught the [five] foundations to the bedouin who asked him regarding Islam.
When this is established, then the statement of the Prophet ﷺ in the ḥadīth of Abū Hurayrah when he asked which deed is best and he replied, ‘Faith in Allāh and His Messenger’ is evident without any ambiguity. This is because faith in Allāh and His Messenger is the absolute best deed. And the [utterance of] two shahādahs coupled with belief [of the heart] have been called ‘deeds’ because they consist of the action of the heart and the tongue. Bukhārī established that in the book of faith, and the discussion on it came previously in its respective place. 
And his statement in the ḥadīth of Abū Hurayrah: ‘then jihād in the path of Allāh’ and in the ḥadīth of Abū Dharr: ‘And jihād – with a wāw – is attested by that Allāh joined having faith in Him and His Messenger and jihād in His path in several places, like the verse: ‘believers, in fact, are those who believe in Allah and His Messenger, then have no doubt, and struggle, with their riches and their lives’[footnoteRef:673] and the verse: ‘Shall I tell you about a trade that saves you from a painful punishment? That you believe in Allah and His Messenger, and carry out Jihād in His way with your riches and your lives.’[footnoteRef:674] [673:  Qurʾān: 49:15.]  [674:  Ibid, 61:10-11.] 

Faith in Allāh and His Messenger is believing in them and affirming that [belief] through the tongue. And jihād is calling people towards that through swords and arrowheads after calling them through [presenting] evidence and explanation. That is why it is prescribed to call to Islam first before engaging in battles. 
It is said that jihād was farḍ on every Muslim individual at the beginning of Islam. No one was allowed to stay behind from it, as in the verse: ‘March forth (in the way of Allāh), no matter whether you are light or heavy.’[footnoteRef:675] After that, he granted a concession to those with valid excuses, and the following verse was revealed: ‘It is not (necessary) for all the believers to go forth.’[footnoteRef:676] That has been reported from Ibn ʿAbbās and others.  [675:  Ibid, 9:41.]  [676:  Ibid, 9:122.] 

In that case, it is possible that the Prophet ﷺ regarded the best deed after faith to be jihād for two reasons:
The first is to say that this was when jihād was farḍ on every individual, then it was the best deed after faith and joined to it. Then, when a concession was granted and jihād became a collective farḍ, it was placed after the individual farḍ acts […]
The second [reason] – which is the most plausible – is that when the Prophet ﷺ was asked regarding the best deed, at times he would mention faith in Allāh and His Messenger because it is included among actions, as it was affirmed previously. And at times, he would mention the actions of the limbs because what is understood when actions are mentioned in a general way is the actions of the limbs, not the action of the heart and tongue. When it would become clear to him that this was the intent of the questioner, he would mention prayer to him, as he mentioned in this ḥadīth of Ibn Masʿūd. This is because prayer is the best action of the limbs.[footnoteRef:677] [677:  Ḥāfiẓ Abū ’l-Faraj ʿAbd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1996), 3:42-45.] 

Therefore, it is correct to claim that prayer is the best of all actions.
ʿAllāmah Zurqānī explains why prayer gets preference over every other action:
أي إنها أكثر أعمالكم أجرا، فلذا كانت أفضل الأعمال لجمعها العبادات كقراءة وتسبيح وتكبير وتهليل وإمساك عن كلام البشر والمفطرات، هي معراج المؤمن ومقربته إلى الله فالزموها وأقيموا حدودها سيما مقدمتها التي هي شطر الإيمان فحافظوا عليها فإنه لا يحافظ عليها إلا مؤمن راسخ القدم في التقوى كما قال.
I.e. it is your deed which reaps you the most reward. That is why it is the best deed because it combines all other worships, such as the recitation [of the Qurʾān], reciting subḥān Allāh, Allāhu akbar and lā ilāha illā ’Llāh and abstaining from speaking to man and things that break one’s fast. It is a believer’s ascension and drawing close to Allāh. Therefore, adhere to it and observe its limits, especially that which comes before it (i.e. purity), which is half of faith. Persevere on it for only a believer who is firmly grounded on piety can persevere on it, as it was said.[footnoteRef:678] [678:  ʿAllāmah Zurqānī (n 55) 1:108.] 

After explaining the importance of istiqāmah for other actions and then either acknowledging the difficulty that it might entail (or if we consider the other meaning), the Prophet ﷺ then mentioned the great virtues of remaining steadfast in other actions. He now mentions that there is one thing on which a person should be punctual:
وَلَا يُحَافِظُ عَلَى الْوُضُوءِ إِلَّا مُؤمِنٌ.
And only a [true] believer persevers on ablution.
[bookmark: _zczi55ilavz2][bookmark: _Toc225514752]Persevering on Ablution is a Proof of Firm Belief
There are times when performing ablution might be inconvenient, and in fact, there are even times when it is difficult. Yet, when a person still performs ablution despite the odds, it is proof of his firm belief in Allāh. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد والله أعلم أنه لا يديم فعله بالمكاره وغيرها منافق ولا يواظب على ذلك إلا مؤمن. 
It means, and Allāh knows best, that because of the difficulties, a hypocrite cannot remain persistent in doing it, and only a believer can be punctual in it.[footnoteRef:679] [679:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 45) 1:74.] 

Even on the morning of cold winters when the water is freezing, a true Muslim will still endeavor to perform ablution. ʿAllāmah Ibn al-ʿArabī says:
أراد به لا يحافظ على وضوئه ولا يصبر عليه إلا مؤمن كامل الإيمان، لثقله عليه في البرد وفي حين الشغل، والله أعلم. 
It means that only a believer with complete faith will be punctual in performing ablution and will be patient upon it because it is difficult during cold and when one is occupied. And Allāh knows best.[footnoteRef:680] [680:  ʿAllāmah Ibn al-ʿArabī (n 42) 2:128.] 

ʿAllāmah Zurqānī explains the correlation between this portion of the narration regarding ablution to the first portion of this narration regarding istiqāmah:
فأنتم في الاستقامة بين عجز البشرية وبين الاستظهار بالربوبية، فتكونون بين رعاية وإهمال وتقصير وإكمال ومراقبة وإغفال، وبين جد وفتور كما أنكم بين حدث وطهور. 
In istiqāmah, you are between human weakness and seeking Divine assistance. Thus, you are between carefulness and carelessness, deficiency and perfection, heedfulness and heedlessness and between exertion and being languid just as your condition between the state of minor impurity and purification.[footnoteRef:681] [681:  ʿAllāmah Zurqānī (n 55) 1:109.] 

ʿAllāmah Zurqānī also explains that ablution in this statement refers to internal purification as well as external. He says:
(الوضوء) الظاهري والباطني. 
‘Ablution’ – the external and internal[footnoteRef:682] [682:  Ibid.] 

He then elaborates on the meaning of this claim of his:
فالظاهري ظاهر والباطني طهارة السر عن الأغيار والمحافظة على المجاهدة التي يكون بها تارة غالبا وتارة مغلوبا. 
The external [ablution] is evident. The internal [ablution] is to keep the heart pure despite undesired circumstances and to persevere in striving, where at times, one will be successful, and at times, he will be defeated.[footnoteRef:683] [683:  Ibid.] 

The main thing to take from this narration is that one should try to remain in ablution at all times, and one should be willing to undergo difficulty to perform ablution. Cold weather or being in a public place where people will see one performing ablution should not be a prevention for not being in the state of ablution. Mawlānā Zakariyyā Kāndhlawī says:
وقالت الصوفية: طهارة الظاهر تؤثر في طهارة الباطن، فعليك بدوام الوضوء. 
The Ṣūfīs said, ‘The external purity has an effect on the internal purity. Hence, you must always remain in ablution.’[footnoteRef:684] [684:  Mawlānā Zakariyyā (n 15) 1:430.] 

 مَا جَاءَ فِي الْمَسْحِ بِالرَّأْسِ وَالأُذُنَيْنِ

[bookmark: _Toc225514753]Narrations Pertaining to Wiping the Head and the Ears[footnoteRef:685] [685:  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), 177. ] 

We previously discussed the ruling of wiping the head in lesson 52, under the commentary of the 32nd narration. There is no need to repeat the explanation again. Kindly refer to that lesson. Likewise, we recently spoke of the wiping of the ears in lesson 75, under the commentary of the 68th narration. 
According to ʿAllāmah Ibn al-ʿArabī, the 68th narration is the only verbal narration proving that the Prophet ﷺ spoke of wiping the ears. He writes:
ولم يثبت عن النبي صلى الله عليه وسلم في مسح الأذنين شيء، إلا ما ذكرنا في فضل الوضوء: "فإذا مسح برأسه خرجت الخطايا من رأسه حتى تخرج من أذنيه."
Nothing else has been established from the Prophet ﷺ regarding wiping the ears besides what we mentioned regarding the virtue of ablution: ‘When he wipes his head, the sins exit to the extent of it exiting from his ears.’[footnoteRef:686] [686:  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), 2:133. ] 

At the same time, he acknowledges that there are narrations of Prophet ﷺ’s practice proving that he ﷺ would wipe his ears:
وقد خرج النسائي حديثا؛ أن النبي صلى الله عليه وسلم توضأ ومسح برأسه وأذنيه. 
And indeed Nasāʾī brought a ḥadīth: that the Prophet ﷺ would perform ablution and wipe his head and ears.[footnoteRef:687] [687:  Ibid.] 

Detailed explanations of these have already passed. Thus, there is no need for us to repeat them. We emulate ʿAllāmah Ibn ʿAbd al-Barr who said:
فلا معنى لتكريره هنا. 
There is no reason to repeat it here.[footnoteRef:688] [688:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 2:215. ] 

[bookmark: _Toc225514754]Question: The Purpose behind Bringing this Chapter
Since the narration on this topic has already passed, why did Imām Mālik now bring a dedicated chapter? 
[bookmark: _Toc225514755]Answer
Mawlānā Zakariyyā al-Kāndhlawī explains why Imām Mālik brought this chapter:
وغرض المصنف بالترجمة: إثبات أنه يجب مسح الرأس بعينه، ولا يكفي النيابة بالعمامة. 
The author’s aim by this heading was to establish that wiping the head itself is obligatory, and substituting it with the turban does not suffice.[footnoteRef:689] [689:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:430. ] 

[bookmark: _Toc225514756]Ḥadīth 75
مَالِك، عَنْ نَافِع: أنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ يَأخُذُ الْمَاء بِأُصْبَعَيْهِ لأذُنَيْهِ.
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar would take water with his fingers for his ears.[footnoteRef:690] [690:  Imām Mālik (n 1) 177. ] 

Imām Yaḥyā al-Laythī narrates:
 ‌مَالِك، عَنْ نَافِع: أنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar
In this narration, a teacher is narrating the practice of his teacher; the teacher of Imām Mālik, Nāfiʿ, is explaining how his teacher, the great Companion, would wipe his ears in ablution. 
 كَانَ يَأخُذُ الْمَاء
Would take water
[bookmark: _Toc225514757]Mālikī & Ḥanbalī Proof for Taking New Water for Wiping the Ears
Mawlānā Zakariyyā al-Kāndhlawī clarifies which water:
الجديد 
New[footnoteRef:691] [691:  Mawlānā Zakariyyā (n 5) 1:431.] 

بِأُصْبَعَيْهِ لأذُنَيْهِ 
With his fingers for his ears
This practice of Ibn ʿUmar proves that one should use new water when wiping the ears. This was the view of Imām Mālik.
ʿAllāmah Ibn ʿAbd al-Barr explains:
فإن مالكا قال فيما روى عنه ابن وهب، وابن القاسم، وأشهب، وغيرهم: الأذنان من الرأس، إلا أنه قال: يستأنف لهما ماء جديد سوى الماء الذي يمسح به الرأس. 
Mālik said – according to the report of Ibn Wahb, Ibn al-Qāsim, Ashhab and others from him – that the ears form part of the head. However, he said that one will use new water for them besides the water that was used for wiping the head.[footnoteRef:692] [692:  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), 3:145.] 

Thereafter, he says:
وقول أحمد بن حنبل في ذلك كقول مالك سواء، في قوله: الأذنان من الرأس، وفي أنهما يستأنف لهما ماء جديد.
Aḥmad ibn Ḥanbal’s view on that is similar to Mālik’s view that the ears form part of the head and new water will be used for them.[footnoteRef:693] [693:  Ibid.] 

Some of the Ḥanafi proofs were cited in lesson 75, under the 68th narration.  For now, we can suffice with what ʿAllāmah Shawkānī quoted from ʿAllāmah Ibn al-Qayyim:
قال ابن القيم في الهدي: ‌لم ‌يثبت عنه أنه ‌أخذ ‌لهما ماء جديد وإنما صح ذلك عن ابن عمر. 
Ibn al-Qayyim said in Al-Hady, ‘It is not proven from him that he used to take water for the ears. That is only proven from Ibn ʿUmar.’[footnoteRef:694] [694:  ʿAllāmah Muḥammad ibn ʿAlī ash-Shawkānī, Nayl al-Awṭār min Asrār Muntaqā ’l-Akhbār (Saudi Arabia: Dār Ibn al-Jawzī, 1427 AH),  2:107.] 

Mawlānā Zakariyyā al-Kāndhlawī says:
فلا يضر الحنفية أثر ابن عمر – رضي الله عنه – يعد أن قال بمثل قولهم جماعة من الصحابة والتابعين، والروايات المرفوعة سالمة للحنفية خالية عن المعارضة. 
Thus, the report of Ibn ʿUmar – may Allāh be pleased with him – does not affect the Ḥanafīs since a group of Companions and tābiʿūn held the same view as them. And the marfūʿ narrations are sound for the Ḥanafīs and free from contradictions.[footnoteRef:695] [695:  Mawlānā Zakariyyā (n 5) 1:432.] 

[bookmark: _Toc225514758]Ḥadīth 76
مَالِك، أَنَّهُ بَلَغَه: أنَّ جَابِرَ بْنَ عَبْدِ اللَّهِ الأنْصَارِيَّ سُئِل عَنِ الْمَسْحِ عَلَى الْعِمَامَةِ، فَقَال: لاَ، حَتَّى يَمْسَحَ الشَّعَر بِالْمَاءِ. 
Mālik reported that it reached him that Jābir ibn ʿAbdillāh was asked regarding wiping on the turban, to which he replied, ‘Not until one wipes the hair with water.’[footnoteRef:696] [696:  Imām Mālik (n 1) 177.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، أَنَّهُ بَلَغَه: أنَّ جَابِرَ بْنَ عَبْدِ اللَّهِ الأنْصَارِيَّ
Mālik reported that it reached him that Jābir ibn ʿAbdillāh
[bookmark: _Toc225514759]Status of the Chain: Proving the Connectivity of the Balāghah
Imām Mālik again did not cite the chain and simply transmitted it as a balāghah.
ʿAllāmah Ibn Abd al-Barr mentions the one and only known chain for this report:
وهذا الحديث رواه عبد الرحمن بن إسحاق، عن أبي عبيدة، عن محمد بن عمار بن ياسر، قال: سألت جابر بن عبد الله عن المسح على العمامة، فقال: "أَمِس الشعر بالماء". 
ʿAbd ar-Raḥmān ibn Isḥāq narrated this ḥadīth from Abū ʿUbaydah from Muḥammad from ʿAmmār ibn Yāsir, who said, “I asked Jābir ibn ʿAbdillāh regarding wiping on the turban, and he said, ‘Wipe the hair with water.’”[footnoteRef:697] [697:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 2:216.] 

ʿAllāmah Ibn ʿAbd al-Barr comments:
لا أعلم أنه يتصل بغير هذا الإسناد. 
I am unaware of this being muttaṣil via any other chain than this one.[footnoteRef:698] [698:  Ibid.] 

Nonetheless, one muttaṣil chain is enough. Albeit it is not ideal, and Imām Mālik himself was against gharīb narrations, but when it comes to narrations that are only transmitted through one chain, then they are accepted.
Likewise, when coming across the balāghāt, we should always keep in mind this statement of Sufyān ath-Thawrī:
‌إذا ‌قال ‌مالك ‌بلغني فهو إسناد ‌قوي. 
When Malik says, ‘it reached me’, then it is a strong chain.[footnoteRef:699] [699:  ʿAllāmah Ibrāhīm ibn ʿAlī, better known as Ibn Farḥūn, al-Mālikī, Ad-Dībāj al-Mudhhib fī Maʿrifat Aʿyān ʿUlamāʾ al-Madhhab (Cairo: Dār at-Turāth), 1:105.] 

سُئِل 
Was asked
In the footnotes, they write:
بهامش الأصل: "السائل لجابر هو أبو عبيدة الفقيه بن محمد بن عمار بن ياسر".
It is written in the footnote of the main manuscript: ‘The one who questioned Jābir was Abū ʿUbaydah, the jurist, son of Muḥammad ibn ʿAmmār ibn Yāsir.’[footnoteRef:700] [700:  Imām Mālik (n 1) 177.] 

عَنِ الْمَسْحِ عَلَى الْعِمَامَةِ
Regarding wiping on the turban
[bookmark: _Toc225514760]Explanation of the Word: ‘ʿImāmah’
Mawlānā Zakariyyā al-Kāndhlawī explains the linguistics of this:
بكسر العين ما يعتم به الرجل رأسه. 
With a kasrah on the ʿayn – that with which a man ties as a turban on his head.[footnoteRef:701] [701:  Mawlānā Zakariyyā (n 5) 1:434.] 

فَقَال: لاَ، حَتَّى يَمْسَحَ 
To which he replied, ‘Not until one wipes’
[bookmark: _Toc225514761]The Pronunciation of ‘Yamsaḥa’ in the Manuscript
In the main manuscript used by the Moroccan editors, this was typed with a yāʾ and a tāʾ. They write in the footnotes:
ضبطت في الأصل: "يمسح" و"تمسح" بفتح التاء والياء. 
It is pronounced in the main manuscript as: ‘yamsaḥa’ and ‘tamsaḥa’, with a fatḥah on the tāʾ and the yāʾ.[footnoteRef:702] [702:  Imām Mālik (n 1) 177.] 

الشَّعَر بِالْمَاءِ 
The hair with water
ʿAllāmah Abū ’l-Walīd al-Bājī explains that this refers to wiping the entire head. He says:
وقوله حتى يمسح الشعر بالماء يقتضي مسح جميعه لأن لفظ: "يمسح الشعر بالماء" يقتضي أن المسح لا يكون إلا بما في يديه ولو مسحه بما على رأسه من بلل أو غيره لم يجزه. 
The statement: ‘until he washes his hair with water’ implies that the entire [head] must be wiped because the words: ‘he washes his hair with water’ implies that wiping will only take place by using that [water] which is in his hands. And if he wipes it with the wetness and that sort which is on his head, it will not suffice him.[footnoteRef:703] [703:  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.), 1:75. ] 

[bookmark: _Toc225514762]Proof that Wiping on a Turban is Not Sufficient
Imām Mālik mentioned this report of Jābir ibn ʿAbdillāh to prove that one cannot simply suffice by wiping on a turban and that it is essential to also wipe on the head.  However, this is also proven from the Prophet ﷺ. Imām Abū Dawūd narrates with his chain: 
عن أنس بن مالك، قال: رأيت رسول الله صلى الله عليه وسلم يتوضأ وعليه عمامة قطرية، ‌فأدخل ‌يده ‌من ‌تحت ‌العمامة، فمسح مقدم رأسه ولم ينقض العمامة. 
Anas ibn Mālik is reported to have said, ‘I saw the Messenger of Allāh ﷺ performing ablution whilst he was wearing a Qiṭrī turban. He placed his hand underneath his turban and then wiped the front part of his head without untying the turban.[footnoteRef:704] [704:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:104.] 

[bookmark: _Toc225514763]The Ruling of Wiping on a Turban
[bookmark: _Toc225514764]Ḥanafī, Mālikī & Shāfiʿī view
According to the Ḥanafīs, Mālikīs and Shāfiʿīs, one cannot suffice with wiping on the turban. Imām Muḥammad says:
وبهذا نأخذ، وهو قول أبي حنيفة. 
This is our adopted view, and this is the view of Abū Ḥanīfah.[footnoteRef:705] [705:  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.), 45. ] 

Our proof
This narration supports our view, as ʿAllāmah Abū ’l-Walīd al-Bājī points out:
يقتضي أن المسح على العمامة لا يجزي وبه قال جمهور العلماء.  
This narration implies that wiping on the turban is not sufficient. And this is the view of the majority of scholars.[footnoteRef:706] [706:  ʿAllāmah Bājī (n 19) 1:75.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions two other proofs of ours (which are from two different sources of the sharīʿah):
والحجة لمالك ومن قال بقوله - ظاهر قوله تعالى: ﴿وَٱمْسَحُوا۟ بِرُءُوسِكُمْ﴾ [سورة المائدة: ٦] ومن مسح على العمامة فلم يمسح برأسه. وقد أجمعوا أنه لا يجوز ‌مسح ‌الوجه في التيمم على حائل دونه، فكذلك الرأس. 
The proof of Mālik and those who held the same view as him is the clear verse: ‘and make Masḥ (wiping by hands) of your heads.’[footnoteRef:707] Whoever wiped on his turban has not wiped on his head. And indeed, they agreed unanimously that it is not permissible to wipe the face in dry ablution on a barrier between the face [and the hand]. Thus, it is the same for the head.[footnoteRef:708] [707:  Qurʾān: 5:6.]  [708:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 2:220.] 

[bookmark: _Toc225514765]Ḥanbalī view
In contrast to this, the Ḥanbalīs claim that it is permissible to wipe on turbans. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقال أحمد وداود يجزي المسح على عمائم العرب. 
Aḥmad and Dāwūd said, ‘Wiping on Arabian turbans will suffice.’[footnoteRef:709] [709:  ʿAllāmah Bājī (n 19) 1:75.] 

Ḥanbalī reference & proof
To verify whether this is indeed the view of the Ḥanbalīs, we refer to a book of their school of thought. ʿAllāmah Ibn Qudāmah al-Maqdisī says:
وحديث المغيرة يدل على جواز المسح على ‌العمامة، ونحن نقول به. 
The ḥadīth of Mughīrah proves the permissibility of wiping on turbans, and this is the view we hold.[footnoteRef:710] [710:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997) 1:176.] 

They also draw an analogy on wiping on leather socks. 
[bookmark: _Toc225514766]Refuting the Ḥanbalīs’ proof
ʿAllāmah Ibn ʿAbd al-Barr responds to this saying:
قد أجمعوا على أن المسح على الخفين مأخوذ من طرق الأثر، لا من طريق القياس ولو كان من طريق القياس لوجب القول بالمسح على القفازين، وعلى كل ما غيب الذراعين من غير علة ولا ضرورة، فدل على أن المسح على الخفين خصوص لا يقاس عليه ما كان في معناه.
ولما لم يجز أن يقاس الذراعان - وهما مغسولان - على الرجلين المغسولتين إذا كان كل واحد منهما مغيبا فيما يستره مما يصلح لباسه فأحرى ألا يقاس العضو المستور بالعمامة وهو ممسوح على عضو مغسول إذ كان كل واحد منهما مغيبا. وهذا ما لا ينكره أحد من العلماء القائلين بالقياس، وبالله التوفيق. 
They agreed unanimously that wiping on leather socks is derived through narration, not analogy. If it was through analogy, it would have been necessary to say that wiping on gloves is also permissible and on everything which conceals the arm without any valid reason or need. Hence, it proves that wiping on leather socks is an exception on which an analogy cannot be drawn for similar things.
It is not permissible to draw an analogy for the arms – that are washed – upon the feet that are washed when both of them are concealed by something appropriate to wear which covers them. Thus, all the more an analogy cannot be drawn for a limb covered by a turban that is wiped upon a limb that is washed when both of them are concealed. None of the scholars who adopt analogy denies this. And Allāh is the Only One Who grants the ability for success.[footnoteRef:711] [711:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 2:221.] 

 ʿAllāmah Badr ad-Dīn al-ʿAynī quotes from ʿAllāmah Khaṭṭābī:
وقال الخطابي: ‌فرض ‌الله ‌مسح ‌الرأس، والحديث في مسح ‌العمامة محتمل للتأويل، فلا يترك المتيقن للمحتمل. 
Khaṭṭābī said, ‘Allāh ordained the wiping of the head as a farḍ, and the ḥadīth regarding wiping the turban is open to different interpretations. Therefore, that which is certain will not be abandoned for that which is uncertain.’[footnoteRef:712] [712:  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), 3:101.] 

Our response to the ḥadīth of Mughīrah is that the Prophet ﷺ first wiped on a quarter of the head before completing the wiping on the turban. This conforms with the Ḥanafī school of thought. The Mālikīs and Shāfiʿīs claim that it was done for a valid reason. ʿAllāmah Zurqānī explains:
فتحمل رواية مسح العمامة على أنه كان لعذر بدليل المسح على الناصية معها كما في مسلم. 
The narration of wiping the turban will be explained as he did so for a valid reason by the proof that he also wiped the forelock together with wiping the turban, as it comes in [Ṣaḥīḥ] Muslim.[footnoteRef:713] [713:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:109-110. ] 

[bookmark: _Toc225514767]Ḥadīth 77
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَة: أنَّ أَبَاهُ عُرْوَةَ بْنَ الزُّبَيْرِ كَانَ يَنْزِعُ الْعِمَامَةَ، وَيمْسَح رَأسَهُ بِالْمَاءِ.
Mālik reported from Hishām ibn ʿUrwah that his father, ʿUrwah ibn az-Zubayr, would remove the turban and wipe his head with water.[footnoteRef:714] [714:  Imām Mālik (n 1) 177.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَة: أنَّ أَبَاهُ
Mālik reported from Hishām ibn ʿUrwah that his father
Mawlānā Zakariyyā al-Kāndhlawī mentions another way this is transmitted:
وفي نسخة: "عن أبيه". 
In a manuscript, it comes as: ‘from his father’.[footnoteRef:715] [715:  Mawlānā Zakariyyā (n 5) 1:434.] 

‌ عُرْوَةَ بْنَ الزُّبَيْرِ كَانَ يَنْزِعُ الْعِمَامَةَ، وَيمْسَح رَأسَهُ بِالْمَاءِ. 
ʿUrwah ibn az-Zubayr, would remove the turban and wipe his head with water.
Although it is not explicitly mentioned, this of course refers to the time of ablution.  ʿAllāmah Zurqānī mentions the obvious, saying:
إذا توضأ. 
[Wipe his head with water] when he would perform ablution.[footnoteRef:716] [716:  ʿAllāmah Zurqānī (n 29) 1:110.] 

[bookmark: _Toc225514768]The Purpose for Bringing this Narration
Mawlānā Zakariyyā al-Kāndhlawī mentions Imām Mālik’s objective of quoting this narration:
ذكره تأييدا لما تقدم.  
He mentioned it as support to the previous narration.[footnoteRef:717] [717:  Mawlānā Zakariyyā (n 5) 1:434.] 
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مَالِك، عَنْ نَافِعٍ أنَّهُ رَأى صَفِيَّةَ بِنْتَ أبِي عُبَيْدٍ، امْرَأَةَ عَبْدِ اللَّهِ ابْنِ عُمَرَ تَنْزِعُ خِمَارَهَا وَتَمْسَحُ عَلَى رَأْسِهَا بِالْمَاءِ، وَنَافِعٌ يَوْمَئِذٍ صَغِيرٌ. 
Mālik reported from Nāfiʿ that he saw Ṣafiyyah bint Abī ʿUbayd, the wife of ʿAbdullāh ibn ʿUmar, removing her headscarf and wiping her head with water. At that time, Nāfiʿ was still a minor child.[footnoteRef:718] [718:  Imām Mālik (n 1) 178.] 

After mentioning the ruling of wiping on the head if a male’s hair is covered, Imām Mālik now brings a narration to indicate the ruling of a female wiping on her head if she is wearing a covering.
Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ نَافِعٍ أنَّهُ رَأى صَفِيَّةَ بِنْتَ أبِي عُبَيْدٍ، امْرَأَةَ عَبْدِ اللَّهِ ابْنِ عُمَرَ
Mālik reported from Nāfiʿ that he saw Ṣafiyyah bint Abī ʿUbayd, the wife of ʿAbdullāh ibn ʿUmar
[bookmark: _Toc225514770]Ṣafiyyah Bint Abī ʿUbayd
[bookmark: _Toc225514771]Name & lineage
Her father, Abū ʿUbayd, was ʿAmr ibn Masʿūd, as mentioned in the footnotes:
بهامش الأصل: "اسم أبي عبيد: عمرو بن مسعود قاله عبد الغني". 
It is written in the footnotes of the main manuscript: ‘The name of Abū ʿUbayd is ʿAmr ibn Masʿūd; ʿAbd al-Ghanī stated this.’[footnoteRef:719] [719:  Ibid.] 

She was the wife of ʿAbdullāh ibn ʿUmar. ʿAllāmah Ibn Saʿd mentions:
وكان تزوجها في خلافة عمر بن الخطاب. 
He married her during the caliphate of ʿUmar ibn al-Khaṭṭāb.[footnoteRef:720] [720:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 8:345.] 

Her brother was a liar, whilst her husband was one of the most truthful people. ʿAllāmah Dhahabī says:
أخت المختار الكذاب، زوجة ابن عمر. 
[She was] the sister of Mukhtār – the liar – and the wife of Ibn ʿUmar.[footnoteRef:721] [721:  Shams-ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa-Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 6:91.] 

ʿAllāmah Ibn Kathīr explains that her brother was not even a Muslim to begin with:
وكان أخوها فاجرا وكافرا أيضا. 
Her brother was a liar as well as a disbeliever.[footnoteRef:722] [722:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 7:73. ] 

ʿAllāmah Ibn Kathīr cited the entire incident of how he betrayed the Muslims. Despite that her brother was extremely bad, Allāh blessed her with a very noble husband. She was the main wife of ʿAbdullāh ibn ʿUmar, and she bore him many children. ʿAllāmah Ibn Saʿd says:
تزوجها عبد الله بن عمر بن الخطاب فولدت له أبا بكر، وأبا عبيدة، وواقدا، وعبد الله، وعمر، وحفصة، وسودة. 
ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb married her, and she bore him Abū Bakr, Abū ʿUbaydah, Wāqid, ʿAbdullāh, ʿUmar, Ḥafṣah and Sawdah.[footnoteRef:723] [723:  ʿAllāmah Ibn Saʿd (n 36) 8:345.] 

ʿAbdullāh ibn ʿUmar had immense love for her, and he treated her really well. At the time of his marriage to her, he secretly added extra dowery. ʿAllāmah Ibn Saʿd relates with his chain to him that he said:
أصدق عنى عمر بن الخطاب ‌صفية ‌بنت ‌أبى ‌عبيد أربع مائة درهم وزدت أنا سرا مائتين. 
ʿUmar ibn al-Khaṭṭāb gave 400 dirhams as my dowery to Ṣafiyyah bint Abī ʿUbayd, and I secretly added 200.[footnoteRef:724] [724:  Ibid.] 

From the day of their marriage, he was absolutely kind and loving to her. Ḥāfiẓ Ibn Kathīr says:
وكان عبد الله لها مكرما ومحبا. 
ʿAbdullāh would honour her and love her.[footnoteRef:725] [725:  Ḥāfiẓ Ibn Kathīr (n 38) 8:290.] 

[bookmark: _Toc225514772]Status: female Companion or tābiʿī
Scholars differ on whether she was a Companion or not.
In Al-Istīʿāb, ʿAllāmah Ibn ʿAbd al-Barr listed her as a female Companion. He writes: 
‌صفية ‌بنت ‌أبي ‌عبيد الثقفية. 
Ṣafiyyah bint Abī ʿUbayd, ath-Thaqafīyyah[footnoteRef:726] [726:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1873. ] 

Likewise, ʿIzz ad-Dīn Ibn al-Athīr says:
أدركت النبي صلى الله عليه وسلم. 
She attained the Prophet ﷺ.[footnoteRef:727] [727:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 7:172. ] 

ʿAllāmah Abū Mūsā ar-Ruʿaynī ar-Rundī also considered her to be a female Companion. He writes in Al-Jāmiʿ li-mā fī ’l-Muṣannafāt al-Jawāmiʿ min Asmāʾ aṣ-Ṣaḥābah:
‌‌‌صفية ‌بنت ‌أبي ‌عبيد. (ند نع). 
أدركت النبي صلى الله عليه وسلم. 
Ṣafiyyah bint Abī ʿUbayd: She attained the Prophet ﷺ.[footnoteRef:728] [728:  ʿAllāmah Abū Mūsā ʿĪsā ibn Sulaymān ar-Ruʿaynī ar-Rundī, Al-Jāmiʿ li-mā fī ’l-Muṣannafāt al-Jawāmiʿ min Asmāʾ aṣ-Ṣaḥābah al-Aʿlām Ulī ’l-Faḍl wa ’l-Aḥlām (Cairo: Al-Maktabat al-Islāmiyyah, 2009), 6:312.] 

Other scholars differed on this. Imām Dār Quṭnī writes in his Sunan under her narration:
وصفية ‌لم ‌تدرك ‌النبي صلى الله عليه وسلم. 
Ṣafiyyah (bint Abī ʿUbayd) did not attain the Prophet ﷺ.[footnoteRef:729] [729:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Sunan ad-Dār Quṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 2:368.] 

ʿAllāmah Ibn Saʿd, ʿAllāmah Ibn Ḥibbān and ʿAllāmah ʿIjlī all listed her as a senior female tābiʿī.
Ḥāfiẓ Ibn Ḥajar explained a way of combining all of the this. He first quotes from ʿAllāmah Wāqidī:
وذكر الواقدي عن موسى بن ضمرة بن سعيد عن أبيه - أنها تزوجت عبد الله بن عمر في خلافة عمر. 
Wāqidī mentioned from Mūsā ibn Ḍamrah ibn Saʿīd from his father that she married ʿAbdullāh ibn ʿUmar during the caliphate of ʿUmar.[footnoteRef:730] [730:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 8:219.] 

He then says:
فهذا يقرب قول من قال: إنها ولدت في عهد النبي صلى الله عليه وسلم، فيحمل قول من نفي الإدراك على إدراك السماع، فكأنها لم تميز إلا بعد الوفاة النبوية.
This is close to the statement of those who said that she was born during the time of the Prophet ﷺ. Thus, the statement of those who negated the attaining will be explained as attaining narrations. She only matured in mind after the Prophet ﷺ ‘s demise.[footnoteRef:731] [731:  Ibid.] 

[bookmark: _Toc225514773]Teachers
As mentioned, despite being born in the time of the Prophet ﷺ, she did not hear anything directly from the Prophet ﷺ. ʿIzz ad-Dīn Ibn al-Athīr says:
لا يصح لها سماع من النبي صلى الله عليه وسلم. 
It is not proven that she heard from the Prophet ﷺ.[footnoteRef:732] [732:  ʿIzz ad-Dīn Ibn al-Athīr (n 43) 7:172.] 

Due to being the daughter-in-law of ʿUmar, she had the opportunity of narrating ḥadīths directly from him. ʿAllāmah Ibn Saʿd mentions:
وقد روت عن عمر بن الخطاب، وعن حفصة بنت عمر زوج النبي صلى الله عليه وسلم. 
She narrated from ʿUmar ibn al-Khaṭṭāb and from Ḥafṣah, the daughter of ʿUmar and the wife of the Prophet ﷺ.[footnoteRef:733] [733:  ʿAllāmah Ibn Saʿd (n 36) 8:345.] 

She also narrated from ʿĀʾishah and Umm Salamah. ʿAllāmah Mizzī writes:
وروت عن: القاسم بن محمد بن أبي بكر الصديق، وحفصة بنت عمر (م س ق)، وعائشة (م د س ق)، وأم سلمة (د س): أزواج النبي صلى الله عليه وسلم. 
She narrated from Qāsim ibn Muḥammad ibn Abī Bakr aṣ-Ṣiddīq as well as Ḥafṣah bint ʿUmar, ʿĀʾishah and Umm Salamah: the wives of the Prophet ﷺ.[footnoteRef:734] [734:  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), 35:213.] 
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ʿAllāmah Mizzī lists her students:
روى عنها: حميد بن قيس الأعرج، وسالم بن عبد الله بن عمر (د)، وعبد الله بن دينار، وعبد الله بن صفوان بن أمية الجمحي، وموسى بن عقبة، ونافع مولى ابن عمر (خت م د س ق). 
Those who narrated from him are: Ḥumayd ibn Qays al-Aʿraj, Sālim ibn ʿAbdillāh ibn ʿUmar, ʿAbdullāh ibn Dīnār, ʿAbdullāh ibn Ṣafwān ibn Umayyah al-Jumaḥī, Mūsā ibn ʿUqbah and Nāfīʿ: the freed slave of Ibn ʿUmar.[footnoteRef:735] [735:  Ibid.] 

[bookmark: _Toc225514775]Status in ḥadīth
Those scholars who considered her to be a female Companion do not need to prove her reliability.
As for those who assumed that she was a female tābiʿī, they needed to study her life and confirm whether she qualified to narrate ḥadīths, by fulfilling the applicable conditions. After this inspection, they confirmed that she was reliable. Thus, ʿAllāmah ʿIjlī describes her:
)مدنية( متفقهة، ثقة. 
[She was] a Madanī, a jurist and was reliable.[footnoteRef:736] [736:  ʿAllāmah Abū ’l-Ḥasan Aḥmad ibn ʿAbdillāh al-ʿIjlī, Tārīkh ath-Thiqāt (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 520. ] 

Due to being a reliable transmitter, Imām Muslim also narrated her ḥadīths. ʿAllāmah Ṣafadī says:
وروى لها مسلم وأبو داود والنسائي وابن ماجه. 
Muslim, Abū Dāwūd, Nasāʾī and Ibn Mājah brought her narrations.[footnoteRef:737] [737:  ʿAllāmah Ṣalāḥ ad-Dīn Khalīl ibn Aybak aṣ-Ṣafadī, Al-Wāfī bi-l-Wafayāt (Beirut, Dār Iḥyāʾ at-Turāth, 2000), 16:190. ] 

ʿAllāmah Badr ad-Dīn ʿAynī adds:
وروى لها أبو جعفر الطحاوى. 
Abū Jaʿfar aṭ-Ṭaḥāwī brought her narrations.[footnoteRef:738] [738:  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), 3:492.] 
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ʿAllāmah ʿIjlī described her as a jurist, as we just quoted.[footnoteRef:739] [739:  ʿAllāmah ʿIjlī (n 52) 520.] 

Given that a senior jurist as Nāfiʿ quoted her practice, and a Mujtahid like Imām Mālik cited her practice as proof, it is sufficient to illustrate her mastery of fiqh.
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In Al-Bidāyah wa ’n-Nihāyah, Ḥāfiẓ Ibn Kathīr makes note of her piety by saying:
وكانت امرأة صالحة. 
She was a pious woman.[footnoteRef:740] [740:  Ḥāfiẓ Ibn Kathīr (n 38) 7:73.] 

[bookmark: _Toc225514778]Date of demise
After speaking on her marriage with ʿAbdullāh ibn ʿUmar, Ḥāfiẓ Ibn Kathīr says:
وماتت في حياته. 
She passed away during the lifetime of Ibn ʿUmar.[footnoteRef:741] [741:  Ibid, 8:290.] 

ʿAbdullāh ibn ʿUmar passed away in 73 AH.  In lesson 33, we quoted from ʿAllāmah Ibn ʿAbd al-Barr that he said:
مات عبد الله بن عمر بمكة سنة ثلاث وسبعين، لا يختلفون في ذلك، بعد قتل ابن الزبير بثلاثة أشهر أو نحوها. 
ʿAbdullāh ibn ʿUmar passed away in Makkah in the year 73 (AH) – they do not differ on this – three months or approximately to it after the assassination of Ibn az-Zubayr.[footnoteRef:742] [742:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 42) 3:952.] 

We also mentioned that a few scholars opined that he passed away in the year 74 AH. ʿAllāmah Dhahabī quotes:
وقال سعيد بن عُفير، وخليفة، وغيرهما: مات سنة أربع وسبعين. 
Saʿīd ibn ʿUfayr, Khalīfah and others said that he passed away in the year 74 (AH).[footnoteRef:743] [743:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 3:232.] 

However, ʿAllāmah Dhahabī then says:
والظاهر أنه توفي في آخر سنة ثلاث. 
The correct view is that he passed away at the end of the year [seventy-] three.[footnoteRef:744] [744:  Ibid.] 

Based on this view, if we consider the statement of Ḥāfiẓ Ibn Kathīr that she passed away in the life of ʿAbdullāh Ibn ʿUmar, it would mean that she passed away before the year 73 AH.
However, ʿAllāmah Ṣafadī says:
وتوفيت في حدود التسعين للهجرة. 
And she passed away during the 90s AH.[footnoteRef:745] [745:  ʿAllāmah Ṣafadī (n 53) 16:190.] 

(This is according to the Dār Iḥyāʾ at-Turāth print. It would need to be investigated further since it is very common for scholars to make a mistake between ‘sabʿīn’ and ‘tisʿīn’. It will be good to confirm with other prints and manuscripts.)
تَنْزِعُ خِمَارَهَا
Removing her headscarf
[bookmark: _Toc225514779]Explanation of the Word: ‘Khimār’
ʿAllāmah Zurqānī explains:
بكسر المعجمة ما تغطي به رأسها. 
With a kasrah on the dotted khāʾ: that thing with which a woman covers her head.[footnoteRef:746] [746:  ʿAllāmah Zurqānī (n 29) 1:110.] 

وَتَمْسَحُ عَلَى رَأْسِهَا بِالْمَاءِ
And wiping her head with water
[bookmark: _Toc225514780]An Apparently Contradictory Transmission
In this narration, it is mentioned that Ṣafiyyah removed her scarf. Imām ʿAbd ar-Razzāq narrates it in the same way:
عن مالك، عن نافع، قال: رأيت صفية بنت أبي عبيد توضأت وأنا غلام، فإذا أرادت أن تمسح رأسها سلخت الخمار. 
Mālik reported from Nāfiʿ, who said, ‘I saw Ṣafiyyah bint Abī ʿUbayd performing ablution whilst I was still a minor boy. When she wanted to wipe her head, she removed her headscarf.’[footnoteRef:747] [747:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:18.] 

In the narration of Muṣannaf Ibn Abī Shaybah, Imām Ibn Abī Shaybah narrates via another student of Imām Mālik that she would put her hands under her scarf:
حدثنا وكيع عن مالك بن أنس عن نافع قال: رأيت ‌صفية ‌بنت أبي ‌عبيد توضأت، فأدخلت يديها تحت خمارها، فمسحت بناصيتها. 
Wakīʿ narrated to us from Mālik ibn Anas from Nāfiʿ, who said, ‘I saw Ṣafiyyah bint Abī ʿUbayd performing ablution, and she placed her hands underneath her headscarf and wiped her forelock.’[footnoteRef:748] [748:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:30.] 

This is not a contradiction since she may have placed her hands under her scarf, and as she was wiping the back of her head, the scarf may have got removed. 
Nevertheless, it still proves the point that is trying to be made; a female wearing a head scarf should wipe her head, and not on the scarf.
[bookmark: _Toc225514781]The Ruling of Wiping on a Headscarf for Females
The vast majority of scholars agree that a female cannot wipe on her scarf. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما الذين لم يروا المسح على العمامة ولا على الخمار فعروة بن الزبير، والقاسم بن محمد، والشعبي، والنخعي، وحماد بن أبي سليمان. وهو قول مالك، وأبي حنيفة، والشافعي وأصحابهم.
As for those who opined that wiping cannot be done on turbans or on headscarves [in ablution], they are ʿUrwah ibn az-Zubayr, Qāsim ibn Muḥammad, Shaʿbī, Nakhaʿī and Ḥammād ibn Abī Sulaymān. And it was the view of Mālik, Abū Ḥanīfah, Shāfiʿī and their followers.[footnoteRef:749] [749:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 2:219-220.] 

Imām Muḥammad says:
وبهذا نأخذ، لا يمسح على الخمار ولا العمامة، بلغنا أن المسح على العمامة كان فترك، وهو قول أبي حنيفة والعامة من فقهائنا. 
This is our adopted view; wiping cannot be done on headscarves or on turbans. It reached us that earlier, wiping used to be done on turbans, but then this [practice] was discarded. And this was the view of Abū Ḥanīfah and all of our jurists.[footnoteRef:750] [750:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī (n 21) 45.] 

Having said that, a few earlier scholars viewed that a female can wipe on her scarf. Prior to the above-quoted words of ʿAllāmah Ibn ʿAbd al-Barr, he listed the names of scholars who claimed that it is permissible to wipe on turbans. He then says:
وقالت طائفة من هؤلاء: يجوز مسح المرأة على الخمار. ورووا عن أم سلمة زوج النبي - عليه السلام - أنها كانت تمسح على خمارها. 
And a group of these ones (who claimed that wiping on turbans is permissible) said that it is permissible for a woman to wipe on a headscarf. They narrated from Umm Salamah, the wife of the Prophet – peace be upon him –, that she would wipe on her headscarf.[footnoteRef:751] [751:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 2:219.] 

وَنَافِعٌ يَوْمَئِذٍ صَغِيرٌ
At that time, Nāfiʿ was still a minor child.
[bookmark: _Toc225514782]The Master’s Slave Looking at His Wife’s ʿAwrah
In the narration of Imām Muḥammad’s Muwaṭṭaʾ, this comes as a statement of Nāfiʿ:
قال نافع: وأنا ‌يومئذ ‌صغير. 
Nāfiʿ said, ‘And, on that day, I was still a minor.’[footnoteRef:752] [752:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī (n 21) 45.] 

He is presenting his valid excuse for seeing a female’s hair, as ʿAllāmah Ibn al-ʿArabī notes:
أراد اعتذارا من النظر إلى شعر المرأة. 
He wanted to present an excuse for looking at a woman’s hair.[footnoteRef:753] [753:  ʿAllāmah Ibn al-ʿArabī (n 2) 2:134.] 

ʿAllāmah Qunāziʿī also explains:
يعني: أنه كان حينئذ ممن يجوز له النظر إلى شعر صفية لصغر سنه. 
I.e. at that time, he was among those to whom it was permitted to look at the hair of Ṣafiyyah because he was still small.[footnoteRef:754] [754:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:142. ] 

[bookmark: _Toc225514783]Benefits from this Narration
1) A child can see the hair of a female.
2) Since Nāfiʿ had to present an excuse for seeing the hair of his master’s wife, it proves that a slave cannot see the hair of his master’s wife. ʿAllāmah Ibn al-ʿArabī says:
فهذا يدل أن عبد الرجل لا ينبغي له إذا كان كبيرا أن ينظر إلى شعر زوجة سيده وإن كان وغدا. 
This (statement of Nāfiʿ) proves that the slave of a man cannot look at the hair of his master’s wife if he has attained puberty, even if he is lowly.[footnoteRef:755] [755:  ʿAllāmah Ibn al-ʿArabī (n 2) 2:134.] 

If that is with regards to slaves, then all the more females should observe full segregation and adorn the head and face veils in the presence of male employees at home. Likewise, males need to guard their gazes against female domestic assistants.
3) A pious female can be followed and emulated. ʿAllāmah Ibn al-ʿArabī says:
فيه: الاقتداء بفعل المرأة الصالحة. 
It denotes that the practice of a pious female can be followed.[footnoteRef:756] [756:  Ibid, 2:136.] 

4) One can relate or teach after growing up what he witnessed or learnt when he was a child. ʿAllāmah Qunāziʿī says:
وفي هذا الحديث من الفقه: إباحة أخذ العلم عمن رآه في صغره إذا حدث به في كبره. 
The fiqh derived from this ḥadīth is the permissibility of taking knowledge from one who witnessed it during his childhood if he narrates it after growing up.[footnoteRef:757] [757:  ʿAllāmah Qunāziʿī (n 70) 1:142.] 

 ʿAllāmah Ibn ʿAbd al-Barr extends it:
وفي هذا الحديث جواز شهادة الصغير إذا أداها كبيرا، وفي معناها جواز شهادة الفاسق إذا أداها تائبا صالحا، وشهادة الكافر إذا أداها مسلما. 
This ḥadīth demonstrates that it is permissible for one who has attained puberty to testify for what he witnessed as a child. In the same context, it is permissible for one who has repented and becomes righteous to testify for what he witnessed as an open sinner and for a Muslim to testify for what he witnessed as a disbeliever.[footnoteRef:758] [758:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 2:217.] 

The permissibility of the witness of a child if he fulfils it 
The same applies to hearing a narration when one is a child and conveying it after growing up.
In the next narration, Imām Mālik mentions his own view on both head coverings: for males and females.
[bookmark: _Toc225514784]Ḥadīth 79
قال يحيى وَسُئِل مَالِك عَنِ الْمَسْحِ عَلَى الْعِمَامَةِ وَالْخِمَارِ،  فَقَال: لاَ يَنْبَغِي أنْ يَمْسَحَ الرَّجُلُ وَلاَ الْمَرْأَةُ عَلَى عِمَامَةٍ وَلاَ خِمَارٍ، وَلْيَمْسَحَا عَلَى رُءُوسِهِمَا.
Yaḥyā said: Mālik was asked regarding wiping on turbans and headscarves, to which replied, ‘It is inappropriate for men and women to wipe on turbans or headscarves. Rather, they should wipe on their heads.’[footnoteRef:759] [759:  Imām Mālik (n 1) 178.] 

قال يحيى وَسُئِل مَالِك عَنِ الْمَسْحِ عَلَى الْعِمَامَةِ وَالْخِمَارِ،  فَقَال: لاَ يَنْبَغِي أنْ يَمْسَحَ الرَّجُلُ وَلاَ الْمَرْأَةُ
Yaḥyā said: Mālik was asked regarding wiping on turbans and headscarves, to which replied, ‘It is inappropriate’
[bookmark: _Toc225514785]The Cautiousness in the Words Used When Issuing Rulings
This usage of ‘lā yanbaghī’ was Imām Mālik’s caution. Otherwise, the meaning is that it is not permissible, as ʿAllāmah Zurqānī explains:
أي لا يجوز. 
I.e. it is impermissible.[footnoteRef:760] [760:  ʿAllāmah Zurqānī (n 29) 1:110.] 

This is an important point to take note of. One should be careful before attributing claims to Allāh Taʿālā’s religion. Qāḍī ʿIyāḍ explains:
قال: ولم يكن من أمر الناس، ولا من مضى من سلفنا الذين يقتدى بهم، ومعول الإسلام عليهم، أن يقولوا: هذا حلال وهذا حرام، ولكن يقولون: أنا أكره كذا، وأرى كذا، وأما حلال وحرام فهذا الافتراء على الله، أما سمعتم قول الله تعالى: ﴿قُلْ أَرَءَيْتُم مَّآ أَنزَلَ ٱللَّهُ لَكُم مِّن رِّزْقٍۢ فَجَعَلْتُم مِّنْهُ حَرَامًۭا وَحَلَـٰلًۭا﴾ الآية. لأن الحلال ما أحله الله ورسوله؛ والحرام ما حرماه. 
It was never the practice of scholars or those who passed on from the predecessors who are followed and on whom Islam depends, to say, ‘This is lawful, and this is unlawful.’ Rather, they would say, ‘I dislike such and such, and I hold such and such views.’ As for what is lawful and unlawful, this is fabricating lies against Allāh. Have you not heard of the verse: ‘Say, “Have you ever considered, whatever provision Allah has sent down for your benefit you have made up lawful and unlawful from it?” [Say, “Has Allah permitted you or are you fabricating a lie against Allah?]”’[footnoteRef:761] This is because lawful is that which Allāh and His Messenger made lawful, and unlawful is that which they made unlawful![footnoteRef:762] [761:  Qurʾān: 10:59.]  [762:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Tartīb al-Madārik wa-Taqrīb al-Masālik li-Maʿrifat Aʿlām Madhhab Mālik (Saudi Arabia: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 1:179-180.] 

أنْ يَمْسَحَ الرَّجُلُ وَلاَ الْمَرْأَةُ عَلَى عِمَامَةٍ وَلاَ خِمَارٍ، وَلْيَمْسَحَا عَلَى رُءُوسِهِمَا.
For men and women to wipe on turbans or headscarves. Rather, they should wipe on their heads.
This is the view which Imām Mālik mentioned after quoting the above narrations.
[bookmark: _Toc225514786]Ḥadīth 80
قال يحيى وَسُئِل مَالِك عَنْ رَجُلٍ تَوَضَّأ، فَنَسِيَ أَنْ يَمْسَحَ رَأسَهُ حَتَّى جَفَّ وَضُوؤُهُ؟ قَال: أَرَى أَنْ يَمْسَحَ بِرَأْسِهِ، وَإِنْ كَانَ قَدْ صَلَّى أَنْ يُعِيد الصَّلَاةَ.
Yaḥyā said: And Mālik was asked regarding a man who performed ablution and forgot to wipe his head until his ablution water dried up. He said, ‘In my view, he should wipe his head. And if he has already prayed, he must repeat the prayer.’[footnoteRef:763] [763:  Imām Mālik (n 1) 178.] 

قال يحيى وَسُئِل مَالِك عَنْ رَجُلٍ تَوَضَّأ، فَنَسِيَ أَنْ يَمْسَحَ رَأسَهُ حَتَّى جَفَّ وَضُوؤُهُ؟ قَال: أَرَى
Yaḥyā said: And Mālik was asked regarding a man who performed ablution and forgot to wipe his head until his ablution water dried up. He said, ‘In my view’
[bookmark: _Toc225514787]Explanation of the Word: ‘Arā’
ʿAllāmah Zurqānī mentions the pronunciation:
بفتح الهمزة. 
With a fatḥah on the hamzah.[footnoteRef:764] [764:  ʿAllāmah Zurqānī (n 29) 1:110.] 

Mawlānā Zakariyyā al-Kāndhlawī explains the meaning:
أي أعتقد 
I.e. I believe.[footnoteRef:765] [765:  Mawlānā Zakariyyā (n 5) 1:436.] 

أَنْ يَمْسَحَ بِرَأْسِهِ	
He should wipe his head. 
[bookmark: _v1unxwl6ur0n][bookmark: _Toc225514788]The Ruling of Forgetting to Wipe the Head in Ablution
This ruling applies to the Ḥanafīs as well. It was essential for Imām Mālik to mention this ruling separately because they generally view continuance to be compulsory in ablution. Mawlāna Zakariyyā al-Kāndhlawī says:
لأن المولاة والترتيب وإن كانت واجبة عندهم، لكنها سقطت بالنسيان. 
Because even though consecutiveness and sequence are compulsory according to them, they were waved off due to forgetting.[footnoteRef:766] [766:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
ومعنى ذلك أن من توضأ ونسي مسح رأسه فلا يخلو أن يذكر ذلك بحضرة الوضوء أو ما يقارب من ذلك أو بعد مدة طويلة فإن ذكر ذلك بحضرة الوضوء أو قربه مسح رأسه وما بعده ليحصل الترتيب المشروع في الطهارة. 
This means that whoever performed ablution and forgot to wipe his head will either remember that in the presence of his ablution water (i.e. whilst he is still in the bathroom) or nearby it or a long time afterwards. If he remembered it in the presence of his ablution water or nearby it, then he will wipe his head and carry the actions that comes afterwards so that he attains the prescribed sequence in purification.[footnoteRef:767] [767:  ʿAllāmah Bājī (n 19) 1:76.] 

وَإِنْ كَانَ قَدْ صَلَّى أَنْ يُعِيد الصَّلَاةَ.
And if he has already prayed, he must repeat the prayer.
ʿAllāmah Zurqānī explains:
بعد مسح رأسه وجوبا لتركه فرضا من الوضوء.
[He must repeat the prayer] after wiping his head, which is obligatory because he omitted a farḍ act of ablution.[footnoteRef:768] [768:  ʿAllāmah Zurqānī (n 29) 1:110.] 

 مَا جَاءَ فِي الْمَسْحِ عَلَى الْخُفَّيْنِ
[bookmark: _hk4112bed01t][bookmark: _Toc225514789]Narrations pertaining to Wiping on Leather Socks
 فأكثر من جلد أو نحوه. 
Literally, it means to pass the hand on something. 
Technically, it means to pass wetness over specific socks at a specific time. And the technical meaning of ‘khuff’ is that thing which covers the ankles or more, made of leather or similar materials.[footnoteRef:769] [769:  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), 40.] 

For the explanation of this heading, we will quote the statement of Mullā ʿAlī al-Qārī:
والمسح ‌إصابة ‌اليد المبتلة بالعضو، وإنما عدي بعلى إشارة إلى موضعه، وهو فوق الخف دون داخله وأسفله على ما ورد مخالفا للقياس، والخف: ما يستر الكعب ويمكن به ضروريات السفر، وإنما ثني لأن المسح لا يجوز على أحدهما دون الآخر، وهو ثابت بالسنة كما سترى.
‘Masḥ’ is to pass wet hands on a limb. It is transitive with ‘alā’ to indicate the place of wiping, which is on top of the leather socks, not its interior or its bottom part according to what has been narrated, contrary to logic (which indicates that the bottom part must be wiped). And ‘khuff’ is that thing which covers the ankles, and one is able to endure the necessities of a journey with it. It is mentioned in dual because it is not permissible to wipe only one of them and not the other. And it is established by the Sunnah, as you shall see.[footnoteRef:770] [770:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:198.] 

[bookmark: _Toc225514790]The Status of Wiping on Leather Socks
As for the status, ʿAllāmah Sarakhsī says:
ولكثرة الأخبار فيه قال أبو حنيفة - رحمه الله تعالى -: ‌ما ‌قلت ‌بالمسح ‌حتى ‌جاءني ‌فيه مثل ضوء النهار. وقال أبو يوسف - رحمه الله -: خبر المسح يجوز نسخ الكتاب به لشهرته، وقال الكرخي - رحمه الله تعالى -: أخاف الكفر على من لم ير المسح على الخفين؛ لأن الآثار التي وردت فيه في حيز التواتر. 
Due to the numerous reports on this, Abū Ḥanīfah – may Allāh Taʿālā have mercy on him – said, ‘I did not issue the permissibility of wiping [on leather socks] until the proof for it came to me as clear as daylight.’ Abū Yūsuf – may Allāh have mercy on him – said, ‘The report of wiping [on leather socks] can be used to abrogate [the verse of] the Qurʾān because it is mashhūr.’ And Karkhī – may Allāh Taʿālā have mercy on him – said, ‘I fear disbelief for he who does not consider wiping on leather socks to be permissible because the narrations that are reported on this are within the scope of tawātur.’[footnoteRef:771] [771:  Shams al-Aʾimmah Abū Bakr Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 1:98.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ عَبَّادِ بْنِ زِيَادٍ 
Mālik reported from Ibn Shihāb from ʿAbbād ibn Ziyād
[bookmark: _Toc225514791]Imām Mālik’s Mistakes in the Chain of this Ḥadīth 
To speak about this narrator, we need to determine whether Imām Mālik described him correctly. Therefore, we will first look at the next words and then discuss him. 
Imām Mālik explains his descent saying:
وهو مِنْ وَلَدِ الْمُغِيرَةِ بْنِ شُعْبَةَ
Who was amongst the children of Mughīrah ibn Shuʿbah
Before commenting on this sentence, it is important to clarify from the onset that this narration is authentic and actually mutawātir. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وقد قال أبو بكر البزار: روي هذا الحديث عن المغيرة من نحو ستين طريقا. 
And indeed Abū Bakr al-Bazzār said, ‘This ḥadīth is narrated from Mughīrah via approximately 60 chains.’[footnoteRef:772] [772:  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), 7:278. ] 

Having confirmed that, we may now proceed:
These words that we see in the Muwaṭṭaʾ are definitely the words of Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا قال مالك في هذا الحديث: عن ‌عباد ‌بن ‌زياد، وهو من ولد ‌المغيرة بن شعبة. لم يختلف رواة "الموطأ" عنه في ذلك، وهو وهم وغلط منه، ولم يتابعه أحد من رواة ابن شهاب، ولا غيرهم عليه.
This is how Mālik said in this ḥadīth: ‘from ʿAbbād ibn Zayd, who was amongst the children of Mughīrah ibn Shuʿbah’. The transmitters of the Muwaṭṭaʾ did not differ in narrating that from him. But this is a mistake and error from his side. None of the narrators from Ibn Shihāb nor anyone else corroborated him on this.[footnoteRef:773] [773:  Ibid, 7:270.] 

Unfortunately, as a human, this is one place where Imām Mālik made not just one, but two mistakes, which makes it impossible to give any interpretation.
The two mistakes are:
1) The claim that ʿAbbād was the son of Mughīrah ibn Shuʿbah.
This narrator is ʿAbbād ibn Ziyād ibn Abī Sufyān, and not ʿAbbād ibn Mughīrah ibn Shuʿbah.
2) The claim that ʿAbbād quoted this directly from Mughīrah is incorrect.
The reason for these two errors is that Imām Mālik was literally like an angel on earth. His book is also so great. In order to prove that Imām Mālik was a human being after all and that the Muwaṭṭaʾ is below the Qurʾān, Allāh Taʿālā had to ordain that there will be human mistakes in it. But in His divine wisdom, Allāh Taʿālā chose that the mistake will be in a mutawātir narration so that, ultimately, no one can doubt the narration of the Muwaṭṭaʾ.
To understand these errors, we can compare the chain of the Muwaṭṭaʾ with a few chains in some of the famous books. Please take note of:
1) The student of Imām Zuhrī
2) The mention of ʿAbbād ibn Ziyād
3) The link above ʿAbbād ibn Ziyād
[bookmark: _Toc225514792]Corroborating Narrations
Muṣannaf ʿAbd ar-Razzāq
Imām ʿAbd ar-Razzāq quotes this via a colleague of Imām Mālik, Ibn Jurayj, but the person above ʿAbbad differs: 
أخبرنا ابن جريج، قال: حدثني ابن شهاب، عن عباد بن زياد، أن عروة بن المغيرة بن شعبة أخبره أن المغيرة بن شعبة أخبره […] 
Ibn Jurayj related to us, saying: Ibn Shihāb narrated to me from ʿAbbād ibn Ziyād that ʿUrwah ibn al-Mughīrah ibn Shuʿbah informed him that Mughīrah ibn Shuʿbah informed him […][footnoteRef:774] [774:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:191-192. ] 

Musnad Imām Aḥmad
Imām Aḥmad narrates it in his Musnad via several different chains as follows:
1) The above chain from Ibn Jurayj via Imām ʿAbd ar-Razzāq.[footnoteRef:775] [775:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 30:130. ] 

2) With a completely different chain via another other son of Mughīrah ibn Shuʿbah:
حدثنا محمد بن أبي عدي، عن حميد، عن بكر عن حمزة بن ‌المغيرة ‌بن ‌شعبة، عن أبيه [...] 
Muḥammad ibn Abī ʿAdī narrated to us from Ḥumayd from Bakr from Ḥamzah ibn Mughīrah ibn Shuʿbah from his father […][footnoteRef:776] [776:  Ibid, 30:108.] 

3) Via another colleague of Imām Mālik with the narrator above ʿAbbād the same as in Ibn Jurayj’s transmission, and the correct lineage of ʿAbbād is mentioned:
حدثنا سعد، ويعقوب، قالا حدثنا أبي، عن صالح، عن ابن شهاب، حدثني عباد بن زياد – قال سعد: ابن أبي سفيان – عن عروة بن المغيرة، عن أبيه ‌المغيرة ‌بن ‌شعبة. 
Saʿd and Yaʿqūb narrated to us, both saying: My father narrated to me from Ṣāliḥ from Ibn Shihāb [who said]: ʿAbbād ibn Ziyād narrated to me – Saʿd said, ‘Ibn Abī Sufyān’ – from ʿUrwah ibn al-Mughīrah from his father, Mughīrah ibn Shuʿbah.[footnoteRef:777] [777:  Ibid, 30:111.] 

4) Via a colleague of the teacher of Imām Zuhrī i.e. ʿAbbād:
حدثنا يزيد بن هارون، أخبرنا ابن عون، عن الشعبي، عن عروة بن ‌المغيرة ‌بن ‌شعبة، عن أبيه، وعن ابن سيرين، رفعه إلى ‌المغيرة ‌بن ‌شعبة. 
Yazīd ibn Hārūn narrated to us [saying]: Ibn ʿAwn related to us from Shaʿbī from ʿUrwah ibn al-Mughīrah ibn Shuʿbah from his father and from Ibn Sīrīn, who attributed it to Mughīrah ibn Shuʿbah.[footnoteRef:778] [778:  Ibid, 30:129.] 

5) He quotes it via other chains that will be quoted ahead. 
Saḥīḥ Muslim
He quotes the narration of Ibn Jurayj via Imām ʿAbd ar-Razzāq with the same chain as in Muṣannaf ʿAbd ar-Razzāq:
حدثني محمد بن رافع وحسن بن علي الحلواني. جميعا عن عبد الرزاق. قال ابن رافع: حدثنا عبد الرزاق. أخبرنا ابن جريج. حدثني ابن شهاب عن حديث ‌عباد ‌بن ‌زياد؛ أن عروة بن ‌المغيرة بن شعبة أخبره؛ أن ‌المغيرة بن شعبة أخبره [...] 
Muḥammad ibn Rāfiʿ and Ḥasan ibn ʿAlī al-Ḥalwānī narrated to me, both from ʿAbd ar-Razzāq. Ibn Rāfiʿ said: ʿAbd ar-Razzāq narrated to us [saying]: Ibn Jurayj related to us [saying]: Ibn Shihāb narrated to me regarding the ḥadīth of ʿAbbād ibn Ziyād that ʿUrwah ibn al-Mughīrah ibn Shuʿbah related to him that Mughīrah ibn Shuʿbah related to him […][footnoteRef:779] [779:  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), 1:317.] 

Sunan Abī Dāwūd
Imām Abū Dāwūd quotes it via another student of Imām Zuhrī, and the chain matches with that of Ibn Jurayj in Muṣannaf ʿAbd ar-Razzāq:
حدثنا أحمد بن صالح، حدثنا عبد الله بن وهب، أخبرني يونس بن يزيد، عن ابن شهاب، حدثني ‌عباد ‌بن ‌زياد، أن عروة بن ‌المغيرة بن شعبة أخبره أنه سمع أباه ‌المغيرة [...] 
Aḥmad ibn Ṣāliḥ narrated to us [saying]: ʿAbdullāh ibn Wahb narrated to us [saying]: Yūnus ibn Yazīd related to me from Ibn Shihāb [who said]: ʿAbbād ibn Ziyād related to me that ʿUrwah ibn Mughīrah ibn Shuʿbah related to him that he heard his father, Mughīrah […][footnoteRef:780] [780:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:105.] 

Sunan an-Nasāʾī
Imām Nasāʾī transmits a condensed version via a third student of Imām Zuhrī, but the issue is that he also added Imām Mālik’s name:
أخبرنا ‌سليمان بن داود ‌والحارث بن مسكين قراءة عليه وأنا أسمع - واللفظ له - عن ‌ابن وهب، عن ‌مالك ‌ويونس ‌وعمرو بن الحارث أن ‌ابن شهاب أخبرهم عن ‌‌عباد ‌بن ‌زياد، عن ‌عروة بن ‌المغيرة أنه سمع ‌أباه يقول [...] 
Sulaymān ibn Dāwūd and Ḥārith ibn Miskīn – to whom it was recited whilst I was listening, and the wording is his – related to us from Ibn Wahb from Mālik, Yūnus and ʿAmr ibn al-Ḥārith that Ibn Shihāb related to them from ʿAbbād ibn Ziyād from ʿUrwah ibn al-Mughīrah that he heard his father say […][footnoteRef:781] [781:  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), 1:62.] 

Ṣaḥīḥ Ibn Khuzaymah
Imām Ibn Khuzaymah also quotes via ʿAmr ibn Dīnār:
نا يونس بن عبد الأعلى، أخبرنا ابن وهب، أخبرني عمرو بن الحارث، أن ابن شهاب، أخبره عن ‌عباد ‌بن ‌زياد، عن عروة بن ‌المغيرة بن شعبة، أنه سمع أباه يقول [...] 
Yūnus ibn ʿAbd al-Aʿlā narrated to us [saying]: Ibn Wahb related to us [saying]: ʿAmr ibn al-Ḥārith related to me that Ibn Shihāb related to him from ʿAbbād ibn Ziyād from ʿUrwah ibn al-Mughīrah ibn Shuʿbah that he heard his father say […][footnoteRef:782] [782:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:138.] 

Ṣaḥīḥ Ibn Ḥibbān
ʿAllāmah Ibn Ḥibbān quotes via Jaʿfar, but he claims that Imām Zuhrī quoted directly from the two sons of Mughīrah ibn Shuʿbah:
أخبرنا أحمد بن علي بن المثنى، حدثنا عقبة بن مكرم، أخبرنا يونس بن بكير، حدثنا جعفر بن برقان، عن الزهري، عن حمزة، وعروة، ابني ‌المغيرة بن شعبة، عن أبيهما ‌المغيرة [...] 
Aḥmad ibn ʿAlī ibn al-Muthannā related to us [saying]: ʿUqbah ibn Mukarram narrated to us [saying]: Yūnus ibn Bukayr related to us [saying]: Jaʿfar ibn Burqān narrated to us from Zuhrī from Ḥamzah and ʿUrwah, the two sons of Mughīrah ibn Shuʿbah, from their father, Mughīrah […][footnoteRef:783] [783:  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), 2:273.] 

[bookmark: _Toc225514793]Conclusion
Until this point, it is clear that there is definitely a link between ʿAbbād and Mughīrah ibn Shuʿbah. Even if we have to give Imām Mālik the benefit of the doubt, it will mean that this narration has a missing link. ʿAllāmah Ibn ʿAbd al-Barr says:
ورواية مالك لهذا الحديث، عن ابن شهاب، عن عباد بن زياد، عن المغيرة، مقطوعة، وعباد بن زياد لم ير المغيرة، ولم يسمع منه شيئا. 
Imām Mālik’s transmission of this ḥadīth from Ibn Shihāb from ʿAbbād ibn Ziyād from Mughīrah is maqṭūʿ (interrupted). ʿAbbād did not see Mughīrah nor did he hear anything from him.[footnoteRef:784] [784:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 7:271.] 

And he was the only one to mention ʿAbbād to be from the children of Mughīrah ibn Shuʿbah.
These are the two slip-ups of Imām Mālik.
To add to this, the student of Imām Mālik, Imām Yaḥyā al-Laythī, made a mistake by saying, ‘ʿan abī-h’, which will be explained later. 
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It is a big claim to say that Imām Mālik made a mistake. Thus, we will need to confirm whether all the experts held the same view. Hereunder are the names of the stalwarts who claimed that the way Imām Mālik mentioned his lineage is incorrect:
Imām Muṣʿab ibn ʿAbdillāh az-Zubayrī
The direct student of Imām Mālik, Muṣ ʿab, mentioned that his teacher made a grave error. The son of Imām Aḥmad narrates from him as follows:
حدثنا مصعب بن عبد الله الزبيري، حدثني مالك بن أنس، عن ابن شهاب، عن عباد بن زياد، من ولد المغيرة بن شعبة، فذكر هذا الحديث. قال مصعب: "وأخطأ ‌فيه ‌مالك ‌خطأ ‌قبيحا". 
Muṣʿab ibn ʿAbdillāh az-Zubayrī narrated to us [saying]: Mālik ibn Anas narrated to me from Ibn Shihāb from ʿAbbād ibn Ziyād, who was amongst the children of Mughīrah ibn Shuʿbah. He then mentioned this ḥadīth. Muṣʿab said, ‘Mālik slipped up badly in it.’[footnoteRef:785] [785:  Imām Aḥmad (n 8) 30:96.] 

Imām Shāfiʿī
Imām Bayhaqī narrates with his chain to Muḥammad ibn Isḥāq, who said that he heard Muzanī saying:
سمعت الشافعي يقول: ‌وهم ‌مالك، رحمه الله، فقال: ‌عباد ‌بن ‌زياد، من ولد المغيرة بن شعبة. وإنما هو مولى المغيرة بن شعبة. 
I heard Shāfiʿī say, ‘Mālik – may Allāh have mercy on him – erred and said, ‘ʿAbbād ibn Ziyād, who was amongst the children of Mughīrah ibn Shuʿbah’. He was actually the freed slave of Mughīrah ibn Shuʿbah.’[footnoteRef:786] [786:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, Manāqib ash-Shāfiʿī (Cairo: Maktabat Dār at-Turāth), 1:490.] 

Imām Bukhārī
Imām Bukhārī indicated an error but did not pass judgment himself. He says in his Tārīkh:
وقال مالك، عن الزهري: ‌عباد ‌بن ‌زياد، من ولد ‌المغيرة بن شعبة، عن ‌المغيرة بن شعبة. ويقال: إنه وهم.
وقال بعضهم: عن مالك، عن الزهري، عن عباد: عن ابن ‌المغيرة رضي الله عنه، عن أبيه. يقال: ابن زياد ابن أبي سفيان. 
Mālik reported from Zuhrī, ‘ʿAbbād ibn Ziyād, who was amongst the children of Mughīrah ibn Shuʿbah’. It is said that this is an error.
Some reported from Mālik from Zuhrī from ʿAbbād from the son of Mughīrah – may Allāh be pleased with him – from his father. It is said that he was Ibn Ziyād ibn Abī Sufyān.[footnoteRef:787] [787:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 6:32.] 

Imām Muslim
In Kitāb at-Tamyīz, Imām Muslim explains:
فالوهم من مالك في قوله: ‌عباد ‌بن ‌زياد من ولد ‌المغيرة. وانما هو ‌عباد ‌بن ‌زياد بن أبي سفيان، كما فسره أبو أويس في روايته. والمحفوظ عندنا من رواية الزهري، رواية ابن جريج، لاقتصاصه الحديث عن الزهري، عن ‌عباد ‌بن ‌زياد، عن عروة بن ‌المغيرة، عن أبيه. ثم فصل في آخر الحديث زيادة الزهري، عن حمزة بن ‌المغيرة. 
The error is from Mālik when he said that ʿAbbād ibn Ziyād was amongst the children of Mughīrah. He was actually ʿAbbād ibn Ziyād ibn Abī Sufyān, as Abū Uways revealed in his transmission. The well-retained transmission of Zuhrī according to us is the transmission of Ibn Jurayj because he quoted the ḥadīth from Zuhrī from ʿAbbād ibn Ziyād from ʿUrwah ibn al-Mughīrah from his father. Thereafter, he attached the addition of Zuhrī from Ḥamzah ibn al-Mughīrah at the end of the ḥadīth.[footnoteRef:788] [788:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Kitāb at-Tamyīz (Saudi Arabia: Wazārat al-Maʿārif al-Maktabāt al-Madrisiyyah, 1982), 219.] 

ʿAllāmah Abū Ḥātim
ʿAllāmah Ibn Abī Ḥātim quotes from his father:
فسمعت أبي يقول: وهم مالك في هذا الحديث؛ في نسب عباد ابن زياد، وليس هو من ولد المغيرة، ويقال له: عباد بن زياد بن أبي سفيان، وإنما هو: عباد بن زياد، عن عروة وحمزة ابني المغيرة بن شعبة، عن المغيرة بن شعبة، عن النبي صلى الله عليه وسلم. 
I heard my father say, ‘Mālik erred in this ḥadīth in the lineage of ʿAbbād ibn Ziyād, but he was not from the children of Mughīrah. He was called ‘ʿAbbād ibn Ziyād ibn Abī Sufyān’. The chain is actually ʿAbbād ibn Ziyād from ʿUrwah and Ḥamzah, the two sons of Mughīrah ibn Shuʿbah, from Mughīrah ibn Shuʿbah from the Prophet ﷺ.’[footnoteRef:789] [789:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Kitāb al-ʿIlal (Riyadh: Maktabat al-Malik Fahd, 1427 AH), 2:16.] 

ʿAllāmah Abū ’l-Qāsim al-Kaʿbī
In his Qabūl al-Akhbār, ʿAllāmah Abū ’l-Qāsim al-Kaʿbī says:
وأخطأ فقال: عن ‌عباد ‌بن ‌زياد من ولد ‌المغيرة، وإنما هو ‌عباد ‌بن ‌زياد عن عروة بن ‌المغيرة. 
And he slipped up and said, ‘from ʿAbbād ibn Ziyād, who was amongst the children of Mughīrah’. It is actually: ‘ʿAbbād ibn Ziyād from ʿUrwah ibn al-Mughīrah’.[footnoteRef:790] [790:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Aḥmad al-Kaʿbī, Qubūl al-Akhbār wa-Maʿrifat ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 1:287.] 

Imām Dār Quṭnī
Going to the next century, Imām Dār Quṭnī mentions:
فرواه مالك، عن الزهري، عن ‌عباد ‌بن ‌زياد رجل من ولد ‌المغيرة، عن ‌المغيرة، ووهم فيه رحمه الله، وهذا مما يعتد به عليه لأنه ‌عباد ‌بن ‌زياد بن أبي سفيان وهو يروي هذا الحديث، عن عروة بن ‌المغيرة، عن أبيه.  
Mālik narrated it as: ‘from Zuhrī from ʿAbbād ibn Ziyād, a man from the children of Mughīrah, from Mughīrah’; and he – may Allāh have mercy on him – erred in it. He is held accountable for this because he was ʿAbbād ibn Ziyād ibn Abī Sufyān, and he narrates this ḥadīth from ʿUrwah ibn al-Mughīrah from his father.[footnoteRef:791] [791:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Al-ʿIlal al-Wāridah fī ’l-Aḥādīth an-Nabawiyyah (Riyadh: Dār Ṭaybah, 1985), 7:106. ] 

ʿAllāmah Ibn ʿAbd al-Barr
The following century was one with Mālikī scholars.  The greatest commentator of the Muwaṭṭaʾ, ʿAllāmah Ibn ʿAbd al-Barr, says:
وهو وهم وغلط منه، ولم يتابعه أحد من رواة ابن شهاب، ولا غيرهم عليه.
But this is an error and slip-up from his side. None of the narrators from Ibn Shihāb nor anyone else corroborated him on this.[footnoteRef:792] [792:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 7:270.] 

He mentions with certainty that ʿAbbād was definitely not the son of Mughīrah ibn Shuʿbah:
وليس هو من ولد ‌المغيرة بن شعبة عند جميعهم. 
Everyone agrees that he was not from the children of Mughīrah ibn Shuʿbah.[footnoteRef:793] [793:  Ibid.] 

That is regarding the lineage. 
He then speaks about the chain of transmission:
وإسناد هذا الحديث من رواية مالك في "الموطأ" وغيره إسناد ليس بالقائم، لأنه إنما يرويه ابن شهاب، عن عباد بن زياد، عن عروة وحمزة ابني المغيرة بن شعبة، عن أبيهما المغيرة بن شعبة. وربما حدث به ابن شهاب، عن عباد بن زياد، عن عروة بن المغيرة، عن أبيه. ولا يذكر حمزة بن المغيرة، وربما جمع حمزة وعروة ابني المغيرة في هذا الحديث، عن أبيهما المغيرة. 
The chain of this ḥadīth via Mālik’s transmission in the Muwaṭṭaʾ and elsewhere does not stand strong because Ibn Shihāb actually narrated it from ʿAbbād ibn Ziyād from ʿUrwah and Ḥamzah, the two sons of Mughīrah ibn Shuʿbah, from their father, Mughīrah ibn Shuʿbah. At times, Ibn Shihāb narrated it from ʿAbbād ibn Ziyād from ʿUrwah ibn al-Mughīrah from his father without mentioning Ḥamzah ibn al-Mughīrah. And at times, he would mention both Ḥamzah and ʿUrwah, the two sons of Mughīrah, in the ḥadīth from their father, Mughīrah.[footnoteRef:794] [794:  Ibid, 7:271.] 

ʿAllāmah Abū ’l-ʿAbbās ad-Dānī al-Andalūsī
ʿAllāmah Abū ’l-ʿAbbās ad-Dānī al-Andalūsī says:
وقد انتقد عليه، وإنما هو ‌عباد ‌بن ‌زياد بن أبي سفيان، معروف النسب، وليس بولد ‌المغيرة، قاله مسلم وغيره. 
He was criticised for this. He was actually ʿAbbād ibn Ziyād ibn Abī Sufyān, whose lineage is known. He was not the child of Mughīrah. Muslim and others stated this.[footnoteRef:795] [795:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 1:140. ] 

Qāḍī ʿIyāḍ
He mentions errors in the chain of the Muwaṭṭaʾ:
وهم العلماء هذا السند من وجهين: 
أحدهما قوله: "من ولد المغيرة"؛ وكذا قاله يحيى وغيره، وهو خطأ عند جماعة أهل الحديث. وإنما هو عباد بن زياد ابن أبي سفيان بن وهيب، ذكر ذلك البخاري وغيره. وقال البخاري: وقال بعضهم عن مالك عن الزهري عن عباد عن ابن المغيرة عن أبيه. قال القاضي رحمه الله وهو الصواب.  
Scholars regarded two mistakes in this chain:
The first is the statement: ‘from the children of Mughīrah’. Likewise, Yaḥyā and others stated this. It is a mistake according to all the muḥaddithūn. He was actually ʿAbbād ibn Ziyād ibn Abī Sufyān ibn Wuhayb. Bukhārī and others stated this. And Bukhārī said, ‘Some reported from Mālik from Zuhrī from ʿAbbād from the son of Mughīrah from his father.’ And this is the correct one.[footnoteRef:796] [796:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwar ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 2:332-333. ] 

This has then been repeated by the muḥaddithūn who all came thereafter followed this. Those who attempted to respond, like ʿAllāmah Maghlaṭāy and Mawlānā Zakariyyā al-Kāndhlawī were unsuccessful. 
[bookmark: _Toc225514795]Reason for this slip-up
ʿAllāmah Abū ’l-ʿAbbās ad-Dānī explains one reason behind this slip-up of Imām Mālik:
وأظن الوهم دخل فيه بأن سقط لمالك من الإسناد كلمة "عن" بين عباد ورجل، فحَدَّث به كذلك. 
I think that the mistake came about because Mālik missed the word ‘from’ between ‘ʿAbbād’ and ‘a man’ in the chain, and he narrated in that way.[footnoteRef:797] [797:  ʿAllāmah Abū ’l-ʿAbbās ad-Dānī (n 28) 1:141.] 

[bookmark: _Toc225514796]Solution for this slip-up
Imām Dār Quṭnī presented a chain via another student of Imām Mālik, where the latter mentions a link between ʿAbbād and Mughīrah. This suggests that Imām Mālik actually did narrate it correctly. He states:
وروى هذا الحديث إسحاق بن راهويه، عن روح بن عبادة، عن مالك، عن الزهري، عن ‌عباد ‌بن ‌زياد، عن رجل من ولد ‌المغيرة، عن ‌المغيرة فإن كان روح حفظه عن مالك هكذا فقد أتى بالصواب عن الزهري. 
Isḥāq ibn Rāhwayh narrated this ḥadīth from Rawḥ ibn ʿUbādah from Mālik from Zuhrī from ʿAbbād ibn Ziyād from a man who was amongst the children of Mughīrah from Mughīrah. If Rawḥ retained it from Mālik in this manner, then certainly he narrated the correct form from Zuhrī.[footnoteRef:798] [798:  Imām Dār Quṭnī (n 24) 7:106-107.] 

The manner in which this one student quoted from Imām Mālik is absolutely precise, denoting that there are no mistakes on the path of Imām Mālik. Although this is correct, every other student of Imām Mālik quoted it differently. To be just and apply the general principles equally, it will have to be said that Rawḥ was mistaken.
عَنْ أَبِيهِ
From his father
[bookmark: _Toc225514797]The Mistake of Imām Yaḥyā al-Laythī
Coming to the mistake of Imām Yaḥyā al-Laythī, ʿAllāmah Ibn ʿAbd al-Barr attributed the mistake of the word ‘ʿan abī-h’ to him whilst explaining the reason:
وزاد يحيى بن يحيى في ذلك أيضا شيئا لم يقله أحد من رواة "الموطأ" وذلك أنه قال فيه: "عن أبيه ‌المغيرة بن شعبة" ولم يقل أحد فيما علمت في إسناد هذا الحديث: عن أبيه. غير يحيى بن يحيى، وسائر رواة "الموطأ" عن مالك يقولون: عن ابن شهاب، عن عباد بن زياد، وهو من ولد المغيرة بن شعبة، عن المغيرة بن شعبة. لا يقولون: عن أبيه المغيرة. كما قال يحيى، ولم يتابعه واحد منهم على ذلك. 
Yaḥyā ibn Yaḥyā also added something in it that none of the transmitters of the Muwaṭṭaʾ stated. He said, ‘from his father, Mughīrah ibn Shuʿbah’. As far as I know, no one stated ‘from his father’ in the chain of this ḥadīth besides Yaḥyā ibn Yaḥyā. All the other transmitters of the Muwaṭṭaʾ from Mālik say, ‘from Ibn Shihāb from ʿAbbād ibn Ziyād, who was amongst the children of Mughīrah ibn Shuʿbah, from Mughīrah ibn Shuʿbah’. They do not say, ‘from his father, Mughīrah’, as Yaḥyā stated. And not a single one of them corroborated him on that.[footnoteRef:799] [799:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 7:270-271.] 

Qāḍī ʿIyāḍ also says:
والثاني قوله: "عن أبيه"؛ لم يقله أحد من أصحاب الموطأ إلا يحيى، وهو خطأ. إنما يرويه عباد عن حمزة وعروة ابني المغيرة عن أبيهما. 
The second [mistake in this ḥadīth’s chain] is the statement ‘from his father’. None of the transmitters of the Muwaṭṭaʾ stated this besides Yaḥyā, and it is a mistake. ʿAbbād actually narrated it: ‘from Ḥamzah and ʿUrwah, the two sons of Mughīrah, from their father’.[footnoteRef:800] [800:  Qāḍī ʿIyāḍ (n 29) 2:333.] 

The manner in which this one student quoted from Imām Mālik is absolutely precise, denoting that there are no mistakes on the path of Imām Mālik. Although this is correct, every other student of Imām Mālik quoted it differently. To be just and apply the general principles equally, it will have to be said that Rawḥ was mistaken.
[bookmark: _Toc225514798]Solution for this mistake attributed to Imām Yaḥyā al-Laythī
As mentioned above, ʿAllāmah Ibn ʿAbd al-Barr initially assumed that Imām Yaḥyā al-Laythī was mistaken. Yet, he then says:
كتبت هذا، وأنا أظن أن يحيى بن يحيى وهم في قوله: عن أبيه، حتى وجدته لعبد الرحمن بن مهدي، عن مالك، عن ابن شهاب، عن عباد بن زياد، من ولد المغيرة بن شعبة، عن أبيه. كما قال يحيى، ذكره أحمد بن حنبل وغيره، عن ابن مهدي، وقد ذكرناه. 
I wrote this under the assumption that Yaḥyā ibn Yaḥyā erred when he said, ‘from his father’ until I then found ʿAbd ar-Raḥmān ibn Mahdī [also] narrating it from Mālik from Ibn Shihāb from ʿAbbād ibn Ziyād, who was amongst the children of Mughīrah ibn Shuʿbah, from his father, just as Yaḥyā stated. Aḥmad ibn Ḥanbal and others mentioned it from Ibn Mahdī, and we have already mentioned it.[footnoteRef:801] [801:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 7:271.] 

This is indeed how it comes in our print as well. Imām Aḥmad narrates:
قال: قرأت على عبد الرحمن: مالك، عن ابن شهاب، عن عباد بن زياد، من ولد ‌المغيرة ‌بن ‌شعبة، عن أبيه المغيرة، أن رسول الله صلى الله عليه وسلم [...] 
I recited to ʿAbd ar-Raḥmān: Mālik reported from Ibn Shihāb from ʿAbbād ibn Ziyād, who was amongst the children of Mughīrah ibn Shuʿbah, from his father, Mughīrah, that the Messenger of Allāh ﷺ […][footnoteRef:802] [802:  Imām Aḥmad (n 8) 30:93.] 

Having said that, it is possible that both students of Imām Mālik erred. If the error is not attributed to them, the error then has to go to their teacher. Likewise, if we consider this, the narration will then consist of missing links. ʿAllāmah Abū ’l-ʿAbbās ad-Dānī explains:
والحديث على هذا مقطوع. 
The ḥadīth is maqṭūʿ in this way.[footnoteRef:803] [803:  ʿAllāmah Abū ’l-ʿAbbās ad-Dānī (n 28) 1:141.] 

Irrespective of whether these arguments are accepted or not, as mentioned in the beginning, despite the mistake in the Muwaṭṭaʾ, this is an authentic narration.
[bookmark: _Toc225514799]ʿAbbād Ibn Ziyād Ibn Abī Sufyān
[bookmark: _Toc225514800]Name & lineage
As for who this narrator was, ʿAllāmah Ibn ʿArabī remarks:
ولم أقف له على وفاة، ولا أعلم له خبرا. 
I have not across anything regarding his demise, nor do I know of any reports regarding him.[footnoteRef:804] [804:  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), 2:139.] 

However, other scholars managed to gather a little information on him. ʿAllāmah Ibn ʿAsākir mentions his name and his father’s and claims that he was from Basrah:
عباد بن زياد 
المعروف أبوه بزياد بن أبي سفيان أبو حرب من أهل البصرة. 
ʿAbbād ibn Ziyād, whose father is known as Ziyād ibn Abī Sufyān, Abū Ḥarb; he was an inhabitant of Basrah.[footnoteRef:805] [805:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 26:227. ] 

[bookmark: _Toc225514801]Teachers
Ḥāfiẓ Ibn Ḥajar lists his teachers:
روى عن عروة وحمزة ابني المغيرة بن شعبة. 
He narrated from ʿUrwah and Ḥamzah, the two sons of Mughīrah ibn Shuʿbah.[footnoteRef:806] [806:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 5:93. ] 

[bookmark: _Toc225514802]Students
According to ʿAlī ibn al-Madīnī, he was majhūl since he had only one student. Ḥāfiẓ Ibn Ḥajar quotes:
وقال ابن المديني: روى الزهري عن ‌عباد ‌بن ‌زياد وهو رجل مجهول لم يرو عنه غير الزهري. 
ʿAlī ibn al-Madīnī said, ‘Zuhrī narrated from ʿAbbād ibn Ziyād. And he is a majhūl narrator. None besides Zuhrī narrated from him.’[footnoteRef:807] [807:  Ibid.] 

However, Makḥūl also narrated from him, as Ḥāfiẓ Ibn Ḥajar says:
وعنه الزهري ومكحول. 
Zuhrī and Makḥūl narrated from him.[footnoteRef:808] [808:  Ibid.] 

[bookmark: _Toc225514803]Status in ḥadīth
As for his status in ḥadīth, it is sufficient that ʿAllāmah Ibn Ḥibbān listed him in his Ath-Thiqāt as follows:
عباد ‌بن ‌زياد بن أبي سفيان، يروي عن عروة بن ‌المغيرة بن شعبة عن أبيه. روى عنه الزهرى. 
ʿAbbād ibn Ziyād ibn Abī Sufyān: he narrates from ʿUrwah ibn Mughīrah ibn Shuʿbah from his father. Zuhrī narrated from him.[footnoteRef:809] [809:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 7:158.] 

[bookmark: _Toc225514804]Accomplishments
He conquered Sijistān and defeated the Indians who launched an attack on him. Khalīfah ibn Khayyāṭ relates:
وعزل عبيد الله بن أبي بكرة عن سجستان، وولاها عباد بن زياد، فغزا عباد القندهار ‌حتى ‌بلغ ‌بيت ‌الذهب، وجمع له الهند جمعا، فقاتلهم، فهزم الله الهند، ولم يزل على سجستان حتى مات معاوية. 
He (Muʿāwiyah) dismissed ʿUbayd Allāh ibn Abī Bakrah as the governor of Sijistān and appointed ʿAbbād ibn Ziyād as its governor. ʿAbbād fought in Kandahar until he reached the House of Gold. India launched an attack on him, but he fought against them until Allāh granted defeat to India. He remained to govern Sijistān until Muʿāwiyah passed away.[footnoteRef:810] [810:  Imām Abū ʿAmr Khalīfah ibn Khayyāṭ al-ʿUṣfurī, Kitāb aṭ-Ṭabaqāt / Ṭabaqāt Khalīfah ibn Khayyāṭ (Baghdād: Maṭbaʿat al-ʿĀnī, 1967), 219.] 

[bookmark: _Toc225514805]Date of demise
ʿAllāmah Suyūṭī says:
ومات بقرية جرود سنة مائة. 
He passed away in the city of Jarūd in the year 100 (AH).[footnoteRef:811] [811:  Jalāl ad-Dīn Abū ’l-Faḍl 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 / Isʿāf al-Mubaṭṭaʾ bi-Rijāl al-Muwaṭṭaʾ  (Cairo: Dār ar-Rayyān li ’t-Turāth, 1988), 2:329.] 

الْمُغِيرَةِ بْنِ شُعْبَةَ
Mughīrah ibn Shuʿbah
[bookmark: _Toc225514806]Mughīrah Ibn Shuʿbah
We spoke about him very briefly in the first lesson. It is important to quote a few more details.
[bookmark: _Toc225514807]Salient qualities
He possessed two outstanding qualities:
1) Sharp and skilful in affairs. ʿAllāmah Ibn Saʿd states:
وكان داهية لا يشتجر في صدره أمران إلا وجد في أحدهما مخرجا. 
He was tactful. Whenever two conflicting matters occurred to him, he would find a way out for one of the two.[footnoteRef:812] [812:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 4:214. ] 

Mughīrah had the reputation of knowing how to get his way around. Shaʿbī says:
كان من دهاة العرب. 
He was amongst the tactful ones of the Arabs.[footnoteRef:813] [813:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 6:156. ] 

Due to this, he was termed as ‘Mughīrah ar-Raʾy’ (the man of good judgement).[footnoteRef:814] [814:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – DKI (n 45) 4:214.] 

2) Brave and undaunted. ʿAllāmah Dhahabī says:
من كبار الصحابة أولي الشجاعة والمكيدة. 
He was from the senior eminent Companions who were brave and cunning.[footnoteRef:815] [815:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 3:21. ] 

Abū Mūsā ath-Thaqafī describes him saying:
وكان رجلا طوالا أعور. 
He was a tall man who lost one eye.[footnoteRef:816] [816:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – DKI (n 45) 6:98.] 

He actually lost sight in one eye. Two different reasons are stated for this:
1) He looked at the solar eclipse. ʿAllāmah Dhahabī quotes:
قالت عائشة: كسفت الشمس على عهد رسول الله صلى الله عليه وسلم فقام المغيرة بن شعبة ينظر إليها، فذهبت عينه. 
ʿĀʾishah said, ‘The sun eclipsed during the time of the Prophet ﷺ, and Mughīrah stood looking at it, which caused him to lose his sight.’[footnoteRef:817] [817:  ʿAllāmah Dhahabī (n 48) 3:21.] 

2) He lost his eye in the Battle of Yarmūk.
This is stated by Abū Mūsā ath-Thaqafī himself, who states after describing him:
أصيبت عينه يوم اليرموك. 
His eye was afflicted in the Battle of Yarmūk.[footnoteRef:818] [818:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – DKI (n 45) 6:98.] 

[bookmark: _Toc225514808]Acceptance of Islam
He accepted Islam in the fifth year after the migration, as ʿAllāmah Ibn ʿAbd al-Barr says:
أسلم عام الخندق، وقدم مهاجرا. 
He accepted Islam in the year of the Battle of the Trenches, and he came as a migrant.[footnoteRef:819] [819:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1445. ] 

His first journey with the Prophet ﷺ was to Hudaybiyyah, as ʿAllāmah Ibn Saʿd says:
وأول مشاهده الحديبية. 
His first journey was to Hudaybiyyah.[footnoteRef:820] [820:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – DKI (n 45) 8:143.] 

Mughīrah himself says:
وأقمت مع النبي صلى الله عليه وسلم، ‌حتى ‌اعتمر ‌عمرة ‌الحديبية في ذي القعدة سنة ست من الهجرة، فكانت أول سفرة خرجت معه فيها، وكنت أكون مع أبي بكر الصديق وألزم النبي صلى الله عليه وسلم فيمن يلزمه. 
I stayed with the Prophet ﷺ until I performed the ʿumrah of Hudaybiyyah in Dhū ’l-Qaʿdah, 6 AH. It was the first journey I travelled with him. I used to be with Abū Bakr aṣ-Ṣiddīq and constantly be around the Prophet ﷺ amongst those who remained in his presence.[footnoteRef:821] [821:  ʿAllāmah ʿAbū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Cairo: Maktabat al-Khānijī, 2001), 5:175. ] 

[bookmark: _Toc225514809]Companionship with the Prophet ﷺ
Thereafter, he kept a very close connection with the Prophet ﷺ. ʿAllāmah Abū Nuʿaym says:
قال له النبي صلى الله عليه وسلم: "يا بني!"، وكان يلزم النبي صلى الله عليه وسلم في مقامه وأسفاره، يحمل وضوءه معه. 
The Prophet ﷺ told him, ‘Oh my beloved son!’ He would stick to the Prophet ﷺ in his abode and on his journeys. He would carry his ablution water with him.[footnoteRef:822] [822:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 5:2583.] 

He received the opportunity of being the last person to touch the Prophet ﷺ thanks to his sharpness. ʿAllāmah Ibn Saʿd relates with his chain to Mughīrah who says:
إني لآخر الناس عهدا برسول الله صلى الله عليه وسلم، إنا حفرنا له ولحدنا له لحدا، فلما خرج القوم ألقيت الفأس في القبر وقلت: الفأس الفأس! فنزلت فأخذت الفأس ومسحت بيدي على رسول الله صلى الله عليه وسلم، فكنت آخر الناس عهدا به. 
I was the last to be with the Messenger of Allāh ﷺ. We dug his grave and lowered him into it. When the people came out, I dropped the axe into the grave and exclaimed, ‘The axe! The axe!’ I then went down, took the axe and passed my hand over the Messenger of Allāh ﷺ. In this way, I was the last person to be him.[footnoteRef:823] [823:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Khānijī (n 54) 5:176.] 

[bookmark: _Toc225514810]Comfort
Mughīrah ibn Shuʿbah preferred to live a rather comfortable life. Ziyād ibn ʿIlāqah relates:
سمعت جرير بن عبد الله حين مات المغيرة بن شعبة يقول: استغفروا لأميركم هذا فإنه كان يحب العافية. 
I heard Jarīr ibn Abdillāh say when Mughīrah ibn Shuʿbah passed away, ‘Seek forgiveness for your leader for he liked a comfortable life.’[footnoteRef:824] [824:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – DKI (n 45) 6:98.] 

[bookmark: _Toc225514811]Marriages
At every given moment, he had four wives. He would marry them at once and divorce them at once. Imām Māik says:
وكان ينكح أربعا جميعا، ويطلقهن جميعا. 
He used to marry four women at once and divorce them all together.[footnoteRef:825] [825:  ʿAllāmah Dhahabī (n 48) 3:31.] 

Before that, he mentions:
كان المغيرة نكاحا للنساء، ويقول: صاحب الواحدة إن مرضت مرض، وإن حاضت حاض، وصاحب المرأتين بين نارين تشعلان. 
Mughīrah used to constantly marry several women and say, ‘A man with one wife: if she gets sick, he is also sick; if she menstruates, he also menstruates. And a man with two wives stands between two burning fires.’[footnoteRef:826] [826:  Ibid.] 

Due to this, he married a total of 70 ladies in his life. He states:
لقد تزوجت سبعين امرأة، أو أكثر. 
I married 70 or more women.[footnoteRef:827] [827:  Ibid.] 

[bookmark: _Toc225514812]During the caliphate of Abū Bakr
Despite loving a comfortable life and marrying so many wives, he would still sacrifice and go out in numerous wars and expeditions. He relates:
فلما توفي رسول الله صلى الله عليه وسلم بعثني أبو بكر الصديق إلى أهل النُّجَير، ثم شهدت اليمامة، ثم شهدت فتوح الشام مع المسلمين، ثم شهدت اليرموك وأصيبت عيني يوم اليرموك، وشهدت القادسية، وكنت رسول سعد إلى رستم. 
When the Messenger of Allāh ﷺ passed away, Abū Bakr sent me to the people of Nijer. Then, I participated in the Battle of Yamāmah. Then, I witnessed the conquest of Syria with the Muslims. Then, I participated in the Battle of Yarmūk and lost my eye in that battle. I participated in the Battle of Qādisiyyah, and I was the messenger of Saʿd to Rustum.[footnoteRef:828] [828:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Khānijī (n 54) 5:177.] 

[bookmark: _Toc225514813]During the caliphate of ʿUmar
Mughīrah then continues to say:
ووليت لعمر بن الخطاب فتوحا. 
And I was the commandant for several conquests in the caliphate of ʿUmar ibn al-Khaṭṭāb.[footnoteRef:829] [829:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Khānijī (n 54) 5:177.] 

ʿAllāmah Ibn Saʿd elaborates:
 وولى المغيرة لعمر بن الخطاب البصرة ففتح مَيسَان، ودَستُمِيسَان، وابن (صح: ابر) قباذ، ولقى العجم بالمرغاب فهزمهم، فتح سوق الأهواز، وغزا نهر تِيرَى، ومناذر الكبرى، فهرب من فيها من الأساورة إلى تستر، وفتح همذان، وشهد نهاوند، وكان على ميسرة النعمان بن مُقرِّن. وكان عمر قد كتب: إن هلك النعمان فالأمير حذيفة فإن هلك فالأمير المغيرة. 
Mughīrah was ʿUmar ibn al-Khaṭṭāb’s governor over Basrah, and he conquered Maysan, Dastumisan and Abr Qubaz. He encountered the non-Arabs in Morghab and defeated them. He conquered Ahvaz. He fought at the Tiri river and the great Manādhir (a town in Ahvaz). The people there fled to Shushtar. He also conquered Hamadan. And he participated in the Battle of Nahavand under the left wing of Nuʿmān ibn Muqarrin. And ʿUmar had written: ‘If Nuʿmān dies, then the commandant will be Ḥudhayfah, and if he dies, then the commandant will be Mughīrah.’[footnoteRef:830] [830:  Ibid.] 

He was a means of spreading Islam to the East and conquering the lands in the East. Layth says:
وقعة أذربيجان كانت سنة اثنتين وعشرين، وأميرها المغيرة بن شعبة. وقيل: افتتح المغيرة همذان عنوة. 
The Battle of Azerbaijan was in the year 22 (AH), and the commandant was Mughīrah ibn Shuʿbah. And it is said that Mughīrah conquered Hamadan through a battle.[footnoteRef:831] [831:  ʿAllāmah Dhahabī (n 48) 3:28.] 

He made some great contributions, as ʿAllāmah Ibn Saʿd states:
وكان المغيرة أول من وضع ديوان البصرة وجمع الناس ليُعطوا. 
Mughīrah was the first to set up the register[footnoteRef:832] of Basrah, and the people would gather to be granted.[footnoteRef:833] [832:  ‘Dīwān’: it is a register of what concerns the rights, or dues, of the state, relating to the acts of the government, and the finances, and the military and other administrators thereof / Register for soldiers and pensioners. Ref: Edward William Lane, An Arabic – English Lexicon (The University of Illinois Library, 1885), I, 3:939.]  [833:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Khānijī (n 54) 5:177.] 

With regard to his leadership in Basrah, ʿAllāmah Ibn Saʿd says:
وولاه عمر بن الخطاب البصرة ثم عزله عنها، وولاه بعد ذلك الكوفة فقتل عمر وهو على الكوفة. 
ʿUmar ibn al-Khaṭṭāb appointed him as governor over Basrah. Then, he dismissed him and appointed him over Kufa. After that, ʿUmar was murdered.[footnoteRef:834] [834:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – DKI (n 45) 6:97.] 

ʿAllāmah Ibn ʿAsākir narrates with his chain to Hishām, who narrates from Muḥammad that people would joke over this promotion:
كان الرجل يقول للرجل: ‌غضب ‌الله ‌عليك، ‌كما ‌غضب أمير المؤمنين على المغيرة؛ عزله عن البصرة واستعمله على الكوفة. 
A man would say to another, ‘May Allāh be angry with you like how the Leader of the Believers was angry with Mughīrah; he removed him from Basrah and appointed him over Kūfa (i.e. promoted him).’[footnoteRef:835] [835:  ʿAllāmah Ibn ʿAsākir (n 38) 60:41.] 

Nevertheless, he was the governor of Kufa when ʿUmar passed away. ʿAllāmah Ibn Saʿd stated:
فقتل عمر وهو على الكوفة. 
ʿUmar was murdered whilst he was still the governor of Kufa.[footnoteRef:836] [836:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – DKI (n 45) 6:97.] 

[bookmark: _Toc225514814]During the caliphate of ʿUthmān
Then, ʿAllāmah Ibn Saʿd proceeds on:
 فعزله عثمان بن عفان عنها وولاها سعد بن أبي وقاص. فلما ولى معاوية الخلافة ولى المغيرة بن شعبة الكوفة فمات بها. 
ʿUthmān ibn ʿAffān dismissed him and appointed Saʿd ibn Abī Waqqāṣ as the governor. When Muʿāwiyah assumed the post of the caliph, he appointed Mughīrah ibn Shuʿbah as the governor of Kufa, and he passed away there.[footnoteRef:837] [837:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – DKI (n 45) 6:97.] 

[bookmark: _Toc225514815]After the caliphate of ʿUthmān
This is not the place to go into details with regard to his relationship with ʿAlī and all that transpired thereafter. The following statement from ʿIzz ad-Dīn Ibn al-Athīr is sufficient:
واعتزل الفتنة بعد قتل عثمان. 
He kept away from the discord after the assasination of ʿUthmān.[footnoteRef:838] [838:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 5:239. ] 

[bookmark: _Toc225514816]Students
ʿIzz ad-Dīn Ibn al-Athīr lists his students:
روى عنه الصحابة: أبو أمامة الباهلي، والمسور بن مخرمة، وقرة المزني.
The Companions: Abu  Umāmah al-Bāhilī, Miswar ibn Makhramah and Qurrah al-Muzanī narrated from him.[footnoteRef:839] [839:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar says:
روى عنه أولاده. عروة، وعقار، وحمزة ومولاه. وزاد: وابن عم أبيه حسن بن حبة. ومن الصحابة المسور بن مخرمة، ومن المخضرمين فمن بعدهم؛ قيس بن أبي حازم، ومسروق، وقبيصة بن ذؤيب، ونافع بن جبير، وبكر بن عبد الله المزني، والأسود بن هلال، وزياد بن علاقة، وآخرون. 
Those who narrated from him are his sons: ʿUrwah, ʿAqqār and Ḥamzah, his freed slave – and he added – the cousin of his father: Ḥasan ibn Ḥibbah; from the Companions, there is Miswar ibn Makhramah; from the mukhaḍram and those after them, there is Qays ibn Abī Ḥāzim, Masrūq, Qabīṣah ibn Dhuʾayb, Nāfiʿ ibn Jubayr, Bakr ibn ʿAbdillāh al-Muzanī, Aswad ibn Hilāl, Ziyād ibn ʿIlāqah and others.[footnoteRef:840] [840:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 46) 6:156.] 

[bookmark: _xehlpbfem0bq][bookmark: _Toc225514817]Date of demise
This great Companion breathed his last in Shaʿbān 50 AH. ʿAllāmah Ibn Saʿd narrates with his chain to Muḥammad ibn Abī Mūsā ath-Thaqafī, who narrates from his father:
مات المغيرة بن شعبة بالكوفة في شعبان سنة خمسين في خلافة معاوية بن أبي سفيان وهو ابن سبعين سنة. 
Mughīrah ibn Shuʿbah passed away in Kufa in Shaʿbān, the year 50 (AH) during the caliphate of Muʿāwiyah ibn Abī Sufyān at 70 years old.[footnoteRef:841] [841:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Khānijī (n 54) 5:179.] 

ʿAllāmah Khaṭṭābī adds:
أجمع العلماء على ذلك، ولم يختلفوا أن وفاته كانت بالكوفة. 
All scholars agree unanimously on that, and they do not differ in that he passed away in Kufa.[footnoteRef:842] [842:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Tārīkh Madīnat as-Salām wa-Akhbār Muḥaddīthī-Hā wa-Dhikr Quṭṭāni-Hā al-ʿUlamāʾ min ghayri Ahli-Hā wa-Wāridī-Hā / Tārīkh Baghdād (Beirut: Dār al-Gharb al-Islāmī, 2001), 1:549.] 

He passed away in a plague, as ʿAllāmah Muṭahhir al-Maqdisī says:
ومات بالكوفة بالطاعون وكان أميرها من قبل معاوية. 
He passed away in Kufa from a plague, and he was its governor, appointed by Muʿāwiyah.[footnoteRef:843] [843:  ʿAllāmah Muṭahhir ibn Ṭāhir al-Maqdisī, Al-Badw wa ’t-Tārīkh (Maktabat ath-Thaqāfiyyah ad-Dīniyyah), 5:104.] 

His son then took his position. ʿAllāmah Ibn ʿAbd al-Barr says:
واستخلف عليها عند موته ابنه عروة. 
His son, ʿUrwah, was appointed as his successor over Kufa after his demise.[footnoteRef:844] [844:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 52) 4:1446.] 

 After discussing the chain, we can now move on to the text of Ḥadīth 81. In order to prove his point by quoting this narration, Imām Mālik concised the narration. ʿAllāmah Suyūṭī says:
في رواية مالك حذفا كثيرا. 
The narration of Mālik consists of many omissions.[footnoteRef:845] [845:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 59.] 

The transmission of others holds many additional points. As we read through this narration of the Muwaṭṭaʾ, we will add the extra information and borrow points that are in the other narrations.  
أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ ذَهَبَ لِحَاجَتِهِ فِي غَزْوَةِ تَبُوكٍ
That once in the event of the Battle of Tabuk, the Messenger of Allāh ﷺ went to relieve himself.[footnoteRef:846] [846:  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), 179-180.] 

[bookmark: _Toc225514818]Explanation of the Word: ‘Tabūk’
Tabuk is popularly considered as ghayr munṣarif. Ḥāfiẓ Ibn Ḥajar says:
وتبوك المشهور فيها عدم الصرف ‌للتأنيث ‌والعلمية. 
The famous view regarding ‘Tabūk’ is that it is ghayr munṣarif because it is feminine and a proper noun.[footnoteRef:847] [847:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 12:703. ] 

ʿAllāmah Zurqānī agrees that it is ghayr munṣarif but he denies this reason and explains other reasons for it:
وتعقب بأنه سهو لأن علة منعه كونه على مثال الفعل كتقول، والمذكر والمؤنث في ذلك سواء. 
This is objected to that it is a slip-up because the reason why it is ghayr munṣarif is due to being upon the scale of a verb, like ‘taqūl’. And masculine and feminine words are equal in that.[footnoteRef:848] [848:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:112.] 

[bookmark: _Toc225514819]Place & Time of this Incident’s Occurrence
Whilst in this narration, it is mentioned that they were in Tabūk, ʿAllāmah Wāqidī quotes that they were close to Tabuk:
وكان المغيرة بن شعبة يقول: كنا ‌بين ‌الحِجر ‌وتبوك. 
Mughīrah ibn Shuʿbah would say, ‘We were between Hegra and Tabuk.’[footnoteRef:849] [849:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿUmar ibn Wāqid al-Wāqidī, Kitāb al-Maghāzī (Beirut: Dār al-Aʿlamī, 1989), 3:1011. ] 

Ibn Jurayj’s narration in Muṣannaf ʿAbd ar-Razzāq mentions that this was before fajr; Mughīrah says:
فحملت معه إداوة ‌قبل ‌صلاة ‌الفجر. 
I carried a waterskin and went with him before the fajr prayer.[footnoteRef:850][footnoteRef:851] [850:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:451. ]  [851:  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), 1:317. ] 

Ibn ʿUyaynah’s narration in Muṣannaf ʿAbd ar-Razzāq – which is transmitted via Ḥamzah ibn al-Mughīrah – mentions that the Prophet ﷺ asked Mughīrah to accompany him. Mughīrah says:
كنت مع رسول الله صلى الله عليه وسلم في سفر، فقال: "تخلف يا مغيرة، وامضوا أيها الناس"! 
I was with the Messenger of Allāh ﷺ on a journey, when he said, ‘Stay behind [with me], O Mughīrah! And carry on, O people!’[footnoteRef:852] [852:  Ibid, 1:193.] 

قَالَ الْمُغِيرَة: فَذَهَبْتُ مَعَهُ بِمَاءٍ
I thus went with him, carrying a little water.
[bookmark: _Toc225514820]Addition in Musnad Aḥmad: A Female Bedouin Granted the Water
Ḥāfiẓ Ibn Ḥajar quotes a narration from Musnad Aḥmad which states that they received the water from a female living in the countryside:
وعند أحمد من طريق أخرى عن المغيرة: أن الماء الذي توضأ به ‌أخذه ‌المغيرة ‌من ‌أعرابية. 
Aḥmad narrated via another route from Mughīrah that the latter received the water with which the Prophet (ﷺ) performed ablution from a female bedouin.[footnoteRef:853] [853:  Ḥāfiẓ Ibn Ḥajar (n 3) 1:630.] 

The narration is as follows:
عن المغيرة بن شعبة، قال: دعاني رسول الله صلى الله عليه وسلم بماء، فأتيت خباء، فإذا فيه امرأة أعرابية، قال: فقلت: إن هذا رسول الله صلى الله عليه وسلم، وهو يريد ماء يتوضأ، فهل عندك من ماء؟ قالت: بأبي وأمي رسول الله صلى الله عليه وسلم، فوالله ما تُظِل السماءُ، ولا تُقِل الأرضُ روحا أحب إلي من روحه، ولا أعز، ولكن هذه القربة مَسْك ميتة، ولا أحب أنجس به رسول الله صلى الله عليه وسلم، فرجعت إلى رسول الله صلى الله عليه وسلم، فأخبرته، فقال: "ارجع إليها، فإن كانت دبغتها، فهي طَهورها". قال: فرجعت إليها، فذكرت ذلك لها، فقالت: إي والله، لقد دبغتها، فأتيته بماء منها، وعليه يومئذ جبة شامية، وعليه خفان وخمار [...]
Mughīrah ibn Shuʿbah is reported to have said:
“The Messenger of Allāh ﷺ asked for water from me. I thus went to a tent and found a female bedouin in it. I said, ‘The Messenger of Allāh ﷺ is there, and he is looking for water to perform ablution. Do you have any water?’ She replied, ‘May my father and mother be sacrificed for the Messenger of Allāh ﷺ. By Allāh, the sky does not shade and the Earth does not carry a soul most loved and honoured to me than him. However, this waterskin is made of maytah, and I would not like to impurify the Messenger of Allāh ﷺ with it.’ 
I thus returned to the Messenger of Allāh ﷺ and informed him. He replied, ‘Go back to her. If she had tanned it, then this is its purification.’ I thus went back to her and mentioned that to her. She said, ‘By Allāh, I have certainly tanned it.’ I then brought water to him from her, and on that day, he was wearing a jubbah from Shām, two leather socks and a head-covering (i.e. the turban).’[footnoteRef:854] [854:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 30:163-164.] 

فَجَاءَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ
The Messenger of Allāh ﷺ then came
In Ṭabaqāt Ibn Saʿd, the addition comes that the Prophet ﷺ asked Mughīrah whether he needs to relieve himself, and he responded in the negative:
فقال: حاجتك يا مغيرة؟ قلت: ما لي حاجة. 
He said, ‘Do you need to relieve yourself, O Mughīrah?’ I replied, ‘I do not need to.’[footnoteRef:855] [855:  ʿAllāmah ʿAbū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Cairo: Maktabat al-Khānijī, 2001), 3:119. ] 

فَسَكَبْتُ عَلَيْهِ الْمَاءَ، فَغَسَلَ وَجْهَهُ
I poured water on him, and he washed his face.
The narration of the Muwaṭṭaʾ first mentions that he ﷺ washed his face. No mention is made of washing anything else before that. However, Ibn Jurayj’s narration in Muṣannaf ʿAbd ar-Razzāq mentions the prior Sunnah acts of ablution:
فغسل يديه ثلاث مرات، ثم مضمض واستنثر. 
He washed his hands thrice, then he gargled his mouth and cleaned his nose.[footnoteRef:856] [856:  Imām ʿAbd ar-Razzāq (n 6) 1:192.] 

Likewise, in Ṭabaqāt Ibn Saʿd, it is mentioned that the Prophet ﷺ washed properly. Mughīrah says:
فغسل يديه فأحسن غسلهما، قال وأشك دلكهما بتراب أم لا. 
He washed his hands properly. I am uncertain whether he rubbed them with sand or not.[footnoteRef:857] [857:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Khānijī (n 11) 3:119.] 

ثُمَّ ذَهَبَ يُخْرِجُ يَدَيْهِ مِنْ كُمَّيْ جُبَّتِهِ
Afterwards, he attempted to remove his hands from the sleeves of his jubbah.
[bookmark: _Toc225514821]Description of the Jubbah Worn by the Prophet ﷺ
This was a jubbah that was imported from Shām, as transmitted in Muṣannaf ʿAbd ar-Razzāq from Abī ’ḍ-Ḍuḥā:
وعليه جبة شامية. 
And he was wearing a jubbah from Shām.[footnoteRef:858] [858:  Imām ʿAbd ar-Razzāq (n 6) 1:193.] 

فَلَمْ يَسْتَطِعْ مِنْ ضِيقِ كُمَّيِ الْجُبَّةِ، فَأَخْرَجَهُمَا مِنْ تَحْتِ الْجُبَّةِ، فَغَسَلَ يَدَيْهِ
But he could not since the sleeves of the jubbah were tight. Hence, he removed them from beneath the jubbah and washed his hands.
Here, we find no mention of the limit until which the Prophet ﷺ wash his hands, but this is mentioned in the narration of Muṣannaf ʿAbd ar-Razzāq:
ثم غسل ذراعيه إلى المرفقين.  
Then, he washed his hands up to the elbows.[footnoteRef:859] [859:  Imām ʿAbd ar-Razzāq (n 6) 1:192.] 

Ḥāfiẓ Ibn Ḥajar mentions:
وله من وجه آخر قوي فغسلهما فأحسن غسلهما. 
He reported via another strong chain, ‘And he washed them properly.’[footnoteRef:860] [860:  ʿAllāmah Zurqānī (n 4) 1:112.] 

وَمَسَحَ بِرَأْسِهِ
And [he] wiped his head.
[bookmark: _Toc225514822]Wiping on the Head and the Turban
Here, only the head is mentioned. In Ṣaḥīḥ Muslim, Bakr ibn ʿAbdillāh narrates from ʿUrwah ibn al-Mughīrah: 
ومسح بناصيته ‌وعلى ‌العمامة. 
And he wiped his forelocks (a quarter of his head) and on his turban.[footnoteRef:861] [861:  Imām Muslim (n 7) 1:230.] 

ʿAllāmah Zurqānī uses this to prove the Mālikī view of the obligation of wiping the entire head:
وفيه وجوب تعميم الرأس لأنه كمل بالمسح على العمامة وكأنه لعذر ولم يكتف بالمسح على ما بقي. 
This denotes that wiping the entire head is obligatory because he completed by wiping on the turban – which seems to be for a valid reason – and did not suffice by wiping on the remaining part.[footnoteRef:862] [862:  ʿAllāmah Zurqānī (n 4) 1:113.] 

Our response as Ḥanafīs is that the quarter of the head was wiped. Therefore, it was fine to complete by wiping on the turban.
وَمَسَحَ عَلَى الْخُفَّيْنِ
And [he] wiped on leather socks.
[bookmark: _Toc225514823]Proof that the Leather Socks Must be Worn After the Feet Are Washed in Ablution
When Mughīrah saw the Prophet ﷺ wiping on the leather socks, he was astonished as he did not see the Prophet ﷺ do that before.
In Ibn Abī ’n-Nuʿm’s narration from Mughīrah, it comes:
قلت: يا رسول الله، نسيت؟ قال: "بل أنت نسيت، بهذا أمرني ربي". 
I asked, ‘O Messenger of Allāh! Did you forget?’ He said, ‘Rather, you are the one who forgot! My Lord has commanded me to do this.’[footnoteRef:863] [863:  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), 7:293. ] 

He actually attempted to assist the Prophet ﷺ in removing the socks. In the narration of Sunan Abī Dāwūd, it is added:
ثم أهويت إلى الخفين لأنزعهما، فقال لي: "دع الخفين، فإني أدخلت القدمين الخفين وهما طاهرتان". 
Then, I leaned towards the leather socks to remove them, but he told me, ‘Leave the leather socks for I have inserted the feet in them whilst they were pure.’[footnoteRef:864] [864:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:107. ] 

Regarding this last portion, ʿAllāmah Ibn ʿAbd al-Barr comments:
وقد روى هذا الحديث، عن عروة بن المغيرة، عن أبيه: الشعبي، فزاد فيه حكما جليلا حسنا، وذلك اشتراط طهارة القدمين بطهر الوضوء، عند إدخالهما الخفين، لمن أراد المسح عليهما بعد الحدث. 
Shaʿbī narrated this ḥadīth from ʿUrwah ibn al-Mughīrah from his father, and he narrated the addition of a great and good ruling, which is the condition that the feet must be pure by purification from ablution when inserting them in the leather socks for he who intends to wipe on them after the nullification of ablution.[footnoteRef:865] [865:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 19) 7:278.] 

Thereafter, ʿAllāmah Ibn ʿAbd al-Barr says:
هذا هو الأصل المجتمع عليه، قال: لا يمسح على الخفين إلا من أدخل رجليه فيهما طاهرتين. 
This is the principle ruling which is agreed upon. None can wipe on leather socks except he who inserts his feet in them whilst they are pure.[footnoteRef:866] [866:  Ibid, 7:279.] 

The other narrations comes with different wording which denotes upon them going to the people: 
ثم أقبل وأقبلت معه. 
Then, he advanced, and I advanced together with him.[footnoteRef:867] [867:  Imām ʿAbd ar-Razzāq (n 6) 1:192.] 

And:
ثم ركب وركبت. فانتهينا إلى القوم وقد قاموا في الصلاة. 
Then he mounted his conveyance, and so did I. Then, we headed to the people, and they had already stood up in prayer.[footnoteRef:868] [868:  Imām Muslim (n 7) 1:230.] 

فَجَاءَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَعَبْدُ الرَّحْمَنِ بْنُ عَوْفٍ يَؤُمُّهُمْ
Thereafter, the Messenger of Allāh ﷺ came, and ʿAbd ar-Raḥmān ibn ʿAwf was leading the people in prayer.
This (as well as the previous quote from Ṣaḥīḥ Muslim) is a strong proof for the Ḥanafīs that fajr is prayed in brightness. Remember that this occurred at the time of fajr, These Companions continued their journey whilst the Prophet ﷺ remained behind to relieve himself and perform ablution alongside Mughīrah. And then, they both mounted their conveyances and tried to catch up with the others. One can well imagine that a great portion of the fajr time must have passed! Hence, it proves that fajr is delayed until brightness.
Astonishingly, the Shāfiʿīs tried to ‘steal’ this evidence from the Ḥanafīs. ʿAllāmah Ibn ʿAbd al-Barr says:
وقد احتج الشافعي بأن أول الوقت أفضل بهذا الحديث، وقال: معلوم أن رسول الله صلى الله عليه وسلم لم يكن ليشتغل حتى يخرج الوقت كله. وقال: لو أخرت الصلاة لشيء من الأشياء عن أول وقتها، لأخرت لإقامة رسول الله - صلى الله عليه وسلم -، وفضل الصلاة معه، إذ قدموا عبد الرحمن بن عوف في السفر. 
Shāfiʿī certainly used this ḥadīth as proof that the beginning time is the best. He said, ‘It is well-known that the Messenger of Allāh ﷺ would not get preoccupied to the extent that the entire time expires. If prayer could be delayed from its beginning time for any matter, it would have been delayed because the Messenger of Allāh ﷺ was still present and praying with him is virtuous. But they placed ʿAbd ar-Raḥmān ibn ʿAwf at the front on that journey.’[footnoteRef:869] [869:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 19) 7:284.] 

This is feeble reasoning! ʿAllāmah Ibn ʿAbd al-Barr brushes this off by simply saying:
 وفيما قال من ذلك عندي نظر. 
In my view, what he said regarding that is arguable.[footnoteRef:870] [870:  Ibid.] 

The Companions had a valid reason for commencing the prayer without the Prophet ﷺ. ʿAllāmah Wāqidī quoted that the sun was about to rise. They were unsure whether the Prophet ﷺ would reach before the time expires. He says:
فأسفر الناس بصلاتهم - وهي صلاة الصبح - ‌حتى ‌خافوا ‌الشمس. 
The people delayed to perform their prayer – which was the morning prayer – even in brightness until they feared for [the rising of] the sun.[footnoteRef:871] [871:  ʿAllāmah Wāqidī (n 5) 3:1011.] 

These Companion probably travelled as far as they could, and noticing that the sun was about to rise, they realized that they will have to halt and pray. 
By the time the Prophet ﷺ  reached them, they already prayed one rakʿah:
وَقَدْ صَلَّى لَهُمْ رَكْعَةً
He had already performed one rakʿah with them.
Upon seeing that ʿAbd ar-Raḥmān ibn ʿAwf was leading the prayer, Mughīrah ibn Shuʿbah attempted to pull him back so that the Prophet ﷺ could lead the prayer. The Prophet ﷺ prevented him from doing so. This is what is quoted in Ibn Jurayj’s narration of Muṣannaf ʿAbd ar-Razzāq. Ibn Shihāb states after narrating from ʿAbbād ibn Ziyād:
فحدثني إسماعيل بن محمد بن سعد عن حمزة بن المغيرة مثل حديث عباد بن زياد، وزاد: قال المغيرة: فأردت تأخير عبد الرحمن بن عوف، فقال النبي صلى الله عليه وسلم: "دعه". 
Ismāʿīl ibn Muḥammad ibn Saʿd narrated to me from Ḥamzah ibn al-Mughīrah a similar ḥadīth to that of ʿAbbād ibn Ziyād, and he added: Mughīrah said, “I intended to make ʿAbd ar-Raḥmān ibn ʿAwf step back, but the Prophet ﷺ said, ‘Let him be.’”[footnoteRef:872] [872:  Imām ʿAbd ar-Razzāq (n 6) 1:192.] 

When the Companions noticed the Prophet ﷺ, then they too tried to indicate to ʿAbd ar-Raḥmān ibn ʿAwf that he should step back. ʿAllāmah Wāqidī quotes:
‌فسبح ‌الناس بعبد الرحمن بن عوف حين رأوا رسول الله صلى الله عليه وسلم حتى كادوا أن يفتتنوا، فجعل عبد الرحمن يريد أن ينكص وراءه، فأشار إليه النبي صلى الله عليه وسلم أن اثبت. 
When the people saw the Messenger of Allāh ﷺ, they began saying, ‘Subḥān Allāh’ to ʿAbd ar-Raḥmān ibn ʿAwf such that they were about to be put to trial (were about to leave the prayer). ʿAbd ar-Raḥmān began to step back, but the Prophet ﷺ motioned him to remain in his place.[footnoteRef:873] [873:  ʿAllāmah Wāqidī (n 5) 3:1012.] 

فَصَلَّى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ الرَّكْعَةَ الَّتِي بَقِيَتْ عَلَيْهِمْ
The Messenger of Allāh ﷺ thus prayed the remaining rakʿah.
Since it was fajr, one rakʿah passed, and one rakʿah remained. It comes in Ibn Jurayj’s narration of Muṣannaf ʿAbd ar-Razzāq:
فأدرك النبي صلى الله عليه وسلم إحدى الركعتين، فصلى مع الناس الركعة الأخرى. 
The Prophet ﷺ attained one of the two rakʿahs, and he performed the other rakʿah together with the people.[footnoteRef:874] [874:  Imām ʿAbd ar-Razzāq (n 6) 1:192.] 

[bookmark: _Toc225514824]People Leading the Prophet ﷺ in Prayer
It was a great opportunity for ʿAbd ar-Raḥmān ibn ʿAwf to lead the Prophet ﷺ in prayer. ʿAmr ibn Wahb relates:
كنا عند ‌المغيرة بن شعبة فسئل: هل أم النبي صلى الله عليه وسلم أحد من هذه الأمة غير أبى بكر؟ قال: نعم. 
We were by Mughīrah ibn Shuʿbah when he was asked, ‘Has anyone from this nation lead the Prophet ﷺ in prayer besides Abū Bakr?’ He replied in the affirmative.[footnoteRef:875] [875:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Khānijī (n 11) 3:119.] 

He then narrated this incident.
ʿAllāmah Wāqidī quotes:
وقال النبي صلى الله عليه وسلم حين صلى خلف عبد الرحمن بن عوف: "ما قبض نبي قط حتى يصلى خلف رجل صالح من أمته". 
The Prophet ﷺ said when he prayed behind ʿAbd ar-Raḥmān ibn ʿAwf, ‘No prophet ever passed away until he prayed behind a pious man from his nation.’[footnoteRef:876] [876:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Khānijī (n 11) 3:120.] 

Imām Bazzār narrates this in his Musnad:
حدثنا محمد بن معمر قال: نا يحيى بن حماد قال: نا أبوعوانة، عن عاصم بن كليب قال: حدثني شيخ قال: حدثني فلان، وفلان، حتى عد سبعة، أحدهم عبد الله بن الزبير، عن عمر قال: سمعت أبا بكر رضي الله عنه يقول: قال: رسول الله صلى الله عليه وسلم: "‌ما ‌قبض ‌نبي ‌قط ‌حتى ‌يؤمه رجل من أمته". 
Muḥammad ibn Maʿmar narrated to us, saying: Yaḥyā ibn Ḥammad narrated to us, saying: Abū ʿAwānah narrated to us from ʿĀṣim ibn Kulayb, who said: a Shaykh narrated to me, saying: so and so and so and so narrated to me – until he enumerated seven people, amongst whom was ʿAbdullāh ibn az-Zubayr – from ʿUmar, who said: I heard Abū Bakr – may Allāh be pleased with him – say that the Messenger of Allāh ﷺ said, ‘No prophet ever passed away until a man from his nation leads him in prayer.’[footnoteRef:877] [877:  Imām Abū Bakr Aḥmad ibn ʿAmr al-Bazzār, Al-Baḥr az-Zakhkhār al-Jāmiʿ li-Madhāhib ʿUlamāʾ al-Amṣār / Musnad al-Bazzār (Madīnah Munawwarah: Maktabat al-ʿUlūm wa ’l-Ḥukm / Beirut: Muʾassasat ʿUlūm al-Qurʾān, 1988), 1:55.] 

Unfortunately, this narration is very weak. Imām Bazzār says:
وهذا الحديث لا نعلمه يروى عن أبي بكر، لا من هذا الوجه بهذا الإسناد، ولا نعلم أحدا سمى الرجل الذي روى عنه عاصم بن كليب فلذلك ذكرناه.  
We are unaware of this ḥadīth being narrated from Abū Bakr [via other chains] nor in this way with this chain. And we do not know anyone who specified the name of the man from whom ʿĀṣim ibn Kulayb narrated. That is why we mentioned it.[footnoteRef:878] [878:  Ibid.] 

فَفَزِعَ النَّاسُ
The people were terrified. 
All the Companions became afraid that probably they committed a sin or an incorrect thing as they prayed before the Prophet ﷺ. In Muṣannaf ʿAbd ar-Razzāq, it is mentioned:
فلما سلم عبد الرحمن، قام رسول الله صلى الله عليه وسلم يتم صلاته فأفزع ذلك المسلمون.  
When ʿAbd ar-Raḥmān made salām, the Messenger of Allāh ﷺ stood up to complete his prayer. That terrified the Muslims.[footnoteRef:879] [879:  Imām ʿAbd ar-Razzāq (n 6) 1:192.] 

In the narration of Sunan Abī Dāwūd, the reason is presented:
ففزع المسلمون، فأكثروا التسبيح لأنهم سبقوا النبي صلى الله عليه وسلم بالصلاة. 
The Muslims were terrified and began to recite tasbīḥ abundantly because they prayed before the Prophet ﷺ.[footnoteRef:880] [880:  Imām Abū Dāwūd (n 20) 1:105.] 

In their fright, they all started to recite tasbīḥ. This is also mentioned in Muṣannaf ʿAbd ar-Razzāq:
فأكثروا التسبيح. 
They began to recite tasbīḥ abundantly.[footnoteRef:881] [881:  Imām ʿAbd ar-Razzāq (n 6) 1:192.] 

فَلَمَّا قَضَى رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ صَلاَتَهُ 
But when the Messenger of Allāh ﷺ completed his prayer
In the narration of Muṣannaf ʿAbd ar-Razzāq, he ﷺ turned to them:
فلما قضى النبي صلى الله عليه وسلم صلاته، أقبل عليهم.
When the Prophet ﷺ completed his prayer, he turned to them.[footnoteRef:882] [882:  Ibid.] 

قَال: "أَحْسَنْتُمْ". 
He said, ‘You did well!’
The narrations of Ibn Jurayj mentions additionally:
أو قال: "أصبتم"، يغبّطهم أن صلوا الصلاة لوقتها. 
Or he said, ‘You have done the right thing!’ He praised them for performing prayer in its time.[footnoteRef:883][footnoteRef:884] [883:  Imām ʿAbd ar-Razzāq (n 6) 1:192.]  [884:  Imām Muslim (n 7) 1:318.] 

[bookmark: _1gn1ku2kt0hd][bookmark: _Toc225514825]Lessons & Benefits
ʿAllāmah Ibn ʿAbd ar-Barr derived many points from this narration. He starts by saying:
في حديث مالك في هذا الباب ضروب من معاني العلم. 
Mālik’s ḥadīth in this chapter contains several types of beneficial points of knowledge.[footnoteRef:885] [885:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 19) 7:282.] 

Thereafter he listed numerous points. Hereunder are his points including a few others:
1) A leader himself should go out to war and lead the army. He should not be a coward dictator, but a courageous leader. He says:
خروج الإمام بنفسه في الغزو لجهاد عدوه. 
The leader himself should set out in battles to fight his enemy.[footnoteRef:886] [886:  Ibid.] 

2) This teaches the etiquette of not relieving oneself in the presence of others. He says:
وفيه: آداب الخلاء، والبعد عن الناس عند حاجة الإنسان.
Therein lies the etiquette of going to the toilet and staying far from people when one relieves himself.[footnoteRef:887] [887:  Ibid.] 

3) It is not compulsory to use water for istinjāʾ, even if water may be present. He says:
وفيه - على ظاهر حديث مالك وغيره، وأكثر الروايات -: ترك الاستنجاء بالماء، مع وجود الماء؛ لأنه لم يذكر أنه استنجى به، وإنما ذكر: أنه سكب عليه، فغسل وجهه. يعني لوضوئه.
And it demonstrates – based on the apparent sense of the ḥadīth of Mālik and others as well as most transmissions – that istinjāʾ with water can be left out despite the presence of water. This is because Mughīrah did not mention that the Prophet (ﷺ) performed istinjāʾ with the water. He only mentioned that the water was poured over the Prophet ﷺ and he washed his face i.e. for his ablution.[footnoteRef:888] [888:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions the wording of the narration and then comments:
فدل على أنه لم يدفعها إليه. وقد صح أن الإداوة كانت مع المغيرة، ولم يذكر في شيء من الآثار: أنه ناولها رسول الله - صلى الله عليه وسلم - فذهب بها، ثم لما جاء ردها إليه، فسكب منها الماء عليه. 
It proves that Mughīrah did not give the waterskin to the Prophet (ﷺ). And it is proven that the waterskin was with Mughīrah. No mention is made in any of the narrations that he gave it to the Messenger of Allāh ﷺ, who took it, and when he came back, he returned it to Mughīrah, who then poured water from it over the Prophet (ﷺ).[footnoteRef:889] [889:  Ibid.] 

This is against the Ḥanafī school of thought.
4) If one interrupts or pauses his ablution, he may continue. In the Mālikī school of thought, this is provided that it was for light actions since observing the sequence is obligatory, contrary to the Ḥanafī school of thought. He says:
وفيه: أن العمل الخفيف في الغسل، والوضوء، لا يوجب استئنافه، وكذلك كل عمل إذا كان صاحبه آخذا في طهارته، ولم يتركها انصرافا عنها إلى غيرها، كاستقاء الماء، وغسل الإناء، وشبه ذلك. 
It demonstrates that a light action during the major ritual bath and ablution does not necessitate restarting it. The ruling is the same for every such action where the person is still amidst the purification and did not leave it completely to perform other tasks, e.g. to ask for water, washing the utensil and so on.[footnoteRef:890] [890:  Ibid, 7:284.] 

5) It is permissible for an elder or scholar to accept service from others. He says:
وفيه: أن لا بأس بالفاضل من الرجال والعالم والإمام، أن يُخدَم، ويُعان على حوائجه.  
It demonstrates that it is alright for eminent people, scholars and leaders to accept service from others and accept assistance for their needs.[footnoteRef:891] [891:  Ibid.] 

6) Another person may pour water for one performing ablution. He says:
وفيه: أنه لا بأس أن يصب على المتوضئ، فيتوضأ  .
It demonstrates that it is alright to pour [water] on the person performing ablution, with which he performs ablution.[footnoteRef:892] [892:  Ibid.] 

This is disliked. One should avoid this in general circumstances. For valid reasons, it will be alright, such as in this journey when the sleeves of the Prophet ﷺ’s jubbah sleeve were tight, and he had to remove his hands from beneath his jubbah. ʿAllāmah Ibn ʿAbd al-Barr explains:
وذلك عندي، والله أعلم، إذا كان الإناء لا يَتهيأ أن يدخل المتوضئ يده فيه. 
According to me – and Allāh knows best – that is when the utensil is such that the person performing ablution is unable to insert his hand in it.[footnoteRef:893] [893:  Ibid.] 

7) During the fear of the time expiring, there is no need to wait for imām, be he an elder or a great scholar. He says:
وفيه: إذا خيف فوت وقت الصلاة، أو فوت الوقت المختار منها، لم ينتظر الإمام لها، ولا غيره، فاضلا كان، أو عالما، أو لم يكن.  
It demonstrates that during the fear of missing the prayer’s time or missing its preferable time, neither the imām should be waited for it nor others, be it an eminent person, a scholar or an ordinary man.[footnoteRef:894] [894:  Ibid.] 

8) The masses may appoint another person to lead the prayer without the consent of the ruler. He says:
وفيه: أن تحري المسلمين بأن يقدموا إماما بغير إذن الوالي.  
This demonstrates that the Muslim can decide and place an imām in the front without the permission of the ruler.[footnoteRef:895] [895:  Ibid.] 

9) The imām or governor can follow a general person in prayer. He says:
ومنها: أن يأتم الإمام والوالي، من كان، برجل من رعيته. 
It denotes that the imām and the ruler or anyone can follow any person from their subjects.[footnoteRef:896] [896:  Ibid.] 

10)  A latecomer will join the imām and then complete his prayer. He says:
ومنها: أن رسول الله صلى الله عليه وسلم صلى مع عبد الرحمن بن عوف ركعة، وجلس معه في الأولى، ثم قام فقضى. 
Therein lies that the Messenger of Allāh ﷺ prayed one rakʿah with ʿAbd ar-Raḥmān ibn ʿAwf and sat with him in the first one. Then, he stood up and completed [his prayer].[footnoteRef:897] [897:  Ibid, 7:285.] 

11) This illustrates the great virtue of ʿAbd ar-Raḥmān ibn ʿAwf; that they placed him forward to lead the prayer. He says:
وفيه: فضل عبد الرحمن بن عوف، إذ قدمه جماعة الصحابة في ذلك الموضع لصلاتهم، بدلا من نبيهم صلى الله عليه وسلم. 
Therein lies the virtue of ʿAbd ar-Raḥmān ibn ʿAwf because the group of Companions placed him at the front in that position for their prayer, in place of their Prophet ﷺ.[footnoteRef:898] [898:  Ibid.] 

Even greater, the Prophet ﷺ referred to him as ‘ṣāliḥ’ (pious) in the narration we quoted from Aṭ-Ṭabaqāt al-Kubrā and Musnad Bazzār:
قال النبي صلى الله عليه وسلم حين صلى خلف عبد الرحمن بن عوف: "ما قبض نبي قط حتى يصلى خلف رجل صالح من أمته". 
The Prophet ﷺ said when he prayed behind ʿAbd ar-Raḥmān ibn ʿAwf, ‘No prophet ever passed away until he prayed behind a pious man from his nation.’[footnoteRef:899] [899:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Khānijī (n 11) 3:120.] 

He received the virtue from the blessed tongue of the Prophet ﷺ.
12) A greater person may pray behind a junior. He says:
وفيه: صلاة الفاضل خلف المفضول.  
This demonstrates that one who is superior in position can pray behind the one lesser in position.[footnoteRef:900] [900:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 19) 7:285.] 

13) One who hastened to do good should be praised.  He says:
وفيه: حمد من بدر إلى أداء فرضه، وشكره على ذلك، وتحسين فعله.  
This demonstrates that who hastened to fulfil obligatory acts should be praised and thanked for that. And one must show appreciation for his action.[footnoteRef:901] [901:  Ibid.] 

14) The Companions performed ijtihād in the absence of the Prophet ﷺ for which they were not reproached. Hence, it proves the validity of ijtihād.
15) It is Sunnah to wear the turban since the Prophet ﷺ wore one. It comes in the narration of Ṣaḥīḥ Muslim:
وعلى ‌العمامة 
And [he wiped] on the turban.[footnoteRef:902] [902:  Imām Muslim (n 7) 1:230.] 

Numerous other narrators quoted the same, as ʿAllāmah Ibn ʿAbd al-Barr says:
وفي حديث عمرو بن وهب الثقفي، عن المغيرة: أن رسول الله صلى الله عليه وسلم مسح بناصيته، ومسح على عمامته، وعلى خفيه. وكذلك في رواية الحسن، وبكر المزني، عن حمزة بن المغيرة، عن أبيه، هذه الزيادة أيضا. 
It is stated in the ḥadīth of ʿAmr ibn Wahb ath-Thaqafī that the Messenger of Allāh ﷺ wiped his forelock, and he wiped on his turban and on his leather socks. This addition is also in the narration of Ḥasan and Bakr al-Muzanī from Ḥamzah ibn al-Mughīrah from his father.[footnoteRef:903] [903:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 19) 7:281.] 

16) A turban should be worn even on a journey.
17) One who is wearing a turban should first wipe on a portion of the head and then complete the wiping on the turban during ablution. This is Sunnah according to us.
18) A male may wear tight clothings. ʿAllāmah Ibn ʿAbd al-Barr says in Al-Istidhkār:
وفيه ‌لبس ‌الضيق من الثياب، بل ينبغي أن نقول وذلك في الغزو مستحب لما في ذلك من التأهب والانشمار والتأسي برسول الله صلى الله عليه وسلم في لباسه مثل ذلك في السفر. وليس به بأس عندنا في الحضر، لأنه لم يوقف على أن ذلك لا يكون إلا في السفر. 
It demonstrates that tight clothes can be worn, in fact, we should say that this is recommended during battles because it forms part of equipping oneself with the necessary gear, preparing and emulating the Messenger of Allāh ﷺ in his dressing on journeys. And there is no problem with that in residence because it is not known whether that was only during journeys.[footnoteRef:904] [904:  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), 2:233.] 

19) It is fine to take benefit from the clothes of disbelievers. This is from Ḥāfiẓ Ibn Ḥajar, who says:
والانتفاع بثياب الكفار حتى تتحقق نجاستها، لأنه صلى الله عليه وسلم لبس الجبة الرومية ولم يستَفصِل. 
It demonstrates that one can use the clothes of the disbelievers unless it is certain that they are impure because he ﷺ wore the roman jubbah and did not enquire regarding the materials.[footnoteRef:905] [905:  Ḥāfiẓ Ibn Ḥajar (n 3) 1:631.] 

Thus, there is no problem with wearing jackets, jerseys etc.
20) The statement of a woman may be accepted, even if she is a bedouin. Ḥāfiẓ Ibn Ḥajar says:
وفيه قبول خبر الواحد في الأحكام ولو كانت امرأة، سواء كان ذلك فيما تعم به البلوى أم لا؛ لأنه صلى الله عليه وسلم قبل خبر الأعرابية. 
It demonstrates that the report of a single individual can be accepted for rulings, be it from a woman and regardless of whether it pertains to things of general need or not because he ﷺ accepted the information of the female bedouin.[footnoteRef:906] [906:  Ibid, 1:632.] 

21) The greatest ruling and objective of narrating this is to prove the permissibility of wiping on leather socks. ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه: الحكم الجليل، الذي به فرق بين أهل السنة وأهل البدع، وهو المسح على الخفين. 
Therein lies the great ruling which creates a distinction between the Ahl as-Sunnah and the people of innovation, which is wiping on leather socks.[footnoteRef:907] [907:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 19) 7:285.] 

Thereafter, he says:
لا ينكره إلا مخذول أو مبتدع، خارج عن جماعة المسلمين، أهل الفقه والأثر، لا خلاف بينهم في ذلك بالحجاز، والعراق، والشام، وسائر البلدان، إلا قوما ابتدعوا فأنكروا المسح على الخفين.   
Only a person who did not get guidance from Allāh or an innovator, who segregated from the Muslim masses denies this. The jurists and muḥaddithūn in Hijaz, Iraq, Shām and all other lands have no differences of opinions on that. However, a few people innovated and denied the permissibility of wiping on leather socks.[footnoteRef:908] [908:  Ibid.] 

 The Innovators Who Deny the Permissibility of Wiping on Leather Socks
Continuing with the discussion on wiping on leather socks, when commenting on this 81st narration of the Muwaṭṭaʾ, ʿAllāmah Ibn ʿAbd al-Barr said: 
لا ينكره إلا مخذول أو مبتدع، خارج عن جماعة المسلمين، أهل الفقه والأثر، لا خلاف بينهم في ذلك بالحجاز، والعراق، والشام، وسائر البلدان، إلا قوما ابتدعوا فأنكروا المسح على الخفين  .
Only a person who did not get guidance from Allāh or an innovator, who segregated from the Muslim masses denies this. The jurists and muḥaddithūn in Hijaz, Iraq, Shām and all other lands have no differences of opinions on that. However, a few people innovated and denied the permissibility of wiping on leather socks.[footnoteRef:909] [909:  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), 7:285. ] 

[bookmark: _Toc225514826]Proof of the Innovators
These innovators argue that the wiping of leather socks contradicts the explicit commandment of the Qurʾān which instructs that the feet should be washed. ʿAllāmah Ibn ʿAbd al-Barr explains:
 وقالوا: إنه خلاف القرآن، وعسى القرآن نسخه.
They said that it contradicts the Qurʾān and perhaps the Qurʾān abrogated it.[footnoteRef:910] [910:  Ibid.] 

[bookmark: _Toc225514827]Responses: Proof of the permissibility of wiping on leather socks
This is an incorrect view! Several proofs indicate that wiping on leather socks is well-established in the sharīʿah. Hereunder are some of them:
1) This 81st narration of Mughīrah ibn Shuʿbah proves that the Prophet ﷺ wiped on leather socks. 
This incident took place around 20 months before the demise of the Prophet ﷺ during the last expedition that he embarked on. The two points to keep in mind are:
· The Battle of Tabuk took place in 9 AH.
ʿAllāmah Ibn ʿAbd al-Barr says:
وكانت غزوة تبوك آخر غزوة غزاها رسول الله صلى الله عليه وسلم، وذلك في سنة تسع من الهجرة، وهي المعروفة بغزاة العُسرة [...] قال خليفة: وقال المدائني: كان خروجه إليها في غرة رجب. ولم يختلفوا أن ذلك في سنة تسع. 
The Battle of Tabuk was the last battle in which the Messenger of Allāh ﷺ fought, and that was in the year 9 AH. It is also known as the Battle of ʿUsrah […]. Khalīfah said, “And Madāʾinī said, ‘He set out for it at the beginning of Rajab. And none differed that this occurred in the year 9.’”[footnoteRef:911] [911:  Ibid, 7:282.] 

· The Battle of Tabuk was the last expedition in which the Prophet ﷺ participated.	
This is understood in the above quotation from ʿAllāmah Ibn ʿAbd al-Barr. Before him, Imām Ṭaḥāwī mentions:
في غزوة تبوك، وهي ‌آخر ‌غزواته. 
During the Battle of Tabuk, and it was his last battle.[footnoteRef:912] [912:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Mushkil al-Āthār (Beirut: Dār Muʾassasat ar-Risālah, 1994), 12:518.] 

This is established from the following statement of Jābir ibn ʿAbdillāh:
وكان آخر غزوة غزاها رسول الله صلى الله عليه وسلم ‌تبوك. 
The last battle in which the Messenger of Allāh ﷺ fought was Tabuk.[footnoteRef:913] [913:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ʾṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 3:654.] 

After narrating this, Imām Ḥākim states:
هذا حديث صحيح الإسناد، ولم يخرجاه. 
This is a ḥadīth with a ṣaḥīḥ chain, but they (Imām Bukhārī and Imām Muslim) did not narrate it.[footnoteRef:914] [914:  Ibid.] 

This proves that it was towards the end of the blessed life of the Prophet ﷺ. It is impossible for the Prophet ﷺ to contradict a ruling of the Qurʾān. ʿAllāmah Ibn ʿAbd al-Barr says:
ومعاذ الله أن يخالف رسول الله صلى الله عليه وسلم كتاب الله، بل بين مراد الله منه، كما أمره الله عز وجل في قوله: ﴿وَأَنزَلْنَآ إِلَيْكَ ٱلذِّكْرَ لِتُبَيِّنَ لِلنَّاسِ مَا نُزِّلَ إِلَيْهِمْ﴾ [النحل: ٤٤]، وقال: ﴿فَلَا وَرَبِّكَ لَا يُؤْمِنُونَ حَتَّىٰ يُحَكِّمُوكَ فِيمَا شَجَرَ بَيْنَهُمْ﴾ [النساء: ٦٥]. 
Allāh forbids that the Messenger of Allāh ﷺ would contradict the Book of Allāh. Rather, he explained Allāh’s intents in it just as Allāh - ʿazza wa-jalla – commanded him in the verse: ‘And We sent down the Reminder (The Qur’ān) to you, so that you explain to the people what has been revealed for them’[footnoteRef:915] and the verse: ‘So, never by your Lord! Never shall they become believers, unless they make you the judge in the disputes that arise between them’[footnoteRef:916].[footnoteRef:917] [915:  Qurʾān: 16:44.]  [916:  Ibid, 4:65.]  [917:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 7:285.] 

2)  Imām Muslim narrates with his chain to Hammām who relates:
بال جرير، ثم توضأ، ومسح على خفيه. فقيل: تفعل هذا؟ فقال: نعم. رأيت رسول الله صلى الله عليه وسلم بال، ثم توضأ ومسح على خفيه. 
Jarīr urinated, and then he performed ablution and wiped on his leather socks. Someone told him, ‘Are you doing this!?’ He replied, ‘Yes. I saw the Messenger of Allāh ﷺ, who after urinating, performed ablution and wiped on his leather socks.’[footnoteRef:918] [918:  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), 1:228.] 

Thereafter, Imām Muslim mentions what his teacher said: 
قال الأعمش: قال إبراهيم: كان يعجبهم هذا الحديث. لأن ‌إسلام ‌جرير ‌كان ‌بعد ‌نزول المائدة. 
Aʿmash said that Ibrāhīm said, ‘They appreciated this ḥadīth because Jarīr accepted Islam after the revelation of Al-Māʾidah.’[footnoteRef:919] [919:  Ibid. ] 

This proves that it was the last action of the Prophet ﷺ . ʿAllāmah Zurqānī says:
وفي لفظ: أن جريرا قال: ما أسلمت إلا بعد نزول المائدة.  
وكان إسلامه في سنة عشر وقيل أول سنة إحدى عشرة. 
It comes in another wording: ‘Jarīr said, ‘I only accepted Islam after the revelation of Al-Māʾidah.’ 
He accepted Islam in the year 10 (AH). And some said at the beginning of the year 11 (AH).[footnoteRef:920] [920:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:117. ] 

However, Jarīr was with the Prophet ﷺ  in the Farewell Ḥajj, and it is there that he saw the Prophet ﷺ  wiping on leather socks. Imām Ṭabrānī narrates:
حدثنا عبد الله بن أحمد بن حنبل، ثنا شيبان بن فروخ، ثنا حرب بن سريج المنقري، ثنا خالد الحذاء، عن محمد بن سيرين، عن جرير ابن عبد الله، قال: كنا مع رسول الله صلى الله عليه وسلم في ‌حجة ‌الوداع، فذهب النبي صلى الله عليه وسلم فتبرز فتوضأ ومسح ‌على ‌خفيه. 
ʿAbdullāh ibn Aḥmad ibn Ḥanbal narrated to us [saying]: Shaybān in Farrūkh narrated to us [saying]: Ḥarb ibn Surayj al-Munqarī narrated to us [saying]: Khālid al-Ḥadhdhāʾ narrated to us from Muḥammad ibn Sīrīn from Jarīr ibn ʿAbdillāh, who said, ‘We were together with the Messenger of Allāh ﷺ during the Farewell Ḥajj. The Prophet ﷺ went, then he appeared, and he performed ablution and wiped on his leather socks.’[footnoteRef:921] [921:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 2:358.] 

This was four months before the demise of the Prophet ﷺ.
3) Almost all the Companions, tābiʿūn and the great jurists of this nation permitted the wiping on leather socks, and their understanding of the Qurʾān will take preference. ʿAllāmah Ibn ʿAbd al-Barr mentions:
والقائلون بالمسح جمهور الصحابة، والتابعين، وفقهاء المسلمين قديما، وحديثا، وكيف يتوهم أن هؤلاء جاز عليهم جهل معنى القرآن؟ أعاذنا الله من الخذلان. 
Those who stated that wiping [on leather socks] is permissible are the majority of Companions, tābiʿūn and the former and recent-day jurists of the Muslims. How can it be assumed that it was possible for all these ones to be unaware of the meaning of the Qurʾān?! May Allāh protect us from failure.[footnoteRef:922] [922:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 7:285.] 

ʿAllāmah Ibn ʿAbd al-Barr then lists some Companions who all permitted wiping on leather socks:
وعمل بالمسح على الخفين: أبو بكر، وعمر، وعثمان، وعلي، وسائر أهل بدر، والحديبية، وغيرهم من المهاجرين، والأنصار، وسائر الصحابة، والتابعين أجمعين، وفقهاء المسلمين في جميع الأمصار، وجماعة أهل الفقه والأثر، كلهم يجيز المسح على الخفين في الحضر والسفر، للرجال والنساء. 
Abū Bakr, ʿUmar, ʿUthmān and ʿAlī practised wiping on leather socks as well as all the participants of Badr, Hudaybiyyah, the other Muhājirs, Anṣār and all other Companions, all the tābiʿūn, the jurists of the Muslims throughout the lands and the group of jurists and muḥaddithūn. All of them permit wiping on leather socks in residence and on journeys for both men and women.[footnoteRef:923] [923:  Ibid, 7:288.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes with his chain that Sufyān ath-Thawrī said:
مسح رسول الله - صلى الله عليه وسلم -، وأبو بكر الصديق، وعمر بن الخطاب، وعثمان بن عفان، وعلي بن أبي طالب، وسعد بن أبي وقاص، وأبو عبيدة بن الجراح، وأبو الدرداء، وزيد بن ثابت، وقيس بن سعد بن عبادة، وعبد الله بن عباس، وحذيفة بن اليمان، وعبد الله بن مسعود، وأبو موسى الأشعري، وأبو مسعود الأنصاري، وخزيمة بن ثابت الأنصاري، والبراء بن عازب، وأبو أيوب الأنصاري، وأنس بن مالك، وعبد الله بن عمرو بن العاص، والمغيرة بن شعبة، وصفوان بن عسال، وفضالة بن عبيد الأنصاري، وجرير بن عبد الله البجلي. 
The Messenger of Allāh ﷺ wiped [on leather socks] as well as Abū Bakr aṣ-Ṣiddīq, ʿUmar ibn al-Khaṭṭāb, ʿUthmān ibn ʿAffān, ʿAlī ibn Abī Ṭālib, Saʿd ibn Abī Waqqāṣ, Abū ʿUbaydah ibn al-Jarrāḥ, Abū ’d-Dardāʾ, Zayd ibn Thābit, Qays ibn Saʿd ibn ʿUbādah, ʿAbdullāh ibn ʿAbbās, Ḥudhayfah ibn al-Yamān, ʿAbdullāh ibn Masʿūd, Abū Mūsā al-Ashʿarī, Abū Masʿūd al-Anṣārī, Khuzaymah ibn Thābit al-Anṣārī, Barāʾ ibn ʿĀzib, Abū Ayyūb al-Anṣārī, Anas ibn Mālik, ʿAbdullāh ibn ʿAmr ibn al-ʿĀṣ, Mughīrah ibn Shuʿbah, Ṣafwān ibn ʿAssāl, Faḍālah ibn ʿUbayd al-Anṣārī and Jarīr ibn ʿAbdillāh al-Bajalī.[footnoteRef:924] [924:  Ibid, 7:288-289.] 

After quoting this, ʿAllāmah Ibn ʿAbd al-Barr adds:
ممن روينا عنه أنه مسح على الخفين، وأمر بالمسح عليهما في الحضر، والسفر، بالطرق الحسان، من "مصنف" ابن أبي شيبة، و"مصنف" عبد الرزاق: عمر بن الخطاب، وعلي بن أبي طالب، وعبد الرحمن بن عوف، وسعد بن أبي وقاص، وابن مسعود، وابن عمر، وابن عباس، وأنس بن مالك، والبراء بن عازب، وحذيفة بن اليمان، والمغيرة، وسلمان، وبلال، وخزيمة بن ثابت، وعمرو بن أبي أمية، وعبد الله بن الحارث بن جزء الزبيدي، وأبو أيوب، وجرير، وأبو موسى، وعمار، وسهل بن سعد، وأبو هريرة. 
Amongst those whom we reported that they wiped on leather socks and commanded to wipe on them in residence and on journeys via sound chains in Muṣannaf Ibn Abī Shaybah and Muṣannaf ʿAbd ar-Razzāq, there are: ʿUmar ibn al-Khaṭṭāb, ʿAlī ibn Abī Ṭālib, ʿAbd ar-Raḥmān ibn ʿAwf, Saʿd ibn Abī Waqqāṣ, Ibn Masʿūd, Ibn ʿUmar, Ibn ʿAbbās, Anas ibn Mālik, Barāʾ ibn ʿĀzib, Ḥudhayfah ibn al-Yamān, Mughīrah, Salmān, Bilāl, Khuzaymah ibn Thābit, ʿAmr ibn Abī Umayyah, ʿAbdullāh ibn al-Ḥārith ibn Jazʾ az-Zubaydī, Abū Ayyūb, Jarīr, Abū Mūsā, ʿAmmār, Sahl ibn Saʿd and Abū Hurayrah.[footnoteRef:925] [925:  Ibid, 7:289.] 

These are some of the most knowledgeable Companions. They all narrated the same thing. 
In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr says:
والقائلون بالمسح على الخفين هم الجم الغفير والعدد الكثير الذين لا يجوز عليهم الغلط ولا التشاغر ولا التواطؤ. 
Those who state that wiping on leather socks is permissible are a great and considerable number who cannot err and retain inaccurately altogether.[footnoteRef:926] [926:  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), 2:237. ] 

Besides these Companions’ explicit verdicts, statements or actions, nothing contradictory is established from the others. ʿAllāmah Ibn ʿAbd al-Barr says:
ولم يرو عن غيرهم منهم خلاف، إلا شيء لا يثبت عن عائشة، وابن عباس، وأبي هريرة. 
No opposite view is reported from the other Companions except something which is unproven from ʿĀʾishah, Ibn ʿAbbās and Abū Hurayrah.[footnoteRef:927] [927:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 7:290.] 

Even though certain reports are attributed to these Companions that they did not approve of wiping on leather socks, ʿAllāmah Ibn ʿAbd al-Barr mentioned that they are not authentic. Let us go through those narrations:
[bookmark: _Toc225514828]Narrations from Three Companions that They Disapproved of Wiping on Leather Socks
[bookmark: _Toc225514829]A narration attributed to ʿĀʾishah
ʿAllāmah Ibn ʿAbd al-Barr quotes his chain to Qāsim ibn Muḥammad who narrates:
عن عائشة قالت: لأن أحزهما أو أحز أصابعي بالسكين، أحب إلي من أن أمسح عليهما. 
ʿĀʾishah is reported to have said, ‘I would prefer to cut them (the leather socks) or my toes with a knife than to wipe on them.’[footnoteRef:928] [928:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:169. ] 

[bookmark: _Toc225514830]A narration attributed to ʿAbdullāh ibn ʿAbbās
Imām Ibn Abī Shaybah narrates with his chain to Saʿīd ibn Jubayr that he said:
ما أبالي مسحت على الخفين، أو مسحت على ظهر بختي هذا!. 
I do not care (i.e. it is equal to me) whether I pass my hands on leather socks or I pass my hands on the back of this bukht camel of mine![footnoteRef:929] [929:  Ibid.] 

[bookmark: _Toc225514831]A narration attributed to Abū Hurayrah
As for the statement of Abū Hurayrah, Imām Ibn Abī Shaybah quotes his chain to Abū Razīn, who relates:
قال أبو هريرة: ما أبالي على ظهر خفي مسحت، أو على ظهر حمار. 
Abū Hurayrah said, ‘I do not care (i.e. it is equal to me) whether I pass my hand on the back of my leather socks or the back of a donkey!’[footnoteRef:930] [930:  Ibid, 1:170.] 

[bookmark: _Toc225514832]Proof That These Companions Viewed the Permissibility of Wiping on Leather Socks
In contrast to these narrations, it has been explicitly proven from two Companions out of the above three: ʿAbdullāh Ibn ʿAbbās and Abū Hurayrah, that they regarded the wiping on leather socks to be permissible. ʿAllāmah Ibn ʿAbd al-Barr says:
فأما ابن عباس وأبو هريرة فقد جاء عنهما بالأسانيد الصحاح خلاف ذلك وموافقة لسائر الصحابة. 
As for Ibn ʿAbbās and Abū Hurayrah, the contrary to that and conformity to the other Companions have been certainly reported from them via authentic chains.[footnoteRef:931] [931:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 2:240.] 

These narrations are listed hereunder:
Report of ʿAbdullāh ibn ʿAbbās wiping on leather socks
Imām Ibn Abī Shaybah quotes with his chain to Fiṭr that he said:
قلت لعطاء ان عكرمة يقول: قال ابن عباس: سبق الكتاب الخفين. فقال عطاء: ‌كذب ‌عكرمة، أنا رأيت ابن عباس يمسح عليهما!. 
I said to ʿAṭāʾ that ʿIkrimah said that Ibn ʿAbbās said, ‘The Qurʾān precedes the leather socks.’ ʿAṭāʾ thus said, ‘ʿIkrimah lied! I saw Ibn ʿAbbās wiping on them!’[footnoteRef:932] [932:  Imām Ibn Abī Shaybah (n 20) 1:170.] 

Report of Abū Hurayrah wiping on leather socks
ʿAllāmah Ibn ʿAbd al-Barr says:
وروى أبو زرعة بن عمرو بن جرير، عن أبي هريرة، أنه كان يمسح على خفيه، ويقول: قال رسول الله صلى الله عليه وسلم: "إذا أدخل أحدكم رجليه في خفيه وهما طاهرتان، فليمسح عليهما". 
Abū Zurʿah ibn ʿAmr ibn Jarīr reported from Abū Hurayrah that he used to wipe on his leather socks and say, “The Messenger of Allāh ﷺ said, ‘When one of you inserts his feet in his leather socks whilst they are pure, then he can wipe on them.’”[footnoteRef:933] [933:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 7:290.] 

Proof that ʿĀʾishah approved of wiping on leather socks
However, with regards to ʿĀʾishāh, ʿAllāmah Ibn ʿAbd al-Barr says:
لا أعلم أحدا من الصحابة جاء عنه إنكار المسح على الخفين ممن لا يختلف عليه فيه إلا عائشة. 
We do not know any Companion from whom it has reported that they disapproved of wiping on leather socks without the opposite view being reported from them besides ʿĀʾishah.[footnoteRef:934] [934:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 2:241.] 

What probably could be used as proof that ʿĀʾishah also approved of wiping on leather socks is the following narration of Muṣannaf ʿAbd ar-Razzāq that he quotes with his chain to Shurayḥ ibn Hāniʾ that he said:
أتيت عائشة أسألها [عن المسح] على الخفين. فقالت: عليك بابن أبي طالب فاسأله، فإنه كان يسافر مع رسول الله صلى الله عليه وسلم، فأتيته، فسألته، فقال: جعل رسول الله صلى الله عليه وسلم، ‌ثلاثة ‌أيام ولياليهن ‌للمسافر، ويوما [و] ليلة للمقيم. 
I went to ʿĀʾishah to ask her regarding wiping on leather socks. She said, ‘Go to Ibn Abī Ṭālib and ask him for he used to travel with the Messenger of Allāh ﷺ. I thus went to him, and I asked him. He replied, ‘The Messenger of Allāh ﷺ fixed three days and nights for the traveller and one day and one night for the resident.’[footnoteRef:935] [935:  Imām Ibn Abī Shaybah (n 20) 1:203.] 

 ʿAllāmah Badr ad-Dīn ʿAynī mentions:
وأما عائشة فثبت عنها أنها أحالت بعلم ذلك على علي، رضي الله تعالى عنه.
As for ʿĀʾishah, it is established from her that she referred the knowledge of that to ʿAlī – may Allāh Taʿālā be pleased with him.[footnoteRef:936] [936:  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), 3:97.] 

Thus, ʿAllāmah Ibn ʿAbd al-Barr says:
ولا أعلم في الصحابة مخالفا، إلا شيء لا يصح عن عائشة، وابن عباس، وأبي هريرة، وقد روي عنهم من وجوه خلافه في المسح على الخفين، وكذلك لا أعلم في التابعين أحدا ينكر ذلك، ولا في فقهاء المسلمين. 
I do not know anyone who opposed this from the Companions, except an unauthentic report from ʿĀʾishah, Ibn ʿAbbās and Abū Hurayrah. The opposite view regarding wiping on leather socks is reported from them via several chains. Likewise, I do not know of any tābiʿī who disapproved of that nor anyone from the jurists of the Muslims.[footnoteRef:937] [937:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 7:292.] 

[bookmark: _Toc225514833]An Incorrect View Attributed to Imām Mālik on the Wiping on Leather Socks
After mentioning that, ʿAllāmah Ibn ʿAbd al-Barr makes an exception:
إلا رواية جاءت عن مالك، والروايات الصحاح عنه بخلافه، وهي منكرة يدفعها "موطؤه" وأصول مذهبه. 
Except for one narration which came from Mālik, but the authentic narrations from him contradict it. And it is munkar and refuted by his Muwaṭṭaʾ and the principles of his school of thought.[footnoteRef:938] [938:  Ibid, 7:292-293.] 

He is referring to one view attributed to Imām Mālik that it is not permissible to wipe on leather socks. ʿAllāmah Ibn ʿAbd al-Barr says:
والروايات الصحاح عنه بخلاف ذلك. موطؤه يشهد للمسح على الخفين في الحضر والسفر. وعلى ذلك جميع أصحابه وجماعة أهل السنة. 
The authentic narrations from him oppose that. His Muwaṭṭaʾ testifies for the permissibility of wiping on leather socks in residence and on journeys. And this is the view of all his students and the group of Ahl as-Sunnah.[footnoteRef:939] [939:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 2:241.] 

Before that, he mentions:
وهي رواية أنكرها أكثر القائلين بقوله، والروايات عنه بإجازة المسح على الخفين في الحضر والسفر أكثر وأشهر، وعلى ذلك بنى موطأه، وهو مذهبه عند كل من سلك اليوم سبيله، لا ينكره منهم أحد والحمد لله. 
It is a narration that most of those who adopted his view disapproved of.  Furthermore, the reports from him on the permissibility of wiping on leather socks in residence and on journeys are more in number and more famous. And he based his Muwaṭṭaʾ on that. This is his view according to all those who follow his path today. None of them disapproves of it. And all praise belongs to Allāh.[footnoteRef:940] [940:  Ibid, 2:237.] 

[bookmark: _Toc225514834]The Method of Wiping on Leather Socks
ʿAllāmah Ibn ʿAbd al-Barr brought the discussion of the method of wiping on the leather socks under the commentary of this narration. 
[bookmark: _Toc225514835]Mālikī & Shāfiʿī view
He says:
واختلف الفقهاء في كيفية المسح على الخفين. فقال مالك والشافعي: يمسح ظهورهما وبطونهما. وهو قول ابن عمر، وابن شهاب. 
The jurists differed on the method of wiping on leather socks. Mālik and Shāfiʿī said that one will wipe the top and bottom parts. And this was the view of Ibn ʿUmar and Ibn Shihāb.[footnoteRef:941] [941:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 7:298.] 

[bookmark: _Toc225514836]Ḥanafī & Ḥanbalī view
ʿAllāmah Ibn ʿAbd al-Barr then says:
وقال أبو حنيفة وأصحابه والثوري: يمسح ظاهر الخفين، دون باطنهما. وقد قاله أحمد بن حنبل، وإسحاق، وجماعة.
وهو قول قيس بن سعد بن عبادة، وقول الحسن البصري، وعروة بن الزبير، وعطاء بن أبي رباح. وغيرهم. 
Abū Ḥanīfah, his students and Thawrī said that one will wipe the visible part of the leather socks, not the interior. And indeed Aḥmad ibn Ḥanbal, Isḥāq and a group held this view. And it was the view of Qays ibn Saʿd ibn ʿUbādah and the view of Ḥasan al-Baṣrī, ʿUrwah ibn az-Zubayr, ʿAṭāʾ ibn Abī Rabāḥ and others.[footnoteRef:942] [942:  Ibid, 7:302.] 

We will discuss this in the next chapter, under the commentary of ḥadīth 88 and 89.
[bookmark: _Toc225514837]The Duration of the Validity for Wiping on Leather Socks
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ʿAllāmah Ibn ʿAbd al-Barr then explains the different views on the duration:
وقال أبو حنيفة وأصحابه، والثوري، والأوزاعي، والحسن بن حي، والشافعي، وأحمد بن حنبل، وداود، والطبري: للمقيم يوم وليلة، وللمسافر ثلاثة أيام ولياليهن. 
Abū Ḥanīfah, his students, Thawrī, Awzāʿī, Ḥasan ibn Ḥayy, Shāfiʿī, Aḥmad ibn Ḥanbal, Dāwūd and Ṭabarī stated that a resident has one day and one day, and a traveller has three days and nights.[footnoteRef:943] [943:  Ibid, 7:306.] 

[bookmark: _Toc225514839]An incorrect view attributed to Imām Mālik
Thereafter, he says:
 وقد روي عن مالك في رسالته إلى هارون، أو بعض الخلفاء، التوقيت، وأنكر ذلك أصحابه. 
And indeed, it is reported from Mālik in his letter to Hārūn or some other caliph that the duration [for wiping on leather socks] is limited, but his followers denied that.[footnoteRef:944] [944:  Ibid.] 

[bookmark: _Toc225514840]Ḥanafī proofs
Irrespective of what the correct view is from Imām Mālik, many narrations restrict the wiping to a limited time. Imām Aḥmad narrated with his chain to Khuzaymah ibn Thābit:
عن النبي صلى الله عليه وسلم أنه قال في المسح على الخفين: "‌يوم ‌وليلة ‌للمقيم، وثلاثة أيام ولياليهن للمسافر". 
The Prophet ﷺ is reported to have said regarding wiping on leather socks, ‘A resident has one day and one night, and a traveller has three days and nights.’[footnoteRef:945] [945:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 36:174.] 

Imām ʿAbd ar-Razzāq brings an entire chapter:
‌‌باب كم يمسح على الخفين 
Chapter on the Method of Wiping on the Leather Socks[footnoteRef:946] [946:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:202. ] 

Under this narration, he cites the narration that we quoted from ʿĀʾishah as well as other narrations.
Likewise, Imām Ṭaḥāwī brings this chapter:
‌‌باب المسح على الخفين كم وقته للمقيم والمسافر
Chapter on the Duration for the Wiping on Leather Socks for the Resident and the Traveller[footnoteRef:947] [947:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994) 1:79.] 

Together with citing many narrations, he says:
قد جاءت الآثار المتواترة عن رسول الله صلى الله عليه وسلم في ذلك، بتوقيت المسح للمسافر والمقيم. 
Mutawātir reports have been narrated from the Messenger of Allāh ﷺ that the duration for the wiping for the traveller and the resident is limited.[footnoteRef:948] [948:  Ibid, 1:81.] 

This was also the view of many leading Companions, as ʿAllāmah Ibn ʿAbd al-Barr says:
وثبت التوقيت عن علي بن أبي طالب، وابن عباس، وحذيفة، وابن مسعود، من وجوه. 
It is established from ʿAlī ibn Abī Ṭālib, Ibn ʿAbbās, Ḥudhayfah and Ibn Masʿūd via several chains that the duration [for the wiping on leather socks] is limited.[footnoteRef:949] [949:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 7:308.] 

He mentions it was the view of the majority who came thereafter:
وأكثر التابعين والفقهاء على ذلك.
And the majority of tābiʿūn and jurists held that view.[footnoteRef:950] [950:  Ibid.] 

Thus, despite what has been attributed to Imām Mālik, ʿAllāmah Ibn ʿAbd al-Barr says:
 وهو الاحتياط عندي، لأن المسح ثبت بالتواتر.   
And it is the most precautious view according to me because wiping [on leather socks] is established by tawātur.[footnoteRef:951] [951:  Ibid.] 

Finally, wiping on leather socks is only permissible in ablution. It is not permissible for the major ritual bath. ʿAllāmah Zurqānī says:
ثم المسح على الخفين خاص بالوضوء لا مدخل للغسل فيه بإجماع. 
Moving on, wiping on leather socks is exclusive to ablution. The major ritual bath is not related to it at all according to consensus.[footnoteRef:952] [952:  ʿAllāmah Zurqānī (n 12) 1:113.] 

[bookmark: _Toc225514841]Ḥadīth 82
‌مَالِك، عَنْ نَافِعٍ، وَعَبْدِ اللَّهِ بْنِ دِينَارٍ، أَنَّهُمَا أَخْبَرَاهُ أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ قَدِمَ الْكُوفَةَ عَلَى سَعْدِ ابْنِ أَبِي وَقَّاصٍ وَهُوَ أَمِيرُهَا، فَرَآهُ عَبْدُ اللَّهِ بْنُ عُمَرَ يَمْسَحُ عَلَى الْخُفَّيْنِ، فَأَنْكَرَ ذَلِكَ عَلَيْهِ، فَقَالَ لَهُ سَعْدٌ: سَلْ أَبَاكَ إِذَا قَدِمْتَ عَلَيْهِ، فَقَدِمَ عَبْدُ اللَّهِ فَنَسِيَ أَنْ يَسْألَ عُمَرَ عَنْ ذَلِكَ، حَتَّى قَدِمَ سَعْدٌ فَقَال: أسَألْتَ أَبَاكَ؟ فَقَال: لاَ، قال فَسَأَلَهُ عَبْدُ اللَّهِ، فَقَالَ عُمَر: إِذَا أَدْخَلْتَ رِجْلَيْكَ فِي الْخُفَّيْنِ وَهُمَا طَاهِرَتَانِ فَامْسَحْ عَلَيْهِمَا، قَالَ عَبْدُ اللَّهِ وَإِنْ جَاءَ أحَدُنَا مِنَ الْغَائطِ؟، فَقَالَ عُمَر: نَعَمْ، وَإِنْ جَاء أحَدُكُمْ مِنَ الْغَائطِ.
Mālik reported from Nāfiʿ and ʿAbdullāh ibn Dīnar, who related to him that ʿAbdullāh ibn ʿUmar once came to Saʿd ibn Abī Waqqāṣ in Kufa, who was its governor. ʿAbdullāh ibn ʿUmar saw him wiping on leather socks, and he disapproved of that. Saʿd thus told him, ‘Ask your father when you go to him.’ 
It so happened that ʿAbdullāh went, but he forgot to ask ʿUmar regarding that until Saʿd came and asked, ‘Did you ask your father?’ ʿAbdullāh replied, ‘No.’ Saʿd said, ‘So ask him, ʿAbdullāh.’ Then, ʿUmar responded, ‘When you insert your feet in the leather socks whilst they are pure, then wipe on them.’ ʿAbdullāh enquired, ‘Even if one returns back from the toilet?’ ʿUmar replied, ‘Yes. Even if one returns back from the toilet!’[footnoteRef:953] [953:  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), 180-181.] 

Imām Yaḥyā al-Laythī narrates:
‌مَالِك، عَنْ نَافِعٍ، وَعَبْدِ اللَّهِ بْنِ دِينَارٍ
Mālik reported from Nāfiʿ and ʿAbdullāh ibn Dīnār
[bookmark: _Toc225514842]ʿAbdullāh Ibn Dīnār
[bookmark: _Toc225514843]Name & lineage
Just as Nāfī, ʿAbdullāh ibn Dīnār was also a freed slave of ʿAbdullāh ibn ʿUmar. ʿAllāmah Ibn Saʿd says:
عبد الله بن دينار مولى عبد الله بن عمر بن الخطاب، ويكنى أبا عبد الرحمن. 
ʿAbdullāh ibn Dīnār, the freed slave of ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb; his teknonym was Abū ʿAbd ar-Raḥmān.[footnoteRef:954] [954:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:410.  ] 

[bookmark: _Toc225514844]Teachers
Being the freed slave of ʿAbdullāh ibn ʿUmar, he received the opportunity to hear ḥadīths from him. Imām Bukhārī says:
سمع ابن عمر. 
He heard from Ibn ʿUmar.[footnoteRef:955] [955:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 5:81. ] 

ʿAllāmah Ṣāliḥī mentions the names of other teachers:
حدث عن: مولاه عبد الله بن عمر، وأنس بن مالك، وسليمان بن يسار، وأبي صالح السمان. 
He narrated from his master: ʿAbdullāh ibn ʿUmar, Anas ibn Mālik, Sulaymān ibn Yasār and Abū Ṣāliḥ as-Sammān.[footnoteRef:956] [956:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Aḥmad aṣ-Ṣāliḥī, Ṭabaqāt ʿUlamāʾ al-Ḥadīth (Beirut: Muʾassasat ar-Risālah, 1996), 1:201. ] 

From this, it is clear that he narrated from other scholars. However, ʿAllāmah Ibn al-Ḥadhdhāʾ mentions the view that he only heard from ʿAbdullāh ibn ʿUmar:
وقيل: إنه لا تعلم له رواية عن أحد إلا عن ابن عمر.  
And it is said that it is not known that he reported from anyone other than Ibn ʿUmar.[footnoteRef:957] [957:  ʿAllāmah Abū Abdillāh Muḥammad ibn Yaḥyā, better known as Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi-Man Dhukira fī ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:383. ] 

Ḥāfiẓ Ibn Ḥajar comments:
وهذا قصور شديد ممن قاله. 
This is severe negligence from the one who stated this.[footnoteRef:958] [958:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 5:203. ] 

ʿAllāmah Ibn al-Ḥadhdhāʾ also cited narrations from another teacher, Sulaymān ibn Yasār. But even besides him, he also narrated from the other two teachers whose names are listed above.
[bookmark: _Toc225514845]Students
ʿAllāmah ʿAbd al-Ghanī al-Maqdisī lists his students:
روى عنه: ابنه عبد الرحمن، ويحيى بن سعيد الأنصاري، وسهيل بن أبي صالح، وربيعة الرأي، وموسى بن عقبة، ويزيد بن عبد الله بن الهاد، والضحاك بن عثمان، والوليد بن أبي الوليد، وعبد العزيز الماجشون، وعبيد الله بن عمر العمري، ومحمد بن عجلان، ومالك بن أنس، وسفيان الثوري، وسفيان بن عيينة، وشعبة، وإسماعيل بن جعفر، وعبد العزيز بن مسلم، وسليمان بن بلال. 
Those who narrated from him are his son: ʿAbd ar-Raḥmān, Yaḥyā ibn Saʿīd al-Anṣārī, Suhayl ibn Abī Ṣāliḥ, Rabīʿah ar-Raʾy, Mūsā ibn ʿUqbah, Yazīd ibn ʿAbdillāh ibn al-Hād, Ḍaḥḥāk ibn ʿUthmān, Walīd ibn Abī ’l-Walīd, ʿAbd al-ʿAzīz ibn al-Mājishūn, ʿUbayd Allāh ibn ʿUmar al-ʿUmarī, Muḥammad ibn ʿAjlān, Mālik ibn Anas, Sufyān ath-Thawrī, Sufyān ibn ʿUyaynah, Shuʿbah, Ismāʿīl ibn Jaʿfar, ʿAbd al-ʿAzīz ibn Muslim and Sulaymān ibn Bilāl.[footnoteRef:959] [959:  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), 6:155.] 
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ʿAllāmah Ibn Saʿd says regarding his status in ḥadīth:
وكان ثقة كثير الحديث. 
He was reliable and narrated numerous ḥadīths.[footnoteRef:960] [960:  ʿAllāmah Ibn Saʿd (n 46) 5:410.] 

ʿAllāmah Ibn ʿAbd al-Barr also authenticates him:
وكان ثقة. 
And he was reliable.[footnoteRef:961] [961:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 10:359.] 

ʿAllāmah Ibn Ḥibbān says regarding him:
عبد الله بن دينار، مولى بن عمر، من متقنى أهل المدينة وقرائهم.
ʿAbdullāh ibn Dīnār, the freed slave of Ibn ʿUmar; [he was] amongst the precise narrators of the people of Madīnah and their qurrāʾ.[footnoteRef:962] [962:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 104. ] 

ʿAllāmah Ṣāliḥī described him as an imām.[footnoteRef:963] He then says: [963:  ʿAllāmah Ṣāliḥī (n 48) 1:201.] 

وكان من الثقات الأثبات. 
And he was amongst the reliable and solid narrators.[footnoteRef:964] [964:  Ibid.] 

ʿAllāmah Dhahabī also praised him with great titles. In Siyar Aʿlām an-Nubalāʾ, he describes him:
الإمام، المحدث، الحجة، أبو عبد الرحمن العدوي، العمري مولاهم، المدني. 
The imām, muḥaddith, authority, Abū ʿAbd ar-Raḥmān al-ʿAdawī al-ʿUmarī, their freed slave, al-Madanī[footnoteRef:965] [965:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 5:253. ] 

Imām Nawawī says:
واتفقوا على توثيقه. 
They agreed that he was reliable.[footnoteRef:966] [966:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī,  Tahdhīb al-Asmāʾ wa ’l-Lughāt (Cairo: Idārat aṭ-Ṭabāʿah al-Munīrīyyah), 1:265.] 

To illustrate his lofty status, generally, muḥaddithūn would be comfortable in accepting narrations that he independently narrated. Both Imām Bukhārī and Imām Muslim quoted a narration that he transmitted independently. ʿAllāmah Dhahabī brings it:
وقد تفرد بحديث عن ابن عمر: أن النبي صلى الله عليه وسلم نهى عن بيع الولاء، وعن هبته. متفق على إخراجه في "الصحيحين". 
He narrated a ḥadīth independently from Ibn ʿUmar that the Prophet ﷺ prohibited selling walāʾ[footnoteRef:967] and gifting it. This narration is muttafaq ʿalayh in the Ṣaḥīḥayn.[footnoteRef:968] [967:  The right to the inheritance of the property left by an emancipated slave. Edward William Lane, An Arabic – English Lexicon (The University of Illinois Library, 1885), I, 8:3061. ]  [968:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 57) 5:254.] 

After quoting it, Imām Muslim says:
الناس كلهم عيال، على عبد الله بن دينار، في هذا الحديث. 
All people are dependent upon ʿAbdullāh ibn Dīnār for this ḥadīth.[footnoteRef:969] [969:  Imām Muslim (n 10) 2:1145.] 

In contrast to all the above, ʿAllāmah ʿUqaylī did not have good words to say about him. Rather, he said:
وأما رواية المشايخ عنه ففيها اضطراب. 
As for the narration of the scholars from him, there is iḍṭirāb in them.[footnoteRef:970] [970:  ʿAllāmah Abū Jaʿfar Muḥammad ibn ʿAmr al-ʿUqaylī, Kitāb aḍ-Ḍuʿafāʾ al-Kabīr – as-sifr al-awwal (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 2:247.] 

ʿAllāmah Dhahabī comments on this:
وقد أساء أبو جعفر العقيلي بإيراده في "كتاب الضعفاء" له، فقال: في رواية المشايخ عن عبد الله بن دينار اضطراب. ثم إنه أورد له حديثين مضطربي الإسناد، ولا ذنب لعبد الله، وإنما الاضطراب من الرواة عنه.  
Abū Jaʿfar al-ʿUqaylī did wrong when mentioning him in his Kitāb aḍ-Ḍuʿafāʾ. He said that the narrations of scholars from ʿAbdullāh ibn Dīnār consist of iḍṭirāb. Thereafter, he narrated two of his ḥadīths with muḍṭarib chains. But this was not the fault of ʿAbdullāh. The iḍṭirāb came about from those who narrated from him.[footnoteRef:971] [971:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 57) 254-255.] 

In Mīzān al-Iʿtidāl, he says:
وإنما الاضطراب من غيره، فلا يلتفت إلى فعل العقيلي، فإن عبد الله حجة بالاجماع. وثقه أحمد، ويحيى، وأبو حاتم. 
The iḍṭirāb occurred from others. Thus, the action of ʿUqaylī is not considered because ʿAbdullāh is an authority by consensus. Aḥmad, Yaḥyā and Abū Ḥātim graded him as reliable.[footnoteRef:972] [972:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah), 2:417.] 

Ḥāfiẓ Ibn Ḥajar also mentioned that if weak people quote from him, then the problem comes from them, not from ʿAbdullāh ibn Dīnar.
الحمل فيها عليهم. 
The problems in them are upon them (i.e. the narrators from him).[footnoteRef:973] [973:  Ḥāfiẓ Ibn Ḥajar (n 50) 5:202.] 

[bookmark: _Toc225514847]Amount of narrations
ʿAllāmah Ibn Saʿd claims that he narrated abundantly:
وكان ثقة كثير الحديث. 
He was reliable and narrated numerous ḥadīths.[footnoteRef:974] [974:  ʿAllāmah Ibn Saʿd (n 46) 5:410.] 

ʿAllāmah Dhahabī quotes an approximate estimation of his narrations:
قال الحافظ أحمد بن علي الأصبهاني: حديثه نحو مائتي حديث. 
Ḥāfiẓ Aḥmad ibn ʿAlī al-Iṣfahānī said, ‘His ḥadīths reach to approximately 200.’[footnoteRef:975] [975:  ʿAllāmah Dhahabī (n 57) 5:255.] 

If that is a precise amount – which is concerning – then, in the Muwaṭṭaʾ, Imām Mālik transmitted 11% of his narrations. ʿAllāmah Ibn ʿAbd al-Barr says:
لمالك عنه في "الموطأ" من حديث النبي صلى الله عليه وسلم ستة وعشرون حديثا، منها عن عبد الله بن عمر اثنان وعشرون حديثا، وعن سليمان بن يسار حديثان، وعن أبي صالح حديثان. 
Mālik narrated 26 ḥadīths of the Prophet ﷺ from him in the Muwaṭṭaʾ; amongst them, 22 ḥadīths are from ʿAbdullāh ibn ʿUmar, two ḥadīths are from Sulaymān ibn Yasār and two ḥadīths are from Abū Ṣāliḥ.[footnoteRef:976] [976:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 10:359.] 

Imām Bukhārī narrates 91 times from him in his Ṣaḥīḥ, 
[bookmark: _Toc225514848]Piety
ʿAllāmah Mughalṭāy describes him in terms of piety, by quoting from ʿAllāmah Ibn Khalfūn’s Ath-Thiqāt: 
وكان عبد اللَّه رجلا صالحًا، خيرًا دينًا، روى يحيى بن بكير، عن الليث بن سعد، عن ربيعة بن عبد الرحمن، قال: حدثني عبد اللَّه بن دينار، وكان من صالحي التابعين، صدوقًا دينًا. 
ʿAbdullāh was a pious, good and religious man. Yaḥyā ibn Bukayr narrated from Layth ibn Saʿd from Rabīʿah ibn ʿAbd ar-Raḥmān, who said, ‘ʿAbdullāh ibn Dīnār narrated to me, and he was amongst the pious tābiʿūn and was extremely truthful and religious.’[footnoteRef:977] [977:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 4:377. ] 

[bookmark: _Toc225514849]Date of demise
i. 127 AH
Most scholars mentioned that he passed away in the year 127 AH. ʿAllāmah Ibn Saʿd says:
وتوفي في سنة سبع وعشرين ومائة. 
He passed away in the year 127 (AH).[footnoteRef:978] [978:  ʿAllāmah Ibn Saʿd (n 46) 5:410.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr says:
سكن المدينة، وتوفي بها سنة سبع وعشرين ومئة. هكذا ذكر الواقدي. 
He lived in Madīnah and passed away there in the year 127 (AH). This is how Wāqidī mentioned it.[footnoteRef:979] [979:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 10:359.] 

ii. 131 AH
Thereafter, he quotes with his chain to Sufyān ibn ʿUyaynah that he said:
مات عبد الله بن دينار، وابن أبي نجيح سنة إحدى وثلاثين ومئة. 
ʿAbdullāh ibn Dīnar and Ibn Abī Najīḥ passed away in the year 131 (AH).[footnoteRef:980] [980:  Ibid.] 

iii. 132 AH
After preferring the view of 127 AH, ʿAllāmah Ibn al-Ḥadhdhāʾ mentions a view of 132 AH:
ويقال: سنة اثنتين وثلاثين ومائة. 
And it is said [that he passed away] in the year 132 (AH).[footnoteRef:981] [981:  ʿAllāmah Ibn al-Ḥadhdhāʾ (n 49) 2:383.] 

iv. 136 AH
ʿIzz ad-Dīn Ibn al-Athīr claimed that he passed away in 136 AH. ʿAllāmah Mughalṭāy quotes:
قال ابن الأثير: مات سنة ست وثلاثين ومائة. 
Ibn al-Athīr said, ‘He passed away in the year 136 (AH).’[footnoteRef:982] [982:  ʿAllāmah Mughalṭāy (n 69) 4:376.] 

أَنَّهُمَا أَخْبَرَاهُ أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ قَدِمَ الْكُوفَةَ عَلَى سَعْدِ ابْنِ أَبِي وَقَّاصٍ وَهُوَ أَمِيرُهَا
Who related to him that ʿAbdullāh ibn ʿUmar once came to Saʿd ibn Abī Waqqāṣ in Kufa, who was its governor
[bookmark: _Toc225514850]The Reason Why ʿAbdullāh Ibn ʿUmar Went to Kufa
In the narration of Kitāb al-Āthār of Imām Muḥammad, which goes via Imām Abū Ḥanīfah from Abū Bakr ibn ʿAbdillāh ibn Abī’l-Jahm, the reason why ʿAbdullāh ibn ʿUmar went to Kufa is mentioned. Imām Muḥammad narrates:
أخبرنا أبو حنيفة، قال حدثنا أبو بكر بن عبد الله بن أبي الجهم، عن عبد الله بن عمر رضي الله عنهما، قال: قدمت العراق لغزوة جلولاء. 
Abū Ḥanīfah related to us, saying: Abū Bakr ibn ʿAbdillāh ibn Abī ’l-Jahm narrated to us from ʿAbdullāh ibn ʿUmar – may Allāh be pleased with them – who said, ‘I went to Iraq for the Battle of Jalula.’[footnoteRef:983] [983:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1993), 1:13. ] 

فَرَآهُ عَبْدُ اللَّهِ بْنُ عُمَرَ يَمْسَحُ عَلَى الْخُفَّيْنِ، فَأَنْكَرَ ذَلِكَ عَلَيْهِ
ʿAbdullāh ibn ʿUmar saw him wiping on leather socks, and he disapproved of that.
[bookmark: _Toc225514851]The Disapproval of ʿAbdullāh Ibn ʿUmar
The wording of his objection is transmitted in a narration of Ṣaḥīḥ Ibn Khuzyamah that goes via Ayyūb who narrates from Nāfiʿ:
فقال: إنكم تفعلون ذلك؟! 
He said, ‘Are you doing that!?’[footnoteRef:984] [984:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:129.] 

ʿAllāmah Zurqānī mentions the reason why he objected:
لأنه لم يبلغه مع قدم صحبته وكثرة روايته، إذ قد يخفى على قديم الصحبة من الأمور الجلية في الشرع ما يطلع عليه غيره.
Because this did not reach him despite being a senior Companion and narrating abundantly because, sometimes, some facts in the sharīʿah are hidden from a senior Companion but known to others.[footnoteRef:985] [985:  ʿAllāmah Zurqānī (n 12) 1:115.] 

ʿAllāmah Ibn ʿAbd al-Barr clarified that ʿAbdullāh Ibn ʿUmar was only criticising whether one can wipe on leather socks whilst at home. He probably assumed that it is a concession for those who are travelling. ʿAllāmah Ibn ʿAbd al-Barr says:
‌وإنكار ا‌بن ‌عمر على سعد إنما كان المسح في الحضر، لأنه جهل مسح الخفين في الحضر. وهو بين في حديث مالك. 
Ibn ʿUmar’s disapproval against Saʿd was with regards to wiping [on leather socks] in residence because he was unaware of [the ruling of] wiping on leather socks in residence. This is clear in the ḥadīth of Mālik.[footnoteRef:986] [986:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 18) 2:256.] 

ʿAllāmah Zurqānī says:
وأما السفر فكان ابن عمر يعلمه. 
As for [the ruling] on journeys, Ibn ʿUmar was aware of it.[footnoteRef:987] [987:  ʿAllāmah Zurqānī (n 12) 1:115.] 

The proof that ʿAbdullāh ibn ʿUmar knew the ruling of a journey is this narration in Muṣannaf ibn ʿAbī Shaybah:
حدثنا الفضل بن دكين ويحيى بن آدم عن حسن بن صالح عن عاصم عن سالم عن ابن عمر عن عمر قال: رأيت رسول الله صلى الله عليه وسلم ‌يمسح ‌على ‌الخفين بالماء في السفر. 
Faḍl ibn Dukayn and Yaḥyā ibn Ādam narrated to us from Ḥasan ibn Ṣāliḥ from ʿĀṣim from Sālim from Ibn ʿUmar from ʿUmar, who said, ‘I saw the Messenger of Allāh ﷺ wiping on the leather socks with water on a journey.’[footnoteRef:988] [988:  Imām Ibn Abī Shaybah (n 20) 1:163.] 

Saʿd was the governor of Kufa. Hence, he was a resident.  
Since ʿAbdullāh Ibn ʿUmar objected, it proves that he did not see anyone in Madīnah wiping on leather socks whilst they were in Madīnah. ʿAllāmah Abū ’l-Walīd al-Bājī says:
ويدل إنكار عبد الله بن عمر لذلك أنه لم ير أباه ولا أحدا من جملة الصحابة بالمدينة يمسحون مع تجويزهم له أخرا (صح: أخذا) بالأفضل.
ʿAbdullāh ibn ʿUmar’s disapproval of that proves that he did not see his father nor anyone from all the Companions in Madīnah wiping [on leather socks] despite that they regarded it permissible so as to adopt that which is best. [footnoteRef:989] [989:  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.), 1:78.] 

[bookmark: _Toc225514852]The Fearlessness of the Companions When Prohibiting Wrong
This also proves that they would always forbid wrong without any fear even if the person was a leader or in a high position. ʿAllāmah Abū ’l-Walīd al-Bājī says:
إنكار عبد الله بن عمر على سعد بن أبي وقاص المسح على الخفين في الحضر وهو أمير البلدة على ما علم من حال الصحابة في الأمر بالمعروف والنهي عن المنكر ولا يهابون في ذلك أميرا ولا غيره. 
ʿAbdullāh ibn ʿUmar’s disapproval of Saʿd ibn Abī Waqqāṣ wiping on leather socks in residence whereas he was the leader of that land is the well-known condition of the Companions that they would enjoin good and forbid evil without fearing any leader or anyone else.[footnoteRef:990] [990:  Ibid.] 

In response to his criticism, Sʿad simply told him that he should ask his father, ʿUmar, the ruling when he returns back to Madīnah:
فَقَالَ لَهُ سَعْدٌ: سَلْ أَبَاكَ إِذَا قَدِمْتَ عَلَيْهِ
Saʿd thus told him, ‘Ask your father when you go to him.’ 
[bookmark: _Toc225514853]The Reason Why Saʿd Asked ʿAbdullāh Ibn ʿUmar to Ask His Father
From the wording of Muwaṭṭaʾ, it is possible that Saʿd told him to ask ʿUmar because he was convinced that ʿUmar knew the accurate ruling. Or it is possible that he told him to ask to confirm whether it was an action of the Prophet ﷺ:
يحتمل أنه قد كان علم من عمر موافقته في ذلك إما بمفاوضة في هذا الحكم أو بغير ذلك ويحتمل أن يكون أراد أن يعلم ما عند عمر رضي الله عنه في ذلك من فعل النبي صلى الله عليه وسلم. 
It is possible that he knew that ʿUmar agreed with him on this matter either because they both issued the same ruling or something else. And it is possible that he wanted to know what ʿUmar – may Allāh be pleased with him – knew on this matter regarding the action of the Prophet ﷺ.[footnoteRef:991] [991:  Ibid. ] 

However, from other narrations, we learn that Saʿd was convinced that his action was correct. In this narration of the Muwaṭṭaʾ, Saʿd simply asked ʿAbdullāh ibn ʿUmar to ask his father. However, in the narration of Muṣannaf ʿAbd ar-Razzāq, Ibn Jurayj narrates from Nāfiʿ that Saʿd said:
وعلَيّ ‌في ‌ذلك ‌بأس؟ 
Do I incur any sin for that?[footnoteRef:992] [992:  Imām ʿAbd ar-Razzāq (n 38) 1:196.] 

Likewise, it is added in that narration:
فقال عبد الله: لما قال ذلك، عرفت أنه يعلم من ذلك ما لا أعلم، فلم أرجع إليه شيئا. 
ʿAbdullāh thus said, ‘When he said that, I knew that he possesses knowledge pertaining to that which I did not. Hence, I did not reply anything back to him.’[footnoteRef:993] [993:  Ibid.] 

فَقَدِمَ عَبْدُ اللَّهِ فَنَسِيَ أَنْ يَسْألَ عُمَرَ عَنْ ذَلِكَ، حَتَّى قَدِمَ سَعْدٌ
It so happened that ʿAbdullāh went, but he forgot to ask ʿUmar regarding that until Saʿd came
[bookmark: _mqhi6tkmjhyr][bookmark: _Toc225514854]The Explanation of ʿAbdullāh ibn ʿUmar’s Forgetfulness of Asking His Father
In Imām Muḥammad’s transmission from Kitāb al-Ḥujjah, the narrator (Nāfiʿ or ʿAbdullāh ibn Dīnār) adds:
فنسى شيخى عبد الله ان يسأل عمر رضي الله عنه. 
My Shaykh, ʿAbdullāh, forgot to ask ʿUmar – may Allāh be pleased with him.[footnoteRef:994] [994:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:33.] 

It is the narrator’s assumption that ʿAbdullāh ibn ʿUmar forgot. In Ibn Jurayj’s narration of Muṣannaf ʿAbd ar-Razzāq, it is clearly mentioned:
فقال عبد الله: لما قال ذلك، عرفت أنه يعلم من ذلك ما لا أعلم، فلم أرجع إليه شيئا. 
ʿAbdullāh thus said, ‘When he said that, I knew that he possesses knowledge pertaining to that which I did not. Hence, I did not reply anything back to him.’[footnoteRef:995] [995:  Imām ʿAbd ar-Razzāq (n 38) 1:196.] 

Thus, ʿAllāmah Abū ’l-Walīd al-Bājī says:
يحتمل أن يكون عبد الله إنما أغفل سؤال أبيه لأنه سكن ووثق واستغنى بخبر سعد في ذلك وعلم فضله وحفظه وصدقه فلما قدم سعد وأمره بالسؤال سأل عبد الله عن ذلك إما ليعلم أباه بما ظهر إليه ووصل إليه من علم هذه الحادثة وإما ليطلب زيادة إن كانت عنده وأخبره عمر بمثل ما أخبره به سعد.
It is possible that ʿAbdullāh forgot to ask his father because he felt appeased by the information of Saʿd on this, trusted it and regarded it sufficient. And he knew Saʿd’s virtue, memory and truthfulness. Thus, when Saʿd came and commanded him to ask, ʿAbdullāh asked about that either to inform his father of the knowledge that appeared and reached to him through this incident or either to request for more [knowledge] if ʿUmar had any. And ʿUmar related to him the same thing which Saʿd related to him.[footnoteRef:996] [996:  ʿAllāmah Bājī (n 81) 1:78.] 

Nevertheless, Saʿd came to Madīnah and asked him:
فَقَال: أسَألْتَ أَبَاكَ؟ فَقَال: لاَ، قال
And asked, ‘Did you ask your father?’ ʿAbdullāh replied, ‘No.’ Saʿd said
In the footnotes, they write:
كتبت "قال" في الأصل بخط دقيق فوق: "لا فسأله".
In the main manuscript, ‘qāla’ is written in small handwriting above ‘lā fa ’sʾal-h’.[footnoteRef:997] [997:  Imām Mālik (n 45) 181.] 

Shaykh Muṣṭafā al-Aʿẓamī did not add the word ‘qāla’ in his copy.  Hence, the editors of the Morrocan print comment:
ولم يثبتها الأعظمي في المتن فخالف الأصل.
Aʿẓamī did not add it to the text, so he opposed the main manuscript.[footnoteRef:998] [998:  Ibid.] 

 We were going through the 82nd narration, and we mentioned thus far how ʿAbdullāh ibn ʿUmar objected to Saʿd when he wiped on leather socks whilst at home, and Saʿd retorted by telling him to enquire about the ruling from his father. 
Subsequently, ʿAbdullāh ibn ʿUmar felt convinced that Saʿd knew what he did not know, and hence he did not bother enquiring any further. 
However, when Saʿd came to Madīnah, he then instructed ʿAbdullāh ibn ʿUmar to ask, and he did this whilst they were in the company of ʿUmar.  
فَسَأَلَهُ عَبْدُ اللَّهِ
So ʿAbdullāh asked him.[footnoteRef:999] [999:  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), 181.] 

[bookmark: _Toc225514855]Different Wordings in Other Transmissions
In the narration of Musnad Aḥmad that goes via Ibn Lahīʿah, who quotes from Abū ’n-Naḍr from Abū Salamah from ʿAbdullāh Ibn ʿUmar, the latter explicitly mentioned that the conversation took place in the presence of ʿUmar:
فلما ‌اجتمعنا ‌عند ‌عمر بن الخطاب، قال لي: سل أباك عما أنكرت علي من مسح الخفين، قال: فذكرت ذلك له. 
When we gathered in the presence of ʿUmar ibn al-Khaṭṭāb, he said to me, ‘Ask your father about the wiping on leather socks which you disapproved of to me.’ I thus mentioned that to him.[footnoteRef:1000] [1000:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 1:248. ] 

However, in Imām Zuhrī’s narration from Abū Salamah in Muṣannaf ʿAbd ar-Razzāq, it is mentioned that Saʿd was the one who asked:
فقال سعد: إن عبد الله أنكر علي أن أمسح على خفي. 
Saʿd said, ‘ʿAbdullāh disapproved that I wipe my leather socks.’[footnoteRef:1001] [1001:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:195.] 

With another chain via Nāfiʿ, it is quoted that Saʿd said:
يا أمير المؤمنين! أفت ابن أخي في المسح على الخفين. 
O Leader of the Believers! Issue the ruling regarding the wiping of leather socks to my nephew.[footnoteRef:1002] [1002:  Ibid, 1:196. ] 

In Imām Muḥammad’s narration from Kitāb al-Āthār, via Imām Abū Ḥanīfah from Ḥammād from Sālim ibn ʿAbdillāh from ʿAbdullāh ibn ʿUmar, both the latter and Saʿd explained to ʿUmar what transpired:
فقصا عليه القصة. 
They both related to him what transpired.[footnoteRef:1003] [1003:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1993), 1:17. ] 

فَقَالَ عُمَر: إِذَا أَدْخَلْتَ رِجْلَيْكَ فِي الْخُفَّيْنِ وَهُمَا طَاهِرَتَانِ 
ʿUmar responded, ‘When you insert your feet in the leather socks whilst they are pure’
[bookmark: _Toc225514856]Explanation of the Word: ‘Ṭāhiratān’
The word ‘ṭāhiratān’ does not refer to just simply being clean from physical dirt and impurity. Rather, it refers to the cleanliness attained from ablution, as ʿAllāmah Zurqānī explains:
طهارة كاملة مائية. 
A complete purification by the use of water (i.e. ablution)[footnoteRef:1004] [1004:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:115. ] 

فَامْسَحْ عَلَيْهِمَا 
Then wipe on them.
Thus, ʿUmar responded in a manner that supports Saʿd; if a person places his feet in the leather socks after they have been washed in ablution, then it is permissible to wipe on these socks.
[bookmark: _Toc225514857]The Status of ʿUmar’s Statement: Marfūʿ or Mawqūf
In this narration of the Muwaṭṭaʾ, ʿUmar did not attribute anything to the Prophet ﷺ. On the other hand, in the narration of Muṣannaf ʿAbd ar-Razzāq where another ʿAbdullāh ibn ʿUmar (or ʿUbayd Allāh ibn ʿUmar as per Imām Aḥmad) quotes from Nāfī who quotes from ʿAbdullāh Ibn ʿUmar, ʿUmar mentions the silent approval of the Prophet ﷺ over this practice:
فقال عمر كنا ونحن مع نبينا - صلى الله عليه وسلم -، نمسح على خفافنا [لا نرى بذلك بأسا]. 
ʿUmar then said, ‘We would, whilst we were in the presence of our Prophet ﷺ, wipe on our leather socks. We would not see anything wrong with that.’[footnoteRef:1005] [1005:  Imām ʿAbd ar-Razzāq (n 3) 1:196.] 

The same is then mentioned in the narration of Sunan Ibn Mājah and Ṣaḥīḥ Ibn Khuzyamah that goes via Ayyūb who narrates from Nāfiʿ:
قال عمر كنا ‌ونحن ‌مع ‌نبينا صلى الله عليه وسلم نمسح على خفافنا لا نرى بذلك بأسا. 
ʿUmar said, ‘We would, whilst we were in the presence of our Prophet ﷺ, wipe on our leather socks. We would not see anything wrong with that.’[footnoteRef:1006][footnoteRef:1007] [1006:  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), 1:181.]  [1007:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:129.] 

Likewise, in Abū Salamah’s narration in Musnad Aḥmad, ʿUmar attributes the action to the Prophet ﷺ:
فإن رسول الله صلى الله عليه وسلم كان يمسح على الخفين.
For the Messenger of Allāh ﷺ would wipe on leather socks.[footnoteRef:1008] [1008:  Imām Aḥmad (n 2) 1:249.] 

In another transmission of Imām Muḥammad via Imām Abū Ḥanīfah from Abū Bakr ibn ʿAbdillāh ibn Abī Jahm, ʿUmar says:
صدق سعد، رأينا رسول الله صلى الله عليه وسلم يصنعه فصنعناه. 
Saʿd spoke the truth! We saw the Messenger of Allāh ﷺ doing it; thus, we also did it.[footnoteRef:1009] [1009:  Imām Muḥammad ash-Shaybānī, Al-Āthār (n 5) 1:14.] 

In contrast, Imām Mālik transmitted this merely as the words of ʿUmar. Thus, ʿAllāmah Ibn ʿAbd al-Barr says:
فهذا موقوف على عمر في "الموطأ" ولم يختلف رواة "الموطأ" في ذلك، ولا عن مالك فيه خلاف. 
This is mawqūf upon ʿUmar in the Muwaṭṭaʾ, and neither did the transmitters of the Muwaṭṭaʾ differ in [transmitting] that [as mawqūf] nor are there any differences from Mālik in [narrating] this [as mawqūf].[footnoteRef:1010] [1010:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 10:37. ] 

He mentions that others followed Imām Mālik regarding this:
وقد تابعه على ذلك جماعة، وهو الصحيح إن شاء الله.
A group of people corroborated him on that, and this is the correct form if Allāh wills.[footnoteRef:1011] [1011:  Ibid, 10:38.] 

Nonetheless, since the colleagues of Imām Mālik and others also quoted ʿUmar attributing this to the action or approval of the Prophet ﷺ, ʿAllāmah Ibn ʿAbd al-Barr says:
وإذا صح رفعه، فلا يضره توقيف من وقفه؛ لأنه أفتى بما علم. 
When the narration is authentic as marfūʿ, then the mawqūf narration of those who narrated it as such will not affect it because that person issued the ruling of what he knew.[footnoteRef:1012] [1012:  Ibid, 10:39.] 

[bookmark: _Toc225514858]Other Words in ʿUmar’s Response
The report of the Muwaṭṭaʾ just mentioned this in ʿUmar’s response. The other transmissions present other responses. For instance, in Imām Zuhrī’s transmission of Muṣannaf ʿAbd ar-Razzāq, ʿUmar says:
لا يتخلجن في نفس رجل مسلم أن يتوضأ على خفيه. 
A Muslim man’s mind should not be troubled for performing ablution [by wiping] on his leather socks.[footnoteRef:1013] [1013:  Imām ʿAbd ar-Razzāq (n 3) 1:195.] 

In Kitāb al-Āthār, Imām Abū Ḥanīfah quotes via Ḥammād that ʿUmar then disciplined his son by saying to him:
عمك ‌أفقه منك. 
Your uncle possesses more understanding of the religion than you.[footnoteRef:1014] [1014:  Imām Muḥammad ash-Shaybānī, Al-Āthār (n 5) 1:17.] 

In another narration quoted by ʿAllāmah Ibn ʿAbd al-Barr, the wording is:
عمك أعلم منك، يعني سعد بن أبي وقاص. 
Your uncle – i.e. Saʿd ibn Abī Waqqāṣ – possesses more knowledge than you.[footnoteRef:1015] [1015:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 12) 7:292.] 

Likewise, in the narration of Musnad Aḥmad, ʿUmar says:
إذا حدثك سعد بشيء فلا ترد عليه.  
When Saʿd narrates something to you, then do not reply back to him.[footnoteRef:1016] [1016:  Imām Aḥmad (n 2) 1:248-249.] 

In the next narration, which is also transmitted in Ṣaḥīḥ al-Bukhārī via ʿAmr ibn al-Ḥārith from Abū ’n-Naḍr from Abū Salamah, the wording comes: 
إذا حدثك شيئا سعد عن النبي صلى الله عليه وسلم فلا تسأل عنه غيره. 
When Saʿd narrates to you something from the Prophet ﷺ then do not ask anyone else about it.[footnoteRef:1017][footnoteRef:1018] [1017:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:51.]  [1018:  Imām Aḥmad (n 2) 1:249.] 

In Fatḥ al-Bārī, Ḥāfiẓ Ibn Ḥajar explains how this is also narrated in the Mustakhraj of Ismāʿīlī:
وقد وصله الإسماعيلي أيضا من طريق أخرى عن موسى بن عقبة ولفظه: وأن عمر قال لعبد الله أي ابنه كأنه يلومه ‌إذا ‌حدثك ‌سعد عن النبي صلى الله عليه وسلم فلا تبتغ وراء حديثه شيئا. 
And Ismāʿīlī also narrated it as muttaṣil via another route from Mūsā ibn ʿUqbah, and the wording is, “And that ʿUmar told ʿAbdullāh i.e. his son, as though he was reprimanding him, ‘When Saʿd narrates to you something from the Prophet ﷺ, then do not look for anything else beyond his ḥadīth.’”[footnoteRef:1019] [1019:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:629. ] 

Ḥāfiẓ Ibn Ḥajar explains the reason:
أي لقوة الوثوق بنقله. 
I.e. because his narration can be strongly trusted.[footnoteRef:1020] [1020:  Ḥāfiẓ Ibn Ḥajar (n 21) 1:628.] 

[bookmark: _Toc225514859]Principle Extracted from the Statement of ʿUmar
Imām Bayhaqī cited this statement of ʿUmar in his Madkhal and derived a principle. He says:
وفي ذلك دلالة على أنه كان يرجح رواية سعد بن أبي وقاص لتقدمه وعلمه، على رواية من هو أقل درجةً، فلا يطلب مع خبره خبرَ غيره، ويجب الاحتياط في خبر غيره بالاستظهار فيه. 
This indicates that he would give preference to the narration of Saʿd ibn Abī Waqqāṣ over the narration of those lesser in rank than him due to Saʿd’s senior rank and knowledge. Therefore, in the presence of Saʿd’s report, one should not look for the report of anyone else. And it is necessary to be cautious with regards to the report of others by striving in scrutinising them and adopting the most precautious.[footnoteRef:1021] [1021:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, Al-Madkhal ilā ʿIlm as-Sunan (Cairo: Dār al-Yusr / Beirut: Dār al-Minhāj, 2017), 2:518. ] 

After hearing the response from his father; that is fine to wipe on leather socks under all conditions, ʿAbdullāh ibn ʿUmar then enquired further on this ruling just to be sure:
قَالَ عَبْدُ اللَّهِ وَإِنْ جَاءَ أحَدُنَا مِنَ الْغَائطِ؟
ʿAbdullāh enquired, ‘Even if one returns back from the toilet?’
[bookmark: _Toc225514860]The Reason for ʿAbdullāh Ibn ʿUmar Further Enquiry
After learning the permissibility of wiping on leather socks even when one is not travelling, he wanted to make sure that there are no other restrictions.  
Another reason could be that he wanted to ensure that this does not pertain to voluntary ablution done by one who is already in the state of ablution solely for rewards. ʿAllāmah Abū ’l-Walīd al-Bājī explains this:
تثبيتا في الأمر وتقريرا له على طهارة الحدث دون طهارة الفضيلة فأجابه عمر بأن ذلك لمن تطهر عن حدث. 
He intended to confirm the matter and ensure that this pertains to purification from the state of minor impurity and not purification for virtue. ʿUmar thus answered him that this pertains to the one who seeks purification from the state of minor impurity.[footnoteRef:1022] [1022:  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.), 1:78. ] 

This is supported by the narration of Muṣannaf ʿAbd ar-Razzāq with comes with the addition that he also asked about passing urine:
فقال ابن عمر: وإن جاء من الغائط والبول؟
ʿAbdullāh enquired, ‘Even if one returns back after passing stool or urine?’[footnoteRef:1023] [1023:  Imām ʿAbd ar-Razzāq (n 3) 1:196.] 

فَقَالَ عُمَر: نَعَمْ، وَإِنْ جَاء أحَدُكُمْ مِنَ الْغَائطِ. 
ʿUmar replied, ‘Yes. Even if one returns back from the toilet!’
[bookmark: _Toc225514861]ʿAbdullāh Ibn ʿUmar’s Practice
Once ʿAbdullāh Ibn ʿUmar heard this, he then began to follow this view and would not hesitate to wipe on his leather socks even when he was in Madīnah, which was his place of residence. This is established in the next narration.  Likewise, Nāfiʿ says:
فكان ابن عمر بعد ذلك يمسح عليهما ما لم يخلعهما، ولم يوقت لهما وقتا. 
Afterwards, Ibn ʿUmar would wipe on them so long as he had not remove them, and he would not consider any fixed duration for them.[footnoteRef:1024] [1024:  Ibid, 1:197.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وكان ابن عمر يفتي بذلك، ويعمل به إلى أن مات، من رواية مالك، عن نافع، عنه. ومن رواية ابن جريج، ومعمر، عن ابن شهاب عن سالم، عنه. 
Ibn ʿUmar would issue the ruling of that (i.e. wiping on leather socks) and would practice on it until he passed away. This is established from the narration of Mālik from Nāfiʿ from him and from the narration of Ibn Jurayj and Maʿmar from Ibn Shihāb from Sālim from him.[footnoteRef:1025] [1025:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 12) 7:292.] 

He is alluding to the following narration that Imām ʿAbd ar-Razzāq narrated:
عن ابن جريج، قال: حدثني ابن شهاب، عن سالم بن عبد الله، عن ابن عمر قال: إذا أدخل الرجل رجليه في الخفين وهما طاهرتان، ثم ذهب للحاجة، ثم توضأ للصلاة، مسح على خفيه. وإنه كان يقول: أمر بذلك عمر. 
Ibn Jurayj is reported to have said: Ibn Shihāb narrated to me from Sālim ibn ʿAbdillāh from Ibn ʿUmar, who said, ‘When a man inserts his feet in the leather socks whilst they are pure, then he went to fulfil his needs, after which he performs ablution for prayer, he can wipe on his leather socks.’ And he used to say, ‘ʿUmar commanded of that.’[footnoteRef:1026] [1026:  Imām ʿAbd ar-Razzāq (n 3) 1:197.] 

[bookmark: _Toc225514862]The Ruling of this Narration
There are two rulings derived from this narration:
1) [bookmark: _Toc225514863]A resident may wipe on leather socks
This narration establishes that wiping on leather socks is not restricted to travellers. 
Mawlānā Zakariyyā al-Kāndhlawī writes:
ثم ظاهر الحديث أن الرجل إذا لبس الخفين على وضوء كامل يجوز له المسح عليهما، وهذا إجماع، وهو مدلول الحديث. 
The ḥadīth reveals that if a man wore the leather socks in a state of complete ablution, he is permitted to wipe on them. This is a consensus, and it is the indicated meaning of the ḥadīth.[footnoteRef:1027] [1027:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:447. ] 

The majority of this nation now follows this view; that it is also permissible for residents to wipe on leather socks, and they do not have to wash their feet. 
Imām Muḥammad described this narration as a report that ‘the people of Madīnah would rely upon’. He says:
إنما جاءت عامة الآثار في المقيم. ولا سيما الحديث الذي اعتمد عليه اهل المدينة في المسح على الخفين. 
Most reports were narrated regarding the resident, especially the ḥadīth which the people of Madīnah relied upon regarding wiping on leather socks.[footnoteRef:1028] [1028:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:32. ] 

After quoting this narration, Imām Muḥammad says: 
وهو قول أبي حنيفة رضي الله عنه، وبه نأخذ. 
And it was the view of Abū Ḥanīfah – may Allāh be pleased with him – and this is our adopted view.[footnoteRef:1029] [1029:  Imām Muḥammad ash-Shaybānī, Al-Āthār (n 5) 1:14.] 

2) [bookmark: _Toc225514864]It is conditional that the leather socks should be worn after ablution.
ʿUmar clearly stipulated ‘wa-humā ṭāhiratān’. 
This is also learnt from Imām Bukhārī’s transmission of ḥadīth 81. He quotes his chain to Mughīrah, who said:
كنت مع النبي صلى الله عليه وسلم في سفر، فأهويت لأنزع خفيه فقال: دعهما ‌فإني ‌أدخلتهما ‌طاهرتين. ‌فمسح ‌عليهما.
I was together with the Prophet ﷺ on a journey, and I leaned forward to remove his leather socks, but he said, ‘Let them be for I inserted them (i.e. the feet) whilst they (i.e. the feet) were pure.’ Then, he wiped on them.[footnoteRef:1030] [1030:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 19) 1:52.] 

From this, we learn that the only essential condition is that the socks should be worn whilst one is in a state of purity. 
Regarding this condition, ʿAllāmah Ibn ʿAbd al-Barr says:
وأجمع العلماء على أنه لا يجوز أن يمسح على الخفين إلا من (لبسهما) على طهارة، إلا أنهم اختلفوا في هذا المعنى فيمن قدم في وضوئه غسل رجليه ولبس خفيه ثم أتم وضوءه: هل يمسح عليهما أم لا؟
وهذا إنما يصح على قول من أجاز تقديم أعضاء الوضوء بعضها على بعض ولم يوجب النسق ولا الترتيب فيها. 
The scholars agreed unanimously that it is only permissible to wipe on leather socks after wearing them in a state of purity. However, they differed in the meaning of this for those who washed their feet first in ablution, wore the leather socks and then completed the ablution. Can such a person wipe on them or not?
This will be correct according to those who regard it permissible to precede some limbs of ablution over others and do not regard the order and sequence to be compulsory in it.[footnoteRef:1031] [1031:  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), 2:256. ] 

View of the four schools of thought
He explains the ruling:
وأما هذه المسألة فقال أبو حنيفة وأصحابه: من غسل رجليه ولبس خفيه ثم أكمل وضوءه أجزأه أن يمسح عليهما.
وقال مالك والشافعي: لا يجزئه إلا أن يكون لبس خفيه بعد أن أكمل الوضوء.  
As for this issue, Abū Ḥanīfah and his students said that whoever washed his feet, wore his leather socks and then completed his ablution, it suffices to wipe on them.
Mālik and Shāfiʿī said that this will not suffice unless he wore his leather socks after completing ablution. [footnoteRef:1032] [1032:  Ibid, 2:256-257.] 

The ruling of Imām Mālik is in the last narration of this chapter:
قال ‌يحيى: سئل ‌مالك عن رجل غسل قدميه، ثم لبس خفيه، ثم استأنف الوضوء. قال: لينزع خفيه، ثم ليتوضأ، ويغسل رجليه. 
Yaḥyā said: Mālik was asked regarding a man who washed his feet, then wore his leather socks, and thereafter started his ablution. He replied, ‘He must remove his leather socks, then perform ablution and then wash his feet.’
Mawlānā Zakariyyā al-Kāndhlawī explains that this narration does not contradict the Ḥanafīs:
ولا يخالفهم حديث الباب؛ لأنه لا يدل عليه إلا بمفهوم الشرط. 
The ḥadīth in this chapter does not contradict them (the Ḥanafīs) because this meaning is only indicated by the mafhūm ash-sharṭ (the implied reverse ruling from the attached clause i.e. that the ruling is non-existent if the condition is not found; in this case being, not wearing the leather socks upon purity).[footnoteRef:1033] [1033:  Mawlānā Zakariyyā (n 29) 1:448.] 

According to the principles of the Ḥanafīs, mafhūm ash-sharṭ is not considered. Before the above quote, Mawlānā Zakariyyā al-Kāndhlawī stated:
فقال الإمام مالك والشافعي وأحمد وإسحاق: إنه لا يجوز له المسح إذًا لمفهوم الشرط في هذا الحديث، والحنفية لم يقولوا بمفهوم الشرط فأباحوا له المسح.
Mālik, Shāfiʿī, Aḥmad and Isḥāq stated that, in that case, it is not permissible for such a person to wipe [on the leather socks] because of the mafhūm ash-sharṭ in this ḥadīth. The Ḥanafīs do not consider mafhūm ash-sharṭ; thus, they permit such a person to wipe [on the leather socks].
Imām Muḥammad explained this in more detail in his Kitāb al-Ḥujjah. One may refer there for more details.
[bookmark: _Toc225514865]Lessons & Benefits
The following are some additional benefits which are derived from this narration:
1) The greatness of ʿUmar
ʿAllāmah Ibn al-ʿArabī says:
وفيه: فضل عمر وعلمه، وأنهم كانوا يردون ذلك له. 
Therein lies the virtue of ʿUmar and his knowledge and that they would refer to him for matters pertaining to knowledge.[footnoteRef:1034] [1034:  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), 2:150.] 

2) One should enquire from who is more learned than him. ʿAllāmah Ibn al-ʿArabī says:
وفيه: أن المرء يستظهر بسؤال من هو أعلم منه إذا روجع في شيء. 
Therein lies that one should seek assistance by asking those who are more learned than him when someone disputes with him over a matter.[footnoteRef:1035] [1035:  Ibid, 2:151. ] 

3) A knowledgeable person can be unaware of something minor. Ḥāfiẓ Ibn Ḥajar says:
وفيه أن الصحابي القديم الصحبة قد يخفى عليه من الأمور الجلية في الشرع ما يطلع عليه غيره؛ لأن ابن عمر أنكر المسح على الخفين مع قديم صحبته وكثرة روايته. 
It denotes that at times, certain important matters of the sharīʿah can be hidden from a senior Companion which others could be aware of. This is because Ibn ʿUmar disapproved the wiping on leather socks despite being a senior Companion and narrating numerous narrations.[footnoteRef:1036] [1036:  Ḥāfiẓ Ibn Ḥajar (n 21) 1:629.] 

4) It is fine to object on a ruler. We quoted from ʿAllāmah Abū ’l-Walīd al-Bājī:
إنكار عبد الله بن عمر على سعد بن أبي وقاص المسح على الخفين في الحضر وهو أمير البلدة على ما علم من حال الصحابة في الأمر بالمعروف والنهي عن المنكر ولا يهابون في ذلك أميرا ولا غيره. 
ʿAbdullāh ibn ʿUmar’s disapproval of Saʿd ibn Abī Waqqāṣ wiping on leather socks in residence whereas he was the leader of that land is the well-known condition of the Companions that they would enjoin good and forbid evil without fearing any leader or anyone else.[footnoteRef:1037] [1037:  ʿAllāmah Bājī (n 24) 1:78.] 

5) A junior may question the actions of a senior.
6) A parent may admonish his child even if he is older and knowledgeable. In some versions of this narration, ʿUmar said to his son:
عمك أعلم منك، يعني سعد بن أبي وقاص. 
Your uncle – i.e. Saʿd ibn Abī Waqqāṣ – possesses more knowledge than you.[footnoteRef:1038] [1038:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 12) 7:292.] 

Likewise, it comes in the narration of Musnad Aḥmad:
فقال: إذا حدثك سعد بشيء فلا ترد عليه. 
When Saʿd narrates something to you, then do not reply back to him.[footnoteRef:1039] [1039:  Imām Aḥmad (n 2) 1:248-249.] 

7) It is permissible to follow one person. This is established from ʿUmar’s statement based on the wording of Ṣaḥīḥ al-Bukhārī:
إذا حدثك شيئا سعد عن النبي صلى الله عليه وسلم فلا تسأل عنه غيره. 
When Saʿd narrates to you something from the Prophet ﷺ then do not ask anyone else about it.[footnoteRef:1040][footnoteRef:1041] [1040:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 19) 1:51.]  [1041:  Imām Aḥmad (n 2) 1:249.] 

Based on this same narration, Ḥāfiẓ Ibn Ḥajar comments:
ففيه دليل على أن الصفات الموجبة للترجيح إذا اجتمعت في الراوي، كانت من جملة القرائن التي إذا حفت خبر الواحد قامت مقام الأشخاص المتعددة، وقد يفيد العلم عند البعض دون البعض، وعلى أن عمر كان يقبل خبر الواحد، وما نُقل عنه من التوقف إنما كان عند وقوع ريبة له في بعض المواضع، واحتج به من قال بتفاوت رُتَب العدالة ودخول الترجيح في ذلك عند التعارض. 
Therein lies proof that when all the qualities that necessitate gaining preference are gathered in a narrator, these will form part of the external factors which when they surround an individual report, they substitute for several individuals. According to some, such a report establishes knowledge [of its authenticity]. 
And [it also proves] that ʿUmar would accept individual reports. As for what has been reported from him that he would refrain from asserting anything and surrender the matter to Allāh refers to the time when doubt occurred to him in some places. 
This is used as proof by those who opined that uprightness has different levels and at the time of contradiction, preference will be given.[footnoteRef:1042] [1042:  Ḥāfiẓ Ibn Ḥajar (n 21) 1:306.] 

However, ʿAbdullāh ibn ʿUmar heard the narration from Saʿd. It makes more sense to consider this as a proof of taqlīd.
[bookmark: _Toc225514866]Ḥadīth 83
‌مَالِك، عَنْ نَافِع: أَنَّ ‌عَبْدَ اللهِ بْنَ عُمَرَ بَالَ بِالسُّوقِ، ثُمَّ تَوَضَّأَ، وَغَسَلَ  وَجْهَهُ وَيَدَيْهِ، وَمَسَحَ برَأْسهِ، ثُمَّ دُعِي لِجِنَازَةٍ لِيُصَلِّيَ عَلَيْهَا حِينَ دَخَلَ الْمَسْجِدَ، فَمَسَحَ عَلَى خُفَّيْهِ، ثُمَّ صَلَّى عَلَيْهَا .
Mālik reported from Nāfiʿ that once ʿAbdullāh ibn ʿUmar urinated in the marketplace. Then, he performed ablution by washing his face and hands and wiping his head. After that, he was called to lead the funeral prayer of a deceased when he entered the mosque. He thus wiped on his leather socks and then led the funeral prayer.[footnoteRef:1043] [1043:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 181.] 

‌‌مَالِك، عَنْ نَافِع: أَنَّ ‌عَبْدَ اللهِ بْنَ عُمَرَ بَالَ بِالسُّوقِ
Mālik reported from Nāfiʿ that once ʿAbdullāh ibn ʿUmar urinated in the marketplace.
[bookmark: _Toc225514867]Differences between the Manuscript
In this Morrocan print as well as that of Shaykh Muṣṭafā al-Aʿẓamī, the verb ‘bāla’ comes with the preposition ‘bi’. On the other hand, Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī typed this with the preposition ‘fī’ as follows:
‌بال ‌في ‌السوق.[footnoteRef:1044] [1044:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas raḍi Allāh ʿan-hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 36.] 

In the copies of Kitāb al-Umm and the Musnad of Imām Shāfiʿī, this is also typed with ‘fī’:
‌بال ‌في ‌السوق.[footnoteRef:1045][footnoteRef:1046]  [1045:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 8:623.]  [1046:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 1:189.] 

Both are correct. If we consider the bāʾ, then it comes in the meaning of ‘fī’. Majd ad-Dīn Ibn al-Athīr explains:
"الباء": في قوله: "بالسوق" واقعة في موقع "في" وقد جاءت في الشعر كذلك قال: ما بكاء الكبير بالأطلال أي فيها. 
The bāʾ in ‘bi ’s-sūq’ comes in the place of ‘fī’. It also came in poetry in this way, as it is said:
‘Mā bukāʾ al-kabīr bi ’l-aṭlāl’ (The great one does not cry in ruins) i.e. in it.[footnoteRef:1047] [1047:  ʿAllāmah Abu ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, Ash-Shāfī fī Sharḥ Musnad ash-Shāfiʿī (Riyadh: Maktabat ar-Rushd, 2005), 1:204. ] 

[bookmark: _Toc225514868]Explanation of the Word: ‘Sūq’
As an additional benefit, he says:
"والسوق": يذكر ويؤنث، وتأنيثها أكثر. 
And ‘sūq’ can be masculine and feminine. It is most commonly as feminine.[footnoteRef:1048] [1048:  Ibid.] 

As for why it is called ‘sūq’, ʿAllāmah Qurṭubī explains:
‌وسمي ‌سوقا لقيام الناس فيها على ساق، وقيل: لسوق الناس بضائعهم إليها. 
It is called ‘sūq’ because people stand in it on their sāq (shin). And it is said that because people drag (which comes from ‘sāqa yasūqu’) their commodities to it.[footnoteRef:1049] [1049:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn ʿUmar ibn Ibrāhim al-Qurṭubī, Al-Mafham li-mā Ashkala min Talkhīṣ Kitāb Muslim (Beirut / Damascus: Dār Ibn Kathīr / Dār al-Kalim aṭ-Ṭayyib, 1996), 7:178.] 

In the narration, it is mentioned that he passed urine in the marketplace. Obviously, this was in a discreet or dedicated area in the marketplace for relieving oneself. Mawlānā Zakariyyā al-Kāndhlawī says:
والظاهر أن بوله  - رضي الله عنه – كان في موضع أعد لذلك. 
It is evident that he – may Allāh pleased with him – urinated in a designated area for that (i.e. for relieving oneself).[footnoteRef:1050] [1050:  Mawlānā Zakariyyā (n 29) 1:448.] 

ثُمَّ تَوَضَّأَ، وَغَسَلَ  وَجْهَهُ وَيَدَيْهِ، وَمَسَحَ برَأْسهِ
Then, he performed ablution by washing his face and hands and wiping his head.  
This narration only mentions him washing the three compulsory limbs. Either the narrator did not mention his ablution in detail and omitted the Sunnah acts, or ʿAbdullāh Ibn ʿUmar really just sufficed on washing the compulsory limbs due to necessity. Mawlānā Zakariyyā al-Kāndhlawī says:
واكتفى ابن عمر – رضي الله عنه – على المفروض فقط لضرورة.  
Ibn ʿUmar – may Allāh be pleased with him – sufficed on the farḍ acts alone due to a need.[footnoteRef:1051] [1051:  Ibid.] 

ثُمَّ دُعِي لِجِنَازَةٍ لِيُصَلِّيَ عَلَيْهَا
After that, he was called to lead the funeral prayer of a deceased
He only performed ablution until his head, and he was called for a funeral prayer. He had still not washed his feet. 
[bookmark: _Toc225514869]Explanation of the Word: ‘Jināzah’
Regarding the word ‘jināzah’, Majd ad-Dīn Ibn al-Athīr explains:
"والجنازة": -بكسر الجيم وفتحها- فبالكسر: هي السرير، وبالفتح: الميت، قاله ثعلب. وقيل بالكسر هو الميت نفسه، قاله الأصمعي. قال: والعوام يتوهمون أنه السرير. وقال الليث: قد جرى في أفواه الناس جنازة -بالفتح- والنحارير ينكرونه. وقيل الجنازة: الرجل والسرير معًا، وهو من قولهم: جنز الشيء، وهو مجنوز إذا جمع. 
‘Jināzah’ is with a kasrah on the jīm and a fatḥah. With a kasrah, it is the bier, and with a fatḥah, it is the deceased; Thaʿlab stated this. And some said with a kasrah it is the deceased himself; Aṣmaʿī stated this. The common people assume that it is the bier. Layth said, ‘People commonly say, ‘janāzah’, but the masters in knowledge disapprove of this.’ And it is said that ‘jināzah’ refers to both the [dead] person and the bier. It comes from: ‘janaza ash-shayʾ wa-huwa majnūz’ (he gathered the thing so it became gathered) i.e. when it is gathered.[footnoteRef:1052] [1052:  Majd ad-Dīn Ibn al-Athīr (n 49) 1:205.] 

حِينَ دَخَلَ الْمَسْجِدَ
When he entered the mosque
ʿAllāmah Zurqānī clarified that it was the Prophet ﷺ’s mosque.[footnoteRef:1053] This means that he was in Madīnah, which was his residential city. He was not travelling. [1053:  ʿAllāmah Zurqānī (n 6) 1:116.] 

It was only when he reached the mosque that he quickly wiped on his socks:
فَمَسَحَ عَلَى خُفَّيْهِ
He thus wiped on his leather socks 
[bookmark: _Toc225514870]Performing Ablution inside the Mosque
ʿAllāmah Zurqānī explains:
لأنه كان قد لبسهما على طهارة. 
Since he wore them in a state of purity.[footnoteRef:1054] [1054:  Ibid.] 

He may have wiped his socks just before entering the mosque, or he may have entered the mosque first and then wiped on his socks whilst he was already inside it. 
The apparent meaning is clear that he wiped on his socks after entering. ʿAllāmah Abū ’l-Walīd al-Bājī says:
يقتضي أنه مسحهما بعد دخول المسجد إما أن يكون في المسجد وإما أن يكون بعد الخروج منه فإن كان في المسجد فقد استجاز ذلك لقلة الماء الذي يقطر منه وأما الوضوء في المسجد فقد اختلف فيه أصحابنا فأجازه ابن القاسم في صحته من رواية موسى بن معاوية عنه وكرهه سحنون لما في ذلك من مج الريق في المسجد وما يتناثر من الماء مما يؤثر في نظافة المسجد. 
It implies that he wiped them after entering the mosque; either it was inside the mosque or it was after going out of the mosque. If it was inside the mosque, then that was possible by the little water that was dripping from him. 
As for performing ablution inside mosques, our scholars differed on it. According to Mūsā ibn Muʿāwiyah’s report from Ibn al-Qāsim, he regarded it permissible from the aspect that the ablution is valid. Saḥnūn regarded it as disliked since therein lies spitting in the mosque and the dripping of water which affect the cleanliness of the mosque.[footnoteRef:1055] [1055:  ʿAllāmah Bājī (n 24) 1:79.] 

This creates an objection to the action of ʿAbdullāh ibn ʿUmar since it is disliked to perform ablution in the mosque. Likewise, from the Ḥanafī scholars, ʿAllāmah Ḥaṣkafī says:
ومن منهياته التوضؤ [...] أو في المسجد. 
Amongst its prohibited acts (i.e. the prohibited acts of ablution) is to perform ablution […] or inside the mosque.[footnoteRef:1056] [1056:  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), 23.] 

However, it is possible that he went to the designated area for ablution. ʿAllāmah Ḥaṣkafī mentions the exception:
إلا ‌في ‌إناء أو في موضع أعد لذلك. 
Unless it is done in a utensil or a designated area for that.[footnoteRef:1057] [1057:  Ibid.] 

Alternatively, we could answer by saying that the reason why performing ablution inside the mosque is reprehensible is because of the possibility of used water soiling the mosque or even due to the mosque becoming dirty, as quoted above from Saḥnūn.[footnoteRef:1058] [1058:  ʿAllāmah Bājī (n 24) 1:79.] 

These issues do not arise when wiping on leather socks. Mawlānā Zakariyyā al-Kāndhlawī says:
لكن علم منه أن مجرد المسح على الخفين لا يدخل في الكراهة. 
However, it is known from him (ʿAllāmah Ḥaṣkafī) that merely wiping on leather socks does not constitute dislike.[footnoteRef:1059] [1059:  Mawlānā Zakariyyā (n 29) 1:449.] 

ثُمَّ صَلَّى عَلَيْهَا
And then led the funeral prayer
Performing the funeral prayer inside the mosque is a debated issue amongst scholars. If Allāh wills, this will be discussed under the relevant chapter.
[bookmark: _Toc225514871]Reason for Bringing this Narration
Imām Mālik brought this narration to prove that ʿAbdullāh Ibn ʿUmar then himself would also wipe on leather socks in residence. This was after his father told him the ruling, as mentioned by ʿAllāmah Ibn al-ʿArabī:
وإنما فعل ذلك ابن عمر بعد الذي عرض له مع سعد بن أبي وقاص. 
Ibn ʿUmar did that after what occurred to him with Saʿd ibn Abī Waqqāṣ.[footnoteRef:1060] [1060:  ʿAllāmah Ibn al-ʿArabī (n 36) 2:151.] 

[bookmark: _Toc225514872]The Ruling of Performing the Acts of Ablution with Intervals
The second ruling derived from this narration is the permissibility of pausing an ablution and continuing it later. 
[bookmark: _Toc225514873]Mālikī, Ḥanbalī & Shāfiʿī view
According to Imām Mālik, performing the acts of ablution consecutively is compulsory. As such, it is impermissible to break up the ablution with intervals. There are two views within the Shāfiʿī and the Ḥanbalī schools of thought, and one of them is similar to Imām Mālik.  In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
وذهب المالكية والحنابلة وهو قول الشافعي في القديم إلى وجوب ‌الموالاة بحيث لو كان المستعمل ماء لا يجف العضو السابق قبل غسل الثاني كما فعل النبي صلى الله عليه وسلم في صفة الوضوء المنقولة عنه حيث لم يقع فيها الفصل بين أعضاء الوضوء. 
The Mālikīs and Ḥanbalīs opined, and it is the qadīm view of Shāfiʿī , that consecutiveness is obligatory in such a way that the previous limb of the one using water should not dry up before washing the second. This is like how the Prophet ﷺ did in the method of ablution reported from him where there was no separation between the limbs of ablution.[footnoteRef:1061] [1061:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 14:263.] 

[bookmark: _Toc225514874]Ḥanafī view
According to the Ḥanafīs, it is absolutely fine to pause the ablution and continue later. 
This narration and incident support the Ḥanafīs. Imām Mālik did not consider this practice of ʿAbdullāh ibn ʿUmar in this instance to be valid and correct. ʿAllāmah Baghawī says:
وعند مالك إذا فرق متفاحشا بغير عذر لا تصح طهارته. 
According to Mālik, if he separates to a great extent without any valid reason, his purification will not be correct.[footnoteRef:1062] [1062:  ʿAllāmah Muḥyī ’s-Sunnah Abū Muḥammad Ḥusayn ibn Masʿūd al-Baghawī, Sharḥ as-Sunnah (Beirut / Damascus: Al-Maktab al-Islāmī, 1983), 1:446.] 

Probably, ʿAbdullāh Ibn ʿUmar held the view that it is permissible to have an interval between the washing of the limbs of ablution. ʿAllāmah Abū ’l-Walīd al-Bājī says:
ويحتمل أن يكون أخر المسح لما اعتقد تفريق الطهارة.
It is possible that he delayed to wipe because he believed that the purification can be separated.[footnoteRef:1063] [1063:  ʿAllāmah Bājī (n 24) 1:79.] 

ʿAllāmah Ibn al-ʿArabī also says:
ويحتمل أن يكون ابن عمر كان يرى أن غسل الأعضاء على الفور في الوضوء ليس من الواجب، ومالك يرى الفور في الوضوء سنة واجبة. ومن ترك ذلك عامدا استأنف الوضوء، ومن ترك ذلك ناسيا، فإن كان بحضرة الماء غسل ما نسي وما بعده استحبابا ليأتي بالرتبة في الفور. وإن لم يكن بحضرة الوضوء غسل الذي نسي فقط، ولا غسل عليه لما بعده؛ لأنه لا يقدر أن يأتي بجميع الوضوء في الفور. إلا أن يبتدىء جميع الوضوء، وهذا لا يجب على الناسي؛ لأن الرتبة في الوضوء عند مالك ليست بفرض، ولو كانت الرتبة عنده فرضا لوجب على المتوضيء إذا نسي من فرضه شيئا وذكر ذلك بعد أن تطاول أن يبتدىء الوضوء من أوله، كما يجب في الصلاة إذا نسي من فرضها شيئا وذكر ذلك بعد أن تطاول. 
Probably, Ibn ʿUmar opined that washing the limbs in ablution without delay is not obligatory. Mālik opined that performing the acts of ablution without delay is an obligatory Sunnah act. Whoever abandons that intentionally must restart the ablution. 
And whoever abandons that forgetfully, if he is still in the presence of water [that he was using for ablution], must wash that [limb] which he forgot and what comes after; this is recommended so as the sequence is observed without delay. 
If he is not in the presence of water (i.e. after he left the area where he was performing ablution), he will only wash that [limb] which he forgot, and he does not have to wash anything afterwards. This is because he is unable to perform all acts of ablution promptly unless he restarts the entire ablution. Doing so is not obligatory on one who forgot since, according to Mālik, observing the sequence in ablution is not compulsory. 
If observing the sequence was compulsory according to him, it would have been obligatory for the person performing ablution who forgot any of the farḍ acts and remembered it a long time after to restart the ablution from the beginning. Similarly, this is obligatory for prayer when one who forgot any of the farḍ acts in prayer and remembered it a long time after.[footnoteRef:1064] [1064:  ʿAllāmah Ibn al-ʿArabī (n 36) 2:152.] 

[bookmark: _Toc225514875]The Mālikīs’ attempt in interpreting this narration in accordance to their view
Notwithstanding that, Imām Mālik would give great consideration to the actions of ʿAbdullāh Ibn ʿUmar.  Therefore, the Mālikī commentators present different explanations and interpretations for this:
1) ʿAbdullāh ibn ʿUmar forgot to wipe on the socks, and as soon as he remembered, he made sure to wipe, even though he was already in the mosque. ʿAllāmah Abū ’l-Walīd al-Bājī says:
يحتمل أن يكون أخذ (صح: أخر) عبد الله بن عمر المسح على الخفين ناسيا.
It is possible that ʿAbdullāh Ibn ʿUmar forgetfully delayed to wiped on the leather socks.[footnoteRef:1065] [1065:  ʿAllāmah Bājī (n 24) 1:79.] 

This is the one and only answer that ʿAllāmah Ibn ʿAbd al-Barr presented:
فمحمول عند أصحابنا أنه نسي، لا أنه تعمد تبعيض وضوئه. وهو محتمل لذلك. 
It is explained by our scholars that he forgot, not that he intentionally divided his ablution. And that is possible.[footnoteRef:1066] [1066:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 33) 2:254.] 

2) He did not possess enough water. ʿAllāmah Abū’l-Walīd al-Bājī says:
ويحتمل أن يكون أخر ذلك لعجز الماء عن قدر الكفاية. 
And it is possible that he delayed since he lacked the sufficient amount of water.[footnoteRef:1067] [1067:  ʿAllāmah Bājī (n 24) 1:79.] 

3) It is possible that this is what he felt. ʿAllāmah Abū’l-Walīd al-Bājī says:
 ويحتمل أن يكون ذلك لتجويزها في المسح خاصة. وقد فسر ذلك محمد بن مسلمة في المبسوط وقال إن ذلك إذا صار إلى المسح فهو خفيف.
It is possible that this was because he considered that permissible for wiping specifically. Muḥammad ibn Maslamah explained that in Al-Mabsūṭ, and he said that when it comes to wiping, it (the interval) is considered light.[footnoteRef:1068] [1068:  Ibid.] 

However, ʿAllāmah Ibn al-ʿArabī quotes ʿAllāmah Ibn ʿAbd al-Barr as saying:
ليس بالقوي؛ لأنه لا فرق بين ما يغسل وبين ما يمسح، إلا أن يخص ذلك ما يجب به التسليم من نص أو إجماع، وهما لا يوجدان في هذه المسألة.
This is not strong since there is no difference between that [limb] which is washed and that [limb] which is wiped unless the clear text of the Qurʾān and ḥadīth or consensus excludes anything, for these are obligatory to accept. However, these are not found in this issue.[footnoteRef:1069] [1069:  ʿAllāmah Ibn al-ʿArabī (n 36) 2:152.] 

4) The marketplace was right next to mosque. Thus, there was no long delay. ʿAllāmah Ibn al-ʿArabī says:
ولم يكن مسح ابن عمر يبعد مما تقدم من الوضوء؛ لأن السوق قريب من المسجد. 
Ibn ʿUmar’s wiping was not far from the previous acts of ablution since the marketplace was close to the mosque.[footnoteRef:1070] [1070:  Ibid, 2:151.] 

5) ʿAbdullāh ibn ʿUmar experienced some pain in his leg or was not in a position of sitting. ʿAllāmah Ibn al-ʿArabī says:
ويحتمل أن يكون إنما أخر ابن عمر المسح لأنه كان برجليه علة، فلم يمكن له الجلوس في السوق، فلما أتى باب المسجد تمكن من الجلوس ومسح على خفيه، وذلك لقرب المسجد من السوق. 
It is possible that Ibn ʿUmar delayed to wipe due to some problems with his leg. As such, he was unable to sit in the marketplace. So, when he reached the door of the mosque, he was able to sit and wipe on his leather socks. And that was because the mosque was close to the marketplace.[footnoteRef:1071] [1071:  Ibid.] 

Clearly, all these are mere conjectures and assumptions.
One thing that is derived from this is as ʿAllāmah Ibn al-ʿArabī says:
فيه: دخول العالم السوق، والبول فيها.
It denotes that scholars can enter the marketplace and urinate there.[footnoteRef:1072] [1072:  Ibid.] 

[bookmark: _Toc225514876]Ḥadīth 84
‌مَالِك، عَنْ ‌سَعِيدِ بْنِ عَبْدِ الرَّحْمَنِ بْنِ رُقَيْشٍ الأَشْعَرِي، أنَّهُ قَال: رَأيْتُ ‌أَنَسَ بْنَ مَالِك أَتَى قبَاء فَبَالَ، ثُمَّ أُتِيَ بِوَضُوءٍ فَتَوَضَّأ، فَغَسَلَ وَجْهَهُ وَيَدَيْهِ إِلَى الْمَرْفِقَيْنِ، وَمَسَحَ بِرَأْسِه، وَمَسَحَ عَلَى الْخُفَّيْنِ، ثُمَّ جَاءَ الْمَسْجِدَ فَصَلَّى.
Mālik reported from Saʿīd ibn ʿAbd ar-Raḥmān ibn Ruqaysh al-Ashʿarī that he said, ‘I saw Anas ibn Mālik when he came to Qubāʾ, after urinating, ablution water was brought to him. He thus performed ablution by washing his face and his two hands up to his elbows, wiping his head and wiping on the leather socks. Afterwards, he went to the mosque and prayed.’[footnoteRef:1073] [1073:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 181.] 

Imām Yaḥyā al-Laythī narrates:
‌مَالِك، عَنْ ‌سَعِيدِ بْنِ عَبْدِ الرَّحْمَنِ بْنِ رُقَيْشٍ الأَشْعَرِي
Mālik reported from Saʿīd ibn ʿAbd ar-Raḥmān ibn Ruqaysh al-Ashʿarī
[bookmark: _Toc225514877]Saʿīd ibn ʿAbd ar-Raḥmān ibn Ruqaysh al-Ashʿarī
[bookmark: _Toc225514878]Name & lineage
ʿAllāmah Zurqānī introduces him:
(‌سعيد ‌بن ‌عبد ‌الرحمن بن رقيش) بضم الراء وبالقاف والشين المعجمة مصغر، الأشعري الأسدي المدني، ثقة من صغار التابعين. 
‘Saʿīd ibn ʿAbd ar-Raḥmān ibn Ruqaysh’ – with a ḍammah on the rāʾ and with a qāf and shīn; it is in the diminutive form, al-Ashʿarī al-Asadī al-Madanī. He was reliable and from the junior tābiʿūn.[footnoteRef:1074] [1074:  ʿAllāmah Zurqānī (n 6) 1:116.] 

Ruqaysh was actually his grandfather. ʿAllāmah Ibn Saʿd mentions his lineage in detail:
‌سعيد ‌بن ‌عبد ‌الرحمن بن يزيد بن رقيش
Saʿīd ibn ʿAbd ar-Raḥmān ibn Yazīd ibn Ruqaysh[footnoteRef:1075] [1075:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:398. ] 

His grandfather was a participant of Badr, as ʿAllāmah Ibn Saʿd says:
وقد شهد يزيد بن رقيش بدرا. 
And Yazīd ibn Ruqaysh participated in Badr.[footnoteRef:1076] [1076:  Ibid.] 

[bookmark: _Toc225514879]Teachers
ʿAllāmah Mizzī lists his teachers:
روى عن: أنس بن مالك، وخاله عبد الله بن أبي أحمد بن جحش الأسدي (د)، ونافع مولى ابن عمر، وأبي الأسود الديلي (قد)، وشيوخ من بني عمرو بن عوف (د). 
He narrated from Anas ibn Mālik, his maternal uncle: ʿAbdullāh ibn Abī Aḥmad ibn Jaḥsh al-Asadī, Nāfiʿ: the freed slave of Ibn ʿUmar, Abū ’l-Aswad ad-Dīlī and some scholars from Banū ʿAmr ibn ʿAwf.[footnoteRef:1077] [1077:  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), 10:537. ] 

Imām Bukhārī also stated that he heard from Anas.[footnoteRef:1078] [1078:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 3:491.] 

[bookmark: _Toc225514880]Students
Imām Bukhārī lists his main students:
روى عنه يحيى بن سعيد، ومجمع بن يعقوب بن مجمع، ومالك. 
Yaḥyā ibn Saʿīd, Mujammiʿ ibn Yaʿqūb ibn Mujammiʿ and Mālik narrated from him.[footnoteRef:1079] [1079:  Ibid.] 

ʿAllāmah Mizzī presents a longer list of students:
روى عنه: إبراهيم بن محمد بن أبي يحيى الأسلمي، وإسماعيل بن جعفر بن أبي كثير، وخالد بن سعيد بن أبي مريم (د) والد أبي شاكر عبد الله بن خالد بن سعيد بن أبي مريم، وعبد العزيز بن محمد الدراوردي، وفليح بن سليمان، ومالك بن أنس، ومجمع بن يعقوب الأنصاري، ومحمد بن شعيب بن شابور (قد)، ويحيى بن سعيد الأنصاري. 
Those who narrated from him are Ibrāhīm ibn Muḥammad ibn Abī Yaḥyā al-Aslamī, Ismāʿīl ibn Jaʿfar ibn Abī Kathīr, Khālid ibn Saʿīd ibn Abī Maryam: the father of Abū Shākir ʿAbdullāh ibn Khālid ibn Saʿīd ibn Abī Maryam, ʿAbd al-ʿAzīz ibn Muḥammad ad-Darāwardī, Fulayḥ ibn Sulaymān, Mālik ibn Anas, Mujammiʿ ibn Yaʿqūb al-Anṣārī, Muḥammad ibn Shuʿayb ibn Shābūr and Yaḥyā ibn Saʿīd al-Anṣārī.[footnoteRef:1080] [1080:  ʿAllāmah Mizzī (n 79) 10:537.] 

[bookmark: _Toc225514881]Status in ḥadīth
Coming to his status in ḥadīth, he narrated very few narrations. ʿAllāmah Ibn Saʿd says:
وكان قليل الحديث. 
He narrated a few ḥadīths.[footnoteRef:1081] [1081:  ʿAllāmah Ibn Saʿd (n 77) 5:398.] 

ʿAllāmah Ibn Abī Ḥātim quotes:
سئل أبو زرعة عن ‌سعيد ‌بن ‌عبد ‌الرحمن بن ‌رقيش فقال: شيخ مديني ثقة. 
Abū Zurʿah was asked regarding Saʿīd ibn ʿAbd ar-Raḥmān ibn Ruqaysh, to which he replied, ‘He was a Madanī Shaykh and reliable.’[footnoteRef:1082] [1082:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 4:39.] 

ʿAllāmah Ibn Ḥibbān listed him in his Ath-Thiqāt:
‌سعيد ‌بن ‌عبد ‌الرحمن بن ‌رقيش المدني يروي عن أنس ابن مالك روى عنه يحيى بن سعيد الأنصاري وأهل المدينة. 
Saʿīd ibn ʿAbd ar-Raḥmān ibn Ruqaysh al-Madanī; he narrates from Anas ibn Mālik. Yaḥyā ibn Saʿīd al-Anṣārī and the people of Madīnah narrated from him.[footnoteRef:1083] [1083:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 4:282.] 

أنَّهُ قَال: رَأيْتُ ‌أَنَسَ بْنَ مَالِك أَتَى قبَاء فَبَالَ
That he said, ‘I saw Anas ibn Mālik when he came to Qubāʾ, after urinating
[bookmark: _Toc225514882]Wiping on Leather Socks is for Ablution to Lift the State of Minor Impurity
The objective of mentioning this detail was to explain that he entered the state of minor impurity before the ablution. Mawlānā Zakariyyā al-Kāndhlawī explains:
المقصود منه بيان تقدم الحدث على الوضوء، والتنبيه على أن المسح لم يكن في تجديد الوضوء بل في وصوء الحدث. 
The aim of mentioning this (‘bala’) was to explain that the nullification of ablution occurred before the ablution and to caution that the wiping was not done when renewing the ablution. Rather, it was for ablution from the state of minor impurity.[footnoteRef:1084] [1084:  Mawlānā Zakariyyā (n 29) 1:450.] 

أُتِيَ بِوَضُوءٍ فَتَوَضَّأ فَغَسَلَ وَجْهَهُ وَيَدَيْهِ إِلَى الْمَرْفِقَيْنِ، وَمَسَحَ بِرَأْسِه، وَمَسَحَ عَلَى الْخُفَّيْنِ.
Ablution water was brought to him. He thus performed ablution by washing his face and his two hands up to his elbows, wiping his head and wiping on the leather socks.
[bookmark: _Toc225514883]Abridgement of the Narration
This narration only mentions Anas washing the four compulsory limbs.  Either the narrator abridged it and omitted the Sunnah acts or Anas really just sufficed on washing the compulsory limbs due to necessity. It may have been also to demonstrate the permissibility. Mawlānā Zakariyyā al-Kāndhlawī states:
اكتفى على المفروض بيان للجواز وهو اختصار من الراوي. 
The farḍ acts alone were mentioned to demonstrate the permissibility, and it was abridged by the narrator.[footnoteRef:1085] [1085:  Ibid.] 

ثُمَّ جَاءَ الْمَسْجِدَ فَصَلَّى.
Afterwards, he went to the mosque and prayed.
[bookmark: _Toc225514884]Proof for the Permissibility of Wiping on Leather Socks 
Clearly, Imām Mālik brought this to prove the permissibility of wiping on the leather socks. ʿAllāmah Ibn ʿAbd al-Barr says:
وليس في حديث أنس موضع للقول غير المسح في الحضر، والباب كله يدل عليه. 
The ḥadīth of Anas speaks of nothing else other than wiping [on leather socks] in residence. And the entire chapter denotes on it.[footnoteRef:1086] [1086:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 33) 2:255.] 

ʿAllāmah Zurqānī says:
والقصد من ذكر هذا وما قبله أن المسح عليهما معمول به عند الصحابة بعده - صلى الله عليه وسلم - بالمدينة وغيرها، فلو كان منسوخا كما زعم الخوارج ما عملوا به، وقولهم: إنه خلاف القرآن وعسى أن يكون القرآن. 
The aim of mentioning this [narration] and the previous one is that wiping on them was practised by the Companions after the Prophet ﷺ in Madīnah and other places. If it was abrogated as the Khawārij claimed, they would not have practised on it. As for their claim that it goes against the Qurʾān, perhaps that is the [prescribed act in] Qurʾān.[footnoteRef:1087] [1087:  ʿAllāmah Zurqānī (n 6) 1:116.] 

This contradicts the Mālikīs who assumed that it is only permissible to wipe whilst on a journey. Thus, Imām Muḥammad refutes them saying:
فهذا أنس بن مالك رضي الله عنه أكان مسافرا بقباء؛ فهذه آثارهم التي رووها وحملوها ثم نقضوها برأيهم. 
This was Anas ibn Mālik – may Allāh be pleased with him. Was he a traveller in Qubāʾ?! These are their reports which they narrated and retained, and then they themselves oppose them to follow their own opinions.[footnoteRef:1088] [1088:  Imam Muhammad ash-Shaybānī, Al-Ḥujjah ʿalā Ahl al-Madīnah (n 30) 1:34.] 
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قَالَ ‌يَحْيَى: سُئِل مَالِك عَنْ رَجُلٍ تَوَضَّأَ وُضُوءَ الصَّلَاةِ، ثُمَّ لَبِسَ خُفَّيْهِ، ثُمَّ بَالَ، ثُمَّ نَزَعَهُمَا، ثُمَّ رَدَّهُمَا فِي رِجْلَيْهِ، أَيَسْتَأنِفُ الْوُضُوءَ؟ قَالَ لِيَنْزِعْ خُفَّيْهِ، ثُمَّ ليَتَوضَّأ وَلْيَغْسِلْ رِجْلَيْهِ، وَإِنَّمَا يَمْسَحُ عَلَى الْخُفَّيْنِ مَنْ أدْخَلَ رِجْلَيْهِ فِي الْخُفَّيْن وَهُمَا طَاهِرَتَانِ بِطُهْرِ الْوُضُوءِ، فَأَمَّا  مَنَ أَدْخَلَ رِجْلَيْهِ فِي الْخُفَّيْنِ وَهُمَا غَيْرُ طَاهِرَتَيْنِ بِطُهْرِ الْوُضُوءِ، فَلَا يَمْسَحْ عَلَى الْخُفَّيْنِ.
Yaḥyā said: Mālik was asked regarding a man who performed ablution for prayer, then he wore his leather socks. After that, he urinated. He then removed them and then wore them back on his feet. Must he restart the ablution? He replied: 
‘He must remove his leather socks, then perform ablution and wash his feet. Only he can wipe on the leather socks who inserted his feet in the leather socks whilst they were pure by purification from ablution. As for he who inserted his feet in the leather socks whilst they have not been purified by ablution, he cannot wipe on the leather socks.’[footnoteRef:1089] [1089:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 182.] 

From the narration of ʿUmar, it was established that one may wipe on the leather socks only if he wears them after performing ablution. Imām Mālik was asked regarding a person who wears the socks in the state of ablution but then removes them when his ablution breaks. Can he wear those socks and wipe on them based on the previous ablution?
قَالَ ‌يَحْيَى: سُئِل مَالِك عَنْ رَجُلٍ تَوَضَّأَ وُضُوءَ الصَّلَاةِ، ثُمَّ لَبِسَ خُفَّيْهِ، ثُمَّ بَالَ
Yaḥyā said: Mālik was asked regarding a man who performed ablution for prayer, then he wore his leather socks. After that, he urinated.
Although the questioner specifically asked about urinating, the same ruling will pertain to anything that nullifies ablution. Hence, Mawlānā Zakariyyā al-Kāndlawī says:
أو أحدث بشيء أخر. 
Or his ablution was invalidated by something else.[footnoteRef:1090] [1090:  Mawlānā Zakariyyā (n 29) 1:451.] 

ثُمَّ نَزَعَهُمَا، ثُمَّ رَدَّهُمَا فِي رِجْلَيْهِ، أَيَسْتَأنِفُ الْوُضُوءَ؟ قَالَ لِيَنْزِعْ خُفَّيْهِ، ثُمَّ ليَتَوضَّأ وَلْيَغْسِلْ رِجْلَيْهِ.
He then removed them and then wore them back on his feet. Must he restart the ablution? He replied, ‘He must remove his leather socks, then perform ablution and wash his feet.
[bookmark: _Toc225514886]The Ruling pertaining to Removing the Leather Socks
ʿAllāmah Zurqānī explains:
لأن المسح عليهما بطل بنزعهما. 
Because the wiping on leather socks became null by removing them.[footnoteRef:1091] [1091:  ʿAllāmah Zurqānī (n 6) 1:117.] 

This is the same ruling according to the Ḥanafīs, as Mawlānā Zakariyyā al-Kāndhlawī states:
وبه قالت الحنفية إلا أنه يكفي عندهم غسل الرجلين، ولا يحتاج إلى استئناف الوضوء. 
And this is the view of the Ḥanafīs. However, according to them, it is sufficient to just wash the feet, and there is no need to restart the ablution.[footnoteRef:1092] [1092:  Mawlānā Zakariyyā (n 29) 1:451.] 

وَإِنَّمَا يَمْسَحُ عَلَى الْخُفَّيْنِ مَنْ أدْخَلَ رِجْلَيْهِ فِي الْخُفَّيْن وَهُمَا طَاهِرَتَانِ بِطُهْرِ الْوُضُوءِ
Only he can wipe on the leather socks who inserted his feet in the leather socks whilst they were pure by purification from ablution.
For some reason, Shaykh Muṣṭafā al-Aʿẓamī’s print has the following written here:
فلا يمسح على الخفين. 
He cannot wipe on the leather socks.[footnoteRef:1093] [1093:  Imām Abū ʿAbdillāh 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), 2:50.] 

فَأَمَّا  مَنَ أَدْخَلَ رِجْلَيْهِ فِي الْخُفَّيْنِ وَهُمَا غَيْرُ طَاهِرَتَيْنِ بِطُهْرِ الْوُضُوءِ، فَلَا يَمْسَحْ عَلَى الْخُفَّيْنِ. 
As for he who inserted his feet in the leather socks whilst they have not been purified by ablution, he cannot wipe on the leather socks.
ʿAllāmah Zurqānī explains why:
لأن الحديث جعل الطهارة قبل لبسهما شرطا لجواز المسح. 
Because the ḥadīth made purification before wearing them a condition for the permissibility of wiping [on them].[footnoteRef:1094] [1094:  ʿAllāmah Zurqānī (n 6) 1:117.] 

The Ḥanafīs differ with this, as we explained under the 82nd narration
[bookmark: _Toc225514887]Ḥadīth 86
قَالَ ‌يَحْيَى: وَسُئِل ‌مَالِك عَنْ رَجُلٍ تَوَضَّأ وَعَلَيْهِ خُفَّاهُ، فَسَهَا عَنِ الْمَسْحِ عَلَى الْخُفَّيْنِ حَتَّى جَفَّ وَضُوؤُهُ وَصَلَّى، قَال: لِيَمْسَحْ عَلَى خُفَّيْهِ، وَلْيُعِدِ الصَّلَاةَ، وَلَا يُعِد الْوُضُوءَ.
Yaḥyā said: And Mālik was asked regarding a man who performed ablution whilst he was wearing his leather socks, but he forgot to wipe on the leather socks until his ablution water dried up and he prayed. He replied, ‘He must wipe on his leather socks and repeat the prayer, but he should not repeat the ablution.’[footnoteRef:1095] [1095:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 182.] 

This narration is about a person who forgot to wipe on the socks and prayed in that condition. Imām Mālik explains that such a person simply need to wipe on the socks and repeat the prayer. There is no need to repeat the ablution:
قَالَ ‌يَحْيَى: وَسُئِل ‌مَالِك عَنْ رَجُلٍ تَوَضَّأ وَعَلَيْهِ خُفَّاهُ، فَسَهَا عَنِ الْمَسْحِ عَلَى الْخُفَّيْنِ حَتَّى جَفَّ وَضُوؤُهُ وَصَلَّى.
Yaḥyā said: And Mālik was asked regarding a man who performed ablution whilst he was wearing his leather socks, but he forgot to wipe on the leather socks until his ablution water dried up and he prayed.
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
بذلك الوضوء الناقص
[He prayed] with that incomplete ablution[footnoteRef:1096] [1096:  Mawlānā Zakariyyā (n 29) 1:452.] 

قَال: لِيَمْسَحْ عَلَى خُفَّيْهِ، وَلْيُعِدِ الصَّلَاةَ
He replied, ‘He must wipe on his leather socks and repeat the prayer.’
[bookmark: _Toc225514888]Praying with an Incomplete Ablution
ʿAllāmah Zurqānī explains:
وجوبا لأنه صلاها بوضوء ناقص. 
This is obligatory because he performed it with an incomplete ablution.[footnoteRef:1097] [1097:  ʿAllāmah Zurqānī (n 6) 1:117.] 

The Ḥanafīs create a distinction between the farḍ and voluntary prayers. Mawlānā Zakariyyā al-Kāndhlawī explains:
قلت: وكذلك عندنا الحنفية في الفرائض، أما النوافل فلا إعادة عليه عندنا، لأنه ما صح الشروع فيه. صرح به في كتب الفروع. 
I say: this is also the case for the Ḥanafīs regarding the farḍ prayers. As for the voluntary ones, according to us, he does not need to repeat them because he did not start the prayer in a valid way. This is mentioned explicitly in the books of fiqh.[footnoteRef:1098] [1098:  Mawlānā Zakariyyā (n 29) 1:452.] 

وَلَا يُعِد الْوُضُوءَ.
But he should not repeat the ablution.
[bookmark: _Toc225514889]The Mālikīs’ View on Forgetting to Observe Consecutiveness in Ablution 
The reason why Imām Mālik stated this is although observing consecutiveness is compulsory according to him, it falls away due to forgetting.  ʿAllāmah Zurqānī explains:
لأن الفور والموالاة إنما تشرع مع القدرة والذكر. 
Because performing the actions without delay and with consecutiveness is only legislated at the time of ability and remembering.[footnoteRef:1099] [1099:  ʿAllāmah Zurqānī (n 6) 1:117.] 

As for the Ḥanafīs, it is straightforward to understand why repeating the ablution is needless.
[bookmark: _Toc225514890]Ḥadth 87
قَالَ ‌يَحْيَى: سُئِل ‌مَالِك، عَنْ رَجُلٍ غَسَلَ قَدَمَيْهِ، ثُمَّ لَبِسَ خُفَّيْهِ، ثُمَّ اسْتَأْنَفَ الْوُضُوءَ، قَال: لِيَنْزِعْ خُفَّيْهِ، ثُمَّ ليَتَوَضَّأْ وَيَغْسِلْ رِجْلَيْهِ. 
Yaḥyā said: Mālik was asked regarding a man who washed his feet, then he wore his leather socks, and thereafter he started his ablution. He replied, ‘He must remove his leather socks, then perform ablution and then wash his feet.’[footnoteRef:1100] [1100:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 182.] 

[bookmark: _mb5ci7fyze2b][bookmark: _Toc225514891]Inserting Washed Feet in the Leather Socks Prior to a Complete Ablution
Mawlānā Zakariyyā al-Kāndhlawī explains:
ثم يلبس الخفين، لأنه لم يلبس الخفين أولا على طهارة كاملة، وهذا هو المشهور عند المالك، ولم يقل به الحنفية. 
Then, he will wear the leather socks because, in the beginning, he did not wear them in a state of complete purity. This was the famous view of Mālik, but the Ḥanafīs do not state this.[footnoteRef:1101] [1101:  Mawlānā Zakariyyā (n 29) 1:452.] 

According to the Ḥanafīs, this is not necessary, as we explained.
This is linked to the ruling that we discussed above, under the commentary of the 82nd narration. ʿAllāmah Zurqānī also says:
لأنه لم يلبس الخفين على طهارة كاملة. 
Because he did not wear the leather socks in a state of complete purity.[footnoteRef:1102] [1102:  ʿAllāmah Zurqānī (n 6) 1:117.] 

 
[bookmark: _Toc225514892]‌‌ الْعَمَلُ فِي الْمَسْحِ عَلَى الْخُفَّيْنِ
[bookmark: _g5lmja5obasm][bookmark: _Toc225514893]The Practice regarding the Wiping on Leather Socks[footnoteRef:1103] [1103:  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), 182.] 

[bookmark: _Toc225514894]Ḥadīth 88 
‌ماَلِك، عَنْ ‌هِشَامِ بْنِ عُرْوَةَ أَنَّهُ رَأَى ‌أَبَاهُ يَمْسَحُ عَلَى الْخُفَّيْنِ، قَال: وَكَانَ لَا يَزِيدُ إِذَا مَسَحَ عَلَى الْخُفَّيْنِ، عَلَى أَنْ يَمْسَحَ ظُهُورَهُمَا، وَلَا يَمْسَحُ بُطُونَهُمَا . 
Mālik reported from Hishām ibn ʿUrwah that he saw his father wiping on leather socks. He said, ‘When he would wipe on the leather socks, he would not do anything more than wipe the top. And he would not wipe the bottom part.’[footnoteRef:1104] [1104:  Ibid, 182-183.] 

[bookmark: _Toc225514895]‌‌ الْعَمَلُ فِي الْمَسْحِ عَلَى الْخُفَّيْنِ
[bookmark: _Toc225514896]The Practice regarding the Wiping on Leather Socks
This chapter is regarding the area and portion of the leather sock that should be wiped. 
In this chapter, Imām Mālik cites two contradictory practices of two tābiʿīs: 
1) ʿUrwah ibn az-Zubayr: He would wipe only on the top of his socks. (He actually got this for his father, Zubayr, as will be soon explained.)
2) Ibn Shihāb az-Zuhrī: He would wipe on the top and the bottom of his socks.
Imām Yaḥyā al-Laythī narrates: 
‌ماَلِك، عَنْ ‌هِشَامِ بْنِ عُرْوَةَ أَنَّهُ رَأَى ‌أَبَاهُ يَمْسَحُ عَلَى الْخُفَّيْنِ 
Mālik reported from Hishām ibn ʿUrwah that he saw his father wiping on leather socks. 
In all the manuscripts and prints of the recension of Imām Yaḥyā al-Laythī, Hishām quoted the practice of his father. However, in the Muwaṭṭaʾ of Imām Muḥammad, this comes as follows:
أخبرنا مالك، أخبرني ‌هشام بن عروة، عن أبيه: أنه رأى أباه يمسح على الخفين على ظهورهما، لا يمسح بطونهما. 
Mālik related to us [saying]: Hishām ibn ʿUrwah related to me from his father that the latter saw his father wiping on the top of the leather socks. He would not wipe the bottom part.[footnoteRef:1105] [1105:  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.), 44.] 

This would mean that the action is of the father of ʿUrwah, Zubayr, who was a senior Companion from the ten who were given the glad tidings of Paradise. 
This now creates so much more value to the action because it is not just the action of a tābiʿī; rather, it is the action of a lofty Companion. Still, even if we assume this to refer to the action of ʿUrwah, he was from the Seven Leading Jurists, and that is sufficient to strengthen this practice. 
Nevertheless, since we are using the recession of Imām Yaḥyā al-Laythī, we will go with this. Based on his transmission, Hishām said about his father, ʿUrwah:
قَال 
He said 
ʿAllāmah Zurqānī clarifies who is the one referred to here in ‘qāla’:
(قال) هشام. 
Hishām – ‘said’.[footnoteRef:1106] [1106:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:117. ] 

وَكَانَ
When he would
Again, ʿAllāmah Zurqānī clarifies who the pronoun in ‘kāna’ is referring to:
(وكان) عروة. 
ʿUrwah – ‘would’.[footnoteRef:1107] [1107:  Ibid.] 

لَا يَزِيدُ إِذَا مَسَحَ عَلَى الْخُفَّيْنِ، عَلَى أَنْ يَمْسَحَ ظُهُورَهُمَا
Wipe on the leather socks, he would not do anything more than wipe the top.
[bookmark: _Toc225514897]Explanation of the Words: 
[bookmark: _Toc225514898]‘Ẓuhūr’
Note that Ḥanafī scholars differ on the meaning of ‘ẓuhūr’ and ‘bāṭin’. We will suffice with Mawlānā Zakariyyā al-Kandhlawī’s explanation:
جمع ظهر، والمراد الجانب الفوقاني. 
It is the plural of ‘ẓahr’, and it means the top part.[footnoteRef:1108] [1108:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:453. ] 

وَلَا يَمْسَحُ بُطُونَهُمَا . 
And he would not wipe the bottom part.
[bookmark: _Toc225514899]‘Bāṭin’
Mawlānā Zakariyyā al-Kandhlawī explains:
جمع بطن، والمراد الجانب التحتاني. 
It is the plural of ‘baṭn’, and it means the bottom part.[footnoteRef:1109] [1109:  Mawlānā Zakariyyā (n 6) 1:453.] 

In the narration of Sunan Abī Dāwūd, ʿUrwah quoted this practice from the Prophet ﷺ. Imām Abū Dāwūd narrates from Muḥammad ibn aṣ-Ṣabāḥ al-Bazzāz with his chain:
عن عروة بن الزبير، عن المغيرة بن شعبة، أن رسول الله صلى الله عليه وسلم كان يمسح على الخفين، وقال غير محمد: على ظهر الخفين. 
ʿUrwah ibn az-Zubayr reported from Mughīrah ibn Shuʿbah that the Messenger of Allāh ﷺ used to wipe on leather socks.
The other narrators besides Muḥammad said, ‘[The Messenger of Allāh ﷺ used to wipe] on the top of the leather socks.’[footnoteRef:1110] [1110:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:117.] 

[bookmark: _Toc225514900]The Schools of Thought in conformity with this Narration on the Area to Wipe
This is proof for the Ḥanafīs and Ḥanbalīs who claim that it is only compulsory to wipe on the top of the leather sock. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال أبو حنيفة، وأصحابه، والثوري: يمسح ظاهر الخفين، دون باطنهما. وقد قاله أحمد بن حنبل، وإسحاق، وجماعة. وهو قول قيس بن سعد بن عبادة، وقول الحسن البصري، وعروة بن الزبير، وعطاء بن أبي رباح، وغيرهم.  
Abū Ḥanīfah, his students and Thawrī said that one must wipe the top of the leather socks, not the bottom part. And indeed Aḥmad ibn Ḥanbal, Isḥāq and many others held this view. And it was the view of Qays ibn Saʿd ibn ʿUbādah and the view of Ḥasan al-Baṣrī, ʿUrwah ibn az-Zubayr, ʿAṭāʾ ibn Abī Rabāḥ and others.[footnoteRef:1111] [1111:  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), 7:302. ] 

[bookmark: _Toc225514901]Ḥanafī view
Imām Qudūrī mentions the Ḥanafī view:
قال أصحابنا: المسنون مسح ظاهر الخف. 
Our scholars said that the Sunnah practice is to wipe the top of the leather sock.[footnoteRef:1112] [1112:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 1:334.] 

Note: ʿAllāmah Kāsānī claimed that it is preferable to also wipe the bottom of the leather socks. He says in Badāʾiʿ aṣ-Ṣanāʾiʿ: 
والمستحب عندنا الجمع بين الظاهر، والباطن في المسح. 
The preferable view according to us is to wipe both the top and bottom.[footnoteRef:1113] [1113:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:146. ] 

In Durr al-Mukhtār, ʿAllāmah Ḥaṣkafī says:
‌ويستحب ‌الجمع بين ظاهر وباطن. 
It is preferable to combine the top and bottom.[footnoteRef:1114] [1114:  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), 41.] 

Other great Ḥanafī scholars mentioned similar words in their books. In An-Nahr, it is actually mentioned that this is the official stance within our school of thought. However, ʿAllāmah Ibn ʿĀbīdīn ash-Shāmī clarified that this was the view of a few scholars within our school of thought. It is not the view on which the fatwā is issued. He says:
فقد ظهر أن استحباب الجمع قول لبعض مشايخنا، لا كما نقله في النهر من أنه المذهب، فتنبه لذلك ولله الحمد. 
It became evident that the preferability of combining both is the view of some of our scholars. It is not like how it is reported in An-Nahr that this is the established view within our school of thought. Therefore, be mindful of that! And all praise belongs to Allāh.[footnoteRef:1115] [1115:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 1:450.] 

He explains that his copy of Badāʾiʿ aṣ-Ṣanāʾiʿ had the text different:
وأقول: الذي رأيته في نسختي البدائع نقله عن الشافعي، فإنه قال: وعن الشافعي أنه لو اقتصر على الباطن لا يجوز، والمستحب عنده الجمع إلخ، فضمير الغيبة راجع إلى الشافعي، وهكذا رأيته في التاترخانية. 
I say: what I saw in my copy of Badāʾiʿ is this [view] reported from Shāfiʿī. He (the author) said, ‘And it is reported from Shāfiʿī that if one confines to the bottom part, it is impermissible. And the preferable view according to him is to combine […]’ 
Hence, the third-person pronoun refers to Shāfiʿī. And this is how I saw it in At-Tātarkhāniyyah.[footnoteRef:1116] [1116:  Ibid, 1:449. ] 

[bookmark: _Toc225514902]Ḥanbalī view
ʿAllāmah Ibn Qudāmah mentions the Ḥanbalī view:
السنة مسح أعلى الخف دون أسفله وعقبه، فيضع يده على موضع الأصابع، ثم يجرها إلى ساقه خطا بأصابعه. 
The Sunnah practice is to wipe the top of the leather socks (not the sides), not the bottom and the back. He will place his hand on his toes. Then, he will drag them to his shin by making a line with his fingers.[footnoteRef:1117] [1117:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:376. ] 

[bookmark: _Toc225514903]Additional Wording in the Transmission of Another Student
Imām Abū Muṣʿab az-Zuhrī’s transmission comes with the addition:
وكان لا يزيد إذا مسح على الخفين أن ‌يمسح ‌على ‌ظهورهما، ولا يمس بطونهم، ثم ينزع العمامة، فيمسح برأسه. 
And when he would wipe on the leather socks, he would not do anything more than wipe the top. He would not wipe the bottom part. Then, he would remove the turban and wipe his head.[footnoteRef:1118] [1118:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1434 AH), 1:41.] 

From the wording itself, it is simple to notice that these additional words are isolated; the reason is:
1) The pronoun in ‘ẓuhūri-himā’ is dual, whilst that in ‘buṭūna-hum’ is plural.
2) ‘Thumma’ is used, and then the wiping of the head is mentioned, whereas the head is to be wiped before the feet.
[bookmark: _Toc225514904]Ḥadīth 89
‌مَالِك، أَنَّهُ سَأَلَ ‌ابْنَ شِهَابٍ عَنِ الْمَسْحِ عَلَى الْخُفَّيْنِ كَيْفَ هُوَ؟ فَأَدْخَلَ ابْنُ شِهَابٍ إِحْدَى يَدَيْهِ تَحْتَ الْخُفِّ، وَالأُخْرَى فَوْقَهُ، ثُمَّ أَمَرَّهُمَا.
قَالَ ‌يَحْيَى: قَالَ ‌مَالِك: وَقَوْلُ ابْنِ شِهَابٍ أَحَبُّ مَا سَمِعْتُ إِلَيَّ فِي ذَلِكَ.
Mālik asked Ibn Shihāb regarding the method of wiping on leather socks. Thus, Ibn Shihāb placed one of his hands beneath his leather sock and the other [hand] on top of it. Thereafter, he dragged them.
Yaḥyā said: Mālik said, ‘The view of Ibn Shihāb is the most preferable to me from what I have heard concerning this.’[footnoteRef:1119] [1119:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (n 1) 183.] 

The Mālikīs and Shāfiʿīs differ with regards to wiping the bottom of the sock; hence, Imām Mālik now quotes the fatwā of his teacher, Imām Zuhrī:
‌مَالِك، أَنَّهُ سَأَلَ ‌ابْنَ شِهَابٍ عَنِ الْمَسْحِ عَلَى الْخُفَّيْنِ كَيْفَ هُوَ؟ فَأَدْخَلَ ابْنُ شِهَابٍ إِحْدَى يَدَيْهِ تَحْتَ الْخُفِّ
Mālik asked Ibn Shihāb regarding the method of wiping on leather socks. Thus, Ibn Shihāb placed one of his hands beneath his leather sock
ʿAllāmah Zurqānī describes this saying that the left hand was placed at the bottom:
(فأدخل ابن شهاب إحدى يديه) أي اليسرى تحت الخف للرجل اليمنى. 
‘Ibn Shihāb placed one of his hands’ – i.e. the left one beneath the leather sock of the right foot.[footnoteRef:1120] [1120:  ʿAllāmah Zurqānī (n 4) 1:117.] 

وَالأُخْرَى فَوْقَهُ
And the other [hand] on top of it. 
ʿAllāmah Zurqānī explains that the right hand would go on top:
(والأخرى) أي اليد اليمنى. 
‘And the other’ – i.e. the right hand[footnoteRef:1121] [1121:  Ibid.] 

ثُمَّ أَمَرَّهُمَا.
Thereafter, he dragged them.
ʿAllāmah Zurqānī explains:
(ثم أمرهما) على جميع الخف حتى استوعبه. 
‘He dragged them’ – on the entire leather socks until he spread his fingers on it entirely.[footnoteRef:1122] [1122:  Ibid, 1:118.] 

From these two contradictory actions, Imām Mālik mentions his preference:
 قَالَ ‌يَحْيَى: قَالَ ‌مَالِك: وَقَوْلُ ابْنِ شِهَابٍ أَحَبُّ مَا سَمِعْتُ إِلَيَّ فِي ذَلِكَ.
Yaḥyā said: Mālik said, ‘The view of Ibn Shihāb is the most preferable to me from what I have heard concerning this.’
[bookmark: _Toc225514905]Mālikī & Shāfiʿī View on the Area to Wipe
[bookmark: _Toc225514906]Mālikī view
It is explicit in the Muwaṭṭaʾ that this was the view of Imām Mālik, and all the Mālikīs agree that this was indeed the view of Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr says:
ولم يختلف قول مالك أن المسح على الخفين على حسب ما وصف ابن شهاب.
None differed that Mālik opined that wiping on leather socks is according to the method Ibn Shihāb explained.[footnoteRef:1123] [1123:  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), 2:260. ] 

The Mālikīs follow this view.
[bookmark: _Toc225514907]Shāfiʿī view
The Shafīʿīs agree that the bottom of the leather sock should be wiped. ʿAllāmah Ruyānī says:
السنة في المسح على الخفين هي أن يمسح أعلى الخف وأسفلَه.
The Sunnah practice of wiping on leather socks is to wipe the top of the leather socks and its bottom part.[footnoteRef:1124] [1124:  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), 1:299.] 

[bookmark: _Toc225514908]Difference between the Mālikīs and Shāfiʿīs
The difference between the Mālikīs and the Shāfiʿīs is that the Mālikīs hold the view that it is wājib to wipe the bottom of the leather socks, whilst the Shāfiʿīs regard it as preferable. As such, according to the Mālikīs, whoever does not wipe the bottom and prays will need to repeat the ablution and prayer (because he missed out an obligatory act). ʿAllāmah Ibn ʿAbd al-Barr says:
وقال مالك، والشافعي: إن مسح ظهورهما دون بطونهما، أجزأه. إلا أن مالكا قال: من فعل ذلك، يعيد في الوقت. 
Mālik and Shāfiʿī said that if one wiped the top part, not the bottom, it suffices him. However, Mālik said, ‘Whoever does that must repeat [prayer] within its time.’[footnoteRef:1125] [1125:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 7:298.] 

The Mālikīs claim that it is farḍ to wipe on the top of the sock, and it is wājib to wipe on the bottom. Consequently, if one only wipes on the bottom and not the top, his ablution is not valid. ʿAllāmah Ibn ʿAbd al-Barr says:
قال: ومن مسح باطن الخفين دون ظاهرهما، لم يجزئه، وكان عليه الإعادة في الوقت وبعده عند مالك وجميع أصحابه. إلا شيئا روي عن أشهب، أنه قال: باطن الخفين وظاهرهما سواء، ومن مسح باطنهما دون ظاهرهما، أعاد في الوقت، كمن مسح ظهورهما سواء. 
Whoever wiped the bottom of the leather socks [alone], not the top, it does not suffice him. He will have to repeat within the time and even after it (if he fails to repeat within the time). This is according to Mālik and all his followers. However, a report comes from Ashhab that he said that the bottom and top parts of the leather socks are equal, and whoever wiped the bottom part, and not the top, must repeat within the time as is the case for one who wiped the top part [alone].[footnoteRef:1126] [1126:  Ibid, 7:299.] 

However, the fatwā is on the view of the majority.
As for the Shāfiʿīs, they claim that it is only preferable to wipe the bottom part of the socks. Hence, if one only wipes the top, it is fine. ʿAllāmah Muzanī says:
فإن مسح على ‌باطن ‌الخف ‌وترك ‌الظاهر  أعاد، وإن مسح على الظاهر وترك الباطن أجزأه. 
If one wipes the bottom of the leather socks and omits the top, he must repeat [prayer]. And if he wipes the top and omits the bottom, it suffices him.[footnoteRef:1127] [1127:  ʿAllāmah Abū Ibrāhīm Ismāʿīl ibn Yaḥyā al-Muzanī, Mukhtaṣar al-Muzanī fī ’l-Furūʿ ash-Shāfiʿīyyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1998), 19. ] 

Since it is only preferable to wipe the soles of the leather socks, one may not suffice with only washing that. ʿAllāmah Ibn ʿAbd al-Barr says:
والمشهور من قول الشافعي: أن من مسح ظهورهما، واقتصر على ذلك أجزأه، ومن مسح باطنهما دون ظاهرهما، لم يجزئه.  
The famous view of Shāfiʿī is that whoever wipes the top and confines to that, it is sufficient for him. And whoever wipes the bottom [alone], not the top, it is not sufficient for him.[footnoteRef:1128] [1128:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 7:299.] 

In short: 	
A) Everyone agrees that one should wipe the top of the leather socks.
B) Everyone agrees that one cannot suffice by only wiping on the bottom of the leather socks. ʿAllāmah Kāsānī states:
وحكى إبراهيم بن جابر في كتاب الاختلاف الإجماع على أن الاقتصار على أسفل الخف لا يجوز، وكذا لو مسح على العقب، أو على جانبي الخف، أو على الساق لا يجوز. 
Ibrāhīm ibn Jābir reported a consensus in Kitāb al-Ikhtilāf that confining upon the bottom part of the leather socks is impermissible. Likewise, if one wipes the back, the sides of the leather socks or the shin, it is impermissible.[footnoteRef:1129] [1129:  ʿAllāmah Kāsānī (n 11) 1:147.] 

C) The Ḥanafīs and Ḥanbalīs believe that one should only wipe the top.
D) The Mālikīs claim that it is wājib to wipe the soles of the leather socks.
E) The Shāfiʿīs claim that it is preferable to also wipe the soles of the leather socks.
[bookmark: _Toc225514909]Mālikī & Shāfiʿī Proofs
To substantiate their view that the bottom of socks should also be wiped, the Mālikīs and Shāfiʿīs use the following proofs:
1) The narration of Mughīrah
Imām Tirmidhī narrates with his chain to Rajāʾ ibn Ḥaywah who quotes:
عن كاتب المغيرة، عن ‌المغيرة بن شعبة أن النبي صلى الله عليه وسلم مسح ‌أعلى ‌الخف ‌وأسفله. 
The scribe of Mughīrah reported from Mughīrah ibn Shuʿbah that the Prophet ﷺ wiped the top of the leather socks and the bottom part.[footnoteRef:1130] [1130:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:162. ] 

After narrating this, Imām Tirmidhī comments:
وهذا قول غير واحد من أصحاب النبي صلى الله عليه وسلم والتابعين، [ومن بعدهم من الفقهاء] وبه يقول مالك، والشافعي وإسحاق. 
And this was the view of several Companions of the Prophet ﷺ, the tābiʿūn and the jurists after them. And this was the view of Mālik, Shāfiʿī and Isḥāq.[footnoteRef:1131] [1131:  Ibid, 1:163.] 

The response to this is that this narration is defective. Imām Tirmidhī then says:
وهذا حديث معلول لم يسنده عن ثور بن يزيد غير الوليد بن مسلم. 
]قال أبو عيسى] وسألت أبا زرعة ومحمد [بن إسماعيل] عن هذا الحديث؟ فقالا: ليس بصحيح؛ لأن ابن المبارك روى هذا عن ثور، عن رجاء [بن حيوة]، قال: حدثت عن كاتب المغيرة: مرسل عن النبي صلى الله عليه وسلم، ولم يذكر فيه المغيرة. 
This is a defective ḥadīth. None narrated it as musnad from Thawr ibn Yazīd besides Walīd ibn Muslim. I asked Abū Zurʿah and Muḥammad ibn Ismāʿīl (i.e. Imām Bukhārī) regarding this ḥadīth, and they said, “It is not ṣaḥīḥ because Ibn al-Mubārak narrated this from Thawr from Rajāʾibn Ḥaywah, who said, ‘It was narrated to me from the scribe of Mughīrah.’ He narrated it as mursal from the Prophet ﷺ and did not mention Mughīrah in it.”[footnoteRef:1132] [1132:  Ibid, 1:163.] 

2) The practice of ʿAbdullāh Ibn ʿUmar
Imām ʿAbd ar-Razzāq quotes:
عن ابن جريج، قال: قال عطاء: ‌رأيت ‌ابن ‌عمر ‌يمسح عليهما يعني خفيه مسحة واحدة بيديه كلتيهما بطونهما وظهورهما، وقد أهراق قبل ذلك الماء، فتوضأ هكذا لجنازة دعي إليها. 
Ibn Jurayj reported, saying: ʿAṭāʾ said: I saw Ibn ʿUmar wiping on them – i.e. his leather socks – the bottom and top part once with both his hands. And he had already poured water prior to that. He performed ablution in that way for the funeral prayer of a deceased to which he called.[footnoteRef:1133] [1133:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:475. ] 

[bookmark: _Toc225514910]Ḥanafī & Ḥanbalī proofs on the Area to Wipe
The Ḥanafīs and Ḥanbalīs have the following proofs that demonstrates that the bottom part should not be wipe:
1) The Narration of ʿAlī
Imām Abū Dāwūd narrates with his chain:
عن علي رضي الله عنه، قال: ‌لو ‌كان ‌الدين ‌بالرأي لكان أسفل الخف أولى بالمسح من أعلاه، وقد رأيت رسول الله صلى الله عليه وسلم يمسح على ظاهر خفيه. 
ʿAlī – may Allāh be pleased with him – is reported to have said, ‘If this religion was based on opinions, it would be most appropriate to wipe the bottom part of the leather socks instead of the top, but I have certainly seen the Messenger of Allāh ﷺ wiping on the top of his leather socks.’[footnoteRef:1134] [1134:  Imām Abū Dāwūd (n 8) 1:117.] 

2) A narration of Sunan at-Tirmidhī which mentioned that Mughīrah saw the Prophet ﷺ wiping the upper portion of his leather socks. Imām Tirmidhī narrates:
حدثنا ‌علي بن حجر، قال: حدثنا ‌عبد الرحمن بن أبي الزناد، عن ‌أبيه، عن ‌عروة بن الزبير، عن ‌المغيرة بن شعبة، قال: رأيت النبي صلى الله عليه وسلم يمسح على الخفين: على ظاهرهما.
ʿAlī ibn Ḥujr narrated to us, saying: ʿAbd ar-Raḥmān ibn Abī ’z-Zinād narrated to us from his father from ʿUrwah ibn az-Zubayr from Mughīrah ibn Shuʿbah, who said, ‘I saw the Prophet ﷺ wiping on the top of the leather socks.’[footnoteRef:1135] [1135:  Imām Tirmidhī (n 28) 1:165.] 

Imām Tirmidhī firstly agrees that this is a ḥasan narration:
حديث المغيرة حديث حسن وهو حديث عبد الرحمن بن أبي الزناد، عن أبيه، عن عروة، عن المغيرة.
The ḥadīth of Mughīrah is a ḥasan ḥadīth, and it is the ḥadīth of ʿAbd ar-Raḥmān ibn Abī ’z-Zinād from his father from ʿUrwah from Mughīrah.[footnoteRef:1136] [1136:  Ibid.] 

In our prints, it is just written that Imām Tirmidhi graded it as ḥasan. However, ʿAllāmah Ibn Qudāmah al-Maqdisī quotes this narration and says:
رواه أبو داود، والترمذي، وقال: حديث حسن صحيح.
Abū Dāwūd and Tirmidhī narrated it , and the latter said, ‘This is a ḥasan ṣaḥīḥ ḥadīth.’[footnoteRef:1137] [1137:  ʿAllāmah Ibn Qudāmah al-Maqdisī (n 15) 1:377.] 

ʿAllāmah Badr ad-Dīn ʿAynī also claims that Imām Tirmdhī graded this as ṣaḥīḥ:
رواه أبو داود وأحمد والترمذي، وقال: حديث حسن صحيح. 
Abū Dāwūd, Aḥmad and Tirmidhī narrated it and said, ‘This is a ḥasan ṣaḥīḥ ḥadīth.’[footnoteRef:1138] [1138:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1st ed. / 1420 AH), 1:592.] 

In contrast, the copy of Ḥāfiẓ Ibn Ḥajar was like ours. He states in Hidāyat ar-Ruwwāt after quoting this ḥadīth:
أبو داود والترمذي فيه، وحسنه. 
Abu Dāwūd and Tirmidhī narrated it, and the latter graded it as ḥasan.[footnoteRef:1139] [1139:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Hidāyat ar-Ruwwāt (Dammam: Dār Ibn al-Qayyim / Cairo: Dār Ibn ʿAffān, 2001), 1:264.] 

Yet, after quoting this narration, Imām Tirmidhī then objects on the portion that we are using as proof:
 ولا نعلم أحدا يذكر عن عروة، عن المغيرة "على ظاهرهما" غيره.
 وهو قول غير واحد من أهل العلم، وبه يقول سفيان الثوري وأحمد. 
We do not know anyone who mentioned ‘on the top of the leather socks’ from ʿUrwah from Mughīrah besides him (ʿAbd ar-Raḥmān ibn az-Zinād). And this was the view of several scholars and the view of Sufyān ath-Thawrī and Aḥmad.[footnoteRef:1140] [1140:  Imām Tirmidhī (n 28) 1:165-166.] 

The response it is that this is ziyādah at-thiqah, and hence it will be accepted. In At-Tārīkh al-Kabīr, Imām Bukhārī accepts and completes the entry of Warrād by quoting this narration:
وقال محمد بن الصباح: نا عبد الرحمن بن أبي الزناد، عن أبيه، عن عروة بن الزبير، عن المغيرة بن شعبة، قال: رأيت النبي صلى الله عليه وسلم مسح على خفيه؛ على ظاهرهما. 
Muḥammad ibn Ṣabbāḥ said: ʿAbd ar-Raḥmān ibn Abī ’z-Zinād narrated to us from his father from ʿUrwah ibn az-Zubayr from Mughīrah ibn Shuʿbah, who said: ‘I saw the Prophet ﷺ wiping on the top of his leather socks.’[footnoteRef:1141] [1141:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah, At-Tārīkh al-Kabīr, better known as Tārīkh Ibn Abī Khaythamah (Cairo: al-Fārūq al-Ḥadīthiyyah, 2004), 8:186.] 

3) A corroborating narration to the above. Imām Ibn Abī Shaybah narrates:
حدثنا الثقفي عن أبي عامر الخزاز قال: حدثنا الحسن عن المغيرة بن شعبة قال: رأيت رسول الله -صلى الله عليه وسلم- بال، ثم جاء حتى توضأ، ومسح على خفيه ووضع يده اليمنى على خفه الأيمن، ويده اليسرى على خفه الأيسر، ثم مسح أعلاهما مسحة واحدة، حتى كأني انظر إلى أصابع رسول الله صلى الله عليه وسلم على الخفين. 
Thaqafī narrated to us from Abū ʿĀmir al-Khazzāz, saying: Ḥasan narrated to us from Mughīrah ibn Shuʿbah, who said, ‘I saw the Prophet ﷺ, who, after urinating, came and performed ablution. And he wiped his leather socks by placing his right hand on his right leather sock and his left hand on his leather sock. Then, he wiped the top part once. I can recall it as though I am seeing the fingers of the Messenger of Allāh ﷺ on the leather socks.[footnoteRef:1142] [1142:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989),  1:170.] 

4) The first narration of this chapter of the Muwaṭṭaʾ, which is the view and practice of ʿUrwah, or his father, Zubayr.  
5) ʿAllāmah Ibn Qudāmah al-Maqdisī quotes a narration and refers the chain back to ʿAllāmah Khallāll:
وعن عمر، قال: رأيت النبي صلى الله عليه وسلم يأمر بالمسح على ظاهر الخفين إذا لبسهما وهما طاهرتان. رواه الخلال بإسناده. 
ʿUmar is reported to have said, ‘I saw the Prophet ﷺ commanding to wipe on the top of the leather socks when one wears them when they (the feet) in a state of purity.’ Khallāl narrated this with its chain.[footnoteRef:1143] [1143:  ʿAllāmah Ibn Qudāmah al-Maqdisī (n 15) 1:377.] 

6) Imām Ṭabrānī narrates with his chain to Jābir:
عن جابر قال: مر النبي صلى الله عليه وسلم برجل يتوضأ، يغسل خفيه ‌فنخسه ‌برجله، وقال: "ليس هكذا السنة، أمرنا بالمسح على الخفين، هكذا" وأمر يديه على خفيه. 
لا يروى هذا الحديث عن جابر إلا بهذا الإسناد، تفرد به: بقية.
Jābir is reported to have said, “The Prophet ﷺ passed by a man who was performing ablution and washing his leather socks. He stroke him with his leg and said, ‘The Sunnah way is not as such! We have been commanded to wipe on leather socks in this way.’ And he dragged his hands on his leather socks. [Imām Ṭabrānī states] This ḥadīth is only narrated from Jābir via this chain. Baqiyyah narrated it individually.[footnoteRef:1144] [1144:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Awsaṭ (Cairo: Dār al-Ḥaramayn, 1995), 2:30-31.] 

7) A logical reason that ʿAllāmah Ibn ʿAbd al-Barr uses against other Mālikī supporters:
ومن جهة النظر ظاهر الخف في حكم الخف، وباطنه في حكم النعل، ولا يجوز المسح على النعلين. وأيضا فإن المحرم لا فدية عليه في النعلين يلبسها، ولا فيما له أسفل ولا ظهر له من الخف.
ولو كان لخف المحرم ظهر قدم، ولم يكن له أسفل لزمته الفدية، فدل على أن المراعى في الخف ما يستر ظهور القدمين، وهو المراعى في المسح، والله أعلم. 
In terms of logic, the top of the leather sock is like a sock and the bottom is like shoes, and it is not permissible to wipe on shoes. 
Moreover, a muḥrim[footnoteRef:1145] is not liable to give fidyah for wearing shoes or socks with soles but no top. If the muḥrim’s socks have a top but no soles, he would be liable to give fidyah. Hence, it proves that what is considered in leather socks is that part which covers the top of the feet, and this is what is considered in wiping. And Allāh knows best.[footnoteRef:1146] [1145:  A person in the state of iḥrām.]  [1146:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 21) 2:264.] 

[bookmark: _Toc225514911]The Minimum Amount to Be Wiped
There are differences amongst the schools of thought with regards to the minimum amount of the feet that should be wiped. Since the commentators have decided to mention this ruling under the commentary of this narration, we will do the same:
[bookmark: _Toc225514912]Ḥanafī view
According to the Ḥanafīs, the minimum amount is three fingers. ʿAllāmah Kāsānī says:
أي ظاهر محل الفرض وهو مقدم الرجل إذا وجد منه قدر ثلاث أصابع. 
I.e. [wiping on] the top farḍ part, which is the front part of the foot if it contains the size of three fingers.[footnoteRef:1147] [1147:  Kamāl ad-Dīn Muḥammad ibn ʿAbd al-Wāḥid as-Sīwāsī, better known as Ibn al-Humām, Sharḥ Fatḥ al-Qadīr ʿalā ’l-Hidāyah Sharḥ Bidāyat al-Mubtadī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:151.] 

[bookmark: _Toc225514913]Mālikī view
ʿAllāmah Ḥaṭṭāb States:
وفي سماع موسى إن عم مسحه بأصبع واحدة أجزأه كرأسه ونقله ابن عرفة.
تنبيه: يفهم من هذا أنه لا بد من ‌استيعاب ‌الخف بالمسح قال صاحب الطراز وصاحب الذخيرة: وهذا أصل المذهب. 
According to what Mūsā heard, if he can wipe the entire part (i.e. the leather socks) with a single finger, it is sufficient, just as for the head. Ibn ʿArafah transmitted this.
Note: It is understood from this that it is necessary to wipe the entire leather sock. The author of Aṭ-Ṭirāz and the author of Adh-Dhakhīrah stated that this is the main view within the school.[footnoteRef:1148] [1148:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Muḥammad, better known as al-Ḥaṭṭāb ar-Raʿīnī, Mawāhib al-Jalīl li-Sharḥ Mukhtaṣar Khalīl (Saudi Arabia: Dār ʿĀlam al-Kutub, 2003), 1:475.] 

[bookmark: _Toc225514914]Shāfiʿī view
ʿAllāmah Muzanī states:
وكيفما أتى بالمسح على ظهر القدم بكل اليد أو ببعضها أجزأه. 
In whatever way one wipes the top of the foot, whether with the entire hand or part of it, it is sufficient.[footnoteRef:1149] [1149:  ʿAllāmah Muzanī (n 25) 19.] 

[bookmark: _Toc225514915]Ḥanbalī view
ʿAllāmah Ibn Qudāmah al-Maqdisī states:
والمجزئ في المسح أن يمسح ‌أكثر ‌مقدم ‌ظاهره خططا بالأصابع. 
The sufficient method of wiping is to wipe the majority of the front top part by drawing the fingers in lines.[footnoteRef:1150] [1150:  ʿAllāmah Ibn Qudāmah al-Maqdisī (n 15) 1:377.] 

[bookmark: _Toc225514916]The Method of Wiping according to the Ḥanafīs	
ʿAllāmah Ibn ʿĀbidīn ash-Shāmī explains the method of wiping according to the Ḥanafīs:
وكيفيته كما ذكره قاضي خان في شرح الجامع الصغير أن يضع أصابع يده اليمنى على مقدم خفه الأيمن، وأصابع يده اليسرى على مقدم خفه الأيسر من قبل الأصابع، فإذا تمكنت الأصابع يمدها حتى ينتهي إلى أصل الساق فوق الكعبين؛ لأن الكعبين يلحقهما فرض الغسل ويلحقهما سنة المسح، وإن وضع الكفين مع الأصابع كان أحسن هكذا، روي عن محمد. ا. هـ بحر.
أقول: وظاهره أن التيامن فيه غيره مسنون كما في مسح الأذنين. وفي الحلية: والمستحب أن يمسح بباطن اليد لا بظاهرها. 
The method is how Qāḍī Khān mentioned in the commentary of Al-Jāmiʿ aṣ-Ṣaghīr that one must place the fingers of the right hand over the top of his right leather sock and the fingers of his left hand over the top of his left leather sock towards the toes. When the fingers have been placed, one must stretch them until the root of the shin above the ankles. This is because the ankles are compulsory to be washed as well as Sunnah to be wiped. And if one places the palm together with the fingers, it will be best. This is how it is reported from Muḥammad.
I say: It apparently seems that starting with the right side is not Sunnah in it just as in wiping the two ears.
And It is mentioned in Al-Ḥilyah: ‘The preferable act is to wipe by using the front of the hand, not the back.’[footnoteRef:1151] [1151:  ʿAllāmah Ibn ʿĀbidīn ash-Shāmī (n 13) 1:448.] 

[bookmark: _Toc225514917]مَا جَاءَ فِي الرُّعَافِ
[bookmark: _Toc225514918]Narrations pertaining to Nosebleeds[footnoteRef:1152] [1152:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (n 1) 183.] 

ʿAllāmah Zurqānī explained that some unauthoritative manuscripts includes an additional word in the chapter heading. He says:
ويقع في نسخ سقيمة: "والقيء".
In a weak manuscript, it comes: ‘and vomit’.[footnoteRef:1153] [1153:  ʿAllāmah Zurqānī (n 4) 1:118.] 

Mawlānā Zakariyyā al-Kandhlawī mentioned that this is also found in some of the old Indian manuscripts:
ويوجد في النسخ الهندية بعده: "والقيء". 
In the Indian manuscripts, ‘and vomit’ is found after this.[footnoteRef:1154] [1154:  Mawlānā Zakariyyā (n 6) 1:456.] 

ʿAllāmah Zurqānī also comments: 
ولا وجود لها في النسخ العتيقة المقروءة، ويلزم عليها أنه ترجم لشيء ولم يذكره، وكان أصلها هامش فأدخله الناسخ جهلا. 
But this is not found in the ancient manuscripts which are recited. Moreover, it will necessarily imply that he added something in a heading but then did not mention anything about it. It was actually in the footnotes, but the transcribe unknowingly included it.[footnoteRef:1155] [1155:  ʿAllāmah Zurqānī (n 4) 1:118.] 

However, Mawlānā Zakariyyā al-Kāndhlawī then comments:
قلت: ولا يوجد في نسخة الزرقاني ولا نسخة الباجي، ولكن لما وجد في أكثر النسخ، فيمكن أن يوجه أن حكمهما لما كان عند الإمام واحدا ذكرهما، وأثبت الأولى آثارا والثاني اجتهادا، لأنه لما تحقق عنده بالآثار أن الوضوء لا يكون من غير السبيلين ثبت حكم القيء أيضا لكونه من غير السبيلين.
I respond to this by saying: It is not found in the manuscript of Zurqānī nor in the manuscript of Bājī. However, given that it is found in most manuscripts, it can be justified that since both their rulings are the same according to the imām, he mentioned both of them. And he established the first one by reports and the second through ijtihād, since when it is confirmed by him through reports that ablution is not necessary from [that which exits from] other than the two passages, the ruling of vomit is also established as it is not from the two passages.[footnoteRef:1156] [1156:  Mawlānā Zakariyyā (n 6) 1:456.-457.] 

This is strengthened by the following statement of Imām Zuhrī, the teacher of Imām Mālik:
وقال الزهري الرعاف والقيء سواء يتوضأ منهما، ويبني ما لم تتكلم. 
Zuhrī said, ‘Nosebleed and vomit are equal [in ruling]. One must perform ablution from them and make bināʾ so long as he does not speak.’[footnoteRef:1157] [1157:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 21) 2:268.] 

Likewise, Imām Mālik also issued the verdict of all these together: 
فقال مالك: الأمر عندنا أنه لا يتوضأ من رعاف، ولا قيء، ولا قيح، ولا دم يسيل من الجسد، ولا يتوضأ إلا من حدث يخرج من ذكر، أو دبر، أو نوم.
Mālik said, ‘According to us, the view is that ablution is not necessary from nosebleeds, nor from vomit, pus or blood that flows from the body. Ablution is only necessary from impurity that exits the front or rear private part or sleep.’[footnoteRef:1158] [1158:  Ibid, 2:269-270.] 

Similarly, ʿAbdullāh ibn ʿUmar would also issue the fatwā regarding nosebleed and vomit in the same breath, as we will soon explain if Allāh wills.
In contrast to that, ʿAllāmah Ibn ʿAbd al-Barr quotes a statement of Imām Mālik which weakens this argument of Māwlānā Zakariyyā al-Kāndhlawī:
قال مالك: ولا يبني أحد في القيء ولا في شيء من الأحداث ولا يبني إلا الراعف وحده. 
Mālik said, ‘None can make bināʾ from vomit or any other nullifier of ablution. Only the one whose nose bleeds can make bināʾ.’[footnoteRef:1159] [1159:  Ibid, 2:272.] 

[bookmark: _Toc225514919]Explanation of the Word: ‘Ruʿāf’
‘Ruʿāf’ refers to blood. The original meaning is to surpass and to be ahead. ʿAllāmah Abū Bakr al-Azdī (d. 321 AH) explains ‘ruʿāf’ as:
والرعاف: ‌الدم بعينه. وأصل الرعف التقدم، من قولهم: فرس راعف، إذا كان يتقدم الخيل.
‘Ruʿāf’ is only blood. The original meaning of ‘raʿf’ is to go ahead, which comes from the word: ‘a rāʿif horse’ i.e. when the horse goes ahead.[footnoteRef:1160] [1160:  ʿAllāmah Muḥammad ibn al-Ḥasan ibn Durayd, Kitāb Jamharat al-Lughah (Beirut: Dār al-ʿIlm li ’l-Malāyīn, 1987), 2:765. ] 

In the latter part of that fourth century, ʿAllāmah Aḥmad ibn Fāris (d. 395 AH) defines it as:
ويقال: إن ‌الرعاف ‌الدم بعينه. وأصل الرعف: التقدم والسبق، وفرس راعف: متقدم سابق. 
It is said that ‘ruʿāf’ is only blood. The original meaning of ‘raʿf’ is to go ahead and surpass. ‘A rāʿif horse’ means that which goes ahead and surpasses.[footnoteRef:1161] [1161:  ʿAllāmah Abū ’l-Ḥusayn Aḥmad ibn Fāris al-Lughawī, Mujmal al-Lughah (Muʾassasat ar-Risālah, 1986), 382.] 

It is also used for nosebleeds. ʿAllāmah Jawharī explains:
‌الرعاف: ‌الدم يخرج من الأنف. 
‘Ruʿāf’ is the blood that comes out from the nose.[footnoteRef:1162] [1162:  ʿAllāmah Abū Naṣr Ismāʿīl  ibn Ḥammād al-Jawharī, Aṣ-Ṣiḥāḥ Tāj al-Lughah wa-Ṣiḥāḥ al-ʿArabiyyah (Beirut: Dār al-ʿIlm li ’l-Malāyīn, 1979), 4:1365.] 

ʿAllāmah Abū Bakr al-Azdī then explains the corelation between nosebleed and this word:
فكأن ‌الرعاف دم سبق فتقدم. 
As though ‘ruʿāf’ is blood that surpassed and got ahead of one.[footnoteRef:1163] [1163:  ʿAllāmah Ibn Durayd (n 58) 2:765.] 

[bookmark: _Toc225514920]The Ruling of Nosebleeds
Scholars differed on whether a nosebleed invalidates ablution or not.
[bookmark: _Toc225514921]Mālikī & Shāfiʿī view
The Mālikīs and Shāfiʿīs are of the opinion that it does not invalidate ablution, as mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
‌‌انتقاض الوضوء بالرعاف:
ذهب المالكية والشافعية إلى أن الوضوء لا ينتقض بخروج شيء من غير السبيلين كدم الفصد، والحجامة، والقيء، والرعاف، سواء قل ذلك أو كثر. 
The Nullification of Ablution by Nosebleeds:
The Mālikīs and Shāfiʿīs opined that anything that comes out of other than the two passages does not invalidate ablution, like the blood from an opened vein, cupping, vomit and nosebleed, be it a little or large quantity.[footnoteRef:1164] [1164:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 22:262. ] 

Still, the Mālikīs and Shāfiʿīs differ in an aspect, as explained by ʿAllāmah Ibn ʿAbd al-Barr:
وقول الشافعي في الرعاف، والحجامة، والفصد، وسائر الدماء الخارجة من الجسد كقول مالك سواء، إلا ما يخرج من المخرجين؛ القبل والدبر، فإنه عنده حدث ينقض الوضوء. وسواء كان الخارج من المخرجين ماء، أو حصاة، أو دودا، أو بولا، أو رجيعا. 
Shāfiʿī’s view regarding nosebleed, cupping, an opened vein and all other blood that exits the body is similar to Mālik’s view except that which exits from the two passages, the front and back private parts; according to him, it is a nullifier of ablution. This is regardless of whether that which exits is water, stones, worm, urine or excrement.[footnoteRef:1165] [1165:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 21) 2:270.] 

[bookmark: _Toc225514922]Ḥanbalī view
The Ḥānbalīs are of the view that only excessive blood nullifies ablution. It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
ويرى الحنابلة أن الرعاف لا ينقض الوضوء إلا إذا كان فاحشا كثيرا. 
The Ḥanbalīs opine that a nosebleed does not nullify ablution except when it is excessive.[footnoteRef:1166] [1166:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 62) 22:263.] 

[bookmark: _Toc225514923]View of the Ḥanafīs & the majority of the earlier Mujtahids
The Ḥanafīs are of the view that a nosebleed nullifies ablution, regardless of its amount. It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
ويرى الحنفية القائلون بنقض الوضوء بسيلان الدم عن موضعه أن الرعاف ينقض الوضوء، وكذا لو نزل الدم من الرأس إلى ما لان من الأنف ولم يظهر على الأرنبة نقض الوضوء. وهو مذهب الثوري والأوزاعي وأحمد وإسحاق، قال الخطابي: وهو قول أكثر الفقهاء، وحكاه غيره عن عمر بن الخطاب وعلي رضي الله عنهما، وعن عطاء، وابن سيرين، وابن أبي ليلى. 
The Ḥanafīs – who state that ablution breaks by blood flowing out of its place – opine that a nosebleed nullifies ablution. Likewise, if blood descends from the head to the soft part of the nose but does not appear on its tip, the ablution breaks. This was the view of Thawrī, Awzāʿī, Aḥmad and Isḥāq. Khaṭṭābī said, ‘And this is the view of the majority of jurists.’ Others reported this [view] from ʿUmar ibn al-Khaṭṭāb and ʿAlī – may Allāh be pleased well them – as well as from ʿAṭāʾ, Ibn Sīrīn and Ibn Abī Laylā.[footnoteRef:1167] [1167:  Ibid.] 

Imām Muḥammad says:
قال أبو حنيفة رحمه الله ‌من ‌رعف او قاء او قلس ملأ فيه أو أكثر أو سال من جرحه دم او قيح أو صديد يكون سائلا أو قاطرا فعليه الوضوء
وقال أهل المدينة لا يجب الوضوء إلا من حدث يخرج من ذكر او دبر. 
Abū Ḥanīfah – may Allāh have mercy on him – said, ‘Whomsever’s nose bleeds, he vomits or throws up water to a mouthful or more, or blood, pus or ichor flows out of his wound whether it flows or drips, ablution is compulsory on him.’
The people of Madīnah stated that ablution is only obligatory from impurity that exits from the front or rear private part.[footnoteRef:1168] [1168:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:66.] 

[bookmark: _76ky7qyqz7re]Ḥanafī Proofs
Ironically, the narrations that Imām Mālik quotes in this chapter contradicts his own view. Therefore, Imām Muḥammad says:
وكيف قلتم هذا؟ فقد رويتم فيه الوضوء وذكرتم أن عبد الله بن عباس كان يرعف فيخرج، ويتوضأ، ثم يرجع، فيبنى على صلاته، ولم يتكلم.
وذكرتم أن عبد الله بن عمر بن الخطاب كان إذا رعف انصرف، وتوضأ، ثم رجع، فبنى على صلاته، ولم يتكلم.
ورويتم عن يزيد بن عبد الله بن قسيط الليثي أنه رأى سعيد بن المسيب رعف وهو يصلي، فأتى حجرة أم سلمة زوج النبي صلى الله عليه وسلم، فأتى بوضوء، فتوضأ، ثم رجع، فبنى على صلاته.
وقد روى هذه الأحاديث فقيههم مالك بن أنس.   
How could you state this whilst you yourselves narrated that ablution is necessary from it since you mentioned that ʿAbdullāh ibn ʿAbbās nose would bleed, and he would exit [his prayer], perform ablution and then return to make bināʾ on his prayer without speaking?! 
You mentioned that when ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb’s nose would bleed, he would move away, perform ablution and then return to make bināʾ on his prayer without speaking. 
And you narrated from Yazīd ibn ʿAbdillāh ibn Qusayṭ al-Laythī that he saw Saʿīd ibn al-Musayyab’s nose bleeding whilst he was praying. He thus went to the chamber of Umm Salamah, the wife of the Prophet ﷺ. He was given water, with which he performed ablution. Then, he returned and made bināʾ on his prayer. 
Their own jurist, Mālik ibn Anas, narrated these ḥadīths![footnoteRef:1169] [1169:  Ibid, 1:67.] 

He then says that they disregarded these three narrations, but they do not have any narrations on par with them:
فكيف تُرِكتْ هذه الآثار ولم تُتْرك إلى آثار مثلها. 
How could these reports be discarded without even turning to reports of similar status!?[footnoteRef:1170] [1170:  Ibid.] 

 

We started with the chapter on nosebleeds and discussed the heading. 
As explained, in this chapter, Imām Mālik brought narrations that actually prove that nosebleeds break ablution. 
Now, we will go through the narrations, and you will surely notice how explicitly the Mālikīs contradict these narrations. Of course, the Mālikīs offered interpretations for these, but those interpretations are feeble, as you will see. 
[bookmark: _Toc225514924]Ḥadīth 90
‌ماَلِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ إِذَا رَعَفَ انْصَرَفَ فَتَوَضَّأَ، ثُمَّ رَجَعَ فَبَنَى وَلَمْ يَتَكَلَّمْ.
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar’s nose would bleed, he would leave, perform ablution, and then return to make bināʾ on his prayer without speaking.[footnoteRef:1171] [1171:  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), 183.] 

Imām Yaḥyā al-Laythī narrates:
ماَلِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ إِذَا رَعَفَ
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar’s nose would bleed
[bookmark: _Toc225514925]Explanation of the Word: ‘Raʿafa’
 ʿAllāmah Zurqānī explains the pronunciation:
بفتح العين وضمها.
With a fatḥah on the ʿayn and a ḍammah.[footnoteRef:1172] [1172:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:118. ] 

‌However, ʿAllāmah Jawharī claims:
ورعف بالضم لغة فيه ضعيفة. 
‘Raʿufa’ with a ḍammah is a weak way of pronunciation.[footnoteRef:1173] [1173:  ʿAllāmah Abū Naṣr Ismāʿīl  ibn Ḥammād al-Jawharī, Aṣ-Ṣiḥāḥ Tāj al-Lughah wa-Ṣiḥāḥ al-ʿArabiyyah (Beirut: Dār al-ʿIlm li ’l-Malāyīn, 1979), 4:1365.] 

ʿAllāmah Zayn ad-Dīn Rāzī accepts this from him and repeats it:
(‌رعف) بضم العين لغة فيه ضعيفة. 
‘Raʿufa’ with a ḍammah on the ʿayn is a weak way of pronunciation.[footnoteRef:1174] [1174:  ʿAllāmah Zayn ad-Dīn Muḥammad ibn Abī Bakr ibn ʿAbd al-Qādir ar-Rāzī, Mukhtār aṣ-Ṣiḥāḥ (Beirut: Maktabat Labnān, 1986), 104.] 

Whilst ʿAllāmah Abū Manṣūr al-Azharī quotes from Aṣmaʿī via Abū Ḥātim:
‌ولم ‌يعرف رُعِفَ ولا ‌رَعُف في فعل الرعاف. 
‘Ruʿifa’ and ‘raʿufa’ is not known for the verb of ‘ruʿāf’.[footnoteRef:1175] [1175:  ʿAllāmah Abū Manṣūr Muḥammad ibn Aḥmad al-Azharī, Tahdhīb al-Lughah (Egypt: al-Muʾassasat al-Miṣriyyah al-ʿĀmmah / ad-Dār al-Miṣriyyah), 2:349.] 

However, in Al-Qāmūs Al-Muḥīṭ, they mention all as being correct:
‌رعف، ‌كنصر ومنع وكرُم وعُنِيَ وسمع. 
‘Raʿafa’ is like ‘naṣara’, ‘manaʿa’, ‘karuma’, ‘ʿuniya’ and ‘samiʿa’.[footnoteRef:1176] [1176:  Majd ad-Dīn Muḥammad ibn Yaʿqūb al-Fayrūz Ābādī, Al-Qāmūs al-Muḥīṭ (Beirut: Muʾassasat ar-Risālah, 2005), 813.] 

Whilst both might be correct, it is more eloquent with a fatḥah, as ʿAllāmah Yafrīnī says:
ورَعُفت أرعُف - بالضم فيهما - أيضا لغة. ابن القوطية: والفتح أفصح. 
And ‘raʿuftu arʿufu’ – with a ḍammah on both is also a way of pronunciation. Ibn al-Qūṭiyyah said, ‘But the fatḥah is the most eloquent.’[footnoteRef:1177] [1177:  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), 1:64.] 

This means the blood came out of his nose, as the word is defined in Al-Qāmūs al-Muḥīṭ:
خرج من أنفه الدم. 
Blood came out of his nose.[footnoteRef:1178] [1178:  ʿAllāmah Fayrūz Ābādī (n 6) 813.] 

Although it is not clearly mentioned, from the context, we easily understand that this was in prayer. Mawlānā Zakariyyā al-Kāndhlawī also explains it as such:
(كان إذا رعف) في صلواته.	
‘When his nose would bleed’ – during his prayers.[footnoteRef:1179] [1179:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:457. ] 

[bookmark: _Toc225514926]When Should One Leave Prayer
Furthermore, ʿAbdullāh ibn ʿUmar only left because he was absolutely certain that his nose was bleeding. ʿAllāmah Abū ’l-Walīd al-Bājī says:
قوله انصرف: معناه والله أعلم إذا كان بأن يراه قاطرا أو سائلا أو يرى أثره في أنامله.  
It means – and Allāh knows best – when it is such that he can see it dripping or flowing, or he can its traces on the tip of his nose.[footnoteRef:1180] [1180:  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.), 1:82. ] 

When his nose started to bleed:
انْصَرَفَ فَتَوَضَّأَ
He would leave and perform ablution
[bookmark: _Toc225514927]The Mālikī’s Attempt at Interpreting this Narration
The Mālikīs consider this to mean that he washed away the blood. ʿAllāmah Ibn ʿAbd al-Barr says:
حمله أصحابنا على أنه ‌غسل ‌الدم ولم يتكلم. 
Our scholars explained it as he washed the blood and did not speak (since blood itself is impure).[footnoteRef:1181] [1181:  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), 2:266. ] 

ʿAllāmah Zurqānī mentions the same:
(فتوضأ) أي غسل الدم. 
‘fa-tawaḍḍaʾa’ i.e. he washed the blood.[footnoteRef:1182] [1182:  ʿAllāmah Zurqānī (n 2) 1:118.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
قالوا وغسل الدم يسمى وضوءا لأنه مشتق من الوضاءة وهي النظافة. 

They said that washing blood is also called ‘wuḍūʾ’ as it is derived from ‘waḍāʾah’, which is to clean.[footnoteRef:1183] [1183:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 11) 2:266.] 


Having said that, this contradicts the literal and apparent meaning of ‘tawaḍḍaʾa’! If this was indeed the case, they would have surely phrased it as ‘fa-waḍḍaʾa-hū’
We will explain shortly how this interpretation contradicts the verdict of ʿAbdullāh ibn ʿUmar:
ثُمَّ رَجَعَ فَبَنَى وَلَمْ يَتَكَلَّمْ.
And then return to make bināʾ on his prayer without speaking.
ʿAllāmah Zurqānī explains:
جملة حالية إذ لو تكلم بلا عذر بطلت. 
This is a circumstantial sentence since if he spoke, his ablution would have been broken.[footnoteRef:1184] [1184:  ʿAllāmah Zurqānī (n 2) 1:118.] 

[bookmark: _Toc225514928]Ḥanafī Proof for Bināʾ
This narration is clear proof for the Ḥanafīs. Imām Muḥammad comments on this:
وبهذا كلِه نأخذ، فأما الرعاف، فإن مالك بن أنس كان لا يأخذ بذلك، وكان يرى إذا رعف الرجل في صلاته، أن يغسل الدم ويستقبل الصلاة. فأما أبو حنيفة فإنه كان يقول بما رَوَى مالك عن ابن عمر، وعن سعيد بن المسيب أنه ينصرف فيتوضأ، ثم يبني على ما صلى إن لم يتكلم، وهو قولنا. 
We adopt all of these. As for nosebleeds, Mālik ibn Anas would not adopt that, and he opined that when a man’s nose bleeds during his prayer, he should wash the blood and restart the prayer. As for Abū Ḥanīfah, he held the same view as Mālik narrated from Ibn ʿUmar and Saʿīd ibn al-Musayyab that one should leave, perform ablution and then make bināʾ over what he has prayed so long as he does not speak. And this is our view.[footnoteRef:1185] [1185:  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.), 40.] 

[bookmark: _Toc225514929]The Verdict of ʿAbdullāh Ibn ʿUmar in conformity with His Action
This narration of the Muwaṭṭaʾ is on the action of ʿAbdullāh ibn ʿUmar. He would also issue verdicts according to this. Imām Ibn Abī Shaybah quotes with his chain to Nāfiʿ who quotes from ʿAbdullāh ibn ʿUmar that he said:
‌من ‌رعف في صلاته فلينصرف فليتوضأ فإن لم يتكلم بني على صلاته وإن تكلم أستأنف الصلاة. 
Whoever’s nose bleeds during prayer should leave and perform ablution. If he did not speak, he should make bināʾ over his prayer. And if he spoke, he must restart the prayer.[footnoteRef:1186] [1186:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 2:13. ] 

Likewise, Imām  ʿAbd ar-Razzāq quotes with his chain to Sālim who quoted from ʿAbdullāh Ibn ʿUmar that he said:
‌إذا ‌رعف ‌الرجل في الصلاة، أو ذرعه القيء، أو وجد مذيا، فإنه ينصرف فيتوضأ. 
When a man’s nose bleeds during prayer, vomits or discharges pre-seminal fluid, he should leave and perform ablution.[footnoteRef:1187] [1187:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:339. ] 

Based on this verdict, we are now absolutely sure that it refers to ritual ablution. 
[bookmark: _Toc225514930]Refuting the Mālikī Interpretation
As mentioned, the Mālikīs interpret the word ‘fa-tawaḍḍaʾa’ to refer to washing. However, Mawlānā Zakariyyā al-Kāndhlawī responds:
مع أنه خلاف الظاهر يأباه مذهب ابن عمر – رضي الله عنه – أيضا، فإن مذهبه كما في المغني، والشرح الكبير وغيرهما نقض الوضوء منه. 
Together with contradicting the apparent meaning, the view of Ibn ʿUmar – may Allāh be pleased with him – also negates this as his view was – as mentioned in Al-Mughnī, Ash-Sharḥ al-Kabīr etc. – that ablution breaks from it.[footnoteRef:1188] [1188:  Mawlānā Zakariyyā (n 9) 1:457-458.] 

He then quotes the aforementioned verdict of ʿAbdullāh ibn ʿUmar and says:
فلا يجوز توجيه أثر على خلاف مذهبه. 
Therefore, it is impermissible to explain a report in a way contrary to his view.[footnoteRef:1189] [1189:  Ibid, 1:458.] 

[bookmark: _Toc225514931]The View of the Majority of Earlier Scholars that Bleedings Nullify Ablution
For this reason, the overwhelming majority of earlier scholars held the view that a nose bleed and any bleeding will definitely nullify the ablution. You may recall when we mentioned the Ḥanafī view, this was the view of most scholars. ʿAllāmah Ibn ʿAbd al-Barr writes in Al-Istidhkār:
وروي مثل ذلك عن علي، و ابن مسعود، وعلقمة، والأسود، وعامر الشعبي، وعروة بن الزبير، وإبراهيم النخعي، والحكم بن عتيبة، وحماد بن أبي سليمان. كلهم يرى الرعاف وكل دم سائل من الجسد حدثا يوجب الوضوء للصلاة. وبذلك قال أبو حنيفة، وأصحابه، والثوري، والحسن بن حي، وعبيد الله بن الحسن، والأوزاعي، وأحمد بن حنبل، وإسحاق بن راهويه في الرعاف، والفصادة، والحجامة، وكل نجس خارج من الجسد: يرونه حدثا ينقض الطهارة ويوجبها على من أراد الصلاة.
فإن كان الدم يسيرا غير سائل ولا خارج فإنه لا ينقض الوضوء عند جميعهم. ولا أعلم أحدا أوجب الوضوء من يسير الدم إلا مجاهدا وحده، والله أعلم. 
A similar thing is reported from ʿAlī, Ibn Masʿūd, ʿAlqamah, Aswad, ʿĀmir ash-Shaʿbī, ʿUrwah ibn az-Zubayr, Ibrāhīm an-Nakhaʿī, Ḥakam ibn ʿUtaybah and Ḥammad ibn Abī Sulaymān. All of them opined that nosebleeds and every blood which flows out of the body nullify ablution and necessitate it for prayer. And that was the view held by Abū Ḥanīfah, his students, Thawrī, Ḥasan ibn Ḥayy, ʿUbayd Allāh ibn al-Ḥasan, Awzāʿī, Aḥmad ibn Ḥanbal and Isḥāq ibn Rāhwayh regarding nosebleed, an opened vein, cupping and every impurity which exits out of the body; they consider them to be nullifiers which break purity and necessitate it for those who intend to pray.
But if the blood is a little quantity and neither does it flow nor exits [from the body], then it does not nullify ablution according to all. And I do not know anyone who obligated ablution from little quantity of blood besides Mujāhid alone. And Allāh knows best.[footnoteRef:1190] [1190:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 11) 2:268.] 

We will speak about the ruling of bināʾ after the last narration of this chapter if Allāh wills. 
‌This narration is strong evidence for the Ḥanafīs who mention that a nosebleed breaks the ablution.
[bookmark: _Toc225514932]Ḥadīth 91
مَالِك، أَنَّهُ بَلَغَهُ: أَنَّ عَبْدَ اللَّهِ بْنَ عَبَّاسٍ كَانَ يَرْعُفُ فَيَخْرُجُ فَيَغْسِلُ الدَّمَ عَنْهُ، ثُمَّ يَرْجِعُ فَيَبْنِي عَلَى مَا قَدْ صَلَّى.
Mālik reported that it reached him that ʿAbdullāh ibn ʿAbbās’ nose would bleed, and he would leave, wash the blood from him and then return to make bināʾ on what he already prayed.[footnoteRef:1191] [1191:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (n 1) 183.] 

Imām Yaḥyā al-Laythī narrates:
‌ مَالِك، أَنَّهُ بَلَغَهُ: أَنَّ عَبْدَ اللَّهِ بْنَ عَبَّاسٍ كَانَ يَرْعُفُ فَيَخْرُجُ فَيَغْسِلُ الدَّمَ عَنْهُ
Mālik reported that it reached him that ʿAbdullāh ibn ʿAbbās’ nose would bleed, and he would leave, wash the blood from him
[bookmark: _Toc225514933]Differences in the Wording between the Manuscripts
In this Moroccan copy, they typed the word ‘ʿan-hu’ in the main text. Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī also has this in his print. 
However, in the Makniz print, they did not type ‘ʿan-hu’. Likewise, in the copy of Shaykh Muṣṭafā al-Aʿẓamī, he did not type the word ‘ʿan-hu’ in the main text, but then they wrote in the footnotes:
بهامش الأصل، في خ: "عنه"، مع علامة التصحيح. يعني فيغسل الدم عنه. 
It is mentioned in the footnotes of the main manuscript: “In خ, ‘ʿan-hu’ is written with a correction sign, i.e. ‘fa-yaghsilu ʿan-hu ’d-dam.’”[footnoteRef:1192] [1192:  Imām Abū ʿAbdillāh 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), 2:52.] 

ثُمَّ يَرْجِعُ فَيَبْنِي عَلَى مَا قَدْ صَلَّى.
And then return to make bināʾ on what he already prayed.
[bookmark: _Toc225514934]Interpretation of ʿAbdullāh Ibn ʿAbbās’s Practice
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
في حديث ابن عباس أنه رعف فخرج فغسل عنه الدم اخبار وتصريح بأنه كان لا يرى الوضوء من الرعاف. 
The ḥadīth of Ibn ʿAbbās that his nose bled, and he left and washed the blood from him informs and clearly indicates that he would not regard ablution to be necessary from a nosebleed.[footnoteRef:1193] [1193:  ʿAllāmah Bājī (n 10) 1:85.] 

There are three probable answers that we can present:
1)  It is possible that he also made ablution. Mawlānā Zakariyyā al-Kandhlawī mentions:
(فيغسل الدم)  عنه ويتوضأ. 
‘He washed the blood’ – from him and performed ablution.[footnoteRef:1194] [1194:  Mawlānā Zakariyyā (n 9) 1:458.] 

If they say that there is no mention of ablution, we will say that there is no mention that he did not make ablution, as Mawlānā Zakariyyā al-Kāndhlawī states:
وفي الحديث لم يذكر عدم الوضوء فلا حجة فيه لأحد. 
In the ḥadīth, it was not mentioned that ablution was not performed. Thus, there is no proof in it for anyone.[footnoteRef:1195] [1195:  Ibid.] 

2)  It must have been just a little blood. Mawlānā Zakariyyā al-Kāndhlawī says:
فروي عنه عدم الوضوء أيضا عن قلة الدم والوضوء على كثرته. 
It is also reported from him (i.e. Ibn ʿAbbās) that ablution is not to be performed due to a little blood, but ablution must be performed ablution for a lot of it.[footnoteRef:1196] [1196:  Ibid.] 

3) It was his personal opinion which differs from that of others.
[bookmark: _Toc225514935]Ḥadīth 92
مَالِك، عَنْ يَزِيدَ بْنِ عَبْدِ اللَّهِ بْنِ قُسَيْطٍ اللَّيْثِيِّ أَنَّهُ رَأَى سَعِيدَ بْنَ الْمُسَيَّبِ رَعَفَ وَهُوَ يُصَلِّي، فَأَتَى حُجْرَةَ أُمِّ سَلَمَةَ زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فَأُتِيَ بِوَضُوءٍ فَتَوَضَّأَ، ثُمَّ رَجَعَ فَبَنَى عَلَى مَا قَدْ صَلَّى.
Mālik reported from Yazīd ibn ʿAbdillāh ibn Qusayṭ al-Laythī that he saw Saʿīd ibn al-Musayyab’s nose bleeding whilst he was praying. He thus went to the chamber of Umm Salamah, the wife of the Prophet ﷺ. He was given ablution water, with which he performed ablution. Then, he returned and made bināʾ on what he had already prayed.[footnoteRef:1197] [1197:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī (n 1) 183.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ يَزِيدَ بْنِ عَبْدِ اللَّهِ بْنِ قُسَيْطٍ اللَّيْثِيِّ
Mālik reported from Yazīd ibn ʿAbdillāh ibn Qusayṭ al-Laythī
[bookmark: _Toc225514936]Yazīd Ibn ʿAbdillāh Ibn Qusayṭ al-Laythī
[bookmark: _Toc225514937]Name & lineage
ʿAllāmah Zurqānī explains his name:
(قسيط) بقاف ومهملتين مصغر، ابن أسامة. 
‘Qusayṭ’ – with a qāf and two undotted letters (sīn and ṭāʾ), in the diminutive form, the son of Usāmah.[footnoteRef:1198] [1198:  ʿAllāmah Zurqānī (n 2) 1:118.] 

He was crippled as mentioned by ʿAllāmah Abū Bakr ibn Manjūyah.[footnoteRef:1199] [1199:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ibn Manjuwayh, Rijāl Ṣaḥīḥ Muslim (Beirut: Dār al-Maʿrifah), 2:361.] 

[bookmark: _Toc225514938]Teachers
Imām Bukhārī mentions the names of his main teachers:
سمع ابن عمر، وأبا هريرة وسعيد بن المسيب، وأبا سلمة.
He heard from Ibn ʿUmar, Abū Hurayrah, Saʿīd ibn al-Musayyab and Abū Salamah.[footnoteRef:1200] [1200:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 8:344. ] 

ʿAllāmah Ibn ʿAsākir listed the same Companions along with Abū Rāfiʿ and ʿAṭāʾ ibn Yasār.[footnoteRef:1201] [1201:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 65:264.] 

[bookmark: _Toc225514939]Students
As for his main student, Imām Bukhārī says:
روى عنه مالك بن أنس، وابن أبي ذئب، ومحمد بن إسحاق. 
Mālik ibn Anas, Ibn Abī Dhiʾb and Muḥammad ibn Isḥāq narrated from him.[footnoteRef:1202] [1202:  Imām Bukhārī (n 3 0) 8:344.] 

ʿAllāmah Ibn ʿAsākir mentions the names of others:
روى عنه مالك، ومحمد بن عبد الرحمن بن أبي ذئب، ومحمد بن عجلان، ومحمد بن إسحاق، ويزيد بن عبد الله بن خُصيفة، وعمرو بن الحارث، والليث بن سعد، وأبو صخر حميد بن زياد، وموسى بن عبيدة الربذي، وأيوب بن عتبة اليمامي، وأبو عبد الله الحسن بن عمران العسقلاني، ووفد على عمر بن عبد العزيز. 
Those who narrated from him are Mālik, Muḥammad ibn ʿAbd ar-Raḥmān ibn Abī Dhiʾb, Muḥammad ibn ʿAjlān, Muḥammad ibn Isḥāq, Yazīd ibn ʿAbdillāh ibn Khuṣayfah, ʿAmr ibn al-Ḥārith, Layth ibn Saʿd, Abū Ṣakhr Ḥumayd ibn Ziyād, Mūsā ibn ʿUbaydah ar-Rabadhī, Ayyūb ibn ʿUtbah al-Yamāmī and Abū ʿAbdillāh Ḥasan ibn ʿImrān al-ʿAsqalānī. And he visited ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:1203] [1203:  ʿAllāmah Ibn ʿAsākir (n 31) 65:264.] 

[bookmark: _Toc225514940]Status in ḥadīth & fiqh
Many scholars graded him as reliable in ḥadīth. ʿAllāmah Ibn Saʿd says:
وكان ثقة كثير الحديث. 
He was reliable and narrated numerous ḥadīths.[footnoteRef:1204] [1204:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:396. ] 

Yaḥyā ibn Maʿīn felt that he was fine. He states:
يزيد بن عبد الله بن قسيط صالح ليس به بأس. 
Yazīd ibn ʿAbdillāh ibn Qusayṭ was fine, and there was no harm in him.[footnoteRef:1205] [1205:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 9:274. ] 

ʿAllāmah Ibn ʿAbd al-Barr describes him saying:
وكان من سكان المدينة ومعدود في علمائها وتقاتها وفقهائها. 
He was an inhabitant of Madīnah and considered to be amongst its scholars, pious people and jurists.[footnoteRef:1206] [1206:  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), 14:443. ] 

ʿAllāmah Ibn al-Ḥadhdhāʾ quotes from ʿAlī ibn al-Madīnī that he said:
يزيد بن عبد الله بن قسيط ثقة، ولو لم يكن ثقة ما روى عنه مالك بن أنس. 
Yazīd ibn ʿAbdillāh ibn Qusayṭ was reliable. And if he was not reliable, Mālik ibn Anas would not have narrated from him.[footnoteRef:1207] [1207:  ʿAllāmah Abū Abdillāh Muḥammad ibn Yaḥyā, better known as Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi-Man Dhukira fī ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:628. ] 

ʿAllāmah Ibn ʿAdi says:
وقد روى عنه مالك غير حديث، وهو صالح الروايات. 
Mālik narrated several ḥadīths from him. And his narrations are fine.[footnoteRef:1208] [1208:  ʿAllāmah Abū Aḥmad ʿAbdullāh ibn ʿAdī al-Jurjānī, Al-Kāmil fī Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 9:132.] 

ʿAllāmah Dhahabī describes him saying:
الإمام، الفقيه، أبو عبد الله الليثي، المدني، الأعرج. 
The Imām and Jurist, Abū ʿAbdillāh al-Laythī, al-Madanī, the cripped[footnoteRef:1209] [1209:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 5:266. ] 

ʿAllāmah Dhahabī also quotes from Ibn Isḥāq:
قال ابن إسحاق: كان ثقة، فقيها، يستعان به في الأعمال؛ لأمانته وفقهه. 
Ibn Isḥāq said, ‘He was reliable and a jurist. His practices are used due to his trustworthiness and [expertise in] fiqh.’[footnoteRef:1210] [1210:  Ibid.] 

In Tārīkh al-Islām, ʿAllāmah Dhahabi says:
ووثقه أرباب الصحاح. 
The authors of the ṣaḥīḥ books graded him as reliable.[footnoteRef:1211] [1211:  Shams-ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa-Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 8:309.] 

In contrast to all of these, some other scholars considered Yazīd ibn ʿAbdillāh to be weak. ʿAllāmah Ibn Abī Ḥātim quotes from his father:
قال سئل أبي عن يزيد بن عبد الله بن قسيط فقال: ليس بقوى. 
My father was asked regarding Yazīd ibn ʿAbdillāh ibn Qusayṭ, to which he replied, ‘He was not strong.’[footnoteRef:1212] [1212:  ʿAllāmah Ibn Abī Ḥātim (n 35) 9:274.] 

ʿAllāmah Ibn Ḥibbān says:
وكان ردئ الحفظ.
His memory was weak.[footnoteRef:1213] [1213:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 98.] 

However, ʿAllāmah Ibn Ḥibbān then brought an entry on him in his Mashāhīr ʿUlamāʾ al-Amṣār:
‌‌يزيد بن عبد الله بن قسيط من بنى ليث، من جلة أهل المدينة وقدماء شيوخهم، مات سنة اثنتين وعشرين ومائة. 
Yazīd ibn ʿAbdillāh ibn Qusayṭ: He was from Banū Layth and was amongst the great people of Madīnah and their senior Shaykhs. He passed away in the year 22 (AH).[footnoteRef:1214] [1214:  Ibid, 162. ] 

In terms of integrity, he was great, but his memory was weak. The majority of scholars say he was reliable.
He then listed him in his Ath-Thiqāt and wrote:
ربما أخطأ. 
Sometimes, he would err.[footnoteRef:1215] [1215:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:543.] 

A statement is quoted from Imām Mālik which makes it seem as if Imām Mālik himself had reservations against this narrator. ʿAllāmah Ibn ʿAbd al-Barr quoted in At-Tamhīd with his chain to Imām ʿAbd ar-Razzāq:
أخبرنا ابن جريج، قال: حدثني سفيان بن سعيد، عن مالك بن أنس، عن يزيد بن عبد الله بن قسيط، عن سعيد بن المسيب، أن عمر وعثمان قضيا في الملطاء وفي السمحاق بنصف الموضحة.
قال عبد الرزاق: ثم قدم علينا سفيان فحدثنا به عن مالك، عن يزيد، عن ابن المسيب عن عمر، وعثمان مثله؛ فلقيت مالكا فقلت له: إن سفيان حدثنا عنك عن يزيد بن عبد الله بن قسيط، عن ابن المسيب، عن عمر وعثمان أنهما قضيا في الملطاء بنصف الموضحة، فحدثني به، فقال: لا، لست أحدث به اليوم؛ وقد صدق قد حدثته، ثم تبسم وقال: بلغني أنه يحدث به عني، ولست أحدث به اليوم؛ فقال له مسلم بن خالد: عزمت عليك إلا حدثته به - وهو إلى جنبه - فقال: لا تعزم علي؟ فلو كنت محدثا به اليوم أحدا حدثته، قلت: فلم لا تحدثني به؟ قال: ليس العمل عليه عندنا، ‌وذلك ‌أن ‌صاحبنا ‌ليس ‌عندنا ‌بذاك، يعني يزيد بن عبد الله بن قسيط. 
Ibn Jurayj related to us, saying: Sufyān ibn Saʿīd narrated to me from Mālik ibn Anas from Yazīd ibn ʿAbdillāh ibn Qusayṭ from Saʿīd ibn al-Musayyab that ʿUmar and ʿUthmān passed the judgement regarding the wound which touches the pericranium that it is half of a wound that exposes the bone of the head without fracturing it. 
ʿAbd ar-Razzāq said:
“Then, Sufyān came to us and narrated it to us similarly from Mālik from Yazīd from Ibn al-Musayyab from ʿUmar and ʿUthmān. I thus went to Mālik and told him, ‘Sufyān narrated to us from you from Yazīd ibn ʿAbdillāh ibn Qusayṭ from Ibn al-Musayyab from ʿUmar and ʿUthmān that they both passed judgement regarding the wound which touches the pericranium that it is half of a wound that exposes the bone of the head without fracturing it. Narrate it to me.’ 
He said, ‘No. I will not narrate it today. Sufyān spoke the truth. I did indeed narrate it.’ Then, he smiled and said, ‘I was informed that this is narrated from me, but I will not narrate it today.’ Muslim ibn Khālid – who was next to him – said, ‘I implore you to narrate it to him.’ Mālik thus said, ‘Do not implore me for If I wanted to narrate it to anyone today, I would have done so.’ 
I then asked, ‘Why will you not narrate it to me?’ He replied, ‘According to us, the practice is not upon this. And that is because the narrator is not to the credible rank in our view.’ i.e. Yazīd ibn ʿAbdillāh ibn Qusayṭ.”[footnoteRef:1216] [1216:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 36) 14:444.] 

ʿAllāmah Ibn ʿAbd al-Barr quoted it in this manner in At-Tamhīd, and he did not pass any comment. Nonetheless, in Al-Istidhkār, He says:
ويزيد بن قسيط من قدماء علماء أهل المدينة، ممن لقي بن عمر، وأبا هريرة، وأبا رافع، وروى عنهم. وما كان مالك ليقول فيه ما ظن عبد الرزاق به لأنه قد احتج به في مواضع من موطئه. وإنما قال مالك وليس الرجل عندنا هنالك في الرجل الذي كتم اسمه وهو الذي حدثه بهذا الحديث عن يزيد بن قسيط. 
Yazīd ibn Qusayṭ was from the senior scholars of Madīnah, amongst those who met Ibn ʿUmar, Abū Hurayrah and Abū Rāfiʿ, and he narrated from them. Mālik would not state about him that which ʿAbd ar-Razzāq assumed. This is because Mālik used his narration as evidence at several places in his Muwaṭṭaʾ. Mālik said, ‘The narrator is not to the credible rank in our view’ regarding the man whose name was hidden, and he was the one who narrated this ḥadīth to Mālik from Yazīd ibn Qusayṭ.[footnoteRef:1217] [1217:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 11) 25:128.] 

This justification would mean that Imām Mālik made tadlīs by concealing the narrator between him and Yazīd ibn ʿAbdillāh ibn Qusayṭ. Hence, Ḥāfiẓ Ibn Ḥajar responds:
قلت: لكن ليس في رواية عبد الرزاق عن الثوري عن مالك أن بينه وبين ابن قسيط آخر، وهذا يستلزم أن يكون مالك إنما دلس. قال ابن عبد البر: ويزيد قد احتج به مالك في مواضع من الموطأ، وهو ثقة من الثقات. 
I refute this by saying that there is no mention in the transmission of ʿAbd ar-Razzāq from Thawrī from Mālik that there was somebody else between Mālik and Ibn Qusayṭ. And this would necessitate that Mālik committed tadlīs. Ibn ʿAbd al-Barr said, ‘Mālik used [the narration of] Yazīd as evidence at several places in the Muwaṭṭaʾ, and he was one of the reliable narrators.’[footnoteRef:1218] [1218:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 11:343.] 

Nevertheless, since Imām Mālik narrated five times from him in the Muwaṭṭaʾ, it indicates that he did not have any problem with Yazīd.
Imām Bukhārī also narrated two narrations from him in his Ṣaḥīḥ and Imām Muslim narrated around seven narrations from him in his Ṣaḥīḥ. Thus, even though it is just a few narrations, he is still qualified to be a narrator of the three greatest books of ḥadīths. That is why Ḥāfiẓ Ibn Ḥajar confidently graded him as reliable. He writes:
‌يزيد ‌بن ‌عبد ‌الله ‌ابن ‌قسيط، بقاف ومهملتين، مصغر، ابن أسامة الليثي، أبو عبد الله المدني الأعرج، ثقة. 
Yazīd ibn ʿAbdillāh ibn Qusayṭ - with a qāf and two undotted letters (sīn and ṭāʾ), in the diminutive form, the son of Usāmah, al-Laythī, Abū ʿAbdillāh al-Madanī, the crippled one; [he was] reliable.[footnoteRef:1219] [1219:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 1078.] 

At the very least, his narrations will be ḥasan, which is still accepted. ʿAllāmah Dhahabī included him in his book Man Tukullima fī-H wa-Huwa Muwaththaq aw-Ṣāliḥ al-Ḥadīth (the narrators who have been criticised despite being reliable and their narrations being fine). He writes:
‌يزيد ‌بن ‌عبد ‌الله ‌بن ‌قسيط المدني: صدوق. 
Yazīd ibn ʿAbdillāh ibn Qusayṭ al-Madanī: [he was] ṣadūq.[footnoteRef:1220] [1220:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Man Tukullima fī-H wa-Huwa Muwaththaq aw-Ṣāliḥ al-Ḥadīth (Madīnah Munawwarah: Maktabat al-Malik Fahd al-Waṭaniyyah, 2005), 552-553.] 

He mentions in Siyar Aʿlām an-Nubalāʾ:
وحديثه حسن في الكتب الستة. 
His ḥadīths are ḥasan and come in the six canonical books of ḥadīth.[footnoteRef:1221] [1221:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 39) 5:266.] 

[bookmark: _Toc225514941]Date of demise
Almost all scholars agreed that he passed away in 122 AH. ʿAllāmah Ibn Saʿd says:
وتوفى يزيد بن عبد الله بالمدينة سنة اثنتين وعشرين ومائة في خلافة هشام بن عبد الملك. 
Yazīd ibn ʿAbdillāh passed away in Madīnah in the year 122 (AH) during the caliphate of Hishām ibn ʿAbd al-Malik.[footnoteRef:1222] [1222:  ʿAllāmah Ibn Saʿd (n 34) 5:396.] 

ʿAllāmah Ibn Ḥibbān says:
يزيد بن عبد الله بن قسيط الليثي أبو عبد الله مات سنة اثنتين وعشرين ومائة. 
Yazīd ibn ʿAbdillāh ibn Qusayṭ al-Laythī, Abū ʿAbdillāh: he passed away in the year 122 (AH).[footnoteRef:1223] [1223:  ʿAllāmah Ibn Ḥibbān (n 43) 98.] 

The vast majority of scholars prefer this view. Therefore, there is no merit in the claim of ʿAllāmah Ibn al-Ḥadhdhāʾ that he passed away in 123 AH. 
A side comment: A typographical error occurred in the print of At-Taʿrīf, and the editors of this Moroccan print copied that typographical error in the footnotes. Rather than ‘thalāth wa-ʿishrīn’, it is typed as: ‘thalāthīn wa-ʿishrīn’:
وبها كانت وفاته سنة ثلاثين وعشرين ومائة، ويقال:  سنة ثنثين وعشرين ومائة. 
And he passed away there (in Madīnah) in the year 123 (AH). And it is said, ‘[he passed away] in the year 122 (AH).’[footnoteRef:1224] [1224:  ʿAllāmah Ibn al-Ḥadhdhāʾ (n 37) 2:628.] 

Nevertheless, he was blessed with a lengthy life. ʿAllāmah Dhahabī says:
ويقال: بلغ تسعين سنة. 
It is said that he lived until 90 years.[footnoteRef:1225] [1225:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 39) 5:266.] 

From this, it can be calculated that he was born in 32 AH.
This narrator says:
أَنَّهُ رَأَى سَعِيدَ بْنَ الْمُسَيَّبِ رَعَفَ وَهُوَ يُصَلِّي، فَأَتَى حُجْرَةَ أُمِّ سَلَمَةَ زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ
That he saw Saʿīd ibn al-Musayyab’s nose bleeding whilst he was praying. He thus went to the chamber of Umm Salamah, the wife of the Prophet ﷺ. 
[bookmark: _Toc225514942]Going to the Nearest Place for Ablution
The reason why he went to that specific room is because it was probably the closest. ʿAllāmah Abū ’l-Walīd al-Bājī says:
لعله كان أقرب المواضع إلى مصلاه مما يمكنه فيه غسل الدم لأن الراعف إنما يجب أن يخرج إلى أقرب المواضع المباحة له التي يمكنه فيها غسل الدم فإن زاد على ذلك بطلت صلاته لأن الزيادة على ذلك عمل كثير في الصلاة لا تعلق له بالصلاة. 
Perhaps it was the closest place to his praying area where he could wash the blood because it is necessary for the one whose nose bleeds to go out to the closest permissible place where he can wash the blood. But, if he goes or does anything beyond that, his prayer is nullified because going or doing more than that is abundant action in prayer. It does not relate to prayer.[footnoteRef:1226] [1226:  ʿAllāmah Bājī (n 10) 1:85.] 

فَأُتِيَ بِوَضُوءٍ
He was given ablution water
Someone brought water for him, as Mawlānā ʿAbd al-Ḥayy al-Laknawī says:
أي: أتاه آت بالماء. 
I.e. someone brought water for him.[footnoteRef:1227] [1227:  ʿAllāmah Abū ’l-Ḥasanāt Muḥammad ʿAbd Ḥayy ibn Muḥammad Laknawī, Muwaṭṭaʾ al-Imām Mālik Riwāyat Muḥammad Ibn al-Ḥasan ash-Shaybānī maʿa ’t-Taʿlīq al-Mumajjad ʿalā Muwaṭṭāʾ Muḥammad (Damascus: Dār al-Qalam / Mumbai: Dār as-Sunnah wa ’s-Sīrah, 1999), 1:245.] 

فَتَوَضَّأَ، ثُمَّ رَجَعَ فَبَنَى عَلَى مَا قَدْ صَلَّى.
With which he performed ablution. Then, he returned and made bināʾ on what he had already prayed
From this, it is clear that another great and illustrious scholar of Madīnah, Saʿid ibn al-Musayyab, had the same view that a nosebleed breaks ablution. This was his practice.
[bookmark: _Toc225514943]The Verdict of Saʿīd Ibn al-Musayyab in conformity with His Practice
Imām ʿAbd ar-Razzāq quotes Saʿīd ibn al-Musayyab as saying:
‌إن ‌رعفت ‌في ‌الصلاة فاشدد منخرك، وصل كما أنت، فإن خرج شيء من الدم فتوضأ، ثم لاتتكلم حتى [تبني] على ما مضى. 
If your nose bleeds during prayer, then cover your nostrils and pray in the manner as you are. But if any blood comes out, then perform ablution. And do not speak until you make bināʾ over the previous part.[footnoteRef:1228] [1228:  Imām ʿAbd ar-Razzāq (n 17) 2:340.] 

[bookmark: _Toc225514944]The Ruling of Bināʾ
The aforementioned pertains to the first ruling from these narrations, a nosebleed.
[bookmark: _Toc225514945]The definition of bināʾ
The second ruling derived from this is regarding continuing with the prayer from the point where an involuntary and unintentional nullifier of ablution took place. This is known as bināʾ. 
[bookmark: _Toc225514946]Breaking ablution intentionally
If a person intentionally breaks his ablution, then according to all scholars, his prayer breaks, and he cannot make bināʾ. It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
إذا أحرم متطهرا، ثم أحدث عمدا، بطلت صلاته باتفاق الفقهاء. 
Whoever enters into prayer with purification, and then he causes his ablution to break intentionally, his prayer becomes invalid according to all jurists.[footnoteRef:1229] [1229:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 8:212. ] 

If the impurity comes out unintentionally, then there are differences:
[bookmark: _Toc225514947]Ḥanafī view
The Ḥanafīs believe that bināʾ will be permissible, as mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
فذهب الحنفية إلى أنه لا تبطل صلاته، فيبني عليها بعد التطهر، وهو القول القديم للشافعي. 
The Ḥanafīs opined that his prayer does not become invalid. He can thus make bināʾ on it after purification. And this was the qadīm view of Shāfiʿī.[footnoteRef:1230] [1230:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
فقال أبو حنيفة وأصحابه: كل حدث سبق المصلي في صلاته، بولا كان، أو غائطا، أو رعافا، أو ريحا، فإنه ينصرف، ويتوضأ، ويبني على ما قد صلى.
وهو قول بن أبي ليلى، وبه قال داود، يبني في كل حدث بعد أن يتوضأ، وليس الرعاف ولا القيء عنده حدثا.
وهو قول الشافعي في القديم. 
Abū Ḥanīfah and his students said that any nullifier of ablution which precedes one in prayer, whether it is urine, stool, nosebleed or wind, then one can leave, perform ablution and make bināʾ on what he has already prayed.
This was the view of Ibn Abī Laylā. Dāwūd also held this view; bināʾ can be made from every nullifier of ablution after performing ablution. However, according to him, a nosebleed and vomit do not nullify ablution.
And this was the qadīm view of Shāfiʿī.[footnoteRef:1231] [1231:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 11) 2:273.] 

The conditions are mentioned in the fiqh books. For instance, in Tuḥfat al-Fuqahāʾ, it is stated:
إذا ثبت أنه جاز البناء، فكل فعل مناف للصلاة، في الأصل، لكن هو من ضرورات البناء، نحو المشي والاستقاء وغير ذلك، لا يفسد الصلاة. وكل ما لم يكن من ضروراته، يكون مفسدا، ‌بناء على الأصل. 
When it is established that bināʾ is permissible, thus, everything which nullifies prayer in principle but it is from the necessities of bināʾ, such as walking, asking for water etc, does not invalidate the prayer. And everything which is not from its necessities will invalidate, based on the principle.[footnoteRef:1232] [1232:  ʿAlāʾ ad-Dīn Abū Bakr Muḥammad ibn Aḥmad as-Samarqandī, Tuḥfat al-Fuqahāʾ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 1:219.] 

[bookmark: _Toc225514948]Mālikī view
According to the Mālikīs, a person can only make bināʾ for a nosebleed. It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
وعند المالكية: لا يبني المحدث في الصلاة إلا في الرعاف. 
According to the Mālikīs, one can only make bināʾ in prayer for a nosebleed.[footnoteRef:1233] [1233:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 59) 8:212.] 

In the ruling of wiping on the top and bottom of leather socks, Imām Mālik chose the view of Imām Zuhrī. On this issue, he differs with Imām Zuhrī, since the latter stated:
يبني في الرعاف والقيء خاصة بعد أن يتوضأ، ولا يبني في سائر الأحداث. 
One will make bināʾ for a nosebleed and vomit only after performing ablution. And he cannot make bināʾ for other nullifiers of ablution.[footnoteRef:1234] [1234:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 11) 2:274.] 

Imām Mālik believes that it is better to start the prayer again, and to do this, he suggests another method of breaking the prayer.
وأما البناء فإن الأفضل عند مالك إن رعف أن يقطع الصلاة بكلام أو غيره فيغسل عنه الدم ثم يبتدر الصلاة رواه في المجموعة ابن نافع وعلي بن زياد عن مالك وجه ذلك أن يخرج من الخلاف ويؤدي الصلاة باتفاق. 
As for bināʾ, the best way according to Mālik if one’s nose bleeds is to break the prayer [purposefully] by speaking or doing something else, then he washes the blood and then hastens to pray. Ibn Nāfiʿ and ʿAlī ibn Ziyād narrated it from Mālik in Al-Majmūʿah. The reason for that is to stay away from differences of opinion and perform a prayer which is valid by the agreement of all scholars.[footnoteRef:1235] [1235:  ʿAllāmah Bājī (n 10) 1:83.] 

[bookmark: _Toc225514949]Shāfiʿī & Ḥanbalī view
According to the Shāfiʿīs and Ḥanbalīs, there is no such concept as making bināʾ of a prayer. It is stated in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah: 
وتبطل الصلاة في الجديد عند الشافعية ولا بناء، وهو مذهب الحنابلة. 
According to the jadīd view of the Shāfiʿīs, the prayer will be invalid. And this is the view of the Ḥanbalīs.[footnoteRef:1236] [1236:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 59) 8:212.] 
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1) These three narrations of the Muwaṭṭaʾ on the practice of our pious predecessors are strong evidence for us.
2) A narration of Sunan Ibn Mājah from the Prophet ﷺ himself serves as our proof:
عن عائشة، قالت: قال رسول الله - صلى الله عليه وسلم -: "‌من ‌أصابه ‌قيء ‌أو ‌رعاف أو قلس أو مذي، فلينصرف، فليتوضأ، ثم ليبن على صلاته، وهو في ذلك لا يتكلم". 
ʿĀʾishah is reported to have said that the Messenger of Allāh ﷺ said, ‘Whoever vomits, or his nose bleeds, or he discharges pre-seminal fluid should leave, perform ablution, and then he should make bināʾ over his prayer without speaking during any of that.’[footnoteRef:1237] [1237:  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) 1:385-386.] 

3) A combination of numerous other weak narrations on this topic all provide strength to each other.
4) The verdict of ʿUmar ibn al-Khaṭṭāb
Imām Ibn Abī Shaybah quotes his chain:
عن عمر بن الخطاب في الرجل إذا رعف في الصلاة قال: ينفتل فيتوضأ ثم يرجع فيصلي ويعتد بما مضى. 
ʿUmar ibn al-Khaṭṭāb said regarding a man whose nose bleeds during prayer, ʿHe should turn away, perform ablution, then return, pray and consider the previous part.’[footnoteRef:1238] [1238:  Imām Ibn Abī Shaybah (n 16) 2:13.] 

5) The verdicts of other senior Companions
ʿAllāmah Ibn ʿAbd al-Barr says:
روى الكوفيون عن علي، وعن سلمان الفارسي فيمن أحدث في صلاته من بول، أو ريح، أو قيء، أو رعاف، أو غائط، أن يتوضأ، ويبني. 
The Kufans reported from ʿAlī and Salmān al-Fārsī regarding one whose ablution nullified during his prayer due to either urine, wind, vomit, nosebleed or stool, that he should perform ablution and make bināʾ.[footnoteRef:1239] [1239:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 11) 2:274.] 

Such a large group of companions held this view to the extent that some scholars felt that there is a consensus on this. It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
ونقل الباجي عن القاضي أبي محمد إجماع الصحابة على أن الرعاف لا يبطل الصلاة ولا يمنع  . 
Bājī reported from Qāḍī Abū Muḥammad that there is a consensus amongst the Companion that nosebleed does not invalidate prayer and does not prevent bināʾ.[footnoteRef:1240] [1240:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 59) 22:265.] 

[bookmark: _tvpdft2pw9ar][bookmark: _Toc225514951]الْعَمَلُ فِي الرُّعَافِ
[bookmark: _kozcmew63g56][bookmark: _Toc225514952]The Practice regarding Nosebleeds[footnoteRef:1241] [1241:  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), 184.] 

The previous chapter was also concerning nosebleeds just as this chapter. We already discussed this topic at length. Therefore, we mention the same as ʿAllāmah Ibn ʿAbd al-Barr stated:
قد مضى في الباب قبل هذا ما يغني عن تكراره فيه.
This was discussed in the previous chapter, thus availing the need of repeating it here.[footnoteRef:1242] [1242:  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), 2:276. ] 

[bookmark: _Toc225514953]Mālik’ Aim for Bringing this Chapter
 ʿAllāmah Ibn ʿAbd al-Barr mentions the reason for which he assumed that Imām Mālik brought this particular chapter:
ووجه تبويب مالك لهذا الباب بعد الذي قبله أنه أعلم الخلاف في الباب الأول، وجعل هذا الباب يبين لك ما عليه العمل عندهم في الدم الخارج من الجسد إلا أنه لا وضوء فيه، وأنه لو كان حدثا لاستوى قليله وكثيره كسائر الأحداث. وهذا هو الحق، وبالله التوفيق. 
Mālik brought this chapter after the one prior to it because he informed of the differences of opinions in the first chapter, and [now] he placed this chapter to clarify to you what the practice according to them is regarding blood that exits from the body. Ablution is not necessary from it, and if it was a nullifier of ablution, then a little or plenty of it would have been the same just as all other nullifiers. This is the truth. And Allāh alone is the One Who grants the ability for success.[footnoteRef:1243] [1243:  Ibid, 2:277.] 

The explanation that ʿAllāmah Zurqānī presents is much better:
وهو كثير فيخرج إلى غسله، وقليل فيفتله بأصابعه حتى يجف ويتمادى على صلاته، واختضاب الأنامل العليا قليل، والكثير أن يسيل أو يقطر. 
[The practice regarding nosebleeds] when it is plenty is that he must leave and wash it. If it is little, then he must rub it with his fingers until it dries up, after which he must carry on with his prayer. When [only] the fingertips are red [with blood], then it is little. Plenty [blood] is when it flows or drips.[footnoteRef:1244] [1244:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:119. ] 

Mawlānā Zakariyyā al-Kāndhlawī comments on ʿAllāmah Zurqānī's explanation:
فغرض الشارح بهذا الكلام بيان الفرق بين الترجمتين: بأن المراد في الترجمة الأولى الكثير، فيخرج ويغسل، والمراد في الثانية القليل، فلا يخرج عن الصلاة. 
The commentator’s aim in this statement is to explain the difference between the two chapters; the first chapter refers to plenty [blood] where one must leave and wash and the second refers to little [blood] where one must not leave the prayer.[footnoteRef:1245] [1245:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:459-460. ] 

[bookmark: _Toc225514954]Consensus on the Ruling of Little Blood that Exits from the Body
As Ḥanafīs, we also believe that if the blood is minimal, then the ablution does not break. There is actually consensus on this. ʿAllāmah Ibn ʿAbd al-Barr says:
ولا أعلم أحدا من العلماء أوجب الوضوء للصلاة من قليل الدم يخرج من الجسد: رعافا كان أو غيره، إلا ما قدمت لك عن مجاهد. 
I do not know of anyone from the scholars who regarded ablution to be obligatory for prayer due to a little amount of blood which exits out of the body whether it is from nosebleeds or anything else, besides what I already mentioned to you from Mujāhid.[footnoteRef:1246] [1246:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 2:276.] 

Imām Muḥammad mentions in his Muwaṭṭaʾ:
وأما إذا أدخل الرجل إصبعه في أنفه، فأخرج عليها شيئا من دم، فهذا لا وضوء فيه لأنه غير سائل، ولا قاطر، وإنما الوضوء في الدم، مما سال أو قطر، وهو قول أبي حنيفة. 
As for when a man inserts his finger in his nose and removes some blood on it, then this does not necessitate ablution since it is not flowing nor dripping. Ablution is only necessary from the blood that flows or drops. And this was the view of Abū Ḥanīfah.[footnoteRef:1247] [1247:  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.), 41.] 

The reason why we create a distinction is the clear narrations and actions of the Companions in this regard, which we have already explained in the previous lessons. 
It is for this reason that Imām Muḥammad expressed much astonishment that the scholars of Madīnah left these clear and apparent narrations and resorted to analogy. He says:
فعجبا لمن زعم أن أهل المدينة يقولون بالآثار، وهم يروونها ثم يتركونها عيانا إلى غير أثر. 
How astonishing for those who claim that the people of Madīnah practice on reports whilst they are actually the ones to narrate them then they discard them totally to practice on what is not a report.[footnoteRef:1248] [1248:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:68.] 

The first narration of this chapter is:
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مَالِك عَنْ عَبْدِ الرَّحْمَن بْنِ حَرْمَلَةَ الأسْلَمِيِّ أَنَّهُ قَال: رَأَيْتُ سَعِيدَ بْنَ الْمُسَيَّبِ يَرْعُفُ فَيَخْرُجُ مِنْهُ الدَّمُ، حَتَّى تَخْتَضِبَ أَصَابِعُهُ مِنَ الدَّمِ الَّذِي يَخْرُجُ مِنْ أنْفِه، ثُمَّ يُصَلِّي وَلَا يَتَوَضَّأُ.
Mālik reported from ʿAbd ar-Raḥmān ibn Ḥarmalah al-Aslamī that he said, ‘I saw Saʿīd ibn al-Musayyab whose nose was bleeding such that blood came out of it until his fingers turned red with the blood that was coming out of his nose. Then he prayed without performing ablution.’[footnoteRef:1249] [1249:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 184.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك عَنْ عَبْدِ الرَّحْمَن بْنِ حَرْمَلَةَ الأسْلَمِيِّ
Mālik reported from ʿAbd ar-Raḥmān ibn Ḥarmalah al-Aslamī
[bookmark: _Toc225514956]ʿAbd ar-Raḥmān Ibn Ḥarmalah al-Aslamī
[bookmark: _Toc225514957]Teachers
Saʿīd ibn al-Musayyab, the one from whom ʿAbd ar-Raḥmān is narrating here, was the main teacher of the latter, as Imām Bukhārī mentions:
سمع سعيد بن المسيب. 
He heard from Saʿīd ibn al-Musayyab.[footnoteRef:1250] [1250:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 5:270-271. ] 

ʿAllāmah Mizzī lists the names of all his other teachers:
روى عن: برد مولى سعيد بن المسيب، وثمامة بن شُفي أبي علي الهمداني (د ق)، وثمامة بن وائل أبي ثِفال المُرِّي (ق)، وحنظلة بن علي الأسلمي (م)، وسعيد بن جبير، وسعيد بن المسب (مد س ق)، وعبد الله بن نيار بن مُكرَم الأسلمي (سي)، وعبد الملك بن موسى، وعمر بن نبيه الكعبي، وعمرو بن شعيب (د ت س)، ومحمد بن إياس بن سلمة بن الأكوع. ومحمد بن عبد الله بن حنين، ويحيى بن هند بن حارثة الأسلمي، ويعلى بن عبد الرحمان، ويقال: ابن مسلم بن هرمز، وأم حبيبة (د)، ويقال: أم حبيب بنت ذؤيب المزنية.
He narrated from Burd: the freed slave of Saʿīd ibn al-Musayyab, Thumāmah ibn Shufayy Abū ʿAlī al-Hamdānī, Thumāmah ibn Wāʾil Abū Thifāl al-Murrī, Ḥanẓalah ibn ʿAlī al-Aslamī, Saʿīd ibn Jubayr, Saʿīd ibn al-Musayyab, ʿAbdullāh ibn Niyār ibn Mukram al-Aslamī, ʿAbd al-Malik ibn Mūsā, ʿUmar ibn Nabīh al-Kaʿbī, ʿAmr ibn Shuʿayb, Muḥammad ibn Iyās ibn Salamah ibn al-Akwaʿ, Muḥammad ibn ʿAbdillāh ibn Ḥunayn, Yaḥyā ibn Hind ibn Ḥārithah al-Aslamī, Yaʿlā ibn ʿAbd ar-Raḥmān – Some said: [Yaʿlā] ibn Muslim ibn Hurmuz – and Umm Ḥabībah – and some said: Umm Ḥabīb bint Dhuʾayb al-Muzaniyyah.[footnoteRef:1251] [1251:  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), 17:58-59. ] 

[bookmark: _Toc225514958]Students
Imām Bukhārī mentions the names of three of his senior students:
روى عنه الثوري، ومالك، ويحيى القطان. 
Thawrī, Mālik and Yaḥyā al-Qaṭṭān narrated from him.[footnoteRef:1252] [1252:  Imām Bukhārī (n 10) 5:271.] 

ʿAllāmah Mizzī provides a more extensive list:
روى عنه: إبراهيم بن سويد بن حَيّان، وإسماعيل بن جعفر (م)، وأبو ضمرة أنس بن عياض (د)، وبشر بن المفضل (ت)، وحاتم بن إسماعيل (سي)، وحفص بن ميسرة، وخالد بن الحارث، وزهير بن محمد التميمي، وسابق أبو سعيد الرقي المعروف بالبَربَريّ، وسفيان الثوري، وسليمان بن بلال، وعبد الله بن عامر الأسلمي، وعبد الله بن عبد الله المدني، وعبد الرحمان بن أبي الزناد، وعبد الرحمان بن عمرو الأوزاعي، وعبد السلام بن حفص المدني، وعبد العزيز بن أبي حازم (ق)، وعبد العزيز بن محمد الدراوردي، وعبد الملك بن وهب المدني، وعطاف بن خالد المخزومي، وعلي بن عاصم الواسطي، وعمر بن راشد المدني الحارثي، مولى عبد الرحمان بن أبان بن عثمان، وعمر بن الصُّبح، وعمر بن عبد الله العَبْسي، ومالك بن أنس (د ت س)، ومحمد بن إسماعيل بن أبي فُديك، وأبو غسان محمد بن مطرف، ومسلم بن خالد الزَّنجي، ويحيى بن أيوب المصري (د)، ويحيى بن سعيد القطان (مد س)، ويحيى بن عبد الله بن سالم، ويزيد بن عياض بن جعديه، ويعقوب بن إسماعيل بن يسار المدني، وأبو معشر يوسف بن يزيد البَرَّاء.
Those who narrated from him are Ibrāhīm ibn Suwayd ibn Ḥayyān, Ismāʿīl ibn Jaʿfar, Abū Ḍamrah Anas ibn ʿIyāḍ, Bishr ibn al-Mufaḍḍal, Ḥātim ibn Ismāʿīl, Ḥafṣ ibn Maysarah, Khālid ibn al-Ḥārith, Zuhayr ibn Muḥammad at-Tamīmī, Sābiq Abū Saʿīd ar-Raqī: better known as Barbarī, Sufyān ath-Thawrī, Sulaymān ibn Bilāl, ʿAbdullāh ibn ʿĀmir al-Aslamī, ʿAbdullāh ibn ʿAbdillāh al-Madanī, ʿAbd ar-Raḥmān ibn Abī ’z-Zinād, ʿAbd ar-Raḥmān ibn ʿAmr al-Awzāʿī, ʿAbd as-Salām ibn Ḥafṣ al-Madanī, ʿAbd al-ʿAzīz ibn Abī Ḥāzim, ʿAbd al-ʿAzīz ibn Muḥammad ad-Darāwardī, ʿAbd al-Malik ibn Wahb al-Madanī, ʿAṭṭāf ibn Khālid al-Makhzūmī, ʿAlī ibn ʿĀṣim al-Wāsiṭī, ʿUmar ibn Rāshid al-Madanī al-Ḥārithī: the freed slave of ʿAbd ar-Raḥmān ibn Abān ibn ʿUthmān, ʿUmar ibn aṣ-Ṣubḥ, ʿUmar ibn ʿAbdillāh al-ʿAbsī, Mālik ibn Anas, Muḥammad ibn Ismāʿīl ibn Abī Fudayk, Abū Ghassān Muḥammad ibn Muṭarrif, Muslim ibn Khālid az-Zanjī, Yaḥyā ibn Ayyūb al-Miṣrī, Yaḥyā ibn Saʿīd al-Qaṭṭān, Yaḥyā ibn ʿAbdillāh ibn Sālim, Yazīd ibn ʿIyāḍ ibn Jaʿdiyyah, Yaʿqūb ibn Ismāʿīl ibn Yasār al-Madanī and Abū Maʿshar Yūsuf ibn Yazīd al-Barrāʾ.[footnoteRef:1253] [1253:  ʿAllāmah Mizzī (n 11) 17:59-60.] 

[bookmark: _Toc225514959]Status in ḥadīth
Many scholars regarded ʿAbd ar-Raḥmān ibn Ḥarmalah as reliable. To begin with, ʿAllāmah Ibn Saʿd quotes from ʿAllāmah Wāqidī:
وكان ثقة كثير الحديث.
He was reliable and narrated numerous ḥadīths.[footnoteRef:1254] [1254:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:428.] 

Imām Yaḥyā ibn Maʿīn says:
عبد الرحمن بن حرملة ثقة. 
ʿAbd ar-Raḥmān ibn Ḥarmalah was reliable.[footnoteRef:1255] [1255:  ʿAllāmah Abū Aḥmad ʿAbdullāh ibn ʿAdī al-Jurjānī, Al-Kāmil fī Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 5:503. ] 

ʿAllāmah Ibn Ḥibbān mentions regarding him:
من خيار أهل المدينة ممن عنى بالعلم.
He was amongst the best people of Madīnah who devoted their attention to knowledge.[footnoteRef:1256] [1256:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 166. ] 

Owing to this trust in him, Yaḥyā ibn Saʿīd al-Qaṭṭān transmitted a hundred narrations from him. Imām Yaḥyā ibn Maʿīn says:
روى عنه يحيى القطان نحوا من مئة حديث. 
Yaḥyā al-Qaṭṭān narrated around a hundred ḥadīths from him.[footnoteRef:1257] [1257:  ʿAllāmah Ibn ʿAdī (n 15) 5:503.] 

Criticism
Still, in contrast to the praises for him, a few people criticised him. ʿAllāmah Ibn Abī Ḥātim says:
سئل أبي عنه فقال: يكتب حديثه ولا يحتج به. 
My father was asked regarding him, to which he replied, ‘His ḥadīth can be written, but he cannot be used as main evidence.’[footnoteRef:1258] [1258:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 5:223.] 

ʿAllāmah ʿUqaylī lists him in his Aḍ-Duʿafāʾ al-Kabīr and says:
عبد الرحمن ‌بن ‌حرملة المدني: 
حدثنا عبد الله بن أحمد قال: حدثني أبو بكر بن خلاد قال: سمعت يحيى، وسئل عن ‌ابن ‌حرملة، فضعفه ولم يرضه. حدثنا محمد بن عيسى قال: حدثنا إبراهيم بن سعيد قال: حدثنا علي بن عبد الله قال: سمعت يحيى بن سعيد يقول: محمد بن عمرو أحب إلي من ‌ابن ‌حرملة، قال علي: فقلت ليحيى: وما رأيت من ‌ابن ‌حرملة؟ قال: ‌لو ‌شئت ‌أن ‌ألقنه ‌أشياء، قال علي: قلت ليحيى: كان يلقن؟ قال: نعم. 
ʿAbd ar-Raḥmān ibn Ḥarmalah al-Madanī: 
ʿAbdullāh ibn Aḥmad narrated to us, saying: Abū Bakr ibn Khallād narrated to me, saying, ‘I heard Yaḥyā being asked regarding Ibn Ḥarmalah, and he graded him as weak and did not find him satisfactory.’ Muḥammad ibn ʿĪsā narrated to us, saying: Ibrāhīm ibn Saʿīd narrated to us, saying: ʿAlī ibn ʿAbdillāh narrated to us, saying: I heard Yaḥyā ibn Saʿīd say, ‘I prefer Muḥammad ibn ʿAmr over Ibn Ḥarmalah.’ ʿAlī said, “I thus asked Yaḥyā regarding his opinion on Ḥarmalah, and he replied, ‘How I wish to make talqīn[footnoteRef:1259] to him of certain things.’” ʿAlī said, “I asked Yaḥyā, ‘Would he accept talqīn?’ He replied, ‘Yes’.”[footnoteRef:1260] [1259:  When a student recites a narration to a teacher, claiming that it is the teacher’s narration, and the teacher accepts it whilst it is not his narration. ]  [1260:  ʿAllāmah Abū Jaʿfar Muḥammad ibn ʿAmr al-ʿUqaylī, Kitāb aḍ-Ḍuʿafāʾ al-Kabīr – as-sifr al-awwal (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 2:328.] 

Likewise, ʿAllāmah Karabīsī says:
ليس بالمتين عندهم. 
He was not strong according to them.[footnoteRef:1261] [1261:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmī wa ’l-Kunā (Cairo: al-Fārūq al-Ḥadīthiyyah, 2015), 3:91.] 

Response
The response is that his memory was weak, but he would write down his ḥadīths. ʿAllāmah Ibn Abī Khaythamah quotes:
حدثنا يحيى بن معين، قال: حدثنا يحيى بن سعيد، عن ‌ابن ‌حرملة، قال: كنت سيء الحفظ فسألت سعيد بن المسيب فرخص لي في الكتاب. 
Yaḥyā ibn Maʿīn narrated to us, saying: Yaḥyā ibn Saʿīd narrated to us from Ibn Ḥarmalah, who said, ‘I had a weak memory. So I enquired from Saʿīd al-Musayyab, and he permitted me to write down.’[footnoteRef:1262] [1262:  ʿAllāmah Abū Bakr Aḥmad ibn Abī Khaythamah, At-Tārīkh al-Kabīr, better known as Tārīkh Ibn Abī Khaythamah (Cairo: al-Fārūq al-Ḥadīthiyyah, 2004), 2:314.] 

This is the reason why Yaḥyā ibn Saʿīd narrated those hundred narrations from him. ʿAllāmah Ibn ʿAdī quotes:
قال يحيى القطان وكان لعبد الرحمن بن حرملة صحيفة فيها علمه. 
Yaḥyā al-Qaṭṭān said, ‘ʿAbd ar-Raḥmān had a booklet in which he preserved his knowledge.’[footnoteRef:1263] [1263:  ʿAllāmah Ibn ʿAdī (n 15) 5:502.] 

Given that he would write down, he narrated very accurately. After scrutinising and inspecting all of the narrations of ʿAbd ar-Raḥmān ibn Ḥarmalah, ʿAllāmah Ibn ʿAdī concludes:
ولم أر في أحاديثه حديثا منكرا. 
I have not found any of his hadīths to be munkar.[footnoteRef:1264] [1264:  Ibid, 5:503.] 

In light of the above, an objection arises to the conclusion of Ḥāfiẓ Ibn Ḥajar on him:
صدوق ربما أخطأ. 
He was ṣadūq. Sometimes, he would err.[footnoteRef:1265] [1265:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 575.] 

Shaykh Bashār ʿAwwād and Shaykh Shuʿayb al-Arnāwūṭ object:
هو: صدوق حسن الحديث، وقوله: "ربما أخطأ" كأنه أخذها من قول ابن حبان في "الثقات": "كان يخطئ"، وبين اللفظين فرق. على أن هذا الشيخ وثقه ابن نمير، وابن معين، واحتج به مسلم، وقال عبد الله بن أحمد بن حنبل: سألت أبي عن يزيد بن عبد الله بن قسيط وابن حرملة، فقال: ما أقربهما (ويزيد ثقة من رجال الشيخين). وقال النسائي: ليس به بأس، وقال ابن عدي: لم أر في أحاديثه حديثا منكرا. 
He was actually ṣadūq and ḥasan al-ḥadīth. It seems that he took the statement ‘sometimes, he would err’ from the statement of Ibn Ḥibbān in Ath-Thiqāt: ‘he would err’. There is a great difference between these two words. On top of that, Ibn Numayr and Ibn Maʿīn graded this Shaykh as reliable, and Muslim used his narration as evidence. ʿAbdullāh ibn Aḥmad ibn Ḥanbal said, “I asked my father regarding Yazīd ibn ʿAbdillāh ibn Qusayṭ and Ibn Ḥarmalah, to which replied, ‘How similar are they!’” (And Yazīd was reliable and from the narrators of Shaykhān – Bukhārī and Muslim.) Nasāʾī said, ‘There was no harm in him.’ And Ibn ʿAdī said, ‘I have not found any of his ḥadīths to be munkar.’[footnoteRef:1266] [1266:  Dr. Bashshār ʿAwwād Maʿrūf and Shaykh Shuʿayb al-Arnaʾūṭ, Taḥrīr Taqrīb at-Tahdhīb (Beirut: Muʾassasat ar-Risālah, 1997), 2:313-314.] 

Imām Muslim transmitted one narration as support from him, and the remaining four authors of the six canonical books of ḥadīths also transmitted from him, as 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:1267] [1267:  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), 6:409.] 

[bookmark: _Toc225514960]Date of demise
This luminary passed away in the year 145 AH, as ʿAllāmah Ibn Ḥibbān says:
مات سنة خمس وأربعين ومائة. 
He passed away in the year 145 (AH).[footnoteRef:1268] [1268:  ʿAllāmah Ibn Ḥibbān (n 16) 166.] 


أَنَّهُ قَال: رَأَيْتُ سَعِيدَ بْنَ الْمُسَيَّبِ يَرْعُفُ فَيَخْرُجُ مِنْهُ الدَّمُ، حَتَّى تَخْتَضِبَ أَصَابِعُهُ مِنَ الدَّمِ الَّذِي يَخْرُجُ مِنْ أنْفِه
That he said, ‘I saw Saʿīd ibn al-Musayyab whose nose was bleeding such that blood came out of it until his fingers turned red with the blood that was coming out of his nose.’
[bookmark: _Toc225514961]Harmonising the Two Seemingly-Contradictory Reports from Saʿīd Ibn al-Musayyab on Nosebleeds
The first point to bear in mind is that this contradicts the practice of Saʿīd ibn al-Musayyab mentioned in the previous narration.
What is quoted about him in this narration could indicate that plenty of blood came out from his nose, or it could also mean that only a little blood came out. ʿAllāmah Abū ’l-Walīd al-Bājī says:
ظاهر هذا اللفظ يقتضي أنها كانت تختضب أصابعه كلها وهذا في حيز الدم الكثير ولعله أراد الأنامل العليا من أصابع يده وإن ذلك في حيز اليسير. 
The apparent sense of this word implies that all his fingers were red [with blood]. This will be for plenty of blood. And perhaps he was referring to the fingertips; in that case, it will be for little blood.[footnoteRef:1269] [1269:  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.), 1:85. ] 

ثُمَّ يُصَلِّي وَلَا يَتَوَضَّأُ.
He then prayed without performing ablution.
The reason is:
لأن وضوءه لم ينتقض. 
Because his ablution did not break.[footnoteRef:1270] [1270:  ʿAllāmah Zurqānī (n 4) 1:119.] 

Probably, due to the minimal amount of blood, his ablution was not nullified.  Mawlānā Zakariyyā al-Kāndhlawī mentions the reason:
أما عند المالكية فلأن الرعاف ليس بناقض، وأما عندنا الحنفية فلعله يكون قليلا عنده. 
As for the reason according to the Mālikīs, nosebleeds are not nullifiers. And as for [the reason] according to us, the Ḥanafīs, perhaps he regarded that [amount] to be little.[footnoteRef:1271] [1271:  Mawlānā Zakariyyā (n 5) 1:460.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains the two meaning of this sentence:
وقوله "ثم يصلي ولا يتوضأ" يحتمل أيضا معنيين: يحتمل أنه يقصد إلى الإخبار عن أن مثل هذا المقدار من الدماء لا يوجب عليه وضوء حدث. وهو مذهب من يقول أن خروج الدم من الجسد ينقض الطهارة، أنه إنما ينقضها الكثير الذي يسيل، فأما الرشح، فلا ينقضها. والوجه الثاني أن يريد به ولا يغسل عنه الدم الخارج من أنفه. 
The statement: ‘then, he prayed without performing ablution’ holds the possibility of two meanings:
1. He intended to inform that this amount of blood does not necessitate ablution from the minor state of purity. And this is the view of those who state that the exiting of blood from the body nullifies purity. What nullifies it is that which is plenty and flows. As for a drop, it does not nullify. 
2. It means that he did not wash the blood that came out of his nose.[footnoteRef:1272] [1272:  ʿAllāmah Bājī (n 29) 1:85.] 

Imām Mālik quotes the same practice from another great scholar:
[bookmark: _Toc225514962]Ḥadīth 94
مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ الْمُجَبَّرِ، أَنَّهُ رَأَى سَالِمَ بْنَ عَبْدِ اللَّهِ يَخْرُجُ مِنْ أنْفِهِ الدَّمُ حَتَّى تَخْتَضِبَ أصَابِعُهُ، ثُمَّ يَفْتِلُهُ، ثُمَّ يُصَلِّي وَلاَ يَتَوَضَّأ.
Mālik reported from ʿAbd ar-Raḥmān ibn al-Mujabbar that he saw blood coming out of the nose of Sālim ibn ʿAbdillāh until his fingers turned red. Then, he rubbed it and prayed without performing ablution.[footnoteRef:1273] [1273:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 184.] 

Imām Yaḥyā al-Laythī narrates:
‌ مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ الْمُجَبَّرِ، أَنَّهُ رَأَى سَالِمَ بْنَ عَبْدِ اللَّهِ يَخْرُجُ مِنْ أنْفِهِ الدَّمُ حَتَّى تَخْتَضِبَ أصَابِعُهُ، ثُمَّ يَفْتِلُهُ
Mālik reported from ʿAbd ar-Raḥmān ibn al-Mujabbar that he saw blood coming out of the nose of Sālim ibn ʿAbdillāh until his fingers turned red. Then, he rubbed it.
Shaykh Muṣṭafā al-Aʿẓamī inserted the words “thumma yaftiluhū" in brackets in his print, but then he did write in the footnotes:
الزيادة ما بين المعكوفتين من نسخة عند الأصل. وهي ثابتة في ق. 
The addition between the two brackets is from a manuscript from the main manuscript, and it is present in ق.[footnoteRef:1274] [1274:  Imām Abū ʿAbdillāh 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), 2:53.] 

 However, in our copy as well as all the other copies, it is certainly part of the main text.
[bookmark: _Toc225514963]Explanation of the Word: ‘Fatala’
‘Fatala’ means to rub. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد أنه كان يفتله بأصابعه ليجف فيها وتذهب رطوبته فلا يفسد ثوبه ولا شيئا من جسده وهذا في اليسير على ما تقدم ذكره. 
It means that he would rub it with his fingers so that it dries up and its wetness stops so as not to ruin his clothes or any part of his body. And this is for little [blood], as previously mentioned.[footnoteRef:1275] [1275:  ʿAllāmah Bājī (n 29) 1:86.] 

ثُمَّ يُصَلِّي وَلاَ يَتَوَضَّأ.
And [he] prayed without performing ablution.
ʿAllāmah Zurqānī explains:
لبقاء وضوئه. 
Because his ablution was still valid.[footnoteRef:1276] [1276:  ʿAllāmah Zurqānī (n 4) 1:119.] 

[bookmark: _Toc225514964]A Contrary Practice Reported from Sālim
In contrast to this, with a much stronger chain, Imām Ibn Abī Shaybah quotes a contrast action of Sālim:
حدثنا معتمر عن عبيد الله بن عمر قال: أبصرت سالم بن عبد الله صلى صلاة الغداة ركعته ثم رعف فخرج فتوضأ ثم جاء فبنى على ما بقي من صلاته. 
Muʿtamir narrated to us from ʿUbayd Allāh ibn ʿUmar, who said, ‘I saw Sālim ibn ʿAbdillāh performing a rakʿah the morning prayer. Then, his nose started to bleed. He thus left, performed ablution and then came and made bināʾ on the remaining portion of his prayer.[footnoteRef:1277] [1277:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 2:13.] 

This fully supports the Ḥanafī view because we can practice on both narrations:
1) The narration of the Muwaṭṭaʾ when the blood is little and already dried.
2) The narration of Muṣannaf Ibn Abī Shaybah when the blood is plenty.
[bookmark: _Toc225514965]الْعَمَلُ فِيمَنْ غَلَبَهُ الدَّمُ مِنْ جُرْحٍ أَوْ رُعَافٍ
[bookmark: _Toc225514966]The Practice regarding One Who Experiences Continuos Blood from a Wound or a Nosebleed
[bookmark: _Toc225514967]Ḥadīth 95
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أبِيهِ، أَنَّ الْمِسْوَرَ بْنَ مَخْرَمَةَ أخْبَرَه: أَنَّهُ دَخَلَ عَلَى عُمَرَ بْنِ الْخَطَّابِ مِنَ اللَّيْلَةِ الَّتِي طُعِنَ فِيهَا، فَأَيْقَظَ عُمَرَ لِصَلَاةِ الصُّبْحِ، فَقَالَ عُمَر: نَعَمْ، وَلَا حَظَّ فِي الإسْلَامِ لِمَنْ تَرَكَ الصَّلَاةَ. فَصَلَّى عُمَرُ وَجُرْحُهُ يَثْعَبُ دَمًا.
Mālik reported from Hishām ibn ʿUrwah from his father that Miswar ibn Makhramah related to him that he went to ʿUmar ibn al-Khaṭṭāb on the night when he was stabbed, and he woke ʿUmar for the morning prayer. ʿUmar said, ‘Yes. There is no share in Islam for he who leaves prayer. ʿUmar thus prayed whilst blood was flowing out of his wound.[footnoteRef:1278] [1278:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 184-185.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أبِيهِ، أَنَّ الْمِسْوَرَ بْنَ مَخْرَمَةَ أخْبَرَه
Mālik reported from Hishām ibn ʿUrwah from his father that Miswar ibn Makhramah related to him
[bookmark: _Toc225514968]Additional Link in the Chain of Other Contemporaries of Imām Mālik
Other colleagues of Imām Mālik add an additional narrator between ʿUrwah and Miswar:
A) Sufyān ath-Thawrī
Imām ʿAbd ar-Razzāq narrates:
عن الثوري، عن هشام بن عروة، عن أبيه، قال: حدثني سليمان بن يسار، أن المسور بن مخرمة أخبره [...] 
Thawrī reported from Hishām ibn ʿUrwah from his father, who said: Sulaymān ibn Yasār narrated to me that Miswar ibn Makhramah related to him […][footnoteRef:1279] [1279:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:150. ] 

B) ʿAbdah ibn Sulaymān
Imām Dār Quṭnī narrates:
حدثنا محمد بن نوح، ثنا هارون بن إسحاق، ثنا عبدة، عن هشام بن عروة، عن أبيه، عن سليمان بن يسار، عن المسور بن مخرمة [...]
Muḥammad ibn Nūḥ narrated to us [saying]: Hārūn ibn Isḥāq narrated to us [saying]: ʿAbdah narrated to us from Hishām ibn ʿUrwah from his father from Sulaymān ibn Yasār from Miswar ibn Makhramah […][footnoteRef:1280] [1280:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Sunan ad-Dār Quṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 2:395.] 

Imām Zuhrī also transmitted this via Miswar. Muḥammad ibn Naṣr al-Marwazī narrates:
حدثنا يونس بن عبد الأعلى، قال: أخبرني ابن وهب، قال: أخبرني يونس، عن ابن شهاب، أن سليمان بن يسار أخبره أن المسور بن مخرمة أخبره [...]
Yūnus ibn ʿAbd al-Aʿlā narrated to us, saying: Ibn Wahb related to me, saying: Yūnus related to me from Ibn Shihāb that Sulaymān ibn Yasār related to him that Miswar ibn Makhramah […][footnoteRef:1281] [1281:  ʿAllāmah Muḥammad ibn Naṣr al-Marwazī, Kitāb Taʿẓīm Qadr aṣ-Ṣalāh (Madīnah Munawwarah: Maktabat ad-Dār, 1406 AH), 2:892. ] 

[bookmark: _Toc225514969]Miswar Ibn Makhramah
[bookmark: _Toc225514970]Name & lineage
With regards to Miswar ibn Makhramah, his lineage goes as:
المسور بن مخرمة ابن نوفل 
Miswar ibn Makhramah ibn Nawfal[footnoteRef:1282] [1282:  ʿAllāmah ʿAbū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Cairo: Maktabat al-Khānijī, 2001), 6:521. ] 

Miswar and his father, Makhramah, were both Companions, as ʿAllāmah Zurqānī says:
له ولأبيه صحبة. 
He and his father were Companions[footnoteRef:1283] [1283:  ʿAllāmah Zurqānī (n 4) 1:119.] 

His mother was ʿĀtikah bint ʿAwf ibn ʿAbd ʿAwf, the sister of ʿAbd ar-Raḥmān ibn ʿAwf.[footnoteRef:1284] She was one of the early Muslims. ʿAllāmah Ibn Saʿd says: [1284:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Al-Khānijī (n 42) 6:521.] 

وكانت من المهاجرات المبايعات. 
She was amongst the female migrants who pledge allegiance.[footnoteRef:1285] [1285:  Ibid.] 

[bookmark: _Toc225514971]Date of birth
Miswar was born two years after the migration. His daughter, Umm Bakr says:
ولد المسور بمكة بعد الهجرة بسنتين. 
Miswar was born in Makkah, two years after the migration.[footnoteRef:1286] [1286:  Ibid, 6:531.] 

He was four months younger than ʿAbdullāh ibn Zubayr.[footnoteRef:1287] [1287:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 3:1399.] 

[bookmark: _Toc225514972]Background
Born in Makkah, he and his father came to Madīnah only in 8 AH. ʿAllāmah Ibn ʿAbd al-Barr says:
ولد بمكة بعد الهجرة بسنتين، وقدم به أبوه المدينة في عقب ذي الحجة سنة ثمان. 
He was born in Makkah, two years after the migration. His father came to Madīnah along with him at the end of Dhū ’l-Ḥijjah, 8 AH.[footnoteRef:1288] [1288:  Ibid.] 

Yaḥyā ibn ʿAbdillāh ibn Bukayr says:
وقدم به المدينة في عقب ذي الحجة سنة ثمان، وهو عام الفتح، وهو ابن ست سنين، وتوفي النبي صلى الله عليه وسلم والمسور ابن ثمان سنين. 
He was brought to Madīnah at the end of Dhū ’l-Ḥijjah, 8 AH. And it was the Year of the Conquest when he was six years old. The Prophet ﷺ passed away when Miswar was eight years old.[footnoteRef:1289] [1289:  ʿAllāmah Abu ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 5:354. ] 

Being a child, one day, he attempted to lift the upper garment of the Prophet ﷺ. The Prophet ﷺ displayed humour with him and jokingly splashed water on his face. His daughter, Umm Bakr narrates from him that he said:
مر بي يهودى وأنا قائم خلف النبي صلى الله عليه وسلم، والنبي صلى الله عليه وسلم يتوضأ قال: فقال لى: ارفع ثوبه عن ظهره، فذهبت أرفعه، فنضح النبي صلى الله عليه وسلم في وجهى من الماء.
A Jewish man passed by me whilst I was standing behind the Prophet ﷺ, and the Prophet ﷺ was performing ablution. He told me, ‘Lift up his clothes from his back.’ So I went to lift it up, but the Prophet ﷺ splashed water in my face.[footnoteRef:1290] [1290:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Al-Khānijī (n 42) 6:522.] 

Even though he was eight years old when the Prophet ﷺ passed away, he still narrated a few narrations directly from the Prophet ﷺ. ʿAllāmah Ibn Saʿd states:
قبض رسول الله صلى الله عليه وسلم والمسور بن مخرمة ابن ثمانى سنين وقد حفظ عنه أحاديث. 
The Messenger of Allāh ﷺ passed away when Miswar ibn Makhramah was 8 years old, and he had memorised ḥadīths from him.[footnoteRef:1291] [1291:  Ibid, 6:521.] 

After the Prophet ﷺ ‘s demise, he remained in Madīnah until the demise of ʿUthmān. ʿAllāmah Ibn ʿAbd al-Barr says:
وبقي بالمدينة إلى أن قتل عثمان، ثم انحدر إلى مكة، فلم يزل بها حتى توفي معاوية - ذكره ربيعة بن يزيد؛ فلم يزل بمكة حتى قدم الحصين بن نمير مكة لقتال ابن الزبير. 
He lived in Madīnah until ʿUthmān was killed. Then, he moved to Makkah and remained there until Muʿāwiyah passed away; Rabīʿah ibn Yazīd mentioned this. He thus remained in Makkah until Ḥuṣayn ibn Numayr came to Makkah to fight against Ibn az-Zubayr.[footnoteRef:1292] [1292:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 47) 3:1399.] 

[bookmark: _Toc225514973]Teachers
ʿAllāmah Ibn Saʿd mentions his teachers:
وقد حفظ عنه صلى الله عليه وسلم، وروى عن أبي بكر، وعمر، وعثمان، وعلى، وعبد الرحمن بن عوف، رحمة الله عليهم أجمعين. 
He retained from the Prophet ﷺ, and he narrated from Abū Bakr, ʿUmar, ʿUthmān and ʿAbd ar-Raḥmān ibn ʿAwf – may Allāh have mercy on them all.[footnoteRef:1293] [1293:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Al-Khānijī (n 42) 6:523.] 

[bookmark: _Toc225514974]Students
ʿAllāmah Ibn ʿAbd al-Barr mentions the names of three students of his:
روى عنه عروة بن الزبير، وعلي بن الحسين، وعبيد الله بن عبد الله بن عتبة. 
ʿUrwah ibn az-Zubayr, ʿAlī ibn al-Ḥusayn and ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah narrated from him.[footnoteRef:1294] [1294:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 47) 3:1399.] 

ʿAllāmah Ibn ʿAsākir mentions the names of a few others:
روى عنه عروة بن الزبير، وعلي بن الحسين، وعبد الله بن أبي مليكة، وعبيد الله بن أبي رافع، وسليمان بن يسار، وجهم بن أبي الجهم الجمحي، وابنه عبد الرحمن بن المسور، وابنته أم بكر بنت المسور. 
Those who narrated from him are ʿUrwah ibn az-Zubayr, ʿAlī ibn al-Ḥusayn, ʿAbdullāh ibn Abī Mulaykah, ʿUbayd Allāh ibn Abī Rāfiʿ, Sulaymān ibn Yasār, Jahm ibn Abī ’l-Jahm al-Jumaḥī, his son: ʿAbd ar-Raḥmān ibn al-Miswar and his daughter: Umm Bakr bint al-Miswar.[footnoteRef:1295] [1295:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 58:159.] 

[bookmark: _Toc225514975]Status
Miswar was an honoured Companion. ʿAllāmah Ibn ʿAbd al-Barr describes him, saying:
وكان المسور لفضله ودينه وحسن رأيه تغشاه الخوارج، وتعظمه وتبجل رأيه، وقد برأه الله منهم. 
Due to Miswar’s virtue, religiousness and good opinions, the Khawārij would surround him, honour him and respect his opinion. However, Allāh absolved him from them.[footnoteRef:1296] [1296:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 47) 3:1399.] 

ʿAbdullāh ibn az-Zubayr kept him as a close confidant. ʿAllāmah Ibn Saʿd quotes a statement of his during an incident:
انطلق بنا يا أبا صفوان إلى المسور، فإنا لا نقطع أمرا دونه. 
Let us go to Miswar, O Abū Ṣafwān! For we cannot decide any matter without him.[footnoteRef:1297] [1297:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Al-Khānijī (n 42) 6:530.] 

[bookmark: _Toc225514976]Status in fiqh
Miswar was a great jurist. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان فقيها من أهل الفضل والدين.
He was a jurist and from the virtuous and religious people.[footnoteRef:1298] [1298:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 47) 3:1399.] 

[bookmark: _Toc225514977]Piety
Miswar kept a close connection with ʿUmar. Muṣʿab states:
وكان المسور ممن يلزم عمر بن الخطاب رضي الله عنه. 
Miswar was amongst those who would keep close company with ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him.[footnoteRef:1299] [1299:  ʿAllāmah Baghawī (n 49) 5:355.] 

Through his close connection, he would pay special attention to his actions, and this was a way for him to learn and witness piety. Miswar’s daughter quotes him:
كنا نتعلم من عمر بن الخطاب الورع. 
We would learn piety from ʿUmar ibn al-Khaṭṭāb.[footnoteRef:1300] [1300:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Al-Khānijī (n 42) 6:527.] 

He was so pious that he would perpetually fast. ʿAbdullāh ibn Jaʿfar relates:
عن أم بكر بنت المسور، عن أبيها، أنه كان يصوم الدهر. 
Umm Bakr bint al-Miswar reported from her father that he would perpetually fast.[footnoteRef:1301] [1301:  Ibid, 6:526.] 

He would display so much piety that he disliked drinking the water of the mosque. His daughter says:
كان المسور لا يشرب من الماء الذى يوضع في المسجد، ويكرهه ويرى أنه صدقة. 
Miswar would not drink from the water that was kept in a mosque. He disliked that and considered it to be for charity.[footnoteRef:1302] [1302:  Ibid, 6:525.] 

[bookmark: _Toc225514978]Good Fortune
An incident denotes how Miswar struck a fortune. Allāh Taʿālā blessed him from the unseen. Umm Bakr bint al-Miswar narrates from her father:
وجد يوم القادسية إبريق ذهب عليه الياقوت والزبرجد فلم يدر ما هو؟ فلقيه فارسي فقال: آخذه بعشرة آلاف، فعرف أنه شيء، فذهب به إلى سعد بن أبي وقاص فأخبره خبره، فنفله إياه، وقال: لا تبعه بعشرة آلاف، فباعه له سعد بمائة ألف، فدفعها إلى المسور، ولم يخمسها. 
During the Battle of Qadissiyah, he found a gold jug with rubies and chrysolites, but he was unaware of its value. A Persian met him and said, ‘I will take it in exchange for 10,000.’ Realising that it was something of value, he took it to Saʿd ibn Abī Waqqāṣ (who was the leader) and informed him about it. The latter gave it to him as a bonus and said, ‘Do not sell it for 10,000!’ Saʿd then sold it for 100,000 on his behalf and gave Miswar the money without taking out a fifth from it.[footnoteRef:1303] [1303:  Ibid, 6:527.] 

[bookmark: _Toc225514979]Demise
This blessed Companion died as a martyred. Yaḥyā Ibn Bukayr explains the incident of his martyrdom:
أصاب المسور حجر المنجنيق وهو يصلي فأقام خمسة أيام وتوفى يوم جاء نعى يزيد بن معاوية سنة أربع وستين. 
The stone from a ballista struck Miswar whilst he was in prayer. He remained alive for five days, and then he passed away in the year 64 (AH).[footnoteRef:1304] [1304:  ʿAllāmah Baghawī (n 49) 5:359.] 

ʿAllāmah Ibn ʿAbd al-Barr gives a more detail account:
وذلك في عقب المحرم، أو صدر صفر، وحاصر مكة، وفي حصاره ومحاربته أهل مكة أصاب المسور حجر من حجارة المنجنيق، وهو يصلي في الحجر، فقتله، وذلك مستهل ربيع الأول سنة أربع وستين، وصلى عليه ابن الزبير بالحجون، وهو معدود في المكيين. توفي وهو ابن اثنتين وستين سنة. 
That occurred at the end of Muḥarram or at the beginning of Ṣafar. A siege was laid on Makkah. Amidst the siege and the fight against the people of Makkah, a stone from a ballista struck Miswar whilst he was praying in the Ḥijr, thereby killing him. He passed away on the first night of Rabīʿ al-Awwal in the year 64 (AH), and Ibn az-Zubayr led his funeral prayer in Ḥajūn. He was counted amongst the people of Makkah. He passed away at 62 years old.[footnoteRef:1305] [1305:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 47) 3:1399.] 

His daughter also dated his demise to be in the year 64 AH. She says:
وتوفى بمكة يوم جاء نعى يزيد بن معاوية إلى مكة، لهلال شهر ربيع الآخر سنة أربع وستين، والمسور يومئذ ابن اثنتين وستين سنة. 
He passed away in Makkah on the day the announcer of Yazīd ibn Muʿāwiyah’s death came to Makkah upon the new moon of the month of Rabīʿ al-Ākhir in the year 64 (AH). And at that time, Miswar was 62 years old.[footnoteRef:1306] [1306:  ʿAllāmah Ibn Saʿd, Aṭ-Ṭabaqāt al-Kubrā – Al-Khānijī (n 42) 6:531.] 

One view is quoted that his demise was in the year 73 AH. ʿAllāmah Dhahabī refutes this:
وغلط المدائني، فقال: مات في سنة ثلاث وسبعين من حجر المنجنيق. 
Madāʾinī erred and stated that he passed away in the year 73 (AH) from the stone of a ballista.[footnoteRef:1307] [1307:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 3:394.] 

أَنَّهُ دَخَلَ عَلَى عُمَرَ بْنِ الْخَطَّابِ 
That he went to ʿUmar ibn al-Khaṭṭāb
[bookmark: _Toc225514980]Addition in the Other Transmissions
Imām Mālik’s colleague, Sufyān ath-Thawrī, transmits this by adding that ʿAbdullāh Ibn ʿAbbās was with him:
دخلت أنا، وابن عباس على عمر حين طعن. 
I (i.e. Miswar) and Ibn ʿAbbās went to ʿUmar when he was stabbed.[footnoteRef:1308] [1308:  Imām ʿAbd ar-Razzāq (n 39) 1:150.] 

The same is mentioned in the narration that Imām Zuhrī narrated from Sulaymān ibn Yasār:
إذ طعن، دخل عليه هو وابن عباس رضي الله عنهم. 
When ʿUmar was stabbed, he (Miswar) and Ibn ʿAbbās – may Allāh be pleased with him – went to him.[footnoteRef:1309] [1309:  ʿAllāmah Ibn Naṣr al-Marwazī (n 40) 2:892.] 

مِنَ اللَّيْلَةِ الَّتِي طُعِنَ فِيهَا
On the night when he was stabbed
ʿAllāmah Zurqānī mentions the person who stabbed ʿUmar:
من أبي لؤلؤة فيروز النصراني عبد المغيرة بن شعبة. 
By Abū Luʾluʾ Fayrūz, the Christian, the slave of Mughīrah ibn Shuʿbah[footnoteRef:1310] [1310:  ʿAllāmah Zurqānī (n 4) 1:119.] 

[bookmark: _Toc225514981]Contradictory Reports of the Same Incident
Here, it seems that the incident of the assault on ʿUmar was at night. However, other narrations indicate that ʿUmar was stabbed in the fajr prayer. Hence, ʿAllāmah Abū ’l-Walīd al-Bājī says:
ظاهره أن وقت صلاة الصبح من الليل، لأن الذي صح عن عمر، أنه طعن في صلاة الصبح من أول ركعة. ولعل هذا مخالف لتلك الرواية. ويحتمل أنه أراد بذلك من الوقت المتصل بتلك الليلة. 
It apparently seems that the time of the morning prayer forms part of the night (hence, making the fajr prayer a prayer of the night) because what is proven from ʿUmar is that he was stabbed in the first rakʿah of the morning prayer. Perhaps this [narration] contradicts that narration (of the assault on ʿUmar being in the fajr prayer). 
Probably, (in this narration) he was referring to the time which is attached to that night (i.e. fajr, not the night itself).[footnoteRef:1311] [1311:  ʿAllāmah Bājī (n 29) 1:86.] 

ʿAllāmah Yafrīnī explains:
يجوز في "من" وجهان؛ أحدهما: أن يُدخِل "صُبحا" من الليلة، فحذف بعض الكلام اختصارا، كما تقول: اشتريت من الثياب، تريد ثوبا من الثياب، ونحوه قول النابغة:
كأنك مِنْ جِمال بني أُقَيش
أراد: جملا من جمال بني أقيش، ويُقَوِّي هذا التأويل قوله: "فأيقظ عمر لصلاة الصبح". 
والوجه الثاني: أن يريد في الليلة، فوضع "من" موضع "في"، كما فعل امرؤ القيس في قوله:
ثلاثين شهرا في ثلاثة أحوال. 
‘Min’ can have two meanings: 
1. ‘Ṣubḥ’ is included in the night. Thus, part of the speech was omitted for abridgement, like one says, ‘Ishtaraytu min ath-thiyāb’ (I bought from clothes) i.e. ‘thawban min ath-thiyāb’ (I bought a cloth from all existing clothes). This is similar to Nābighah’s statement:
As though you are from the camels of Banū Aqyash i.e. [as though you are] a camel from the camels of Banū Aqyash.
This interpretation is strengthened by the statement: ‘And he woke ʿUmar for the morning prayer.’
(Similarly, ‘dakhala ʿalā ʿUmar ibn al-Khaṭṭāb min al-laylah’ – he came to ʿUmar ibn al-Khaṭṭāb from the night – is ‘dakhala ʿalā ʿUmar ibn al-Khaṭṭāb ṣubḥan min al-laylah – he came to ʿUmar ibn al-Khaṭṭāb at the time of the morning prayer from the night i.e. which forms part of the night.)
2. It means ‘in the night’. Thus, ‘min’ was used in place of ‘fī’, just as Imraʾ al-Qays did when he said, ‘Three months in three years’.[footnoteRef:1312] [1312:  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), 1:66.] 

More information come in another transmission of this incident. Imām ʿAbd ar-Razzāq narrates:
عن معمر، عن الزهري، عن عبيد الله بن عبد الله، عن ابن عباس قال: لما طعن عمر احتملته أنا ونفر من الأنصار، حتى أدخلناه منزله، فلم يزل في غشية واحدة حتى أسفر، فقال رجل: إنكم لن تفزعوه بشيء إلا بالصلاة. 
Maʿmar narrated to us from Zuhrī from ʿUbayd Allāh ibn ʿAbdillāh from Ibn ʿAbbās, who said, ‘When ʿUmar was stabbed, I and a group of Anṣārs carried him and placed him in his home. He remained until it became bright. A man thus said, ‘You can only wake him up with prayer.’[footnoteRef:1313] [1313:  Imām ʿAbd ar-Razzāq (n 39) 1:150-151.] 

This seems as though it was not long after he was stabbed that it then became bright, and he was woken up for the fajr prayer. That occurred in a short while. This is strengthened by the following statement that ʿAllāmah Abū ’l-Walīd al-Bājī quotes:
وقد روى عيسى عن ابن القاسم، أن عمر مات من يومه الذي طعن فيه. 
ʿĪsā reported from Ibn al-Qāsim that ʿUmar passed away on the same day which he was stabbed.[footnoteRef:1314] [1314:  ʿAllāmah Bājī (n 29) 1:86.] 

However, it comes in Imām Zuhrī’s transmission from Sulaymān ibn Yasār:
إذ طعن، دخل عليه هو وابن عباس رضي الله عنهم فلما أصبح من غد فزعوه. 
When he was stabbed, he and Ibn ʿAbbās – may Allāh be pleased with them – came to him. On the morning of the next day, they woke him up.[footnoteRef:1315] [1315:  ʿAllāmah Ibn Naṣr al-Marwazī (n 41) 2:892.] 

There is no contradiction since the time before sunrise is regarded as the previous day, and the time after sunrise is regarded as the next day. ʿAllāmah Abū ’l-Walīd al-Bājī states: 
وعند مالك أن النهار من طلوع الفجر. 
According to Mālik, the day starts at the break of dawn.[footnoteRef:1316] [1316:  ʿAllāmah Bājī (n 29) 1:86.] 

فَأَيْقَظَ عُمَرَ 
And he woke ʿUmar 
Imām Bayhaqī quotes this via Yaḥyā ibn Bukayr in the passive voice:
فأوقظ ‌عمر.[footnoteRef:1317]  [1317:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:514.] 

In the footnotes, they write: 
هكذا في الأصل: "فأيقظ"، وبالهامش: "فأوقظ عمر". 
It is like this in the main manuscript as ‘fa-ayqaẓa’. And in the footnotes, it is written as ‘fa-ūwqiẓa ʿUmar’.[footnoteRef:1318] [1318:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 184.] 

 لِصَلَاةِ الصُّبْحِ
For the morning prayer
[bookmark: _xeatg7lv4l2j][bookmark: _Toc225514982]The Obligatory Status of Prayer Despite Injuries
ʿAllāmah Zurqānī expounds on why they woke up ʿUmar for the prayer despite his injuries:
يقتضي أن ذلك يجب عليه لأن الصلاة لا تسقط بجرح ولا شدة مع بقاء العقل. 
It implies that this was obligatory on him because prayer is not waved off by injuries and pain as long as one is still in his senses.[footnoteRef:1319] [1319:  ʿAllāmah Bājī (n 29) 1:86.] 

  in Islam for he who abandons prayer out of rejection for it.[footnoteRef:1320] [1320:  Ibid.] 

There is consensus on this point. ʿAllāmah Ibn ʿAbd al-Barr states:
وأجمع المسلمون أن جاحد فرض الصلاة كافر حلال دمه كسائر الكفار بالله، وملائكته، وكتبه، ورسله، ولا له دين يفر عليه دمه. واختلف في تارك الصلاة وهو قادر عليها، غير جاحد بفرضها. 
The Muslims agree unanimously that one who rejects that prayer is farḍ is a disbeliever whom it is lawful to slay just like other disbelievers who disbelieve in Allāh, His angels, His Books and His messengers. He has no religion where he can flee to save his blood. And there are differences of opinion regarding the one who abandons prayer despite having the ability to perform it but does not reject that it is farḍ.[footnoteRef:1321] [1321:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:283.] 

1) Such a person does not get the rights and perks of a Muslim. ʿAllāmah Abū ’l-Walīd al-Bājī presents this as another possible meaning:
ويحتمل أن يكون أراد بذلك ولا يحقن دمه من لا يصلي، لأن الذي يحقن الإنسان به دمه هو إظهار الشهادتين، والصلاة، والزكاة. قال الله تعالى: ‌﴿فَإِن ‌تَابُواْ ‌وَأَقَامُواْ ‌ٱلصَّلَوٰةَ ‌وَءَاتَوُاْ ‌ٱلزَّكَوٰةَ ‌فَخَلُّواْ ‌سَبِيلَهُمۡۚ﴾؛ فمعنى ذلك من ترك الصلاة فليس له في الإسلام حظ يحقن به دمه. 
Probably, he could have meant that the blood of he who does not pray is not spared because that which spares a human being’s blood is to openly proclaim the two shahādahs, prayer and zakāt. Allāh Taʿālā says, ‘Then, if they repent and establish prayer and pay zakāh, leave their way.’[footnoteRef:1322] It means that whoever abandons prayer has no share in Islam by which his blood is spared.[footnoteRef:1323] [1322:  Qurʾān: 9:5.]  [1323:  ʿAllāmah Bājī (n 7) 1:86.] 

[bookmark: _Toc225514983]The Final Words of ʿUmar Ibn al-Khaṭṭāb
It is proven that ʿUmar passed away a few hours later. Hence, these were amongst his last words in his final stages, resembling the final concern of the Prophet ﷺ, as reported in Musnad Aḥmad on the authority of Anas:
كانت عامة وصية رسول الله صلى الله عليه وسلم حين حضره الموت: "الصلاة ‌وما ‌ملكت أيمانكم ‌الصلاة، ‌وما ‌ملكت أيمانكم". 
That which the Messenger of Allāh ﷺ enjoined the most at the time of his death was: ‘[Take due care of] prayer and those whom your right hands possess. [Take due care of] prayer and those whom your right hands possess.’[footnoteRef:1324] [1324:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 19:209.] 

Nevertheless, in this condition, ʿUmar performed the prayer:
فَصَلَّى عُمَرُ وَجُرْحُهُ يَثْعَبُ دَمًا.
ʿUmar thus prayed whilst blood was flowing out of his wound.
[bookmark: _Toc225514984]Explanation of the Word: ‘Yathʿabu’
‘Yathʿabu’ means to flow. ʿAllāmah Farāhīdī defines it:
وربما قالوا: هذا ماء ‌ثعب، أي: جار. 
Sometimes, they said, ‘this is a thaʿb water’ i.e. flowing.[footnoteRef:1325] [1325:  ʿAllāmah Khalīl ibn Aḥmad al-Farāhīdī, Kitāb al-ʿAyn Murattab ʿalā Ḥurūf al-Muʿjam (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:200.] 

It also means to gush out, as he says:
‌ثعب: ثعبت الماء أثعَُبه ثعبا، أي فجرته فانثعب. 
Thaʿb: ‘thaʿabtu’l-māʾ athʿabu-hū/athʿubu-hū thaʿban’ i.e. I caused it to gush out and so it did.’[footnoteRef:1326] [1326:  Ibid.] 

[bookmark: _Toc225514985]The Ruling of Prayer during Continuos Nullifier of Ablution
Performing prayer despite the great amount of blood flowing was permissible for ʿUmar because he was legally excused. Thus, this narration became the basis for those in a similar situation. ʿAllāmah Ibn ʿAbd al-Barr says:
وحديث عمر هذا هو أصل هذا الباب عند العلماء فيمن لا يرقأ دمه، ولا ينقطع رعافه، أنه لا بد له من الصلاة في وقتها إذا أيقن أنه لا ينقطع قبل خروج الوقت. وليس حال من وصفنا حاله بأكثر من سلس البول والمذي لأن البول والمذي متفق على أن خروجهما في الصحة حدث. 
According to the scholars, this ḥadīth of ʿUmar is the basis of this matter for those whose blood does not cease to flow and whose nosebleed does not stop; that he must pray within the time if he is certain that it will not stop before the expiry of the time.
The condition of those whom we described is not more severe than [the condition of those experiencing] continuous urine and pre-seminal discharge. This is because it is agreed upon that the exit of urine and the pre-seminal discharge are nullifiers during good health.[footnoteRef:1327] [1327:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:279.] 

There is consensus on this, as ʿAllāmah Ibn ʿAbd al-Barr says: 
وأجمعوا أنه لا يمنع ذلك من أراد الصلاة على كل حال. 
And they agreed unanimously that this (i.e. continuous flowing of nullifiers of ablution) does not in any way prevent one who intends to pray.[footnoteRef:1328] [1328:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains the different scenarios of this issue:
أحدهما: أن يكون متصلا غير منقطع. 
والثاني: أن يجري في وقت دون وقت. فإن اتصل خروجه، فعلى المجروح أن يصلي على حاله، ولا تبطل بذلك صلاته، لأنه نجاسة لا يمكنه التوقي منها. وليس عليه غسلها إلا إذا كثرت، وتفاحشت، فإنه يستحب له غسلها.
(فرع) وأما ما لا يتصور خروجه، ويمكن التوقي من نجاسته، ودمه، فإن انبعث في الصلاة بفعل المصلي، أو بغير فعله، فإنه يقطع الصلاة لنجاسة جسمه، وثوبه. فيغسل ما به من الدم، ثم يستأنف صلاته، لأن هذه نجاسة يمكن التوقي منها. 
1. It is continuous without any pause. 
2. It flows from time to time. If it comes out constantly, then the wounded must pray in this condition, and his prayer will not be invalid because this is an impurity from which he cannot abstain. And he does not need to wash it unless it is abundant and excessive; then, it will be preferable for him to wash it.

As for those matters whose exiting is not conceived and abstaining from their impurity and blood is possible, if they are emitted during prayer – regardless of whether it is by the action of the person praying or not –this will break prayer since the body and clothes will become impure. He should then wash the blood on him and restart his prayer because this is an impurity from which one can abstain.[footnoteRef:1329] [1329:  ʿAllāmah Bājī (n 7) 1:86.] 

The next narration is a verdict of Imām Mālik’s teacher’s teacher, whose practices he cited above, and the ruling itself differs from that of Imām Mālik.
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ماَلِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، أَنَّ سَعِيدَ بْنَ الْمُسَيَّبِ قَال: مَا تَرَوْنَ فِيمَنْ غَلَبَهُ الدَّمُ مِنْ رُعَافٍ فَلَمْ يَنْقَطِعْ عَنْهُ؟ قَالَ يَحْيَى بْنُ سَعِيدٍ: ثُمَّ قَالَ سَعِيدُ بْنُ الْمُسَيَّبِ: أَرَى أَنْ يُومِئَ بِرَأْسِهِ إِيمَاءً. 
قَالَ يَحْيَى: قَالَ مَالِك: وَذَلِكَ أَحَبُّ مَا سَمِعْتُ إِلَيَّ فِي ذَلِكَ.
Mālik reported from Yaḥyā ibn Saʿīd that Saʿīd ibn al-Musayyab said, ‘What do you think regarding one whose nose keeps on bleeding and does not stop?’ Yaḥyā ibn Saʿīd said, “Then, Saʿīd ibn al-Musayyab said, ‘In my view, he should gesture with his head.’”
Yaḥyā [al-Laythī] said: Mālik said, ‘And that is the most preferable to me from what I have heard concerning this.’[footnoteRef:1330] [1330:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 2) 185.] 

Imām Yaḥyā al-Laythī narrates:
ماَلِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، أَنَّ سَعِيدَ بْنَ الْمُسَيَّبِ قَال: مَا تَرَوْنَ فِيمَنْ غَلَبَهُ الدَّمُ مِنْ رُعَافٍ فَلَمْ يَنْقَطِعْ عَنْهُ؟
What do you say regarding one whose nose keeps on bleeding and does not stop?
[bookmark: _Toc225514987]The Teacher Asking His Students
ʿAllāmah Abū ’l-Walīd al-Bājī mentions two possibilities why he probably asked them:
1) As a general quiz for students
He says:
سؤال ابن المسيب لأصحابه على سبيل الاستخبار لهم بالمسائل، والتدريب لهم في فهمها، والنظر في أحكامها. 
Ibn al-Musayyab asked his students to test them with issues and to train them in understanding these matters and looking into rulings.[footnoteRef:1331] [1331:  ʿAllāmah Bājī (n 7) 1:86.] 

2) To emphasise the ruling of blood that continues to flow and does not cease
He says:
ويحتمل أن يكون ذلك على سبيل التنبيه لهم على السؤال عن حكم من رعفه الدم، وغلبه، ولم ينقطع. 
And it could be that this was to gain their attention by asking the ruling of one whose nose keeps on bleeding and does not stop.[footnoteRef:1332] [1332:  Ibid.] 

Thereafter, Saʿīd ibn al-Musayyab mentioned the ruling.
قَالَ يَحْيَى بْنُ سَعِيدٍ: ثُمَّ قَالَ سَعِيدُ بْنُ الْمُسَيَّبِ: أَرَى أَنْ يُومِئَ بِرَأْسِهِ إِيمَاءً. 
Yaḥyā ibn Saʿīd said, “Then, Saʿīd ibn al-Musayyab said, ‘In my view, he should gesture with his head.’”
[bookmark: _Toc225514988]The Reason for Gesturing with the Head in Prayer
ʿAllāmah Ibn ʿAbd al-Barr explains the reason why he should suffice by simply indicating:
فذلك لما كان في ترك الإيماء من تلوث ثيابه في ركوعه وسجوده، وأنه لا يسلم من كانت تلك حاله من تنجيس موضع سجوده، ونجاسة ثيابة (في طبعة دار الكتب العلمية: ثيابه). 
That is because if he does not gesture, he will soil his clothes when bowing and in prostration. One who is in this condition is not safe from impurifying the place where he prostrates and his clothes.[footnoteRef:1333] [1333:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:288.] 

Imām Yaḥyā al-Laythī now quotes the opinion of Imām Mālik:
قَالَ يَحْيَى: قَالَ مَالِك: وَذَلِكَ أَحَبُّ مَا سَمِعْتُ إِلَيَّ فِي ذَلِكَ. 
Yaḥyā [al-Laythī] said: Mālik said, ‘And that is the most preferable to me from what I have heard concerning this.’
[bookmark: _Toc225514989]Ḥanafī View regarding Gesturing in Prayer during Constant Nose Bleed 
Regarding the Ḥanafī school of thought, Imām Muḥammad writes in his Muwaṭṭaʾ:
وأما إذا كثر الرعاف على الرجل فكان إن أومأ برأسه إيماء، لم يرعف، وإن سجد  رعف، أومأ برأسه إيماء، وأجزاه، وإن كان يرعف كل حال، سجد. 
As for when a man’s nose bleeds continuously: if he gestures with his head, his nose stops bleeding, but if he prostates, his nose bleeds, he must gesture with his head. It will be sufficient. And if his nose keeps on bleeding in any position, then he must prostrate.[footnoteRef:1334] [1334:  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.), 40.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions the great benefit of this report:
سؤال العالم وطرحه العلم على تلاميذه وجلسائه. 
A scholar asking and presenting knowledge to his students and the people in his gathering.[footnoteRef:1335] [1335:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 2:287.] 

[bookmark: _Toc225514990]الْوُضُوءُ مِنَ الْمَذْي
[bookmark: _Toc225514991]Ablution from Pre-Seminal Fluids
[bookmark: _Toc225514992]Explanation of the Word: ‘Madhy’
There are two pronunciations of this word: 
1. Madhy
2. Madhiyy
ʿAllāmah Abū’l-Walīd al-Bājī explains:
والمذي بفتح الميم، وإسكان الذال المعجمة، وتخفيف الياء، وبتحريك الذال، وتشديد الياء؛ حكى ذلك القاضي أبو محمد. 
‘Madhy’ is with a fatḥah on the mīm and a sukūn on the dhāl with the yāʾ as a single consonant as well as a ḥarakah on the dhāl with the yāʾ as a double consonant; Qāḍī Abū Muḥammad reported that.[footnoteRef:1336] [1336:  ʿAllāmah Bājī (n 7) 1:86.] 

Ḥāfiẓ Ibn Ḥajar explains that the first method, which is madhy, is more eloquent:
أفصحها بفتح الميم وسكون الذال المعجمة وتخفيف الياء، ثم بكسر الذال وتشديد الياء. 
The most eloquent is with a fatḥah on the mīm and a sukūn on the dhāl with the yāʾ as a single consonant. Then, [another suitable pronunciation is] with a ḥarakat on the dhāl with the yāʾ as a double consonant.[footnoteRef:1337] [1337:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:45.] 

Regarding the meaning, Imām Mālik explains:
والمذي تكون معه شهوة، وهو رقيق إلى الصفرة، يكون عند ملاعبة الرجل أهله، وعند حدوث الشهوة له. 
Madhy is emitted with desire. It is thin and yellowish. It comes at the time when a man plays with his wife and when he is aroused.[footnoteRef:1338] [1338:  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), 13:412. ] 

ʿAllāmah Zurqānī defines it:	
ماء أبيض رقيق لزج يخرج عند الملاعبة أو تذكر الجماع أو إرادته وقد لا يحس بخروجه. 
A thin and sticky white liquid that exits at the time of sexual stimulation, thinking of intercourse or intending it. Sometimes, one cannot sense that it exited.[footnoteRef:1339] [1339:  ʿAllāmah Zurqānī (n 3) 1:120.] 

It could be translated as pre-ejaculatory fluid, pre-seminal fluid and prostatic fluid. 
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مَالِك، عَنْ أبِي النَّضْرِ مَوْلَى عُمَرَ بْنِ عُبَيْدِ اللَّهِ، عَنْ سُلَيْمَان بْنِ يَسَارٍ، عَنِ الْمِقْدَادِ بْنِ الأسْوَدِ، أنَّ عَلِيَّ بْنَ أبِي طَالِبٍ أَمَرَهُ أَنْ يَسْألَ لَهُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، عَنِ الرَّجُلِ إِذَا دَنَا مِنْ أَهْلِهِ، فَخَرَجَ مِنْهُ الْمَذْي مَاذَا عَلَيْهِ؟ قَالَ عَلِي: فَإِنَّ عِنْدِي بنتَ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، وَأَنَا أَسْتَحْيي أَنْ أَسْأَلَهُ، قَالَ الْمِقْدَادُ بن الأسود: فَسَألْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَنْ ذَلِكَ فَقَال: "إِذَا وَجَدَ ذَلِكَ أَحَدُكُمْ، فَلْيَنْضَحْ فَرْجَهُ بِالْمَاءِ، وَلْيَتَوَضَّأ وُضُوءَهُ لِلصَّلَاةِ".
Mālik reported from Abū ’n-Naḍr, the freed slave of ʿUmar ibn ʿUbayd Allāh from Sulaymān ibn Yasār from Miqdād ibn al-Aswad that ʿAlī ibn Abī Ṭālib instructed him to ask the Messenger of Allāh ﷺ regarding the ruling of a man who approaches his wife, due to which pre-seminal fluid emits from him. ʿAlī said, ‘Because I am married to the daughter of the Messenger of Allāh ﷺ, and I am shy to ask him.’ 
Miqdād ibn al-Aswad said, “I thus asked the Messenger of Allāh ﷺ concerning that, and he replied, ‘When anyone of you experiences that, he should wash his private part with water and perform ablution as his ablution for prayer.’”[footnoteRef:1340] [1340:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 2) 185-186.] 

Imām Yaḥyā al-Laythī narrates:
‌ مَالِك، عَنْ أبِي النَّضْرِ مَوْلَى عُمَرَ بْنِ عُبَيْدِ اللَّهِ 
Mālik reported from Abū ’n-Naḍr, the freed slave of ʿUmar ibn ʿUbayd Allāh
[bookmark: _Toc225514994]Abū ’n-Naḍr: the Freed Slave of ʿUmar ibn ʿUbayd Allāh
[bookmark: _Toc225514995]Name & lineage
His teknonym is with a fatḥah on the nūn and a sukūn on the dotted ḍāʾ.[footnoteRef:1341] His name was Sālim. Yaḥyā ibn Maʿīn introduces him: [1341:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 20:34. ] 

‌سالم ‌أبو ‌النضر، ‌هو ‌سالم ‌بن ‌أبى ‌أمية، ‌مولى ‌عمر ‌بن ‌عبيد ‌الله. قال يحيى: هكذا نسبه محمد بن إسحاق. 
Sālim Abū ’n-Naḍr was Sālim ibn Abī Umayyah, the freed slave of ʿUmar ibn ʿUbayd Allāh. This is how Muḥammad ibn Isḥāq mentioned his lineage.[footnoteRef:1342] [1342:  Imām Abū Zakariyyā Yaḥyā ibn Maʿīn, Yaḥyā Ibn Maʿīn wa-Kitābu-hū at-Tārīkh / Tārīkh Ibn Maʿīn (Saudi Arabia: Jāmiʿat al-Malik ʿAbd al-ʿAzīz, 1979), 3:236.] 

As a slave, he would assist ʿUmar ibn ʿUbayd Allāh as his personal scribe. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان كاتبا لعمر بن عبيد الله.
He was the scribe of ʿUmar ibn ʿUbayd Allāh.[footnoteRef:1343] [1343:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 26) 13:321.] 
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Imām Bukhārī mentions the names of his two main teachers:
سمع أبا سلمة، وبسر بن سعيد. 
He heard from Abū Salamah and Busr ibn Saʿīd.[footnoteRef:1344] [1344:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 4:111. ] 

ʿAllāmah Ibn ʿAbd al-Barr mentions:
روى عن جماعة من التابعين بالمدينة، وقد رأى عبد الله بن عمر، وسمع منه، ويروي عن ابن أبي أوفى والسائب بن يزيد. 
He narrated from several tābiʿūn in Madīnah. He saw ʿAbdullāh ibn ʿUmar and heard from him, and he narrates from Ibn Abī Awfā and Sāʾib ibn Yazīd.[footnoteRef:1345] [1345:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 26) 13:321.] 

ʿAllāmah Ibn ʿAsākir provides a more extensive list with his other teachers:
روى عن أنس بن مالك، وابن أبي أوفى، وعوف بن مالك الأشجعي، والسائب بن يزيد، وسعيد بن المسيب، وأبي سلمة بن عبد الرحمن، وسليمان بن يسار، وعبيد الله بن عبد الله بن عتبة، وعامر بن سعد بن أبي وقاص، وعبيد بن حنين، وبشر بن سعيد، وأبي سهيل نافع بن مالك، وأبي مرة مولى أم هانئ، وعمير مولى ابن عباس، ومالك بن أبي عامر. 
He narrated from Anas ibn Mālik, Ibn Abī Awfā, ʿAwf ibn Mālik al-Ashjaʿī, Sāʾib ibn Yazīd, Saʿīd ibn al-Musayyab, Abū Salamah ibn ʿAbd ar-Raḥmān, Sulaymān ibn Yasār, ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah, ʿĀmir ibn Saʿd ibn Abī Waqqāṣ, ʿUbayd ibn Ḥunayn, Bishr ibn Saʿīd, Abū Suhayl Nāfiʿ ibn Mālik, Abū Murrah: the freed slave of Umm Hāniʾ, ʿUmayr: the freed slave of Ibn ʿAbbās and Mālik ibn Abī ʿĀmir.[footnoteRef:1346] [1346:  ʿAllāmah Ibn ʿAsākir (n 29) 20:29.] 
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Two of his main students are Imām Mālik and Imām Sufyān ath-Thawrī. Imām Bukhārī says:
سمع منه مالك، والثوري. 
Mālik and Thawrī heard from him.[footnoteRef:1347] [1347:  Imām Bukhārī (n 32) 4:111.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions the names of others:
وروى عن أبي النضر جماعة من الأئمة؛ منهم: مالك، والثوري، وابن عيينة، ومحمد بن إسحاق، وعبيد الله بن عمر، وغيرهم. 
A group of scholars narrated from Abū’n-Naḍr, such as Mālik, Thawrī, Ibn ʿUyaynah, Muḥammad ibn Isḥāq, ʿUbayd Allāh ibn ʿUmar and others.[footnoteRef:1348] [1348:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 26) 13:321.] 

ʿAllāmah Ibn ʿAsākir adds a few more:
روى عنه مالك، والثوري، وابن عيينة، والليث بن سعد، وموسى بن عقبة، وعبد العزيز الماجشون، وفليح بن سليمان، والضحاك بن عثمان، وعمرو بن الحارث  وعياش بن عباس، وابن لهيعة. 
Those who narrated from him are Mālik, Thawrī, Ibn ʿUyaynah, Layth ibn Saʿd, Mūsā ibn ʿUqbah, ʿAbd al-ʿAzīz ibn al-Mājishūn, Fulayḥ ibn Sulaymān, Ḍaḥḥāk ibn ʿUthmān, ʿAmr ibn al-Ḥārith, ʿAyyāsh ibn ʿAbbās and Ibn Lahīʿah.[footnoteRef:1349] [1349:  Ibid.] 
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Imām Mālik had great words to say about him. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان مالك يصفه بالفضل والعقل والعبادة. 
Mālik would describe him as a person of great virtue, acumen and devotion to worship.[footnoteRef:1350] [1350:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 26) 13:322.] 

Sufyān ibn ʿUyaynah graded him as reliable. Imām Ḥumaydī quotes:
سئل سفيان بن عيينة عن سالم أبي النضر، فقال: ثقة. 
Sufyān ibn ʿUyaynah was asked regarding Sālim Abū ’n-Naḍr, to which he replied, ‘[He was] reliable.’[footnoteRef:1351] [1351:  Ibid.] 

Ibn Junayd quotes from Yaḥyā ibn Maʿīn:
أبو النضر ‌سالم، ‌مولى ‌عمر ‌بن ‌عبيد ‌الله، ‌ثقة. 
Abū ’n-Naḍr Sālim, the freed slave of ʿUmar ibn ʿUbayd Allāh: [he was] reliable.[footnoteRef:1352] [1352:  ʿAllāmah Abū Isḥāq Ibrāhīm ibn ʿAbdillāh al-Khuttalī, better known as Ibn al-Junayd, Suʾālāt Ibn al-Junayd (Madīnah Munawwarah: Maktabat ad-Dār, 1988), 272.] 

Likewise, the son of Imām Aḥmad says:
‌سألت ‌أبي ‌عن ‌سالم ‌أبي ‌النضر وسمي فقال كلاهما ثقة. 
I asked my father regarding Sālim Abū ’n-Naḍr and Sumayy, and he said, ‘Both are reliable.’[footnoteRef:1353] [1353:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Kitāb al-ʿIlal wa-Maʿrifat ar-Rijāl (Beirut: Al-Maktab al-Islāmī / Riyadh: Dār al-Khānī, 1988), 2:493.] 

 ʿAllāmah Ibn ʿAbd al-Barr also grades him as reliable:
وهو أحد الثقات الأثبات من أهل المدينة. 
He was one of the reliable and solid narrators of the people of Madīnah.[footnoteRef:1354] [1354:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 26) 13:321.] 

ʿAllāmah Zurqānī mentions regarding him in his commentary:
ثقة ثبت من رجال الجميع وكان يرسل. 
He was reliable, solid and from the narrators of the six canonical books of ḥadīth. He u would narrate mursal narrations.[footnoteRef:1355] [1355:  ʿAllāmah Zurqānī (n 3) 1:121.] 
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Coming to his narrations in the Muwaṭṭaʾ, ʿAllāmah Ibn ʿAbd al-Barr says:
لمالك عنه في "الموطأ" خمسة عشر حديثا؛ منها تسعة متصلة مسندة، ومنها حديث ظاهره الاتصال، وليس بمتصل، وسائرها منقطعة ومرسلة. 
Mālik narrated fifteen ḥadīths from him in the Muwaṭṭaʾ; amongst them, nine are muttaṣil and musnad, one ḥadīth seems to be muttaṣil whilst it is not and the remaining are munqaṭiʿ and mursal.[footnoteRef:1356] [1356:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 26) 13:322.] 
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ʿAllāmah Ibn ʿAsākir described him as a jurist.[footnoteRef:1357] [1357:  ʿAllāmah Ibn ʿAsākir (n 29) 20:29.] 
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Imām Mālik mentions one practice of this illustrious teacher of his:
كان الناس الذين مضوا يحبون العزلة والانفراد من الناس، ولقد كان سالم أبو النضر يفعل ذلك، وكان يأتي مجلس ربيعة فيجلس فيه، وكانوا يحبون ذلك منه، وكان أبو النضر إذا كثر فيه الكلام، وكثر فيه الناس قام عنهم. 
The people (scholars) of the past would like to isolate and seclude themselves away from people. Sālim Abū ’n-Naḍr would do that. He used to attend the gathering of Rabīʿah and sit. People liked that. And when there would be too many talks or too many people in it, Abū ’n-Naḍr would stand up and leave it.[footnoteRef:1358] [1358:  Ibid, 20:36.] 

[bookmark: _Toc225515002]Date of demise
Different dates are reported regarding this tābiʿī’s date of demise.
i. 129 AH
 Khalīfah ibn Khayyāṭ mentioned that he passed away in 129 AH. ʿAllāmah Ibn ʿAsākir quotes from him:
مات سنة تسع وعشرين ومائة. 
He passed away in the year 129 (AH).[footnoteRef:1359] [1359:  ʿAllāmah Ibn ʿAsākir (n 29) 20:38.] 

ii. 130 AH
ʿAllāmah Ibn ʿAbd al-Barr mentions one view that he passed away in 130 AH:
وقيل: سنة ثلاثين ومئة. 
And some said, ‘[He passed away] in the year 130 (AH).’[footnoteRef:1360] [1360:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 26) 13:321.] 

iii. 133 AH
Qāsim ibn Sallām claimed that he passed away in 133 AH. He says:
سنة ثلاث وثلاثين ومائة توفي فيها سالم أبو النضر مولى عمر بن عبيد الله بن معمر. 
The year 133 (AH): 
In it, Sālim Abū ’n-Naḍr, the freed slave of ʿUmar ibn ʿUbayd Allāh ibn Maʿmar, passed away.[footnoteRef:1361] [1361:  ʿAllāmah Ibn ʿAsākir (n 29) 20:38.] 

This is the view that ʿAllāmah Ibn ʿAbd al-Barr then chose, as he says:
وتوفي أبو النضر سنة ثلاث وثلاثين. 
And Abū ’n-Naḍr passed away in the year [one hundred and] thirty-three (AH).[footnoteRef:1362] [1362:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 26) 13:321.] 

He narrates:
عَنْ سُلَيْمَان بْنِ يَسَارٍ
From Sulaymān ibn Yasār
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Sulaymān was the brother of ʿAṭāʾ ibn Yasār whom we spoke of previously.[footnoteRef:1363] He was also the freed slave of Maymūnah, the mother of the believers. ʿAllāmah Ibn Saʿd describes him:  [1363:  Imām Bukhārī (n 32) 4:41.] 

مولى ميمونة بنت الحارث الهلالية زوج النبي صلى الله عليه وسلم، ويقال إن سليمان نفسه كان مكاتبا لها. 
The freed slave of Maymūnah bint al-Ḥārith al-Hilāliyyah, the wife of the Prophet ﷺ. It is said that Sulaymān himself was her scribe.[footnoteRef:1364] [1364:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:132. ] 
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Most scholars mentioned that he was born in the year 34 AH. For instance, ʿAllāmah Ibn Ḥibbān says:
كان مولده سنة أربع وثلاثين. 
He was born in the year 34 (AH).[footnoteRef:1365] [1365:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 84. ] 

Others felt that he was born much earlier. ʿAllāmah Mughalṭāy says:
وفي كتاب البيهقي: ‌مولد ‌سليمان سنة سبع وعشرين.
It is mentioned in the book of Bayhaqī: ‘Sulaymān was born in the year 27 (AH).’[footnoteRef:1366] [1366:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 6:104.] 
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Imām Bukhārī lists the names of three Companions from whom he had the opportunity of listening:
سمع ابن عباس، وأبا هريرة، وأم سلمة. 
He heard from Ibn ʿAbbās, Abū Hurayrah and Umm Salamah.[footnoteRef:1367] [1367:  Imām Bukhārī (n 32) 4:41.] 

ʿAllāmah Ibn Saʿd says:
وقد روى سليمان عن زيد بن ثابت، وأبي واقد الليثى، وأبي هريرة، وابن عمر، وعبيد الله وعبد الله ابني العباس، وعائشة، وأم سلمة، وميمونة، وعروة بن الزبير.  
Sulaymān narrated from Zayd ibn Thābit, Abū Wāqid al-Laythī, Abū Hurayrah, Ibn ʿUmar, ʿUbayd Allāh and ʿAbdullāh: the two sons of ʿAbbās, ʿĀʾishah, Umm Salamah, Maymūnah and ʿUrwah ibn az-Zubayr.[footnoteRef:1368] [1368:  ʿAllāmah Ibn Saʿd (n 52) 5:133.] 

Ḥāfiḍ Ibn Ḥajar lists more:
روى عن ميمونة، وأم سلمة، وعائشة، وفاطمة بنت قيس، وحمزة بن عمرو الأسلمي، وزيد بن ثابت، وابن عباس، وابن عمر، وجابر، وعبد الله بن عباس، والمقداد بن الأسود، وأبي رافع مولى النبي صلى الله عليه وسلم، وأبي سعيد، وأبي هريرة، والربيع بنت معوذ، وسلمة بن صخر البياضي - وقيل لم يسمع منه -، والفضل بن عباس - ولم يسمع منه -، وعبد الله بن حذافة - يقال مرسل-، وجعفر بن عمرو بن أمية الضمري، وعبد الله بن الحارث بن نوفل، وعبد الرحمن بن جابر بن عبد الله، وعراك بن مالك، ومالك بن أبي عامر الأصبحي، وعمرو بنت عبد الرحمن، وغيرهم.
He narrated from Maymūnah, Umm Salamah, ʿĀʾishah, Fāṭimah bint Qays, Ḥamzah ibn ʿAmr al-Aslamī, Zayd ibn Thābit, Ibn ʿAbbās, Ibn ʿUmar, Jābir, ʿAbdullāh ibn ʿAbbās, Miqdād ibn al-Aswad, Abū Rāfiʿ: the freed slave of the Prophet ﷺ, Abū Saʿīd, Abū Hurayrah, Rubayyiʿ bint Muʿawwidh, Salamah ibn Ṣakhr al-Bayāḍī – some said that he did not hear from him – Faḍl ibn ʿAbbās – but he did not hear directly from him – ʿAbdullāh ibn Ḥudhāfah as mursal, Jaʿfar ibn ʿAmr ibn Umayyah aḍ-Ḍamrī, ʿAbdullāh ibn al-Ḥārith ibn Nawfal, ʿAbd ar-Raḥmān ibn Jābir ibn ʿAbdillāh, ʿIrāk ibn Mālik, Mālik ibn Abī ʿĀmir al-Aṣbaḥī, ʿAmr bint ʿAbd ar-Raḥmān and others.[footnoteRef:1369] [1369:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 4:228-229.] 
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ʿAllāmah Ibn ʿAsākir lists his students:
روى عنه الزهري، وعمرو بن دينار، وقتادة، ويحيى بن سعيد الأنصاري، ويزيد بن أبي حبيب، وأسامة بن زيد الليثي، وبكير بن عبد الله بن الأشج، ونافع مولى ابن عمر، وأبو النّضر  سالم موسى (مولى) عمر بن عبيد الله التيمي، ويعقوب بن عتبة، وخالد بن أبي عمران، وعبد الله بن سعد الأنصاري، وأخوه عطاء بن يسار، وميمون بن مهران. 
Those who narrated from him were Zuhrī, ʿAmr ibn Dīnār, Qatādah, Yaḥyā ibn Saʿīd al-Anṣārī, Yazīd ibn Abī Ḥabīb, Usāmah ibn Zayd al-Laythī, Bukayr ibn ʿAbdillāh ibn al-Ashajj, Nāfiʿ: the freed slave of Ibn ʿUmar, Abū 'n-Naḍr Sālim: the freed slave of ʿUmar ibn ʿUbayd Allāh at-Taymī, Yaʿqūb ibn ʿUtbah, Khālid ibn Abī ʿImrān, ʿAbdullāh ibn Saʿd al-Anṣārī, his brother: ʿAṭāʾ ibn Yasār and Maymūm ibn Mihrān.[footnoteRef:1370] [1370:  ʿAllāmah Ibn ʿAsākir (n 29) 72:223-224.] 
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In his Tārīkh, Imām Yaḥyā ibn Maʿīn grades him as reliable:
سليمان ‌بن ‌يسار ‌ثقة. 
Sulaymān ibn Yasār was reliable.[footnoteRef:1371] [1371:  Imām Yaḥyā ibn Maʿīn (n 30) 3:157.] 

ʿAllāmah Ibn Saʿd describes him, saying:
وكان ثقة عالما رفيعا فقيها كثير الحديث.
He was reliable, a scholar, high in rank, a jurist and narrated numerous ḥadīths.[footnoteRef:1372] [1372:  ʿAllāmah Ibn Saʿd (n 52) 5:133.] 

Likewise, Aḥmad ibn Ṣāliḥ says:
سليمان بن يسار مديني، تابعي، ثقة، وكان فقيها. 
Sulaymān ibn Yasār was a madanī, tābiʿī and reliable  He was a jurist.[footnoteRef:1373] [1373:  ʿAllāmah Ibn ʿAsākir (n 29) 72:237.] 

These statements also prove that he was an expert in fiqh. Nonetheless, to emphasise this, we will speak more on it shortly. 
Still on the topic of his status in ḥadīth, ʿAllāmah Ibn Abī Ḥātim quotes:
سئل أبو زرعة عن سليمان ابن يسار فقال: مديني ثقة مأمون فاضل عابد. 
Abū Zurʿah was asked regarding Sulaymān ibn Yasār, to which he replied, ‘[He was] a madanī, reliable, trustworthy, eminent and a devout-worshipper.’[footnoteRef:1374] [1374:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 4:149. ] 

ʿAllāmah Ibn Khallikān says:
وكان عالما ثقة عابدا ورعا حجة. 
He was a scholar, reliable, a devout worshipper, god-fearing and an authority.[footnoteRef:1375] [1375:  Shams ad-Dīn Abū’l-ʿAbbās Aḥmad ibn Muḥammad, better known as Ibn Khallikān, Wafayāt al-Aʿyān wa-Anbāʾ Abnāʾ az-Zamān (Beirut: Dār Ṣādir, 1977), 2:399.] 
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Some scholars felt that he was equal to Saʿīd ibn al-Musayyab in his knowledge. Muṣʿab ibn ʿAbdillāh says:
وكان نظير سعيد بن المسيّب. 
He was on par with Saʿīd ibn al-Musayyab.[footnoteRef:1376] [1376:  ʿAllāmah Ibn ʿAsākir (n 29) 72:226.] 

Others felt that his understanding was actually better than that of  Saʿīd ibn al-Musayyab. Ḥasan ibn Muḥammad ibn ʿAlī ibn Abī Ṭālib says:
سليمان بن يسار أفهم عندنا من ابن المسيب. 
According to us, Sulaymān ibn Yasār possessed more understanding than Ibn al-Musayyab.[footnoteRef:1377] [1377:  ʿAllāmah Ibn Saʿd (n 52) 2:293.] 

Saʿīd ibn al-Musayyab himself acknowledged his great status. ʿAbdullāh ibn Yazīd al-Hudhalī relates:
وسمعت السائل يأتى سعيد بن المسيب فيقول: اذهب إلى سليمان بن يسار، فإنه أعلم من بقى اليوم. 
Someone came to Saʿīd ibn al-Musayyab, asking him a question, and I heard him say, ‘Go to Sulaymān ibn Yasār for he is the most knowledgeable person of those who are alive today.’[footnoteRef:1378] [1378:  Ibid.] 

He stated that in a time flourishing with tābiʿūn.
It was in this light that Sibṭ Ibn al-Jawzī said:
وكانوا يفضلونه على سعيد بن المسيب. 
They would prefer him over Saʿīd ibn al-Musayyab.[footnoteRef:1379] [1379:  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), 10:368.] 

Likewise, ʿAllāmah Dhahabī says:
وكان من أوعية العلم، بحيث إن بعضهم قد فضله على سعيد بن المسيب. 
He was a vessel of knowledge to the extent that some preferred him over Saʿīd ibn al-Musayyab.[footnoteRef:1380] [1380:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 4:445. ] 

Abū ’z-Zinād says:
كان ممن أدركت من فقهاء المدينة وعلمائهم، ممن يرضى وينتهى إلى قولهم: سعيد بن المسيب، وعروة، والقاسم، وأبو بكر ابن عبد الرحمن، وخارجة بن زيد، وعبيد الله بن عبد الله بن عتبة، وسليمان بن يسار، في مشيخة أجلة سواهم من نُظرائهم، أهل فقه، وصلاح، وفضل. 
Amongst the jurists of Madīnah and their scholars, I met those who were satisfactory and whose statements were the ultimate say: Saʿīd ibn al-Musayyab, ʿUrwah, Qāsim, Abū Bakr ibn ʿAbd ar-Raḥmān, Khārijah ibn Zayd, ʿUbayd-Allāh ibn ʿAbdillāh ibn ʿUtbah and Sulaymān ibn Yasār, amongst other scholars, jurists, righteous and noble ones in their calibre.[footnoteRef:1381] [1381:   Ibid.] 

Whilst Imām Mālik felt that Saʿīd ibn al-Muṣayyab was better than Sulaymān ibn Yasār, he opines that their fatwās were most similar. ʿAllāmah Fasawī quotes:
قال ابن وهب: وحدثني مالك قال: كان سليمان بن يسار من علماء الناس بعد سعيد بن المسيب، وكان كثيرا ما يوافق سعيدا. 
Ibn Wahb said, “Mālik narrated to me, saying, ‘Sulaymān ibn Yasār was from the learned people after Saʿīd ibn al-Musayyab. Many times he would conform with Saʿīd.’”[footnoteRef:1382] [1382:  ʿAllāmah Abū Yūsuf Yaʿqūb ibn Sufyān al-Fasawī, Al-Maʿrifah wa ’t-Tārīkh  (Baghdad: Maṭbaʿat al-Irshād, 1974), 1:549.] 

Despite this, Imām Mālik admits:
وكان سعيد لا يجترأ عليه. 
But Saʿīd did not have any guts in front of him.[footnoteRef:1383] [1383:  Ibid. ] 

A statement is attributed to Imām Mālik where he also preferred this narrator over Saʿīd ibn al-Musayyab. ʿAllāmah Abū Bakr al-Mālikī quoted it from him, but without any chain. He says:
وكان مالك رحمه الله تعالى يثني عليه ويقول: هو أفقه من سعيد، وهو من أعلم أهل المدينة بالسير. 
Mālik – may Allāh Taʿālā have mercy on him – would praise him and say, ‘He possesses more knowledge in fiqh than Saʿīd, and he was from the most knowledgeable people of Madīnah regarding biographies.’[footnoteRef:1384] [1384:  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-Sayr min Akhbāri-Him wa-Faḍāʾili-Him wa-Awṣāfi-Him (Beirut: Dār al-Gharb al-Islāmī, 1994) 1:149.] 

[bookmark: _Toc225515009]Status in fiqh
Sulaymān ibn Yasār was one of the leading Muftīs in Madīnah. Mus ʿab ibn ʿAbdillāh says:
سليمان بن يسار كان مقدما في الفقه والعلم. 
Sulaymān ibn Yasār was at the forefront in fiqh and knowledge.[footnoteRef:1385] [1385:  ʿAllāmah Ibn ʿAsākir (n 29) 72:226.] 

ʿAllāmah Dhahabī describes him, saying:
الفقيه، الإمام، عالم المدينة، ومفتيها
The jurist, imām, the scholar of Madīnah and its Muftī[footnoteRef:1386] [1386:  ʿAllāmah Dhahabī (n 68) 4:444.] 

ʿAllāmah Ibn Ḥibbān says:
وكان سليمان من فقهاء أهل المدينة وعباد التابعين. 
Sulaymān was from the jurist of Madīnah and the devout worshippers of the tābiʿūn.[footnoteRef:1387] [1387:  ʿAllāmah Ibn Ḥibbān (n 53) 84.] 

He was from the Seven Leading Jurists of Madīnah.[footnoteRef:1388] ʿAllāmah Ibn aṣ-Ṣalāḥ writes: [1388:  ʿAllāmah Abū Bakr al-Mālikī (n 72) 1:149.] 

الثالثة: من أكابر التابعين: الفقهاء السبعة من أهل المدينة، وهم سعيد بن المسيب، والقاسم بن محمد، وعروة بن الزبير، وخارجة بن زيد، وأبو سلمة بن عبد الرحمن، وعبيد الله بن عبد الله بن عتبة، وسليمان بن يسار.
روينا عن الحافظ أبي عبد الله أنه قال: هؤلاء الفقهاء السبعة عند الأكثر من علماء الحجاز.
وروينا عن ابن المبارك قال: كان فقهاء أهل المدينة الذين يصدرون عن رأيهم سبعة. 
فذكر هؤلاء، إلا أنه لم يذكر أبا سلمة بن عبد الرحمن، وذكر بدله سالم بن عبد الله بن عمر. 
The third: amongst the senior ones of the tābiʿūn are the seven jurists of the people of Madīnah, and they are Saʿīd ibn al-Musayyab, Qāsim ibn Muḥammmad, ʿUrwah ibn az-Zubayr, Khārijah ibn Zayd, Abū Salamah ibn ʿAbd ar-Raḥmān, ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah and Sulaymān ibn Yasār. 
We reported from Ḥāfiẓ Abū ʿAbdillāh that he said, ‘These seven jurists are the [leading] scholars of Hijaz according to the majority.’
And we reported from Ibn al-Mubārak that he said, ‘The jurists of Madīnah who would issue rulings are seven.’ He mentioned these ones but not Abū Salamah ibn ʿAbd ar-Raḥmān. Instead, he mentioned Sālim ibn ʿAbdillāh ibn ʿUmar.[footnoteRef:1389] [1389:  ʿAllāmah Abū ʿAmr ʿUthmān ibn ʿAbd ar-Raḥmān, better known as Ibn aṣ-Ṣalāḥ, Maʿrifat Anwāʿ ʿUlūm al-Ḥadīth, better known as Muqaddimat Ibn aṣ-Ṣalāḥ (Syria: Dār al-Fikr / Beirut: Dār al-Fikr al-Muʿāṣir, 1986), 304-305.] 

ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah mentioned their names in a poem for a lady from Hudhayl:
أحبك حباً لا يحبك مثله 		قريبٌ ولا في العاشقين بعيد
وحبك يا أم الصبي مُدَلِّهي 		شهيدي أبو بكر فنعم شهيد
ويعرف وجدي قاسم بن محمد 		وعروة ما ألقى بكم وسعيد
ويعلم ما أخفي سليمان علمه 		وخارجة يبدي بنا ويعيد
متى تسألي عما أقول تخبَّري 		فلله عندي طارف وتليد [footnoteRef:1390] [1390:  ʿAllāmah Abū Isḥāq Ibrāhīm ibn ʿAlī ash-Shīrāzī, Ṭabaqāt al-Fuqahāʾ (Beirut: Dār ar-Rāʾid al-ʿArabī, 1970), 61.] 

Let alone being a leading jurist, Sulaymān had the reputation of being the greatest Muftī. Qatādah says:
قدمت المدينة فسألت من أعلم أهلها بالطلاق؟ فقالوا: سليمان بن يسار. 
I came to Madīnah and I enquired about the most knowledgeable person there regarding divorce. They replied that it was Sulaymān ibn Yasār.[footnoteRef:1391] [1391:  ʿAllāmah Ibn Saʿd (n 52) 2:293.] 

Yazīd ibn Abī Ḥabīb also narrates an incident denoting this:
أن رجلا سأل سعيد بن المسيب عن شيء. فقال: سألت أحدا غيري؟ قال: نعم. قال: من هو؟ قال: عطاء بن يسار. قال: فما قال لك؟ قال: كذا وكذا. قال: فأذهب الى سليمان بن يسار فسله ثم أخبرني ما قال لك. قال: فسأله، فقال: الأمر فيه كذا وكذا، وأخبرت ابن المسيب. فقال ابن المسيب: عطاء قاض وسليمان مفت. 
A man asked Saʿīd ibn al-Musayyab regarding a matter. The latter said, ‘Have you asked anyone else besides me?’ The man replied in the affirmative. Saʿīd asked, ‘Whom?’ He replied, ‘ʿAṭāʾ ibn Yasār.’ Saʿīd asked, ‘And what did he tell you?’ The man said, ‘Such and such.’ Saʿīd then said, ‘Go to Sulaymān ibn Yasār and ask him. Then inform me what he told you.’
The man thus asked him, and he replied that the matter regarding it is such and such. The man then informed Ibn al-Musayyab, who stated, ‘ʿAṭāʾ is a judge, and Sulaymān is a Muftī.’[footnoteRef:1392] [1392:  ʿAllāmah Fasawī (n 70) 1:549.] 

[bookmark: _Toc225515010]Piety
As learned as he was, Sulaymān ibn Yasār also devoted himself to the worship of Allāh Taʿālā. ʿAllāmah Ibn Abī Ḥātim says:
سئل أبو زرعة عن سليمان ابن يسار فقال: مديني ثقة مأمون فاضل عابد. 
Abū Zurʿah was asked regarding Sulaymān ibn Yasār, to which he replied, ‘[He was] a madanī, reliable, trustworthy, eminent and a devout worshipper.’[footnoteRef:1393] [1393:  ʿAllāmah Ibn Abī Ḥātim (n 62) 4:149.] 

ʿAllāmah Ibn Ḥibbān described him as ‘one of the devout worshippers of the tābiʿūn’.[footnoteRef:1394] ʿAllāmah Abū Nuʿaym says about him: [1394:  ʿAllāmah Ibn Ḥibbān (n 53) 84.] 

ومنهم العابد المجار، المعصوم حين الفتنة من الفجار، أبو أيوب سليمان بن يسار. 
And amongst them is the devout worshipper, the one who is protected and saved at the time of corruption from the transgressors, Abū Ayyūb Sulaymān ibn Yasār.[footnoteRef:1395] [1395:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa-Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 2:190. ] 

To illustrate his piety, ʿAllāmah Ibn az-Zinād says:
كان سليمان بن يسار يصوم الدهر. 
Sulaymān ibn Yasār would fast perpetually.[footnoteRef:1396] [1396:  ʿAllāmah Ibn ʿAsākir (n 29) 72:238.] 

ʿAllāmah Ibn Kathīr says:
وكان من المجتهدين في العبادة. 
He was amongst those who would exert themselves in worship.[footnoteRef:1397] [1397:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 9:244.] 

Once, Sulayman was tested in a tricky situation, but he proved his fear for Allāh Taʿālā. Abū Ḥāzim relates:
خرج سليمان بن يسار خارجا من المدينة، ومعه رفيق له، حتى نزلوا بالأبواء. فقام رفيقه، فأخذ السفرة، وانطلق إلى السوق يبتاع لهم، وقعد سليمان في الخيمة، وكان من أجمل الناس وجها، وأروع الناس. فبصرت به أعرابية من الجبل، وهي في خيمتها، فلما رأت حسنه وجماله، انحدرت، وعليها البرقع والقفازان، فجاءت فوقعت بين يديه فأسفرت عن وجه لها كأنه فلقة قمر، فقالت: أهبتني؟ فظن أنها تريد طعاما فقام إلى فضل السفرة ليعطيها. فقالت: لست أريد هذا، إنما أريد ما يكون من الرجل إلى أهله، فقال: "جهزك إلي إبليس" ثم وضع رأسه بين كميه فأخذ في النحيب فلم يزل يبكي. 
Sulaymān ibn Yasār set out from Madīnah together with his companion until they stopped at Abwāʾ. His companion stood, took the food receptacle[footnoteRef:1398] and went to the market to purchase groceries for them. Sulaymān sat in the tent. He was amongst those with the most handsome people and most god-fearing. A female Bedouin saw her from the mountain whilst she was in her tent. When she saw his charm and beauty, she descended, wearing a burqaʿ and two gloves. She came and sat in front of him, exposing her face as though it was a splitting moon. She said, ‘Put me on the floor.’ [1398:  Sufrah: This is commonly of a round form, with a running string; so that it is converted into a bag to contain the food, at one time, and at another time is spread flat upon the ground, when persons want to eat upon it. Ref: Edward William Lane, An Arabic – English Lexicon (The University of Illinois Library, 1885), I, 4:1371.] 

He thought that she was looking for food. Thus, he stood up and went to take the remaining food receptacle to give it to her. She said, ‘This is not what I am looking for. I want what a man does to his wife.’ He exclaimed, ‘Iblīs sent you to me!’ Then, he placed his head between his sleeves, and he began wailing and continued doing so.[footnoteRef:1399] [1399:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī (n 83) 2:191.] 

In another narration, it is mentioned that she even threatened him saying:
لئن لم تفعل لأشهّر بك أو لأفضحنّك. 
If you do not do it, I shall tarnish your reputation.[footnoteRef:1400] [1400:  ʿAllāmah Ibn ʿAsākir (n 29) 72:238.] 

In another narration, it comes:
 فخرج هاربا من منزله وتركها فيه.
He went out of his camp and left her there.[footnoteRef:1401] [1401:  ʿAllāmah Qawwām as-Sunnah Abū ’l-Qāsim Ismāʿīl ibn Muḥammad al-Iṣfahānī, Siyar as-Salaf aṣ-Ṣāliḥīn (Riyadh/Jeddah: Dār ar-Rāyah, 1999), 809.] 

The narration continues:
فجاء رفيقه وقد ابتاع لهم ما يرفقهم فلما رآه وقد انتفخت عيناه من البكاء وانقطع حلقه قال: ما يبكيك؟ قال: خير ذكرت صبيتي. قال: لا، إن لك قصة، إنما عهدك بصبيتك منذ ثلاث أو نحوها، فلم يزل به رفيقه حتى أخبره بشأن الأعرابية، فوضع السفرة وجعل يبكي بكاء شديدا، فقال له سليمان: أنت ما يبكيك؟ قال: أنا أحق بالبكاء منك، قال: فلم؟ قال: لأني أخشى لو كنت مكانك لما صبرت عنها، قال: فما زالا يبكيان قال: فلما انتهى سليمان إلى مكة وطاف وسعى أتى الحجر واحتبى بثوبه فنعس، فإذا رجل وسيم جميل طوال شرجب له شارة حسنة ورائحة طيبة. فقال له سليمان: من أنت رحمك الله؟ قال: أنا يوسف بن يعقوب قال: يوسف الصديق؟ قال: نعم قلت: إن في شأنك وشأن امرأة العزيز لشأنا عجيبا. فقال له يوسف: شأنك وشأن صاحبة الأبواه أعجب.
His companion came after purchasing the things for them to use. When the latter saw Sulaymān with eyes swollen from crying and a dry throat, he said, ‘Why are you crying?’ Sulaymān replied, ‘Everything is fine. I just remembered my daughter.’ He remarked, ‘No! Something happened to you! You were with your daughter just three days ago or around it.’ His companion kept on asking him until Sulaymān related to him the account of the female bedouin. He placed the food receptacle down, and he began crying profusely. Sulaymān thus asked, ‘And you why are you crying?’ He replied, ‘I deserve more to cry than you.’ Sulaymān asked, ‘And why so?’ He said, ‘Because I fear that if I was in your place, I would not have restrained myself from her.’ And so both kept on crying.
After Sulaymān reached Makkah, made ṭawāf and saʿī, he went to the ḥijr and sat with his legs drawn against his belly and wrapped tightly in his garment from the back. He then dozed off. Suddenly [in his sleep], he saw a handsome and charming tall man with a fine figure and a pleasant fragrance. Sulaymān asked him, ‘Who are you? May Allāh have mercy on you.’ The man replied, ‘I am Yūsuf ibn Yaʿqūb.’ Sulaymān exclaimed, ‘Yūsuf, the ṣiddīq?!’ He said, ‘Yes.’ Sulaymān then told him, ‘Indeed, how amazing was what occurred between you and the wife of the minister.’ Yūsuf then told him, ‘What occurred between you and the woman in Abwāʾ was even more amazing!’[footnoteRef:1402] [1402:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī (n 83) 2:191-192.] 

Note: Some scholars incorrectly attributed this incident to his brother. However, that is incorrect. It is transmitted with numerous chains that this actually took place for Sulaymān ibn Yasār.
[bookmark: _Toc225515011]Practice
One of his practices was that he would trim his moustage very shortly. ʿAbdullāh ibn Yazīd al-Hudhalī says:
رأيت سليمان بن يسار يحفي شاربه حتى كأنه قد حلقه. 
I saw Sulaymān ibn Yasār trimming his moustache [so short] until it seemed as though he had shaved it.[footnoteRef:1403] [1403:  ʿAllāmah Ibn Saʿd (n 52) 5:133.] 

[bookmark: _Toc225515012]Pearl of wisdom
A notable statement of his is:
تودّد الناس واستعطافهم نصف الحلم. 
Displaying love to people and appeasing them is half of tolerance.[footnoteRef:1404] [1404:  ʿAllāmah Ibn ʿAsākir (n 29) 72:240.] 

[bookmark: _7iiz99c3ww17][bookmark: _Toc225515013]Date of demise
The historians greatly differed on his date of demise. The different views are:
i. 94 AH
ʿAllāmah Abū Bakr al-Mālikī says:
ثم رجع إلى المدينة فأقام بها حتى توفي سنة أربع وتسعين. 
Then, he returned to Madīnah and lived there until he passed away in the year 94 (AH).[footnoteRef:1405] [1405:  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-Sayr min Akhbāri-Him wa-Faḍāʾili-Him wa-Awṣāfi-Him (Beirut: Dār al-Gharb al-Islāmī, 1994), 1:149.] 

Hārūn ibn Muḥammad says:
سمعت بعض أصحابنا  قال: مات سليمان بن يسار، وسعيد بن المسيب، وعلي بن الحسين، وأبو بكر ابن عبد الرحمن، يقال: سنة  الفقهاء، سنة أربع وتسعين، ومات عروة بن الزبير سنة تسع أو سنة إحدى ومائة. 
I heard some of our scholars say, ‘Sulaymān ibn Yasār, Saʿīd ibn al-Musayyab, ʿAlī ibn al-Ḥusayn and Abū Bakr ibn ʿAbd ar-Raḥmān passed away in what is called the year of the jurists, the year ninety-eight (AH). And ʿUrwah ibn az-Zubayr passed away in the year [ninety-] nine or one hundred and one (AH).[footnoteRef:1406] [1406:  ʿAllāmah Ibn ʿAsākir (n 29) 72:240.] 

After grading another view as isolated, ʿAllāmah Dhahabī quotes this view by saying: 
وأشذ منه [...] أنه مات هو و[...] سنة الفقهاء سنة أربع وتسعين. 
And more isolated than it is […] that he and […] passed away in the year of the jurists, the year 94 (AH).[footnoteRef:1407] [1407:  ʿAllāmah Dhahabī (n 68) 4:447.] 

ii. 100 AH
Haytham ibn ʿAdī claimed that he passed away in 100 AH. ʿAllāmah Ibn ʿAsākir quotes him:
قال الهيثم بن عدي: يكنى أبا عبد الله توفي سنة مائة. 
Haytham ibn ʿAdī said, ‘His teknonym was Abū ʿAbdillāh. He passed away in the year 100 (AH).’[footnoteRef:1408] [1408:  ʿAllāmah Ibn ʿAsākir (n 29) 72:226.] 

After also quoting this in Siyar Aʿlām an-Nubalāʾ, ʿAllāmah Dhahabī comments:
وهذا شاذ.
And this is isolated.[footnoteRef:1409] [1409:  ʿAllāmah Dhahabī (n 68) 4:447.] 

iii. 103 AH
Without revealing names, ʿAllāmah Ibn Saʿd states that some scholars said:
توفى سليمان سنة ثلاث ومائة في خلافة يزيد بن عبد الملك. 
Sulaymān passed away in the year 103 (AH) during the caliphate of Yazīd ibn ʿAbd al-Malik.[footnoteRef:1410] [1410:  ʿAllāmah Ibn Saʿd (n 52) 5:133.] 

He also excluded ʿAllāmah Wāqidī from those who held this view.
iv. 109 AH
ʿAllāmah Ibn Ḥibbān says:
ومات سنة تسع ومائة. 
He passed away in the year 109 (AH).[footnoteRef:1411] [1411:  ʿAllāmah Ibn Ḥibbān (n 53) 84.] 

ʿAllāmah Dhahabī quotes this from Yaḥyā ibn Bukayr and comments:
وهذا وهم، لعله تصحف. 
This is a mistake. Perhaps he mispelled it.[footnoteRef:1412] [1412:  ʿAllāmah Dhahabī (n 68) 4:447.] 

v. 107 AH
ʿAllāmah Ibn Saʿd says:
ومات سليمان بن يسار سنة سبع ومائة وهو ابن ثلاث وسبعين سنة. 
Sulaymān ibn Yasār passed away in the year 107 (AH) at 73 years old.[footnoteRef:1413] [1413:  ʿAllāmah Ibn Saʿd (n 52) 5:133.] 

ʿAllāmah Dhahabī lists the names of others who also mentioned the same year:
وكذا أرخه: مصعب بن عبد الله، وابن معين، والفلاس، وعلي بن عبد الله التميمي، والبخاري، وطائفة. 
Muṣʿab ibn ʿAbdillāh, Ibn Maʿīn, Fallās, ʿAlī ibn ʿAbdillāh at-Tamīmī, Bukhārī and a group of others also dated it as such.[footnoteRef:1414] [1414:  ʿAllāmah Dhahabī (n 68) 4:447.] 

So many scholars held this view that ʿAllāmah Wāqidī said:
لم أر بينهم اختلافا أنه توفي سنة سبع ومائة، وهو ابن ثلاث وسبعين سنة. 
I do not consider there to be any differences of opinion in that he passed away in the year 107 (AH) at 73 years old.[footnoteRef:1415] [1415:  ʿAllāmah Ibn ʿAsākir (n 29) 72:226.] 

ʿAllāmah Dhahabī also mentioned his age to be 73 years at the time of his demise.[footnoteRef:1416] Afterwards, he remarks: [1416:  ʿAllāmah Dhahabī (n 68) 4:447.] 

قلت: فيكون مولده في أواخر أيام عثمان، في سنة أربع وثلاثين. 
I say: in that case, his date of birth must have been at the end of the caliphate of ʿUthmān in the year 34 (AH).[footnoteRef:1417] [1417:  Ibid.] 



 عَنِ الْمِقْدَادِ بْنِ الأسْوَدِ
From Miqdād ibn al-Aswad[footnoteRef:1418] [1418:  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), 185.] 

[bookmark: _Toc225515014]Status of the Narration
Continuining with the chain of ḥadīth 97, Sulaymān ibn Yasār narrated from Miqdād ibn al-Aswad. In Tahdhīb at-Tahdhīb, Ḥāfiẓ Ibn Ḥajar listed Miqdād amongst the teachers of Sulaymān ibn Yasār. He says:
روى عن ميمونة وأم سلمة وعائشة وفاطمة بنت قيس وحمزة بن عمرو الأسلمي وزيد بن ثابت وابن عباس وابن عمر وجابر وعبد الله بن عباس والمقداد بن الأسود […]
He narrated from Maymūnah, Umm Salamah, ʿĀʾishah, Fāṭimah bint Qays, Ḥamzah ibn ʿAmr al-Aslamī, Zayd ibn Thābit, Ibn ʿAbbās, Ibn ʿUmar, Jābir, ʿAbdullāh ibn ʿAbbās and Miqdād ibn al-Aswad […][footnoteRef:1419] [1419:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 4:228.] 

ʿAllāmah Ibn Ḥibbān also agreed that Sulaymān ibn Yasār did hear from Miqdād, but he mentions that this was whilst Sulaymān was a child. He says:
وقد سمع سليمان بن يسار المقداد وهو ابن دون عشر سنين. 
Sulaymān ibn Yasār heard from Miqdād when he was less than 10 years old.[footnoteRef:1420] [1420:  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), 2:305. ] 

Having said that, according to the correct opinion, Sulaymān ibn Yasār was only born in the year 34 AH. ʿAllāmah Ibn Ḥibbān himself states this in his Mashāhir:
كان مولده سنة أربع وثلاثين.
He was born in the year 34 (AH). [footnoteRef:1421] [1421:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 84.] 

Miqdād ibn al-Aswad passed away in 33 AH. Thus, it is really farfetched that Sulaymān heard from or met Miqdād, even whilst he was a child who could understand! Hence, many scholars felt that Sulayman did not hear directly Miqdād, leading to a missing link in this narration. ʿAllāmah Ibn ʿAbd al-Barr mentions:
هذا إسناد ليس بمتصل؛ لأن سليمان بن يسار لم يسمع من المقداد، ولا من علي، ولم ير واحدا منهما. ومولد سليمان بن يسار سنة أربع وثلاثين، وقيل: سنة سبع وعشرين. ولا خلاف أن المقداد توفي سنة ثلاث وثلاثين. 
This chain is not muttaṣil because Sulaymān ibn Yasār did not hear from Miqdād or from ʿAlī nor from any of them. And Sulaymān ibn Yasār was born in the year 34 (AH). And it is said that he was born] in the year 27 (AH). No one differs that Miqdād passed away in the year 33 (AH).[footnoteRef:1422] [1422:  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), 13:408. ] 

Still, ʿAllāmah Ibn ʿAbd al-Barr explains why this narration is not weak:
وبين سليمان بن يسار وعلي في هذا الحديث ابن عباس، وسماع سليمان بن يسار من ابن عباس غير مدفوع. 
Ibn ʿAbbās is between Sulaymān ibn Yasār and ʿAlī in this ḥadīth. And no one refutes that Sulaymān ibn Yasār did hear from Ibn ʿAbbās.[footnoteRef:1423] [1423:  Ibid.] 

[bookmark: _Toc225515015]Corroborating chains
This narration comes in Ṣaḥīḥ Muslim via ʿAbdullāh ibn ʿAbbās. Imām Muslim narrates:
وحدثني هارون بن سعيد الأيلي وأحمد بن عيسى. قالا: حدثنا ابن وهب. أخبرني مخرمة بن بكير عن أبيه، عن سليمان بن يسار، عن ابن عباس؛ قال: قال علي بن أبي طالب […]
Hārūn ibn Saʿīd al-Aylī and Aḥmad ibn ʿĪsā narrated to me, saying: Ibn Wahb narrated to me [saying]: Makhramah ibn Bukayr related to me from his father from Sulaymān ibn Yasār from Ibn ʿAbbās, who said: ʿAlī ibn Abī Ṭālib told me […][footnoteRef:1424] [1424:  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), 1:247. ] 

In a narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim, the chain goes via Muḥammad ibn al-Ḥanafiyyah:
عن ‌محمد ابن الحنفية، عن ‌علي بن أبي طالب قال […] (متفق عليه)
Muḥammad ibn al-Ḥanafiyyah reported from ʿAlī ibn Abī Ṭālib that he said […][footnoteRef:1425][footnoteRef:1426] [1425:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:38.]  [1426:  Imām Muslim (n 7) 1:247.] 

ʿAllāmah Ibn ʿAbd al-Barr comments:
هذا حديث مجتمع على صحته، لا يختلف أهل العلم فيه، ولا في القول به. 
This is a ḥadīth whose authenticity is agreed upon. The scholars do not differ on it nor regarding practising on it.[footnoteRef:1427] [1427:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:414.] 

In Sunan Abī Dāwūd, this is transmitted via Ḥuṣayn ibn Qabīṣah. Imām Abū Dāwūd narrates with his chain:
عن حصين بن قبيصة عن علي رضي الله عنه قال: ‌كنت ‌رجلا ‌مذاء […]
Ḥuṣayn ibn Qabīṣah narrated from ʿAlī – may Allāh be pleased with him – that he said, ‘I was a man who would experience frequent discharge of pre-seminal fluid […]’[footnoteRef:1428] [1428:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:148. ] 

These are all mutābaʿāt. 
As for a shāhid for the ruling, Imām Abū Dāwūd transmits this from another Companion:
حدثنا مسدد، حدثنا إسماعيل - يعني ابن إبراهيم -، أخبرنا محمد ابن إسحاق، حدثني سعيد بن عبيد بن السباق، عن أبيه عن سهل بن حنيف، قال: كنت ألقى من المذي شدة، وكنت أكثر منه الاغتسال، فسألت رسول الله -صلى الله عليه وسلم- عن ذلك، فقال: "إنما يجزيك من ذلك الوضوء" قلت: يا رسول الله، فكيف بما يصيب ثوبي منه؟ قال: "يكفيك بأن تأخذ كفا من ماء فتنضح بها من ثوبك حيث ترى أنه أصابه". 
Musaddad narrated to us [saying]: Ismāʿīl – i.e. ibn Ibrāhīm – narrated to us [saying]: Muḥammad ibn Isḥāq related to us [saying]: Saʿīd ibn ʿUbayd ibn as-Sabbāq narrated to me from his father from Sahl ibn Ḥanīf, who said, “I used to face great difficulty due to pre-seminal fluids, and I would constantly take a bath because of it. Hence, I asked the Messenger of Allāh ﷺ regarding it, and he said, ‘Ablution from that will be sufficient for you.’ I asked, ‘O Messenger of Allāh, what about that which gets on my clothes?’ He replied, ‘It suffices you to take a handful of water with which you wash that part of your clothes where you think it reached.’”[footnoteRef:1429] [1429:  Ibid, 1:151.] 

In short, this is definitely an authentic narration even though it appears in the Muwaṭṭaʾ with a missing link.
[bookmark: _Toc225515016]Miqdād Ibn al-Aswad
[bookmark: _Toc225515017]Name & lineage
Miqdād ibn al-Aswad was a great Companion. ʿAllāmah Ibn Saʿd mentions his name and lineage as follows:
المقداد بن عمرو ابن ثعلبة بن مالك بن ربيعة بن ثمامة. 
Miqdād ibn ʿAmr ibn Thaʿlabah ibn Mālik ibn Rabīʿah ibn Thumāmah[footnoteRef:1430] [1430:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 3:119. ] 

He was called Miqdād ibn al-Aswad (son of Aswad) since he was adopted by a person named Aswad. ʿAllāmah Abū Nuʿaym al-Iṣfahānī states:
وسمي مقداد بن الأسود لأن الأسود بن عبد يغوث حالفه وتبناه. 
He was called Miqdād ibn al-Aswad because Aswad ibn ʿAbd Yaghūth became his ally and adopted him as his son.[footnoteRef:1431]  [1431:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 5:2552.] 

Imām Ḥākim quotes with his chain to Saʿīd ibn ʿUfayr where he explained how Miqdād came into contact with Aswad:
كنت صاحبا للمقداد بن الأسود في الجاهلية فأصاب فيهم دما، فهرب إلى كندة فحالفهم، ثم أصاب منهم دما، فهرب إلى مكة فحالف الأسود بن عبد يغوث فلذلك نسب إليه. 
I was the companion of Miqdād ibn Aswad during the pre-islamic era. He killed somebody of his own, so he fled to Kindah and took them as his ally. Then, he killed somebody among them, so he fled to Makkah and took Aswad ibn ʿAbd Yaghūth as his ally. That is why he was attributed to him.[footnoteRef:1432] [1432:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ʾṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 3:391. ] 

This was until the fifth verse of chapter Al-Aḥzāb was revealed. ʿAllāmah Ibn Saʿd says:
فكان يقال له المقداد بن الأسود، فلما نزل القرآن: ﴿ٱدْعُوهُمْ لِـَٔابَآئِهِمْ﴾، قيل: المقداد بن عمرو. 
He was called Miqdād ibn al-Aswad, but when [the verse of] the Qurʾān was revealed: ‘call them by (the name of) their (real) fathers’, he was called Miqdād ibn ʿAmr.[footnoteRef:1433] [1433:  ʿAllāmah Ibn Saʿd (n 13) 3:119.] 

Thus, in his Al-Mustadrak, Imām Ḥākim brings the heading of his entry by attributing him to his real father:
‌‌مناقب المقداد بن عمرو الكندي وهو الذي قيل له ابن الأسود
The Virtues of Miqdād Ibn ʿAmr al-Kindī, the One Called Ibn al-Aswad[footnoteRef:1434] [1434:  Imām Ḥākim (n 15) 3:391.] 

His daughter, Karīmah, describes him saying:
كان رجلا طويلا آدم، ذا بطن، كثير شعر الرأس، يصفر لحيته وهي حسنة وليست بالعظيمة ولا بالخفيفة، أعين مقرون الحاجبين، أقنأ. 
He was a tall dark-complexioned man with a fat stomach and thick hair. He would dye his beard, which was beautiful. It was neither full nor thin. He had a curvy unibrow.[footnoteRef:1435] [1435:  ʿAllāmah Ibn Saʿd (n 13) 3:121.] 

[bookmark: _Toc225515018]Virtues
This Companion enjoyed several virtues and merits. ʿAllāmah Abū Nuʿaym al-Iṣfahānī summarise it all by saying: 
السابق إلى الإسلام، والفارس يوم الحرب والإقدام، ظهرت له الدلائل والإعلام، حين عزم على إسقاء الرسول عليه السلام والإطعام. أعرض عن العمالات، وآثر الجهاد والعبادات، معتصما بالله تعالى من الفتن والبليات. 
An early Muslim, the bold cavalier in battles, the one to whom evidence and signs manifested when he determined to quench and feed the Messenger of Allāh ﷺ, the one who shunned worldly occupations and preferred jihād and worships, holding fast to Allāh Taʿālā from corruptions and trials.[footnoteRef:1436]  [1436:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa-Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 1:172.] 

1) He was among the earliest Muslims. ʿAllāmah Ibn ʿAbd al-Barr quotes:
عن ابن مسعود، قال: أول من أظهر الإسلام سبعة، فذكر منهم المقداد. 
Ibn Masʿūd is reported to have said, ‘The first ones to make their Islam public were seven individuals.’ And he mentioned Miqdād among them.[footnoteRef:1437] [1437:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1481.] 

2) He was amongst those for whom the Prophet ﷺ was admonished for pushing aside. ʿAllāmah Ibn ʿAsākir quotes with his chain to ʿIkrimah that he said: 

أتى شيبة وعتبة ابنا ربيعة ونفر معهما، - سماهم أبا طالب - فقالوا: لو أن ابن أخيك محمد يطرد موالينا وحلفاءنا فإنما هم عبيدنا وعسفاؤنا،  كان أعظم في صدورنا وأطوع له عندنا فأتى أبو طالب النبي (صلى الله عليه وسلم) يحدثه بالذي كلموه فأنزل الله تعالى: ﴿وَأَنذِرْ بِهِ ٱلَّذِينَ يَخَافُونَ أَن يُحْشَرُوٓا۟ إِلَىٰ رَبِّهِمْ ﴾  ﴿وَلَا تَطْرُدِ ٱلَّذِينَ يَدْعُونَ رَبَّهُم بِٱلْغَدَوٰةِ وَٱلْعَشِىِّ ﴾ قال: وكانوا بلالا، وعمار بن ياسر مولى أبي حذيفة بن المغيرة، وسالم مولى أبي حذيفة بن عتبة، وصبيح مولى أسيد، ومن الخلفاء ابن مسعود والمقداد بن عمرو وغيرهم. 
Shaybah and ʿUtbah, the two sons of Rabīʿah, came along with some individuals – whom Abū Ṭālib named – and said, ‘If your nephew, Muḥammad, dismisses our freed slaves and allies since they are our slaves and workers, we will feel better and obey him more.’ Abū Ṭālib then went to the Prophet ﷺ, relating to him that which they told him. 
Thus, Allāh Taʿālā revealed: ‘Warn, with it, those who have the fear of being gathered before their Lord [with no one other than Him to support or to intercede. Maybe they become God-fearing.]’ ‘Do not expel those who call out to their Lord morning and evening [seeking His pleasure. You are not responsible for anything in their account, and they are not responsible for anything in your account, that you should expel them, and thus become one of the unjust.]’[footnoteRef:1438] [1438:  Qurʾān: 6:51-52.] 

They were Bilāl, ʿAmmār ibn Yāsir: the freed slave of Abū Ḥudhayfah ibn al-Mughīrah, Sālim: the freed slave of Abū Ḥudhayfah ibn ʿUtbah, Ṣabīḥ: the freed slave of Usayd. And from the allies, there were Ibn Masʿūd, Miqdād ibn ʿAmr and others.[footnoteRef:1439] [1439:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 60:156.] 

3) He migrated with the second group to Abyssinia. ʿAllāmah Ibn Saʿd says: 
وهاجر المقداد إلى أرض الحبشة الهجرة الثانية في رواية محمد بن إسحاق ومحمد بن عمر. 
Miqdād migrated to the land of Abyssinia for the second migration according to the report of Muḥammad ibn Isḥāq and Muḥammad ibn ʿUmar.[footnoteRef:1440] [1440:  ʿAllāmah Ibn Saʿd (n 13) 3:119.] 

After coming to Madīnah, he received the great opportunity of participating in Badr. ʿAllāmah Abū Nuʿaym al-Iṣfahānī says:
مهاجري أولي بدري. 
One of the first migrants, a participant of the Battle of Badr[footnoteRef:1441] [1441:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (n 14) 5:2552.] 

4) In the Battle of Badr, he was the only one on horseback. ʿAllāmah Muṭahhir ibn Ṭāhir al-Maqdisī says: 
وروي أنه ما كان مع المسلمين من فرس يوم بدر إلا فرس المقداد بن الأسود. 
It is reported that the Muslims had no horses during the Battle of Badr besides the horse of Miqdād ibn al-Aswad.[footnoteRef:1442] [1442:  ʿAllāmah Muṭahhir ibn Ṭāhir al-Maqdisī, Al-Badw wa ’t-Tārīkh (Maktabat ath-Thaqāfiyyah ad-Dīniyyah), 5:100. ] 

Miqdād ibn al-Aswad would say:
كان معي فرس يوم بدر يقال له سبحة. 
I had a horse during the Battle of Badr called Sabḥah.[footnoteRef:1443] [1443:  ʿAllāmah Ibn Saʿd (n 13) 3:120.] 

Given that he was on a horse in this battle, he had the privilege of being the first Muslim to fight on horseback. Qāsim ibn ʿAbd ar-Raḥmān mentions:
أول من عدا به فرسه في سبيل الله المقداد بن الأسود. 
The first one to ride a horse in the path of Allāh was Miqdād ibn al-Aswad.[footnoteRef:1444] [1444:  Ibid.] 

5) On the night before Badr, he consoled the Prophet ﷺ, thereby securing the supplications of the Prophet ﷺ. Imām Bukhārī narrates:
حدثنا ‌أبو نعيم: حدثنا ‌إسرائيل، عن ‌مخارق، عن ‌طارق بن شهاب قال: سمعت ‌ابن مسعود يقول: شهدت من المقداد بن الأسود مشهدا، ‌لأن ‌أكون ‌صاحبه ‌أحب ‌إلي مما عدل به، أتى النبي صلى الله عليه وسلم وهو يدعو على المشركين، فقال: لا نقول كما قال قوم موسى: اذهب أنت وربك فقاتلا، ولكنا نقاتل عن يمينك وعن شمالك وبين يديك وخلفك. فرأيت النبي صلى الله عليه وسلم أشرق وجهه وسره يعني قوله. 
Abū Nuʿaym narrated to us [saying]: Isrāʾīl narrated to us from Mukhāriq from Ṭāriq ibn Shihāb, who said: I heard Ibn Masʿūd saying, “I witnessed a scene with Miqdād ibn al-Aswad, which is dearer to more than anything had I been the one to do it. The Prophet ﷺ  came, calling the people to fight the polytheists. Miqdād then said, ‘We shall not utter the same statement uttered by the people of Mūsā: ‘Go you and your Lord and fight.’ Rather, we shall fight on your right, your left, in front of you and behind you!’ I saw the Prophet ﷺ’s face shining out of happiness from this.” i.e. the statement of Miqdād.[footnoteRef:1445] [1445:  Imām Bukhārī (n 8) 5:73.] 

In Ḥilyat al-Awliyāʾ, it is mentioned:
فقال له رسول الله صلى الله عليه وسلم خيرا ودعا له. 
The Messenger of Allāh ﷺ then praised him and supplicated for him.[footnoteRef:1446] [1446:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī, Ḥilyat al-Awliyāʾ (n 19) 1:173.] 

6) After Badr, he fought in all the other battles alongside the Prophet ﷺ . ʿAllāmah Ibn Saʿd states:
وشهد المقداد بدرا وأحدا والخندق والمشاهد كلها مع رسول الله، صلى الله عليه وسلم، وكان من الرماة المذكورين من أصحاب رسول الله، صلى الله عليه وسلم. 
Miqdād participated in the Battle of Badr, Uhud, the Trench and all other battles with the Messenger of Allāh ﷺ. He was among the archers of the Companions of the Messenger of Allāh ﷺ who have been mentioned.[footnoteRef:1447] [1447:  ʿAllāmah Ibn Saʿd (n 13) 3:120.] 

Even after the Prophet ﷺ’s demise, Miqdād continued to participate in battles. ʿAllāmah Ibn ʿAsākir says: 
وشهد اليرموك وشهد الجابية مع عمر بن الخطاب. 
And he participated in the Battle of Yarmuk and Jabiyah with ʿUmar ibn al-Khaṭṭāb.[footnoteRef:1448] [1448:  ʿAllāmah Ibn ʿAsākir (n 22) 60:143.] 

A person once suggested to him to take a rest and stop going out in the battles. He refused and said:
أتت علينا البَحوث، يعني سورة التوبة، قال الله عز وجل: ﴿ٱنفِرُوا۟ خِفَافًۭا وَثِقَالًۭا﴾ [التوبة: 41]، ولا أجدني إلا خفيفا.
The verse of Baḥūth i.e. chapter At-Tawbah was revealed to us where Allāh - ʿazza wa-jalla – says: ‘march forth (in the way of Allah), no matter whether you are light or heavy.’ And I feel that I am light.[footnoteRef:1449][footnoteRef:1450] [1449:  Qurʾān: 9:41.]  [1450:  Imām Ḥākim (n 15) 2:363.] 

7) Miqdād ibn al-Aswad was married to the cousin of the Prophet ﷺ, Ḍubāʿah bint az-Zubayr. ʿAllāmah Abū Nuʿaym al-Iṣfahānī writes under her entry:
‌‌ضباعة بنت الزبير بن عبد المطلب كانت تحت المقداد بن الأسود. 
Ḍubāʿah bint az-Zubayr ibn ʿAbd al-Muṭṭalib: she was married to Miqdād ibn al-Aswad.[footnoteRef:1451] [1451:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (n 14) 6:3383.] 

This marriage was decided by the Prophet ﷺ. ʿAllāmah Baghawī relates the incident from Thābit:
كان عبد الرحمن بن عوف والمقداد بن الأسود جالسان يتحدثان، فقال له عبد الرحمن: ما يمنعك أن تزوج؟ فقال له المقداد: زوجني ابنتك، قال: فأغلظ له وجبهه. قال: فسكت المقداد. قال: ولم يكن يصيب أحدا منهم غم، ولا غيظ، ولا فتنة، إلا شكا إلى رسول الله صلى الله عليه وسلم. قال: فقام المقداد فأتى رسول الله صلى الله عليه وسلم فنظر إليه رسول الله صلى الله عليه وسلم فعرف الغم في وجهه. قال: "ما شأنك يا مقداد؟" قال: يا رسول الله، بأبي أنت وأمي، إني كنت عند عبد الرحمن بن عوف آنفا جالسا فقال لي: ما يمنعك يا مقداد أن تزوج، فقلت: زوجني أنت ابنتك، فأغلظ لي وجبهني. فقال رسول الله صلى الله عليه وسلم: "ولكني أزوجك ولا فخر"، فزوجه ضباعة بنت الزبير بن عبد المطلب. قال ثابت: وكان لها من الجمال والعقل والتمام مع قرابتها من رسول الله صلى الله عليه وسلم. 
ʿAbd ar-Raḥmān ibn ʿAwf and Miqdād ibn al-Aswad were sitting and conversing when ʿAbd ar-Raḥmān asked him, ‘Why do you not get married?’ Miqdād thus told him, ‘Get me married to your daughter!’ The former spoke harshly to the latter and confronted him. Whenever anyone of them was sad, angry or fell in a trial, they would express their difficulty to the Messenger of Allāh ﷺ. Hence, Miqdād stood up and went to the Messenger of Allāh ﷺ. Upon seeing him, the Messenger of Allāh ﷺ recognised that he was distressed from his face. He asked, ‘What is the matter with you, O Miqdād?’ The latter replied, ‘O Messenger of Allāh! May my father and mother be sacrificed for you. Just now I was sitting with ʿAbd ar-Raḥmān, and he told me: ‘Why do you not get married, O Miqdād?’ So I told him to get me married to his daughter, but he spoke harshly to me and confronted me.’ 
The Messenger of Allāh ﷺ thus said, ‘I shall get you married, without any pride.’ He then got him married to Ḍubāʿah bint az-Zubayr ibn ʿAbd al-Muṭṭalib. 
She was really gorgeous, intelligent and perfect together with being the relative of the Messenger of Allāh ﷺ.[footnoteRef:1452] [1452:  ʿAllāmah Abu ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 5:295-296. ] 

8) The Prophet ﷺ loved Miqdād greatly, and this was by a divine injunction. Sulaymān ibn Buraydah quotes from his father:
قال لي رسول الله صلى الله عليه وسلم: إن الله تبارك وتعالى أمرني أن أحب أربعة، قال: قلنا: من هم؟ قال: علي، وأبو ذر، والمقداد، وسلمان رحمة الله عليهم. 
The Messenger of Allāh ﷺ told me, ‘Allāh – tabāraka wa-taʿālā – commanded me to love four people.’ We asked, ‘Whom?’ He said, ‘ʿAlī, Abū Dharr, Miqdād and Salmān.’ May Allāh have mercy on them all.[footnoteRef:1453] [1453:  Ibid, 5:295. ] 

9) When he had choose a leader, the Prophet ﷺ selected him. Miqdād says:
استعملني رسول الله صلى الله عليه وسلم على عمل.
The Messenger of Allāh ﷺ appointed me as a leader.[footnoteRef:1454] [1454:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī, Ḥilyat al-Awliyāʾ (n 19) 1:174.] 

However, Miqdād was not pleased with this position solely because of the honour that he received and how subservient the people were to him. He continues saying:
 فلما رجعت قال: "كيف وجدت الإمارة؟" قلت: يا رسول الله ما ظننت إلا أن الناس كلهم خول لي، والله لا ألي على عمل ما دمت حيا. 
When I returned, the Prophet ﷺ asked, ‘How did you find leadership?’ I said, ‘O Messenger of Allāh, everyone became subservient to me. By Allāh, I do not want to take any such positions so long as I am alive.’[footnoteRef:1455] [1455:  Ibid.] 

In another narration, he explains the honour that he received:
كنت أحمل وأوضع حتى رأيت بأن لي على القوم فضلا، قال: "هو ذاك فخذ أو دع"، قال: والذي بعثك بالحق لا أتأمر على اثنين أبدا. 
People would carry me and place me down until I felt that I am superior to them. The Prophet ﷺ said, ‘It is like that. Either you accept it or leave it.’ Miqdād said, ‘By the One Who sent you with the truth, I shall never lead between two people [or more].’[footnoteRef:1456] [1456:  Ibid, 1:175.] 

This clearly illustrates his humility.
10) Miqdād was an ardent follower of the Prophet ﷺ even if the action would seem strange. Once, an individual came in the mosque and praised someone. Miqdād stood up and threw dust on his face, and he said: 
أما أنا فلا أدع شيئا سمعته من رسول الله صلى الله عليه وسلم، سمعته يقول: "أحثوا في وجوه المداحين التراب". 
As for me, I will not abandon something which I heard from the Messenger of Allāh ﷺ. I heard him say, ‘Throw dust on the faces of those who praise others.’[footnoteRef:1457] [1457:  ʿAllāmah Baghawī (n 35) 5:296.] 

[bookmark: _Toc225515019]Teacher
Miqdād transmitted directly from the Prophet ﷺ. ʿIzz ad-Dīn Ibn al-Athīr says:
روى عن النبي صلى الله عليه وسلم.
He narrated from the Prophet ﷺ [directly].[footnoteRef:1458] [1458:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 5:243.] 

[bookmark: _Toc225515020]Students
Companions and tābiʿūn transmitted from him. ʿAllāmah Abū Nuʿaym al-Iṣfahānī mentions:
روى عنه من الصحابة: علي، وابن عباس، والمستورد بن شداد، وطارق بن شهاب، وسعيد بن العاص، والسائب بن يزيد رضي الله عنهم، ومن التابعين: عبد الرحمن بن أبي ليلي، وميمون بن أبي شبيب، وهمام بن الحارث، وأبو معمر، وعبيد الله بن عدي بن الخيار، وجبير بن نفير، وسليم بن عامر. 
Those who narrated from him among the Companions are Ibn ʿAbbās, Mustawrid ibn Shaddād, Ṭāriq ibn Shihāb, Saʿīd ibn al-ʿĀṣ and Sāʾib ibn Yazīd – may Allāh be pleased with him –; and among the tābiʿūn, there are ʿAbd ar-Raḥmān ibn Abī Laylā, Maymūm ibn Abī Shabīb, Hammām ibn al-Ḥārith, Abū Maʿmar, ʿUbayd Allāh ibn ʿAdī ibn al-Khiyār, Jubayr ibn Nufayr and Sulaym ibn ʿĀmir.[footnoteRef:1459] [1459:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (n 14) 5:2552.] 

[bookmark: _Toc225515021]Date of demise
Miqdād breathed his last after being poisoned by a drink. ʿAllāmah Ibn Saʿd relates:
عن أبي فائد أن المقداد بن الأسود شرب دهن الخِروَع فمات. 
Abū Fāʾid reported that Miqdād ibn al-Aswad drank the oil from a castor bean plant, which led to his death.[footnoteRef:1460] [1460:  ʿAllāmah Ibn Saʿd (n 13) 3:121.] 

ʿAllāmah Baghawī quotes from Abū Mūsā Hārūn ibn ʿAbdillāh that he passed away in 36 AH:
مات في خلافة عثمان رضي الله عنه بالجرف ودفن بالمدينة، وصلى عليه عثمان بن عفان في سنة ست وثلاثين وهو ابن تسعين سنة. 
He passed away during the caliphate of ʿUthmān – may Allāh be pleased with him – in Juruf, was buried in Madīnah, and ʿUthmān ibn ʿAffān led his funeral prayer in the year 36 (AH), at 90 years old.[footnoteRef:1461] [1461:  ʿAllāmah Baghawī (n 35) 5:292.] 

Muḥammad ibn ʿAbdillāh ibn Numayr claims that it was in 30 AH:
المقداد بن الأسود يكنى أبا معبد مات سنة ثلاثين بلغ نحوا من سبعين سنة. 
Miqdād ibn al-Aswad: his teknonym was Abū Maʿbad. He passed away in the year 30 (AH) and lived until approximately 70 years.[footnoteRef:1462] [1462:  Imām Ḥākim (n 15) 3:391.] 

However, the preferred view is that he passed away in 33 AH. ʿAllāmah Muṭahhir ibn Ṭāhir says:
مات بالمدينة سنة ثلث وثلاثين وهو ابن سبعين سنة. 
He passed away in Madīnah in the year 33 (AH) at 70 years old.[footnoteRef:1463] [1463:  ʿAllāmah Ibn Ṭāhir al-Maqdisī (n 25) 5:100.] 

His daughter, Karīmah bint al-Miqdāḍ, mentions:
مات المقداد بالجُرُف على ثلاثة أميال من المدينة فحمل على رقاب الرجال حتى دفن بالمدينة بالبقيع وصلى عليه عثمان بن عفان، وذلك سنة ثلاث وثلاثين، وكان يوم مات ابن سبعين سنة أو نحوها. 
Miqdād passed away in Juruf, three miles away from Madīnah. People carried him on their necks until he was buried in Al-Baqī in Madīnah, and ʿUthmān ibn ʿAffān led his funeral prayer. That was in the year 33 (AH), and, on that day, he was 70 years old or around it.[footnoteRef:1464] [1464:  ʿAllāmah Ibn Saʿd (n 13) 3:121.] 

Several scholars mentioned this, that despite the above two views, ʿAllāmah Ibn ʿAbd al-Barr still said:
ولا خلاف أن المقداد توفي سنة ثلاث وثلاثين. 
And no one differs that Miqdād passed away in the year 33 (AH).[footnoteRef:1465] [1465:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:408.] 

This illustrious person quotes:
أنَّ عَلِيَّ بْنَ أبِي طَالِبٍ أَمَرَهُ أَنْ يَسْألَ لَهُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، عَنِ الرَّجُلِ إِذَا دَنَا مِنْ أَهْلِهِ، فَخَرَجَ مِنْهُ الْمَذْي مَاذَا عَلَيْهِ؟ 
That ʿAlī ibn Abī Ṭālib instructed him to ask the Messenger of Allāh ﷺ regarding the ruling of a man who approaches his wife, due to which pre-seminal fluid emits from him.
The word ‘ahl’, literally meaning ‘family’, also means wife as the case here.[footnoteRef:1466] [1466:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:121. ] 

[bookmark: _Toc225515022]The Contradiction regarding the Companion Who Asked the Prophet ﷺ
In this narration, ʿAlī instructed Miqdād to ask the Prophet ﷺ. The same is clearly mentioned in the Ṣaḥīḥayn. ʿAllāmah Zurqānī says:
وفي الصحيحين عن ابن الحنفية عن علي: فأمرت المقداد أن يسأل، وكذا لمسلم عن ابن عباس عنه. 
It is narrated in the Ṣaḥīḥayn from Ibn al-Ḥanafiyyah from ʿAlī, ‘I commanded Miqdād to ask.’ The same is mentioned in [Ṣaḥīḥ] Muslim from Ibn ʿAbbās from him.[footnoteRef:1467] [1467:  Ibid.] 

On the other hand, other narrations mention that ʿAlī actually asked ʿAmmār. Imām Nasāʾī narrates with his chain:
عن عائش بن أنس أن عليا قال: كنت رجلا مذاء، فأمرت عمار بن ياسر يسأل رسول الله صلى الله عليه وسلم من أجل ابنته عندي. فقال: "يكفي من ذلك الوضوء".
ʿĀʾish ibn Anas reported that ʿAlī said, ‘I was a man who would experience frequent discharge of pre-seminal fluids. I thus asked ʿAmmār ibn Yāsir to ask the Messenger of Allāh ﷺ because I was married to his daughter.’ He said, ‘Ablution will suffice from that.’[footnoteRef:1468] [1468:  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), 1:97.] 

Likewise, in the next narration of Sunan an-Nasāʾī, Iyās ibn Khalīfah narrates from Rāfiʿ ibn Khadīj: 
عن رافع بن خديج أن عليا أمر عمارا أن يسأل رسول الله صلى الله عليه وسلم عن المذي، فقال: "يغسل مذاكيره ويتوضأ". 
Rāfiʿ ibn Khadīj reported that ʿAlī commanded ʿAmmār to ask the Messenger of Allāh ﷺ regarding the pre-seminal fluid. He replied, ‘He must wash his private part and perform ablution.’[footnoteRef:1469] [1469:  Ibid.] 

There is no contradiction. All these Companions were in one gathering, and probably ʿAlī requested both of them to enquire on his behalf. This is established from a narration of Muṣannaf ʿAbd ar-Razzāq wherein ʿĀʾish ibn Anas narrates:
تذاكر علي بن أبي طالب، وعمار بن ياسر، والمقداد بن الأسود المذي، فقال علي: إني رجل مذاء، فاسألوا رسول الله - صلى الله عليه وسلم - عن ذلك. 
ʿAlī ibn Abī Ṭālib, ʿAmmār ibn Yāsir and Miqdād ibn al-Aswad were discussing the pre-seminal fluid. ʿAlī then said, ‘I am a man who experiences frequent discharge of pre-seminal fluids. So ask the Messenger of Allāh ﷺ on my behalf.’[footnoteRef:1470] [1470:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:155.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
ففي هذا الحديث بيان أن عليا والمقداد وعمار بن ياسر، تذاكروا المذي؛ فلذلك ما يجيء في بعض الآثار عن علي: فأمرت المقداد. وفي بعضها: فأمرت عمارا. وجائز أن يأمر أحدهما، وجائز أن يأمر كل واحد منهما أن يسأل له فسأل، فكان الجواب واحدا، فحدث به مرة عن عمار، ومرة عن المقداد، هذا كله غير مدفوع؛ لإمكانه وصحته في المعنى، وحسبك أنهم ثلاثتهم قد اشتركوا في المذاكرة بهذا الحديث وعلمه والخبر عنه. 
This ḥadīth mentions that ʿAlī, Miqdād and ʿAmmār ibn Yāsir were discussing the pre-seminal fluid. That is why, it comes in some narrations from ʿAlī: ‘I commanded Miqdād’ and in some: ‘I commanded ʿAmmār’. He could have commanded one of them as well as each of them to ask on his behalf, and they asked. The answer was the same. As such, at times he narrated it from ʿAmmār, and at times from Miqdād. 
All of this is irrefutable since it is possible, and the meaning is correct. And it is enough [as proof] for you that all three of them discussed this ḥadīth together, knew it and narrated it.[footnoteRef:1471] [1471:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:411.] 

[bookmark: _Toc225515023]Reason for Appointing Someone to Ask on One’s Behalf
In the narration of Sunan Abī Dāwūd via Ḥuṣayn ibn Qabīṣah, ʿAlī gives the reason why he needed to ask on this matter:
فجعلت أغتسل حتى تشقق ظهري. 
I began to perform the major ritual until my back began splitting into cracks.[footnoteRef:1472] [1472:  Imām Abū Dāwūd (n 11) 1:148.] 

ʿAllāmah Abū ’l-Walīd al-Bājī highlights a point from this:
أصل في التعاون على طلب العلم، والنيابة فيه، وقبول خبر الثقة فيما يعقل عنه. 
This serves as a basis for seeking assistance from others in seeking knowledge, appoint someone on our behalf and accepting the report of a reliable person in that which is understood from him.[footnoteRef:1473] [1473:  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.), 1:87.] 

ʿAlī mentioned to Miqdād the reason why he prefers not to ask:
قَالَ عَلِي: فَإِنَّ عِنْدِي بنتَ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، وَأَنَا أَسْتَحْيي أَنْ أَسْأَلَهُ.
ʿAlī said, ‘Because I am married to the daughter of the Messenger of Allāh ﷺ, and I am shy to ask him.’ 
ʿAllāmah Abū ’l-Walīd al-Bājī mentioned the benefit from this:
إظهار للعذر المانع له من المباشرة لسؤال رسول الله صلى الله عليه وسلم، وهو غاية في حسن الأدب، وكريم الأخلاق، وتمام المروءة إذا كانت ابنة رسول الله صلى الله عليه وسلم، فأعظمه ووقره على أن يذكر بحضرته شيئا من مباشرة النساء والدنو منهن على وجه الالتذاذ بهن. 
This is a proclamation of the excuse which prevented him from directly asking the Messenger of Allāh ﷺ. This is the utmost limit of good etiquette, noble character and complete integrity. Since the Messenger of Allāh ﷺ’s daughter was married to him, he respected and revered him to mention in his presence anything regarding intimacy with women and approaching them for pleasure.[footnoteRef:1474] [1474:  Ibid. ] 

قَالَ الْمِقْدَادُ بن الأسود: 
Miqdād ibn al-Aswad said
In the print of Shaykh Muṣṭafā al-Aʿẓamī, this is just typed as:
قال المقداد: فسألت. 
Miqdād said, ‘So I asked.’[footnoteRef:1475] [1475:  Imām Abū ʿAbdillāh 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), 2:55.] 

The Moroccan scholars wrote in the footnotes:
كتبت "ابن الأسود" في الأصل لحقا في الهامش، وغفل عنها الأعظمي فلم يثبتها.
‘Ibn al-Aswad’ is written in the main manuscript with a ‘laḥaq’[footnoteRef:1476] in the footnotes. Aʿẓamī ignored it and did not keep it.[footnoteRef:1477] [1476:  An insert: Words that are added to the original text of a book after being missing in the book.]  [1477:  Imām Mālik (n 1) 186.] 

 فَسَألْتُ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَنْ ذَلِكَ
I thus asked the Messenger of Allāh ﷺ concerning that
[bookmark: _Toc225515024]Did ʿAlī also Ask the Prophet ﷺ?
We mentioned earlier that ʿAlī requested both Miqdād and ʿAmmār to ask. Therefore, ʿĀʾish ibn Anas says in the narration of Muṣannaf ʿAbd ar-Razzāq:
‌أحد ‌الرجلين عمار، أو المقداد. 
One of the men, either ʿAmmār or Miqdād, asked him.[footnoteRef:1478] [1478:  Imām ʿAbd ar-Razzāq (n 53) 1:155.] 

In contrast to that, a narration in Ṣaḥīḥ Ibn Ḥibbān states that ʿAlī asked the Prophet ﷺ himself. It is quoted from ʿAlī:
كنت رجلا مذاء، فسألت النبي صلى الله عليه وسلم، فقال  […]
I was a man who experienced frequent discharge of pre-seminal fluids. I thus asked the Prophet ﷺ, and he said […][footnoteRef:1479] [1479:  ʿAllāmah Ibn Ḥibbān, Ṣaḥīḥ Ibn Ḥibbān (n 3) 2:306.] 

[bookmark: _Toc225515025]Answer
1) They asked on different occasions.
ʿAllāmah Ibn Ḥibbān himself incorporated all of these. He says:
يشبه أن يكون علي بن أبي طالب أمر المقداد أن يسأل رسول الله صلى الله عليه وسلم عن هذا الحكم فسأله وأخبره، ثم أخبر المقداد عليا بذلك، ثم سأل علي رسول الله صلى الله عليه وسلم عما أخبره به المقداد، حتى يكونا سؤالين في موضعين مختلفين. 
It seems that ʿAlī ibn Abī Ṭālib commanded Miqdād to ask the Messenger of Allāh ﷺ regarding this ruling, and so he did and the Messenger of Allāh ﷺ mentioned it to him. Then, Miqdād informed ʿAlī of that. Thereafter, ʿAlī asked the Messenger of Allāh ﷺ regarding that which Miqdād informed him such that they were two questions at two different times.[footnoteRef:1480] [1480:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar comments on this:
وهو ‌جمع ‌جيد إلا بالنسبة إلى آخره، لكونه مغايرا لقوله: إنه استحيا عن السؤال بنفسه لأجل فاطمة، فيتعين حمله على المجاز بأن بعض الرواة أطلق أنه سأل لكونه الآمر بذلك. 
This is a good harmonisation except for what is related to the last part since it contradicts his statement that he felt shy to ask himself because of Fāṭimah. Hence, it is necessary to regard it as figurative that some of the narrators mentioned that ʿAlī asked because he was the one who commanded to ask.[footnoteRef:1481] [1481:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:46. ] 

2) They were all together and present at the time of asking.
It is  established that ʿAlī was there at the time of the question. Ḥāfiẓ Ibn Ḥajar explains:
والظاهر أن عليا كان حاضر السؤال، فقد أطبق أصحاب المسانيد والأطراف على إيراد هذا الحديث في مسند علي، ولو حملوه على أنه لم يحضر لأوردوه في مسند المقداد. 
It is evident that ʿAlī was present at the time of asking. This is because all the authors of musnad and aṭrāf books narrated this ḥadīth in the musnad of ʿAlī correspondingly. If they understood it as ʿAlī was not present, they would have narrated it in the musnad of Miqdād.[footnoteRef:1482] [1482:  Ibid, 2:45.] 

فَقَال: "إِذَا وَجَدَ ذَلِكَ أَحَدُكُمْ، فَلْيَنْضَحْ"
And he replied, ‘When anyone of you feels that/experiences that, he should wash’
[bookmark: _Toc225515026]Explanation of the Word: ‘Fa ’l-Yanḍaḥ’
As for the pronunciation of this, ʿAllāmah Suyūṭī explains:
وضبطه النووي بكسر الضاد. قال الزركشي: واتفق في ‌بعض ‌مجالس ‌الحديث أن الشيخ أبا حيان قرأه بفتح الضاد فرد عليه السراج الدمنهوري، وقال: نص النووي على أنه بالكسر فأساء أبو حيان وقال: حق النووي أن يستفيده مني، والذي قلت هو القياس. قال الزركشي: وكلام الجوهري يشهد لما قاله النووي، لكن نقل عن صاحب الجامع أن الكسر لغة وإن الأفصح الفتح. 
Nawawī pronounced it with a kasrah on the ḍād. Zarkashī said, ‘It is agreed upon in some gatherings of ḥadīth that Shaykh Abū Ḥayyān recited it with a fatḥah on the ḍād, but Sirāj Damnahūrī refuted him and said, “Nawawī mentioned that it is with a kasrah, but Abū Ḥayyān did wrong by saying, ‘Nawawī should acquire this from me. What I said is according to the rule.’” Zarkashī said, ‘The statement of Jawharī is similar to the statement of Nawawī. However, it is reported from the author of Al-Jāmiʿ that the kasrah is one way of pronunciation, but the most eloquent is with a fatḥah.’[footnoteRef:1483] [1483:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:63.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains the meaning of this word:
النضح يكون على معنيين: الرش، والثاني: بمعنى إرسال الماء وسكبه. 
‘Naḍḥ’ has two meanings: 
1. To splash
2. In the meaning of letting water flow and pouring it (i.e. to wash).[footnoteRef:1484] [1484:  ʿAllāmah Bājī (n 56) 1:87.] 

Majd ad-Dīn Ibn al-Athīr says:
وقد يرد "‌النضح" ‌بمعنى ‌الغسل ‌والإزالة. 
‘Naḍḥ’ sometimes comes in the meaning of washing and removing.[footnoteRef:1485] [1485:  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), 5:70.] 

Thus, ʿAllāmah Ibn ʿAbd al-Barr explains the meaning in this case
فإن النضح عني به هاهنا الغسل. 
Here, ‘naḍḥ’ means to wash.[footnoteRef:1486] [1486:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:416.] 

Likewise, ʿAllāmah Abū ’l-Walīd al-Bājī says:
وفي الحديث بمعنى إرسال الماء على الفرج لغسله. 
In the ḥadīth, it comes in the meaning of letting water flow on the private part to wash it.[footnoteRef:1487] [1487:  ʿAllāmah Bājī (n 56) 1:87.] 

ʿAllāmah Ibn ʿAbd al-Barr proves this meaning by bringing transmissions that comes with the word ‘yaghsil’ (he should wash) instead of ‘yanḍaḥ’:
لأنه روي منصوصا: "ليغسل ذلك منه". و"يغسل ذكره". 
Because it is reported with the word: ‘he should wash that from him’ and ‘he should wash his private part’.[footnoteRef:1488] [1488:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 13:416.] 

In fact, other recensions of the Muwaṭṭaʾ have the word ‘yaghsil’ instead of ‘yanḍaḥ’. ʿAllāmah Zurqānī says:
(فلينضح) كذا ليحيى، ورواه ابن وهب والقعنبي وابن بكير: فليغسل. 
‘Fa ’l-yanḍaḥ’ – It is like such for Yaḥyā. Ibn Wahb, Qaʿnabī and Ibn Bukayr narrated it as: ‘fa ’l-yaghsil’.[footnoteRef:1489] [1489:  ʿAllāmah Zurqānī (n 49) 1:122.] 

In Hishām ibn ʿUrwah’s narration from Miqdād in Sunan an-Nasāʾī via his father, the wording is:
يغسل مذاكيره. 
He should wash his private part.[footnoteRef:1490] [1490:  Imām Nasāʾī (n 51) 1:96.] 

Likewise, Ḥuṣayn ibn Qabīṣah’s narration comes with:
فاغسل ذكرك. 
Wash your private part[footnoteRef:1491] [1491:  Imām Abū Dāwūd (n 11) 1:149.] 

 فَرْجَهُ
His private part
[bookmark: _c2z3znbw42ef][bookmark: _Toc225515027]Explanation of the Word: ‘Farj’
Burhān ad-Dīn Muṭarrizī defines the word ‘farj’ as:
قبل الرجل والمرأة باتفاق أهل اللغة. 
The front private part of men and women, according to all lexicographers.[footnoteRef:1492] [1492:  Imām Abū ’l-Fatḥ Nāṣir ibn ʿAbd as-Sayyid al-Muṭarrizī, Al-Mughrib fī Tartīb al-Muʿrib (Beirut: Dār al-Kitāb al-ʿArabī, 1979), 354.] 

 بِالْمَاءِ، وَلْيَتَوَضَّأ وُضُوءَهُ لِلصَّلَاةِ
With water and perform ablution as his ablution for prayer. 
Ḥuṣayn ibn Qabīṣah’s narration has the wording as: 
وإذا فضخت الماء فاغتسل. 
And when you discharge fluid, then take a bath.[footnoteRef:1493] [1493:  Imām Abū Dāwūd (n 11) 1:149.] 

The Prophet ﷺ answered in a broad and general manner, addressing everyone. We can therefore deduce that Miqdād did not divulge that he was asking on behalf of ʿAlī. Ḥāfiẓ Ibn Ḥajar says:
فيحتمل أن يكون سؤال المقداد وقع على الإبهام وهو الأظهر. 
It is possible that Miqdād’s question was anonymous, and this is the most correct.[footnoteRef:1494] [1494:  Ḥāfiẓ Ibn Ḥajar (n 64) 2:45.] 

 الذكر كله. 
ʿAlī ibn Ziyād narrated from Mālik, ‘Due to it, washing the entire penis is obligatory.’[footnoteRef:1495] [1495:  Ibid.] 

Many Mālikīs then adopted this view. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال بعض أصحاب مالك: المذي يغسل منه الذكر كله. 
Some of the followers of Mālik said that the entire penis must be washed from pre-seminal fluids.[footnoteRef:1496] [1496:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 13:413.] 

ʿAllāmah Ibn ʿAbd al-Barr explains their reasoning:
فمن ذهب إلى غسل الذكر كله جعله عبادة تعبد بها النبي صلى الله عليه وسلم بقوله: "يغسل ذكره". ولم يقل: بعض ذكره؛ لأن عموم هذا اللفظ يوجب غسل الذكر كله، ما مس منه الأذى، من أجل الأذى، ويكون غسل سائره عبادة كسائر العبادات في الغسل وغيره. 
Those who opined that the entire penis must be washed made it taʿabbudī since the Prophet ﷺ made it taʿabbudī by saying, ‘he must wash his (i.e. entire) penis’, and he did not say, ‘part of his penis.’ The general sense of this word necessitates washing the entire penis; the area where the impurity reached will be due to the impurity, and the washing of the other areas will be out of worship as other worships in the major ritual bath etc.[footnoteRef:1497] [1497:  Ibid.] 

Then later, he explains:
وقد قالت طائفة من أصحابنا وغيرهم بوجوب غسل الذكر كله من المذي على ظاهر الخبر في ذلك اتباعا، وجعلوا ذلك من باب التعبد، وذهب غيرهم إلى أن قوله في المذي: "يغسل ذكره ويتوضأ وضوءه للصلاة" يحتمل أن يكون أراد: يغسل ما مس الأذى منه. وقالوا: ألا ترى أن أحدا لا يقتصر على غسل الذكر وحده إذا كان المذي قد مس موضعا من الجسد غيره؟ فلا بد من غسل كل ما مس المذي منه. وفي هذا ما يستدل به على أن المراد غسل ما مس المذي من الذكر، والله أعلم. 
A group of our scholars and others opined that washing the entire penis from pre-seminal fluids is obligatory by following the apparent sense of the report on that. They regarded it to be from the category of taʿabbud. 
Others opined that the statement of the Prophet ﷺ regarding the pre-seminal fluid: ‘he should wash his penis and perform ablution as his ablution for prayer’ has the possibility to mean that he must wash the area where the impurity reached. They said, ‘Do you not see that one does not simply suffice by washing the penis alone when the impurity reached another place in the body? Hence, it is necessary to wash all those areas where the impurity reached. And the proof can be taken from this that the meaning is to wash that area of the penis where the impurity reached.’ And Allāh knows best.[footnoteRef:1498] [1498:  Ibid, 13:417.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions his personal preference:
وأما معنى غسل الذكر من المذي، فإنه يريد غسل مخرجه وما مس الأذى منه، وهذا أصح عندي في النظر، والله أعلم. 
As for the meaning of washing the penis from pre-seminal fluids, it means washing the passage and the area where the impurity reached. And this is most correct to me according to logic. And Allāh knows best.[footnoteRef:1499] [1499:  Ibid.] 

[bookmark: _Toc225515028]The Method of Cleaning the Pre-Seminal Fluid
ʿAllāmah Ibn ʿAbd al-Barr explained how this narration proves that using water to clean pre-seminal fluids is necessary, and wiping does not suffice. He says:
وفي أمره بغسل الفرج من المذي وغسل ما مسه منه دليل على أن ذلك لا يجوز فيه الاستنجاء بالأحجار كما يجوز في البول والغائط؛ لأن الآثار كلها على اختلاف ألفاظها وأسانيدها ليس في شيء منها ذكر استنجاء بأحجار، فاستدل بهذا من قال: إن الاستنجاء بالأحجار لا يكون إلا في المعتاد عند الغائط - وهو الرجيع - والبول. وهو استدلال صحيح، والله الموفق للصواب، فعلى هذا من خرج من أحد مخرجيه دم أو ودي لم يجزئه إلا الماء، والله أعلم. 
His command of washing the penis from pre-seminal fluids and washing the area where it reached proves that it is not permissible to clean it with stones as it is permissible to do for urine and stool. This is because all reports, despite their different wordings and chain, do not at all mention cleaning with stones. 
Thus, this is used as proof by those who opined that istinjāʾ with stones is only for the common excreta when passing stool – which is faeces – and urine. And this proof is correct. And Allāh alone is the One Who grants the ability for success. 
Based on this, whomsoever blood or pre/post-urinal emission flows out of one of his passages, only water will be sufficient for him. And Allāh knows best.[footnoteRef:1500] [1500:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 13:417.] 

Regarding the Shāfiʿī view, ʿAllāmah Zurqānī says:
وصححه النووي في شرح مسلم. وصحح في باقي كتبه جواز الأحجار إلحاقا له بالبول، وحمل الأمر بالماء على الاستحباب أو على أنه خرج مخرج الغالب. 
Nawawī authenticated this [view] in Sharḥ Muslim, but in his other books, he authenticated the permissibility of [using] stones by considering it on par with urine. And he explained the command of [using] water to be for what is preferable or because it is the most common.[footnoteRef:1501] [1501:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:122. ] 

However, ʿAllāmah ʿAbū ’l-Walīd al-Bājī says:
ومن جهة المعنى أن ما يخرج من الذكر للذة وجب به غسل الذكر يزيد على ما يجب بالبول كالمني. 
In terms of meaning, what exits from the penis out of pleasure necessitates washing the penis more than what is necessary by urine, just as semen.[footnoteRef:1502] [1502:  ʿAllāmah Bājī (n 3) 1:87.] 

[bookmark: _Toc225515029]Ḥadīth 98
[bookmark: _avytna36xfrl]مَالِك، عَنْ زَيْدِ بْنِ أسْلَمَ، عَنْ أبِيهِ، أنَّ عُمَرَ بْنَ الْخَطَّابِ قَال: إنِّي لَأَجِدُهُ يَنْحَدِرُ مِنِّي مِثْلَ الْخُرَيْزَةِ، فَإِذَا وَجَدَ ذَلِكَ أَحَدُكُمْ، فَلْيَغْسِلْ ذَكَرَهُ وَلْيَتَوَضَّأ وُضُوءَهُ لِلصَّلَاة؛ يَعْنِي الْمَذْيَ. 
Mālik reported from Zayd ibn Aslam from his father that ʿUmar ibn al-Khaṭṭāb said, ‘Indeed, I feel it flowing down from me like small beads. Hence, if anyone of you feels that, he should wash his penis and perform ablution as his ablution for prayer’ – i.e. the pre-seminal fluid.[footnoteRef:1503] [1503:  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), 186.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ زَيْدِ بْنِ أسْلَمَ، عَنْ أبِيهِ
Mālik reported from Zayd ibn Aslam from his father
[bookmark: _Toc225515030]Aslam, the Freed Slave of ʿUmar Ibn al-Khaṭṭab, the Father of Zayd Ibn Aslam
[bookmark: _Toc225515031]Name & lineage
Imām Bukhārī introduces him:
أسلم، مولى عمر بن الخطاب القرشي العدوي المدني، أبو خالد. كان من سبي اليمن. 
Aslam, the freed slave of ʿUmar ibn al-Khaṭṭāb al-Qurashī, al-ʿAdawī, al-Madanī, Abū Khālid: one of the captives from Yemen.[footnoteRef:1504] [1504:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 1:23. ] 

[bookmark: _Toc225515032]Background
Many reports suggest that he was blessed with a really long life. His great-grandson, Zayd ibn ʿAbd ar-Raḥmān, says:
توفي أسلم وهو ابن أربع عشرة ومائة، وصلى عليه مروان بن الحكم. 
Aslam passed away at 114 years old. And Marwān ibn al-Ḥakam led his funeral prayer.[footnoteRef:1505] [1505:  Ibid.] 

Based on this age, it will mean that he was alive during the era of the Prophet ﷺ. Hence, ʿAllāmah Mizzī says:
أدرك أيام النبي صلى الله عليه وسلم. 
He was alive during the era of the Prophet ﷺ.[footnoteRef:1506] [1506:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 1:255.] 

In fact, it will mean that he was born even before the Prophet ﷺ was blessed with Prophethood (it is phrased in this manner for ease of understanding. Otherwise, the correct way of saying it is: before his Prophethood was manifested for all of humankind and Jinns). ʿAllāmah Karābīsī says:
فإن يكن الأمر على ما ذكر من سنة (سنه) فقد أدرك الجاهلية. 
[bookmark: _p13tzddr7l58]If the age mentioned is true, then he was alive in the Pre-Islamic era.[footnoteRef:1507] [1507:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmī wa ’l-Kunā (Cairo: al-Fārūq al-Ḥadīthiyyah, 2015), 3:103.] 

Based on these reports, there is a possibility for him to be a Companion or at least a mukhaḍram. 
As for a narration which shows the potential of him being a Companion, ʿAllāmah Ibn al-Athīr mentions:
روى عبد المنعم بن بشير بن عبد الرحمن بن زيد بن أسلم، عن أبيه، عن جده: أنه سافر مع النبي صلى الله عليه وسلم سفرتين.
ʿAbd al-Munʿim ibn Bashīr ibn ʿAbd ar-Raḥmān ibn Zayd ibn Aslam narrated from his father from his grandfather that he (Aslam) went on two journeys with the Prophet ﷺ.[footnoteRef:1508] [1508:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:216.] 

However, ʿIzz ad-Dīn Ibn al-Athīr then remarks:
وعبد المنعم لا يعرف. 
ʿAbd al-Munʿim is unknown.[footnoteRef:1509] [1509:  Ibid. ] 

Ḥāfiẓ Ibn Ḥajar quoted this from ʿAllāmah Ibn Mandah and ʿAllāmah Abū Nuʿaym al-Iṣfahānī – adding that the chain is weak – and commented:
لكن يحتمل لو صح السند أن يكون ‌أسلم آخر غير مولى عمر. 
However, it is possible, if the chain is ṣaḥīḥ, that it was another Aslam, not the freed slave of ʿUmar.[footnoteRef:1510] [1510:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 1:266.] 

The other possibility is that he was a mukhaḍram. ʿAllāmah Zurqānī says:
أسلم العدوي مولى عمر ثقة مخضرم. 
Aslam al-ʿAdawī: the freed slave of ʿUmar, reliable and a mukhaḍram.[footnoteRef:1511] [1511:  ʿAllāmah Zurqānī (n 10) 1:123.] 

Having said that, ʿAllāmah Dhahabī dismissed all of these. He states regarding the view that he lived for 114 years:
ولم يصح ذلك. 
But that is not proven.[footnoteRef:1512] [1512:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 4:100. ] 

[bookmark: _Toc225515033]Company of ʿUmar ibn al-Khaṭṭāb 
It was during the year 11 AH that ʿUmar bought him. Muḥammad ibn Isḥāq explains:
بعث أبو بكر عمر بن الخطاب سنة إحدى عشرة، فأقام للناس الحج، وابتاع فيها أسلم. 
Abū Bakr sent ʿUmar ibn al-Khaṭṭāb in the year 11 (AH) to lead the people in ḥajj. And during that event, he bought Aslam.[footnoteRef:1513] [1513:  Imām Bukhārī (n 13) 1:24.] 

ʿAllāmah Ibn Saʿd relates from him how he entered the ownership of ʿUmar. He quotes from Aslam:
اشتراني عمر بن الخطاب سنة اثنتي عشرة وهي السنة التي قدم بالأشعث بن قيس فيها أسيرا فأنا أنظر إليه في الحديد يكلم أبا بكر الصديق […] 
ʿUmar ibn al-Khaṭṭāb bought me in the year 12 (AH), and it was the year when Ashʿath ibn Qays was brought as a prisoner. I was looking at him, who was in chains, speaking to Abū Bakr aṣ-Ṣiddīq […][footnoteRef:1514] [1514:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:7.] 

Aslam was among the first slaves that came to Madīnah in the era of Abū Bakr. ʿAllāmah Ibn ʿAbd al-Barr says:
وهو من سبي عين التمر، وهو أول سبي دخل المدينة في خلافة أبي بكر، بعث به خالد بن الوليد، فأسلموا وأنجبوا كلهم، منهم: حُمران بن أبان، ويسار مولى قيس بن مخرمة، وأفلح مولى أبي أيوب وأسلم مولى عمر. 
He was from the prisoners of ʿAyn at-Tamr. And he was the first prisoner to enter Madīnah in the caliphate of Abū Bakr in the army he dispatched under the commandment of Khālid ibn al-Walīd. All of them accepted Islam and begot noble children. Among them were Ḥumrān ibn Abān, Yasār: the freed slave of Qays ibn Makhramah, Aflaḥ: the freed slave of Abū Ayyūb and Aslam: the freed slave of ʿUmar.[footnoteRef:1515] [1515:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 3:5] 

ʿUmar ibn al-Khaṭṭāb really gave preference to this slave over his other slaves. Yaʿqūb ibn Shaybah says:
وأسلم ‌من ‌جلة ‌موالي ‌عمر، كان عمر يقدمه، وكان ابن عمر يعظمه. 
[bookmark: _37s6djb7j1ke]Aslam was from the great slaves of ʿUmar. ʿUmar would give him preference, and Ibn ʿUmar would respect him.[footnoteRef:1516] [1516:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 8:343.] 

He shared such a close bond with ʿUmar that ʿAbdullāh ibn ʿUmar mentioned to him:
يا أبا خالد إني أرى أمير المؤمنين يلزمك لزوما لا يلزمه أحدا من أصحابك، لا يخرج سفرا إلا وأنت معه، فأخبرني عنه يعني - عن عمر بن الخطاب. 
O Abū Khalīd, I see that the leader of the believers is keeping you so close more than he does with any of your companions. Any journey that he sets for you are also along with him. So tell me about him i.e. ʿUmar ibn al-Khaṭṭāb.[footnoteRef:1517]  [1517:  Ibid, 8:347.] 

ʿUmar said regarding him:
لا يأخذ الليل عليكم بالهم 		والبس له القميص واعتم
وكن شريك رافع وأسلم		 ثم اخدم الأقوام حتى تخدم
Let not the night surround you with worry,
Rather, put on a shirt and a turban over it.
Be the partner of Rāfiʿ and Aslam,
And offer people your service for in turn you shall be served.[footnoteRef:1518] [1518:  Ibid, 8:340. ] 

In Siyar Aʿlām an-Nubalāʾ, it comes with the words:
وكن شريك نافع وأسلم		 وإخدم الأقوام حتى تخدم
Be the partner of Nāfiʿ and Aslam,
And offer people your service for in turn you shall be served.[footnoteRef:1519] [1519:  ʿAllāmah Dhahabī (n 21) 4:99.] 

Due to this close relationship, he became one of the leading narrators from ʿUmar ibn al-Khaṭṭāb. ʿAllāmah Mughalṭāy quotes:
وقال أبو زرعة: هو أروى الناس لسيرة عمر مع علمه بعمر.
Abū Zurʿah said, ‘He is the one who narrated the most on the life of ʿUmar due to his knowledge regarding ʿUmar.’[footnoteRef:1520] [1520:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 2:134.] 
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Imām Bukhārī mentions the name of his main teacher, who, of course, was ʿUmar:
سمع عمر. 
He heard from ʿUmar.[footnoteRef:1521] [1521:  Imām Bukhārī (n 13) 1:23.] 

ʿAllāmah Mizzī mentions the names of others:
وروى عن: أبي بكر الصديق عبد الله بن أبي قحافة (س)، وعبد الله بن عمر بن الخطاب (خ م ت)، وعثمان بن عفان، ومولاه عمر بن الخطاب (ع)، وكعب الأحبار، ومعاذ بن جبل (ق)، ومعاوية بن أبي سفيان، والمغيرة بن شعبة (د)، وأبي عبيدة بن الجراح، وأبي هريرة، وحفصة بنت عمر بن الخطاب أم المؤمنين. 
He narrated from Abū Bakr aṣ-Ṣiddīq, ʿAbdullāh ibn Abī Quḥāfah, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿUthmān ibn ʿAffān, his master: ʿUmar ibn al-Khaṭṭāb, Kaʿb al-Aḥbār, Muʿādh ibn Jabal, Muʿāwiyah ibn Abī Sufyān, Mughīrah ibn Shuʿbah, Abū ʿUbaydah ibn al-Jarrāḥ, Abū Hurayrah and Ḥafṣah bint ʿUmar ibn al-Khaṭṭāb; the mother of the believers.[footnoteRef:1522] [1522:  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), 2:530. ] 
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Aslam was reliable in ḥadīth. ʿAllāmah Ibn Abī Ḥātim quotes:
سئل أبو زرعة عن ‌أسلم مولى ‌عمر فقال: مديني ثقة. 
Abū Zurʿah was asked regarding Aslam, the freed slave of ʿUmar, to which he replied, ‘[He was] a madanī and reliable.’[footnoteRef:1523] [1523:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 2:306. ] 

ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt, saying:
مدني تابعي ‌ثقة من كبار التابعين. 
[He was] a madanī, tābiʿī, reliable and from the senior tābiʿūn.[footnoteRef:1524] [1524:  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), 1:223.] 
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Aslam was also a great jurist. ʿAllāmah Dhahabī describes him:
الفقيه، الإمام
The jurist and imām[footnoteRef:1525] [1525:  ʿAllāmah Dhahabī (n 21) 4:98.] 

Being blessed with the companionship of ʿUmar ibn al-Khaṭṭāb, he was raised from the depths of slavery to the greatness of becoming an imām and a leading jurist.
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Along with that, Aslam also devoted himself to the worship of Allāh Taʿālā. Nāfiʿ would say regarding him:
وإن كان لرجلا صالحا. 
He was a pious man.[footnoteRef:1526] [1526:  ʿAllāmah Ibn ʿAsākir (n 25) 8:343.] 
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Coming to his date of demise, ʿAllāmah Dhahabī quotes that he passed away in the year 80 AH:
قال أبو عبيد: توفي أسلم سنة ثمانين. 
Abū ʿUbayd said, ‘Aslam passed away in the year 80 (AH).’[footnoteRef:1527] [1527:  ʿAllāmah Dhahabī (n 21) 4:100.] 

Ḥāfiẓ Ibn Ḥajar comments:
بل قيل سنة (70) ويدل له أن البخاري ذكر ذلك في التاريخ الأوسط في فضل من مات بين الستين إلى السبعين.
In fact, it is said [that he passed away] in the year 70 (AH). The proof for this is that Bukhārī stated that in At-Tārīkh al-Awsaṭ regarding the virtue of those who passed away between 60 and 70 (AH).[footnoteRef:1528] [1528:  Ḥāfiẓ Ibn Ḥajar (n 19) 1:266.] 

This close person to ʿUmar mentioned:
أنَّ عُمَرَ بْنَ الْخَطَّابِ قَال: إنِّي لَأَجِدُهُ يَنْحَدِرُ مِنِّي مِثْلَ الْخُرَيْزَةِ
That ʿUmar ibn al-Khaṭṭāb said, ‘Indeed, I feel it flowing down from me like small beads.’
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Qādī ʿIyāḍ pointed out that the wording here differs in the recension of Imām Abū Muṣʿab az-Zuhrī. He says:
‌"مثل ‌الحريرة": كذا رواه عن أبي ‌مصعب في الموطأ بحاء مهملة ورائين مهملتين، شبهه بالحساء، ورواية الكافة من أصحاب الموطأ وغيرهم "مثل الخريزة" بضم الخاء المعجمة وآخره زاي. 
‘Mithl al-ḥarīrah’ – Abū Muṣʿab narrated it as such in the Muwaṭṭaʾ with an undotted ḥāʾ and two undotted rāʾ. He likened it to a soup. The majority of transmitters of the Muwaṭṭaʾ and others narrated: ‘mithl al-khurayzah’, with a ḍammah on the dotted khāʾ and a zāʾ at the end. [footnoteRef:1529] [1529:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwar ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 1:190.] 

A contemporary of his, ʿAllāmah Ibn Qurqūl (d. 569 AH), also says:
مثل الحريرة" كذا لأبي مصعب. 
‘Mithl al-ḥarīrah’: it also comes like this for Abū Muṣʿab.[footnoteRef:1530] [1530:  ʿAllāmah Abū Isḥāq Ibrāhīm ibn Yūsuf al-Ḥamzī al-Wahrānī, better known as Ibn Qurqūl, Maṭāliʿ al-Anwār ʿalā Ṣiḥāḥ al-Āthār fī Fatḥ mā ’Stughliqa min Kitāb al-Muwaṭṭaʾ wa ’l-Bukhārī wa Muslim wa Īḍāḥ Mubham Lughātihā wa Bayān al-Mukhtalif min Asmāʾ Ruwātihā wa Tamyīz Mushkalihā wa Taqyīd Muhmalihā (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2012), 2:265.] 

However, in the Muʾassasat ar-Risālah print of the Muwaṭṭaʾ with the transmission of Abū Muṣʿab az-Zuhrī, it actually comes:
مثل الخريزة.[footnoteRef:1531] [1531:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:46.] 

Irrespective of what is written in the transmission of Abū Muṣʿab, it is definite that the word comes with a khāʾ and a zāʾ in the transmission of Imām Yaḥyā al-Laythī and most others. The only minor difference then is whether it is ‘kharīzah’ or ‘khurayzah’. The researchers of this Moroccan edition wrote in the footnotes:
بهامش الاصل: "الخريزة بفتح الخاء وكسر الراء".
It is written in the footnote of the main manuscript: ‘‘kharīzah’ with a fatḥah on the khāʾ and a kasrah on the rāʾ.’[footnoteRef:1532] [1532:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan (n 12) 186.] 

Nevertheless, ‘khurayzah’ is the most preferred.  ʿAllāmah Ibn as-Sīd al-Baṭalyawsī says:
وقوله: "مثل الخريزة" كذا الرواية وهي تصغير خرزة، وهي حجارة جمعت سوادا وبياضا، وتسمى الودعة. والودعة تُعلق في أعناق الصبيان. وقد رواه قوم "الخرزة". (مشكلات موطأ مالك بن أنس – ص: 65)
‘Mithl al-Khurayzah’ – this is how it was narrated, and it is the diminutive form of ‘kharazah’, which is black and white sea shells, called ‘wadaʿah’ (small sea shells). They are hung upon the necks of children. Some people narrated it as ‘kharazah’.[footnoteRef:1533] [1533:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 65.] 

ʿAllāmah Suyūṭī mentions:
(مثل الخريزة): تصغير الخرزة وهي الجوهرة. 
‘Mithl al-Khurayzah’ – It is the diminutive form of ‘kharazah’, which is precious stones.[footnoteRef:1534] [1534:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:63. ] 

From him, ʿAllāmah Zurqānī says: 
بخاء معجمة ثم راء فتحتية فزاي منقوطة، تصغير خرزة بفتحتين الجوهرة. 
With a dotted khāʾ, then a rāʾ, then a bottom-dotted yāʾ and then a dotted zāʾ; it is the diminutive form of ‘kharazah’ – with two fatḥahs – which means precious stones.[footnoteRef:1535] [1535:  ʿAllāmah Zurqānī (n 10) 1:123.] 

As for the meaning of this statement, ʿAllāmah Abū ‘l-Walīd al-Bājī explains:
يريد أن انحداره على فخذه كانحدار الخريزة.
It means that it fell down on his thigh like how small beads fall down.[footnoteRef:1536] [1536:  ʿAllāmah Bājī (n 3) 1:87.] 

Another transmission comes with a different word. ʿAllāmah Suyūṭī says:
وفي رواية عنه: مثل الجمانة وهي اللؤلؤة. 
And it comes in another transmission from him: ‘mithl al-jummānah’, which is pearls.[footnoteRef:1537] [1537:  ʿAllāmah Suyūṭī (n 43) 1:63.] 

ʿAllāmah Abū ‘l-Walīd al-Bājī says regarding this:
يحتمل أن يريد به أن يجده وهو قائم في الصلاة على ما سنذكره بعد هذا.
Probably, he meant that he felt this when he was standing in prayer, based on what we shall mention after this.[footnoteRef:1538] [1538:  ʿAllāmah Bājī (n 3) 1:87. ] 

In other transmissions, it comes with the words:
ينحدر على فخذي كانحدار اللؤلؤ. 
Flowing down on my thighs as pearl falls.[footnoteRef:1539] [1539:  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), 2:173.] 

فَإِذَا وَجَدَ ذَلِكَ أَحَدُكُمْ
Hence, if anyone of you feels that
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ʿAllāmah Abū ’l-Walīd al-Bājī explains this:
يريد والله أعلم فإذا وجد المذي على غير هذا الوجه وقد يحتمل أن يريد به فإذا وجد انحداره منه مثل الخريزة والأول أظهر لأن حكم المذي المنحدر مثل الخريزة وحكم غيره مما يجده الإنسان مضطجعا أو جالسا فلا ينحدر على فخذه سواء عندنا. 
It means – and Allāh knows best – when one feels the [emission of] pre-seminal fluid in any other way. And it could be that it refers to when one feels it coming down from him like small beads. However, the first one is most correct because, according to us, the ruling is the same for pre-seminal fluid that comes down like small beads and the other kinds which one feels while lying down or sitting where it does not flow down on his thigh.[footnoteRef:1540] [1540:  ʿAllāmah Bājī (n 3) 1:87.] 

فَلْيَغْسِلْ ذَكَرَهُ 
He should wash his penis 
[bookmark: _Toc225515041]To Whom Does this Ruling Refer?
In explanation of this, ʿAllāmah Abū ’l-Walīd al-Bājī says:
يحتمل أن يكون عمر بن الخطاب خصهم بهذا الحكم وإن كان هو غير داخل فيه إذا كان خروجه منه على غير وجه اللذة ويحتمل أن يكون عمر بن الخطاب أمرهم بذلك وحكمه فيه حكمهم لخروجه منه على وجه اللذة. 
Probably, ʿUmar ibn al-Khaṭṭāb stated this ruling specifically for them, even though he is not included in it since it emits from him without lust. And it is probable that ʿUmar ibn al-Khaṭṭāb gave that ruling to all of them. And his and their ruling regarding it are the same since it emits from him by lust.[footnoteRef:1541] [1541:  Ibid.] 

وَلْيَتَوَضَّأ وُضُوءَهُ لِلصَّلَاة 
And perform ablution as his ablution for prayer
He explicitly stated that the ablution is the same. One who experiences pre-seminal fluid emitting from him will need to perform ablution again since his ablution became invalidate. ʿAllāmah Abū ’l-Walīd al-Bājī elaborates on it:
وقوله وليتوضأ وضوءه للصلاة مبالغة في البيان لئلا يظن السامع أنه يريد بالوضوء غسل الذكر من المذي فبين أنه يريد وضوء الحدث.
‘And he should perform ablution as his ablution for prayer’ – this statement is an emphasis so that the listener does not assume that, by ‘wuḍūʾ’, he was referring to washing the penis from the pre-seminal fluid. Thus, he clarified that he was referring to ablution from the minor state of purity.[footnoteRef:1542] [1542:  Ibid, 1:88.] 

يَعْنِي الْمَذْيَ.
– i.e. the pre-seminal fluid.
ʿAllāmah Abū ’l-Walīd al-Bājī also explains:
وقوله يعني المذي يريد أنه يعني بقوله أنه يجده ينحدر منه مثل الخريزة هو المذي. 
‘I.e. the pre-seminal fluid’ – It means that by the statement that he would feel ‘it’ flowing down from him like small beads, he was referring to the pre-seminal fluid.[footnoteRef:1543] [1543:  Ibid.] 

This was probably in the initial days. Otherwise, there was a time when ʿUmar ibn al-Khaṭṭāb became legally excused and exempted from performing ablution again by the emission of pre-seminal fluids. Imām ʿAbd ar-Razzāq narrates:
عن ابن عيينة، عن ابن عجلان، قال: سمعت عبد الرحمن الأعرج، يقول: قال عمر وهو على المنبر: إنه لينحدر مني ‌مثل ‌الجمان، أو مثل الخرزة، فما أباليه. 
Ibn ʿUyaynah reported from Ibn ʿAjlān, who said: I heard ʿAbd ar-Raḥmān ibn al-Aʿraj saying: ʿUmar said whilst he was on the pulpit, ‘Indeed, it flows down from me like pearls, but I do not bother about it.’[footnoteRef:1544] [1544:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:160.] 

[bookmark: _Toc225515042]Ḥadīth 99
مَالِك، عَنْ زَيْدِ بْنِ أسْلَمَ، عَنْ جُنْدَبٍ مَوْلَى عَبْدِ اللَّهِ بْنِ عَيَّاشٍ المَخْزُوميِّ، أَنَّهُ قَال: سَأَلْتُ عَبْدَ اللَّهِ بْنَ عُمَرَ عَنِ الْمَذْيِ، فَقَالَ إِذَا وَجَدْتَهُ، فَاغْسِلْ فَرْجَكَ، وَتَوَضَّأ وُضُوءَكَ لِلصَّلَاةِ.
Mālik reported from Zayd ibn Aslam from Jundab, the freed slave of ʿAbdullāh ibn ʿAyyāsh al-Makhzūmī, that he said: I asked ʿAbdullāh ibn ʿUmar regarding pre-seminal fluids, and he replied, ‘When you feel it, then wash your penis and perform ablution as your ablution for prayer.’[footnoteRef:1545] [1545:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan (n 12) 186-187.] 

Imām Yaḥyā al-Laythī narrates:
[bookmark: _fexkhdj5dct]مَالِك، عَنْ زَيْدِ بْنِ أسْلَمَ، عَنْ جُنْدَبٍ مَوْلَى عَبْدِ اللَّهِ بْنِ عَيَّاشٍ المَخْزُوميِّ
Mālik reported from Zayd ibn Aslam from Jundab, the freed slave of ʿAbdullāh ibn ʿAyyāsh al-Makhzūmī
[bookmark: _Toc225515043]The Mysterious Narrator: Jundub (Abū Jaʿfar Yazīd Ibn al-Qaʿqāʿ)
In their prints, Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī and Shaykh Muṣṭafā al-Aʿẓamī did not add the attribution ‘al-Makhzūmī’.[footnoteRef:1546] [1546:  Imām Abū ʿAbdillāh 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), 2:56.] 

Clearly, the narrator is Jundub – also pronounced as Jundab – who was the freed slave of ʿAbdullāh ibn ʿAyyāsh. However, in the footnotes of the Morrocan print, they quoted from ʿAllāmah Ibn al-Ḥadhdhāʾ about ʿAbdullāh ibn ʿAyyāsh, who was actually the master. 
At this juncture, it is more important to know about this narrator, and not about his master or to whom he had his allegiance. The reason why the editors quoted from the entry of the master rather than from the actual narrator himself is because, under the profile of Jundub, ʿAllāmah Ibn al-Ḥadhdhāʾ said:
لم يدخله البخاري، ولا وجدت له تعريفا ولعل الله أن يسهله إن شاء الله.
Bukhārī did not bring an entry for him nor did I find any introduction on him. And perhaps Allāh will make it easy [to find his introduction] if He wills.[footnoteRef:1547] [1547:  ʿAllāmah Abū Abdillāh Muḥammad ibn Yaḥyā, better known as Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi-Man Dhukira fī ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:72.] 

Likewise, ʿAllāmah Suyūṭī did not mention anything about this narrator in his Isʿāf al-Mubaṭṭaʾ. ʿAllāmah Zurqānī also did not mention anything besides mentioning the pronunciation and quoting what ʿAllāmah Ibn al-Ḥadhdhāʾ mentioned:
قال ابن الحذاء: لم يذكره البخاري. 
Ibn al-Ḥadhdhāʾ said, ‘Bukhārī did not mention him.’[footnoteRef:1548] [1548:  ʿAllāmah Zurqānī (n 10) 1:123.] 

Mawlānā Zakariyyā al-Kāndhlawī simply states:
مختص برواة الموطأ.
He was specifically a narrator of the Muwaṭṭaʾ.[footnoteRef:1549] [1549:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:477.] 

That would essentially mean that he is an unknown narrator.
In short:
1) We have not found any commentator providing any information on this narrator.
2) Some scholars claimed that Imām Bukhārī also did not mention anything about Jundub.
3) Others assumed that this is a narrator whom only Imām Mālik narrated from in his Muwaṭṭaʾ.
If we accept all these, we might need to reject this narration. In fact, Shaykh ʿAbd al-Qādir writes in his footnotes of Jāmiʿ al-Uṣūl:
جندب مولى عبد الله بن عياش المخزومي مجهول.
Jundub: the freed slave of ʿAbdullāh ibn ʿAyyāsh al-Makhzūmī, majhūl.[footnoteRef:1550] [1550:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Maktabat al-Ḥalwānī / Maktabat al-Malāḥ / Maktabat Dār al-Bayān, 1969), 7:201.] 

Dr Ayman Ṣāliḥ Shaʿbān, the researcher of the other print, DKI, said: 
إسناده محتمل التحسين
The chain could possibly be ḥasan.
All these misunderstandings and broad claims stemmed because Imām Mālik mentioned this narrator by a name with which he is not commonly known!
The reality is:
1) There is adequate information on this narrator and clear grading of his reliability. 
2) Imām Bukhārī did discuss him.
3) Others besides Imām Mālik also narrated from him.
[bookmark: _tqpffyr1ac7z][bookmark: _Toc225515044]Proving that Jundub was a well-known narrator
To prove this, ʿAllāmah Ibn ʿAsākir quotes from Aḥmad ibn Ṣāliḥ via Aḥmad ibn Muḥammad ibn al-Ḥajjāj ibn Rishdīn:
اسم أبي جعفر القارئ جندب بن فيروز. 
The name of Abū Jaʿfar al-Qārī was Jundub ibn Fayrūz.[footnoteRef:1551] [1551:  ʿAllāmah Ibn ʿAsākir (n 25) 65:352.] 

Aḥmad ibn Muḥammad says:
وسألت أحمد بن صالح بعد ذلك بسنين اسم أبي جعفر القارئ، فقال لي: فلان بن القعقاع، فقلت لأحمد بن صالح: يزيد؟ قال لي: نعم، يزيد بن القعقاع، وكان أحمد بن صالح قال لنا قبل ذلك بسنين كثيرة: جندب بن فيروز، فقلت لأحمد: فيقال جندب بن فيروز، فقال: قد قيل ذلك. 
Two years later, I asked Aḥmad ibn Ṣāliḥ about the name of Abū  Jaʿfar al-Qārī, and he replied, ‘So and so, the son of Qaʿqāʿ.’ I thus asked Aḥmad ibn Ṣāliḥ, ‘Is he Yazīd?’ He replied, ‘Yes. Yazīd ibn al-Qaʿqāʿ.’ 
Several years earlier, Aḥmad ibn Ṣāliḥ would tell us [that he was] Jundub ibn Fayrūz. Hence, I enquired from Aḥmad ibn Ṣāliḥ, ‘Is he called Jundub ibn Fayrūz?’ He stated, ‘Indeed, that was said.’[footnoteRef:1552] [1552:  Ibid.] 

In the heading of Yazīd ibn al-Qaʿqāʿ’s entry in Al-Kamāl, ʿAllāmah  ʿAbd al-Ghanī al-Maqdisī says:
يزيد ‌بن ‌القعقاع، أبو جعفر القاري المدني. وقيل: اسمه فيروز بن القعقاع، وقيل: جندب بن فيروز، والأول أصح، ‌مولى ‌عبد ‌الله ‌بن ‌عياش بن أبي ربيعة المخزومي. 
Yazīd ibn al-Qaʿqāʿ, Abū Jaʿfar al-Qārī al-Madanī. It is said that his name was Fayrūz ibn al-Qaʿqāʿ, and some said Jundub ibn Fayrūz, but the first one is most correct. He was the freed slave of ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah al-Makhzūmī.[footnoteRef:1553] [1553:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 9:417.] 

From him, ʿAllāmah Mizzī kept the same, as he says:
‌أبو جعفر القارئ المدني، ‌مولى ‌عبد ‌الله ‌بن ‌عياش ابن أبي ربيعة المخزومي، اسمه: ‌يزيد ‌بن ‌القعقاع، وقيل: فيروز ابن القعقاع، وقيل: جندُب بن فيروز، والأول أشهر. 
Abū Jaʿfar al-Qārī al-Madanī: the freed slave of ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah al-Makhzūmī. His name was Yazīd ibn al-Qaʿqāʿ. Some said Fayrūz ibn al-Qaʿqāʿ, and some said Jundub ibn Fayrūz. However, the first one is the most popular.[footnoteRef:1554] [1554:  ʿAllāmah Mizzī (n 31) 33:200.] 

From there, ʿAllāmah Dhahabī mentions what precisely matches the words of the Muwaṭṭāʾ:
أبو جعفر  القارئ أحد العشرة ‌يزيد ‌بن ‌القعقاع على الصحيح وقيل: فيروز. وقيل: جندب ‌مولى ‌عبد ‌الله ‌بن ‌عياش بن أبى ربيعة المخزومي المدني. 
Abū Jaʿfar al-Qārī: one of the tens who were given the glad-tidings of Paradise, Yazīd ibn al-Qaʿqāʿ - according to the correct view – and some said Jundub, the freed slave of ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah al-Makhzūmī al-Madanī.[footnoteRef:1555] [1555:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Tahdhīb Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2004), 10:226.] 

 Ḥāfiẓ Ibn Kathīr says:
أبو جعفر القارئ المدنيّ، مولى عبد الله بن عياش بن أبي ربيعة المَخْزوميِّ، اسمه يزيد بن القعقاع، وقيل: فيروز بن القعقاع، وقيل: جندب بن فيْروز، والأول أشهر. 
Abū Jaʿfar al-Qārī al-Madanī: the freed slave of ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah al-Makhzūmī. His name was Yazīd ibn al-Qaʿqāʿ. Some said Fayrūz ibn al-Qaʿqāʿ, and some said Jundub ibn Fayrūz. However, the first one is the most popular.[footnoteRef:1556] [1556:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, At-Takmīl fī ’l-Jarḥ wa ’t-Taʿdīl wa-Maʿrifat ath-Thiqāt wa ’ḍ-Ḍuʿafāʾ wa ’l-Majāhīl (Egypt: Maktabat Ibn ʿAbbās, 2011), 3:123.] 

Ultimately, Ḥāfiẓ Ibn Ḥajar says:
"د - أبو جعفر" القارئ المدني المخزومي، ‌مولى ‌عبد ‌الله ‌بن ‌عياش بن أبي ربيعة، اسمه ‌يزيد ‌بن ‌القعقاع، وقيل فيروز، وقيل جندب بن فيروز، والأول أشهر، روى عن مولاه. 
Abū Jaʿfar al-Qārī al-Madanī al-Makhzūmī: the freed slave of ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah. His name was Yazīd ibn al-Qaʿqāʿ. Some said Fayrūz, and some said Jundub ibn Fayrūz. However, the first one is the most popular. He narrated from his master.[footnoteRef:1557] [1557:  Ḥāfiẓ Ibn Ḥajar (n 19) 12:58.] 

Imām Mālik later quotes from Abū Jaʿfar al-Qarī. Unknowingly, ʿAllāmah Zurqānī describes him, saying:
بالهمز، المدني المخزومي مولاهم، اسمه يزيد بن القعقاع، وقيل: ‌جندب ‌بن ‌فيروز، وقيل: فيروز ثقة، مات سنة سبع وعشرين ومائة، وقيل: سنة ثلاثين. 
With a hamzah, the madanī, the makhzūmī, the latter’s freed slave. His name was Yazīd ibn al-Qaʿqāʿ. Some said Jundub ibn Fayrūz, and some said Fayrūz. [He was] reliable. He passed away in the year one hundred and twenty-seven (AH). And some said in the year [one hundred and] thirty (AH).[footnoteRef:1558] [1558:  ʿAllāmah Zurqānī (n 10) 1:445.] 

Even in the books of qirāʾah, we find ʿAllāmah Abū Muḥammad al-Wāsiṭī saying:
كان أبو جعفر من الطبقة الأولى. واختلف في اسمه واسم أبيه، فقيل: يزيد بن القعقاع، وقيل: فيروز بن القعقاع، وقيل: ‌جندب ‌بن ‌فيروز، وأصحّها الأول.
Abū Jaʿfar was from the first class. His and his father’s names are differed upon. Some said Yazīd ibn al-Qaʿqāʿ, and some said Jundub ibn Fayrūz. The most correct is the first one.[footnoteRef:1559] [1559:  ʿAllāmah ʿAbdullāh ibn ʿAbd al-Qādir ibn al-Wajīh al-Wāsiṭī, Al-Kanz fī ’l-Qirāʾāt al-ʿAshr (Cairo: Maktabat ath-Thaqāfah ad-Dīniyyah, 2004), 1:129.] 

Another qārī, ʿAllāmah Ibn as-Sallār, says:
‌‌ذكر إسناد قراءة أبي جعفر يزيد بن القعقاع
 وقيل: اسمه ‌جندب ‌بن ‌فيروز، وقيل: فيروز. 
Mentioning the Chain of the Recitation of Abū Jaʿfar Yazīd ibn al-Qaʿqāʿ 
Some said that his name was Jundub ibn Fayruz, and some said Fayrūz.[footnoteRef:1560] [1560:  Amīn ad-Dīn ʿAllāmah Abū Muḥammad ʿAbd al-Wahhāb ibn as-Sallār, Kitāb Ṭabaqāt al-Qurrāʾ as-Sabʿah wa-Dhikr Manāqibi-Him wa-Qirāʾati-Him (Beirut: al-Maktabah al-ʿAṣriyyah, 2003), 104.] 

Likewise, ʿAllāmah Ibn al-Jazarī says:
يزيد بن القعقاع الإمام أبو جعفر المخزومي المدني القارئ: أحد القرّاء العشرة تابعي مشهور كبير القدر، ويقال: اسمه ‌جندب ‌بن ‌فيروز وقيل: فيروز، عرض القرآن على مولاه (ع) عبد الله بن عياش بن أبي ربيعة.
Yazīd ibn al-Qaʿqāʿ: Imām Abū Jaʿfar al-Makhzūmī al-Madanī, the qārī. One of the ten qārīs, a famous and high-ranking tābiʿī. Some said that his name was Jundub ibn Fayrūz, and some said Fayrūz. He recited the Qurʾān by heart to his master, ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah.[footnoteRef:1561] [1561:  Shams ad-Dīn ʿAllāmah Abū ’l-Khayr Muḥammad ibn Muḥammad, better known as Ibn al-Jazarī, Ghāyat an-Nihāyah fī Ṭabaqāt al-Qurrāʾ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2006), 2:333.] 

These statements are enough to illustrate that:
1) Yazīd ibn al-Qaʿqāʿ was referred to as Jundub. 
2) Yazīd ibn al-Qaʿqāʿ was a freed slave of ʿAbdullāh ibn ʿAyyāsh.
3) One of the ten famous qārīs is called Abū Jaʿfar, and he was the free slave of ʿAbdullāh ibn ʿAyyāsh and also called Jundub. 
ʿAllāmah Ibn Saʿd says:
‌‌أبو جعفر القارئ واسمه يزيد بن القعقاع، ‌مولى ‌عبد ‌الله ‌بن ‌عياش بن أبي ربيعة المخزومى عتاقة. 
Abū Jaʿfar al-Qārī: his name was Yazīd ibn al-Qaʿqāʿ, the freed slave of ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah al-Makhzūmī.[footnoteRef:1562] [1562:  ʿAllāmah Ibn Saʿd (n 23) 5:345.] 

 عَنْ جُنْدَبٍ مَوْلَى عَبْدِ اللَّهِ بْنِ عَيَّاشٍ المَخْزُوميِّ
From Jundub, the freed slave of ʿAbdullāh ibn ʿAyyāsh al-Makhzūmī[footnoteRef:1563] [1563:  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), 186.] 

As proven, in contrast to what is mentioned in many earlier books, this narrator, Jundub, is known and has been approved by many leading scholars. He was assumed to be unknown because Imām Mālik referred to him by a name with which he was not commonly known. He was famously known as Yazīd ibn al-Qaʿqāʿ, about whom much has been said. 
The next point to prove is that Imām Mālik narrated from him. We will prove this when speaking regarding the students of Yazīd ibn al-Qaʿqāʿ. (Hence, this is one outstanding proof for later if Allāh wills.)
There was also the claim that Imām Bukhārī did not take the name of this narrator, which indicates that this narrator was unknown. However, considering that he is also known by other names, in contrast to what ʿAllāmah Ibn al-Ḥadhdhāʾ said and what ʿAllāmah Zurqānī quoted, Imām Bukhārī did mention about Jundub, the freed slave of ʿAbdullāh ibn ʿAyyāsh. Yes, he did so by using the other name that he was popularly known with: Yazīd ibn al-Qaʿqāʿ. In At-Tarīkh al-Kabīr, Imām Bukhārī brings the following entry:  
يزيد بن القعقاع، أبو جعفر، المدني، القارئ، مولى عبد الله بن عياش بن أبي ربيعة، المخزومي، سمع ابن عمر.  
Yazīd ibn al-Qaʿqāʿ, Abū Jaʿfar al-madanī: the qārī, the freed slave of ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah, al-makhzūmī. He heard from Ibn ʿUmar.[footnoteRef:1564] [1564:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 8:353-354. ] 

Yazīd ibn al-Qaʿqāʿ was blessed with the supplication of one of the mothers of the believers. Sulaymān ibn Muslim az-Zuhrī quotes from Yazīd that he said:
أنه أتي به أم سلمة زوج النبي صلى الله عليه وسلم، وهو صغير فمسحت على رأسه ودعت فيه بالبركة. 
He was brought to Umm Salamah, the wife of the Prophet ﷺ, as a child. She passed her hand on his head and supplicated for blessings for him.[footnoteRef:1565] [1565:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 65:356. ] 

[bookmark: _Toc225515045]Teachers
ʿAllāmah Ibn Saʿd mentions the names of his main teachers and indicates to the names of others:
وروى عن أبي هريرة، وابن عمر، وغيرهما. 
He narrated from Abū Hurayrah, Ibn ʿUmar and others. [footnoteRef:1566] [1566:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:345. ] 

 ʿAllāmah Mizzī presents a more detailed list of teachers:
روى عن: جابر بن عبد الله، وزيد بن أسلم وهو من أقرانه، وعبد الله بن عباس، وعبد الله بن عمر بن الخطاب، ومولاه عبد الله ابن عياش بن أبي ربيعة، وأبي هريرة. 
He narrated from Jābir ibn ʿAbdillāh, Zayd ibn Aslam – who was his contemporary - ʿAbdullāh ibn ʿAbbās, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, his master: ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah and Abū Hurayrah.[footnoteRef:1567]  [1567:  Jamāl ad-Dīn Abū ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut, Muʾassasat ar-Risālah, 1992), 33:200.] 

[bookmark: _Toc225515046]Students
Establishing that Imām Mālik heard from Yazīd Ibn al-Qaʿqāʿ
Besides listing the names of the other many narrators who transmitted from Yazīd, in order to prove that this was indeed Yazīd ibn al-Qaʿqāʿ, we need to also quote from the scholars who clearly mentioned that Imām Mālik was a student of Yazīd. Thereafter, we need to peruse through all the chains in the books of ḥadīths that are at our disposal to determine the existence of a chain where Imām Mālik narrated from a narrator with the name of Yazīd ibn al-Qaʿqāʿ. We will then demonstrate how this Jundub was definitely Yazīd ibn al-Qaʿqāʿ.
1) Imām Bukhārī made special and specific mention of Imām Mālik as a student of Yazīd. He says under the entry of Yazīd:
روى عنه مالك بن أنس. 
Mālik ibn Anas narrated from him. [footnoteRef:1568] [1568:  Imām Bukhārī (n 2) 8:534.] 

2) Imām Muslim says under his entry:
وروى عنه مالك والدرواردي. 
Mālik and Darāwardī narrated from him.[footnoteRef:1569] [1569:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Kitāb al-Kunā wa ’l-Asmāʾ (Madīnah Munawwarah: Jāmiʿah Islāmiyyah, 1984), 1:174.] 

3) ʿAllāmah Ibn Abī Ḥātim says:
يزيد بن القعقاعِ، أبو جعفر القارئ المدينى، مولى عبد الله بن عياش بن أبي ربيعة المخزومي، روى عن ابن عمر وعبد الله بن عياش بن أبي ربيعة، روى عنه ‌مالك بن أنس واسماعيل بن جعفر. 
Yazīd ibn al-Qaʿqāʿ, Abū Jaʿfar: the qārī, al-madanī, the freed slave of ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah, al-makhzūmī. He narrated from Ibn ʿUmar and ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah.
Mālik ibn Anas and Ismāʿīl ibn Jaʿfar narrated from him.[footnoteRef:1570] [1570:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 9:285.] 

4) Ḥākim Karābīsī says under his entry:
روى عنه: أبو عبد الله مالك بن أنس الأصبحي، وأبو عثمان عبيد الله بن عمر بن حفص العدوي. 
Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī and Abū ʿUthmān ʿUbayd Allāh ibn ʿUmar ibn Ḥafṣ al-ʿAdawī narrated from him.[footnoteRef:1571] [1571:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmī wa ’l-Kunā (Cairo: al-Fārūq al-Ḥadīthiyyah, 2015), 2:128.] 

5) ʿAllāmah Ibn Mandah mentions under his entry:
روى عنه: مالك بن أنس، وعبيد الله بن عمر، وعبد العزيز الدراوردي، وغيرهم. 
Mālik ibn Anas, ʿUbayd Allāh ibn ʿUmar, ʿAbd al-ʿAzīz ad-Darāwardī and others narrated from him.[footnoteRef:1572] [1572:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Isḥāq al-Iṣfahānī, better known as Ibn Mandah, Fatḥ al-Bāb fī ’l-Kunā wa ’l-Alqāb (Riyadh: Maktabat al-Kawthar, 1996), 181.] 

6) ʿAllāmah Ibn ʿAbd al-Barr says under his entry:
روى عنه مالك بن أنس، وعبيد اللَّه بن عمر، وإسماعيل بن جعفر.
Mālik ibn Anas, ʿUbayd Allāh ibn ʿUmar and Ismāʿīl ibn Jaʿfar narrated from him.[footnoteRef:1573] [1573:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istighnāʾ fī Maʿrifat al-Mashhūrīn min Ḥamalat al-ʿIlm bi ’l-Kunā (Riyadh: Dār Ibn Taymiyyah, 1985), 1:502. ] 

7) ʿAllāmah Samʿānī says:
روى عنه مالك. 
Mālik narrated from him.[footnoteRef:1574] [1574:  ʿAllāmah Abū Saʿd ʿAbd al-Karīm ibn Muḥammad at-Tamīmī as-Samʿānī, Al-Ansāb (Hyderabad, India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1977), 10:291.] 

8) ʿAllāmah Ibn ʿAsākir says under his entry:
روى عنه مالك بن أنس، وإسماعيل بن جعفر، وعبيد الله بن عمر بن حفص، وسليمان بن مسلم بن جَمّازّ الزهري، وعبد الرحمن بن سعد بن عمارة بن سعد، وأبو معشر نجيح السندي، وعبد العزيز الدراوردي. 
Those who narrated from him were Mālik ibn Anas, Ismāʿīl ibn Jaʿfar, ʿUbayd Allāh ibn ʿUmar ibn Ḥafṣ, Sulaymān ibn Muslim ibn Jammāz az-Zuhrī, ʿAbd ar-Raḥmān ibn Saʿd ibn ʿUmārah ibn Saʿd, Abū Maʿshar Najīḥ as-Sindī and ʿAbd al-ʿAzīz ad-Darāwardī.[footnoteRef:1575] [1575:  ʿAllāmah Ibn ʿAsākir (n 3) 65:348.] 

9) ʿAllāmah ʿAbd al-Ghanī al-Maqdisī reproduces the same list (with the name of Sulaymān’s grandfather quoted differently) under his entry:
روى عنه: مالك بن أنس، وإسماعيل بن جعفر، وعبيد الله بن عمر العمري، وسليمان بن مسلم بن جمهان، وعبد الرحمن بن سعد بن عمارة، وأبو معشر نجيح السندي، وعبد العزيز الدراوردي. 
Those who narrated from him were Mālik ibn Anas, Ismāʿīl ibn Jaʿfar, ʿUbayd Allāh ibn ʿUmar al-ʿUmarī, Sulaymān ibn Muslim ibn Jamhān, ʿAbd ar-Raḥmān ibn Saʿd ibn ʿUmārah ibn Saʿd, Abū Maʿshar Najīḥ as-Sindī and ʿAbd al-ʿAzīz ad-Darāwardī.[footnoteRef:1576] [1576:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 9:417.] 

10) Majd ad-Dīn Ibn al-Athīr says:
روى عنه مالك بن أنس، والدراوردي. 
Mālik ibn Anas and Darāwardī narrated from him.[footnoteRef:1577] [1577:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Tatimmat Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Dār al-Fikr), 12:1012.] 

11)  ʿAllāmah Mizzī mention a lengthy list of Yazīd’s students, featuring the name of Imām Mālik:
روى عنه: إسماعيل بن جعفر، وسليمان بن مسلم بن جَمَّاز الزهري، وعبد الرحمان بن سعد بن عمار بن سعد القَرَظ،  وعبد السلام بن حفص المدني، وعبد العزيز بن أبي حازم، وعبد العزيز بن محمد الدراوردي، وعبيد الله بن عمر العمري، ومالك بن أنس، ومحمد بن عبد الرحمان القرشي شيخ لهشيم، ونافع بن عبد الرحمان بن أبي نعيم القارئ، ونَجِيح أبو مَعشر السندي. 
Those who narrated from him were Ismāʿīl ibn Jaʿfar, Sulaymān ibn Muslim ibn Jammāz az-Zuhrī, ʿAbd ar-Raḥmān ibn Saʿd ibn ʿAmmār ibn Saʿd al-Qaraẓ, ʿAbd as-Salām ibn Ḥafṣ al-Madanī, ʿAbd al-ʿAzīz ibn Abī Ḥāzim, ʿAbd al-ʿAzīz ibn Muḥammad ad-Darāwardī, ʿUbayd Allāh ibn ʿUmar al-ʿUmarī, Mālik ibn Anas, Muḥammad ibn ʿAbd ar-Raḥmān al-Qurashī: a teacher of Hushaym, Nāfiʿ ibn ʿAbd ar-Raḥmān ibn Abī Nuʿaym al-Qārī and Najīḥ Abū Maʿshar as-Sindī.[footnoteRef:1578] [1578:  ʿAllāmah Mizzī (n 5) 33:200.] 

12) ʿAllāmah Dhahabī states under his entry:
وعنه: نافع بن أبي نعيم، وإسماعيل بن جعفر، وسليمان بن مسلم ابن جماز، ومالك، وأبو معشر نجيح، وعبد العزيز بن أبي حازم، وعبد العزيز الدراوردي، وآخرون. 
Those who narrated from him were Nāfiʿ ibn Abī Nuʿaym, Ismāʿīl ibn Jaʿfar, Sulaymān ibn Muslim ibn Jammāz, Mālik, Abū Maʿshar Najīḥ, ʿAbd al-ʿAzīz ibn Abī Ḥāzim, ʿAbd al-ʿAzīz ad-Darāwardī and others.[footnoteRef:1579] [1579:  Shams ad-Dīn Abū ʿAbdullāh Muḥammad ibn Aḥmad adh-Dhahabī, Tahdhīb Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2004), 10:226. ] 

13) Ḥāfiẓ Ibn Kathīr presents the following list of students:
روى عنه: إسماعيل بن جعفر، وسليمان بن مسلم بن جماز الزهري، وعبد الرحمن بن سعد بن عمار بن سعد القرظ، وعبد السلام بن حفص المدني، وعبد العزيز بن أبي حازم، وعبد العزيز بن محمد الدراوردي، وعبيد الله بن عمر العمري، ومالك بن أنس، ومحمد بن عبد الرحمن القرشي شيخ لهشيم، ونافع بن عبد الرحمن بن أبي نعيم القارئ، ونجيح أبو معشر السندي. 
Those who narrated from him were Ismāʿīl ibn Jaʿfar, Sulaymān ibn Muslim ibn Jammāz az-Zuhrī, ʿAbd ar-Raḥmān ibn Saʿd ibn ʿAmmār ibn Saʿd al-Qaraẓ, ʿAbd as-Salām ibn Ḥafṣ al-Madanī, ʿAbd al-ʿAzīz ibn Abī Ḥāzim, ʿAbd al-ʿAzīz ibn Muḥammad ad-Darāwardī, ʿUbayd Allāh ibn ʿUmar al-ʿUmarī, Mālik ibn Anas, Muḥammad ibn ʿAbd ar-Raḥmām al-Qurashī: a teacher of Hushaym, Nāfiʿ ibn ʿAbd ar-Raḥmān ibn Abī Nuʿaym al-Qārī and Najīḥ Abū Maʿshar as-Sindī.[footnoteRef:1580] [1580:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, At-Takmīl fī ’l-Jarḥ wa ’t-Taʿdīl wa-Maʿrifat ath-Thiqāt wa ’ḍ-Ḍuʿafāʾ wa ’l-Majāhīl (Egypt: Maktabat Ibn ʿAbbās, 2011), 3:124.] 

14) Ḥāfiẓ Ibn Ḥajar mentions:
وعنه نافع بن أبي نعيم القاري، ومالك، وعبيد الله بن عمر، وإسماعيل بن جعفر، والداروردي، وآخرون. 
Those who narrated from him were Nāfiʿ ibn Abī Nuʿaym al-Qārī, Mālik, ʿUbayd Allāh ibn ʿUmar, Ismāʿīl ibn Jaʿfar, Darāwardī and others.[footnoteRef:1581] [1581:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 12:58.] 

These are the statements of fourteen leading scholars on narrators and chains. They all mentioned that Imām Mālik narrated from Yazīd ibn al-Qaʿqāʿ. Still, in the books of ḥadīth at our disposal, no chain is found where Imām Mālik is narrating from Yazīd ibn al-Qaʿqāʿ. The only logical conclusion is that Imām Mālik mentioned him by another name. Hence, we understand that Imām Mālik narrated from Yazīd ibn al-Qaʿqāʿ here in this 99th narration of the Muwaṭṭaʾ, but under the name of Jundub. Consequently, this strengthens further that Jundub was indeed Yazīd ibn al-Qaʿqāʿ.
[bookmark: _Toc225515047]Knowledge in qirāʿah (Science of the recitation of the Qurʾān)
This narrator was one of the leading scholars of qirāʿah. ʿAllāmah Ibn Saʿd says:
وكان إمام أهل المدينة في القراءة فسمى القارئ بذلك. 
He was the leading qārī amongst the people of Madīnah. Due to that, he was called ‘the qārī’.[footnoteRef:1582] [1582:  ʿAllāmah Ibn Saʿd (n 4) 5:345.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
 وأخذ عنه نافع بن أبى نعيم القراءة – وهو أحد أئمة القرّاء بالمدينة. 
Nāfiʿ ibn Abī Nuʿaym learnt qirāʿah from him. He was one of the leading qārīs in Madīnah.[footnoteRef:1583] [1583:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istighnāʾ (n 11) 1:502.] 

ʿAllāmah ibn Ḥibbān says regarding him:
ممن كان قد عنى بعلم القرآن.
He was among those who devoted their attention to the knowledge of the Qurʾān.[footnoteRef:1584] [1584:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 100. ] 

ʿAllāmah Ibn Mujāhid, Aḥmad ibn Mūsā at-Tamīmī says:
ومنهم أبو جعفر ‌يزيد ‌بن ‌القعقاع ‌مولى ‌عبد ‌الله ‌ابن ‌عياش بن أبي ربيعة المخزومي.
وكان أبو جعفر لا يتقدمه أحد في عصره، أخذ القراءة عن ابن عباس وعن أبي هريرة رضي الله تعالى عنهما، وعن مولاه عبد الله ابن عياش بن أبي ربيعة المخزومي.
وكان عبد الله بن عياش قد قرأ على أبي ابن كعب رضي الله تعالى عنه، وقرأ أبي على النبي صلى الله عليه وسلم. 
And amongst them was Abū Jaʿfar Yazīd ibn al-Qaʿqāʿ, the freed slave of ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah al-Makhzūmī.
None in Abū Jaʿfar’s era was ahead of him. He learnt qirāʿah from Ibn ʿAbbās, Abū Hurayrah – may Allāh Taʿālā be pleased with them both – and his master, ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah al-Makhzūmī.
ʿAbdullāh ibn ʿAyyāsh had recited to Ubayy ibn Kaʿb – may Allāh Taʿālā be pleased with him – and Ubayy recited to the Prophet ﷺ.[footnoteRef:1585] [1585:  ʿAllāmah Abū Bakr Aḥmad ibn Mūsā at-Tamīmī, also known as Ibn Mujāhid, Kitāb as-Sabʿah fī ’l-Qirāʾāt (Egypt: Dār al-Maʿārif), 56.] 

ʿAllāmah Ibn Mihrān al-Iṣfahānī quotes from Yaʿqūb ibn Jaʿfar al-Anṣārī:
كان إمام الناس بالمدينة أبو جعفر ‌يزيد ‌بن ‌القعقاع ‌مولى ‌عبد ‌الله ‌بن ‌عياش وكان أخذ القراءة عن عبد الله بن عباس وعن مولاه عبد الله ين عياش. 
وعن الأصمعي عن أبي الزناد قال: لم يكن أحد أقرأ للسنة من أبي جعفر، وكان يقدم في زمانه على عبد الرحمن بن هثرمز. وهذه قراءة جليلة وقديماً كانت عزيزة. 
Abū Jaʿfar Yazīd ibn al-Qaʿqāʿ, the freed slave of ʿAbdullāh ibn ʿAyyāsh, was the leading scholar of the people in Madīnah (in qirāʿah). He learnt qirāʿah from ʿAbdullāh ibn ʿAbbās and his master, ʿAbdullāh ibn ʿAyyāsh. 
Aṣmaʿī reported from Abū ’z-Zinād, who said, ‘None recited according to the Sunnah better than Abū Jaʿfar. During his time, he would gain precedence over ʿAbd ar-Raḥmān ibn Hatharmuz. His recitation was great, and in the past, it was highly esteemed.’[footnoteRef:1586] [1586:  ʿAllāmah Abū Bakr Aḥmad ibn al-Ḥusayn ibn Mihrān al-Iṣfahānī, Al-Mabsūṭ fī ’l-Qirāʾāt al-ʿAshr (Damascus: Majmaʿ al-Lughah al-ʿArabiyyah), 10.] 

Being a leading qārī, he taught qirāʿah for a lengthy period. Qārī Abū Muḥammad al-Wāsiṭī says: 
أقرأ الناس في مسجد رسول الله صلى الله عليه وسلم تسعا وخمسين سنة.
He taught qirāʿah to people in the Messenger of Allāh ﷺ’s mosque for 59 years.[footnoteRef:1587] [1587:  ʿAllāmah ʿAbdullāh ibn ʿAbd al-Qādir ibn al-Wajīh al-Wāsiṭī, Al-Kanz fī ’l-Qirāʾāt al-ʿAshr (Cairo: Maktabat ath-Thaqāfah ad-Dīniyyah, 2004), 1:129.] 

[bookmark: _Toc225515048]Status in ḥadīth
Abū Jaʿfar not only excelled in qirāʿah but was also good in the field of ḥadīth. ʿAllāmah Ibn Saʿd says:
وكان ثقة قليل الحديث. 
He was reliable and narrated a few ḥadīths.[footnoteRef:1588] [1588:  ʿAllāmah Ibn Saʿd (n 4) 5:345.] 

Imām Yaḥyā ibn Maʿīn states:
وأبو جعفر القارى ثقة. وهو مدني، واسمه ‌يزيد ‌بن ‌القعقاع. 
Abū Jaʿfar, the qārī, was reliable, and he was a madanī. His name was Yazīd ibn al-Qaʿqāʿ.[footnoteRef:1589] [1589:  Imām Abū Zakariyyā Yaḥyā ibn Maʿīn, Yaḥyā Ibn Maʿīn wa-Kitābu-hū at-Tārīkh / Tārīkh Ibn Maʿīn (Saudi Arabia: Jāmiʿat al-Malik ʿAbd al-ʿAzīz, 1979), 3:192.] 

ʿAllāmah Ibn Abī Ḥātim quotes:
سمعت أبي يقول ذلك وسألته عنه فقال: صالح الحديث.
I heard my father say when I asked regarding him, ‘[He was] sound in ḥadīth.’
He also says:	
قرئ على العباس بن محمد الدوري قال سمعت يحيى بن معين يقول: أبو جعفر [القارئ] مدينى، واسمه ‌يزيد ‌بن ‌القعقاع، ثقة. 
It was recited to ʿAbbās ibn Muḥammad ad-Dūrī that he said: I heard Yaḥyā ibn Maʿīn saying, ‘Abū Jaʿfar, the qārī, was a madanī. His name was Yazīd ibn al-Qaʿqāʿ. [He was] reliable.’[footnoteRef:1590] [1590:  ʿAllāmah Ibn Abī Ḥātim (n 8) 9:285.] 

[bookmark: _Toc225515049]Knowledge in fiqh
Coupled with the above knowledge, he was also an expert in fiqh and a Muftī. Imām Mālik says:
كان أبو جعفر القارئ رجلا صالحا يفتي الناس بالمدينة. 
Abū Jaʿfar, the qārī, was a pious man who would issue fatwās to the people in Madīnah.[footnoteRef:1591] [1591:  ʿAllāmah Dhahabī (n 17) 10:227.] 

[bookmark: _Toc225515050]Participation in battles
His merits do not end here. After dedicating himself to different fields of knowledge, Yazīd ibn al-Qaʿqāʿ would also set out in the path of Allāh Taʿālā to participate in battles. ʿAllāmah Ibn ʿAsākir says:
واجتاز بدمشق، غزا مع مولاه أرض الروم. 
He traversed Damascus where he fought in the land of the Romans alongside his master.[footnoteRef:1592] [1592:  ʿAllāmah Ibn ʿAsākir (n 3) 65:348.] 

[bookmark: _Toc225515051]Worship
His dedication to other Islamic duties did not deter him from devoting time to the worship of Allāh Taʿālā. ʿAllāmah Abū Jaʿfar aṭ-Ṭarābulusī says:
ويقال إنه كان عابدا. 
It is said that he was a devout worshipper.[footnoteRef:1593] [1593:  Qāḍī Amīn ad-Dawlah ʿAllāmah Abū Jaʿfar Muḥammad ibn Muḥammad ibn Hibatullāh al-Ḥusaynī aṭ-Ṭarābulusī al-Afṭasī, Al-Majmūʿ al-Lafīf (Beirut: Dār al-Gharb al-Islāmī, 2005), 370.] 

Likewise, ʿAllāmah Ibn Ḥibbān says:
ممن كان قد عنى بعلم القرآن مع النسك والورع. 
He was among those who devoted their attention to the knowledge of the Qurʾān together with piety and god-consciousness.[footnoteRef:1594] [1594:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 22) 100.] 

His student, Imām Mālik, described him as a pious person. ʿAllāmah Dhahabī quotes in his Tahdhīb Tahdhīb al-Kamāl:
وعن مالك قال: كان أبو جعفر القارئ رجلا صالحا.  
Mālik is reported to have said, ‘Abū Jaʿfar, the qārī, was a pious man.’[footnoteRef:1595] [1595:  ʿAllāmah Dhahabī (n 17) 10:227.] 

[bookmark: _Toc225515052]Position
Knowledge elevated his position to such an extent that his own master treated this slave of his as his master. It is reported that his master, ʿAbdullāh ibn ʿAyyāsh, said:
لا نرضى حتى يرضى قارئنا وسيدنا. 
We will not be satisfied until our qārī and master becomes satisfied.[footnoteRef:1596] [1596:  ʿAllāmah Ibn ʿAsākir (n 3) 65:349.] 

[bookmark: _Toc225515053]Date of demise
Historians mentioned different views on the date of Abū Jaʿfar Yazīd ibn al-Qaʿqāʿ’s demise. 
i. 132 AH
ʿAllāmah Ibn Saʿd simply mentions:
وتوفى فى خلافة مروان بن محمد. 
He passed away in the caliphate of Marwān.[footnoteRef:1597] [1597:  ʿAllāmah Ibn Saʿd (n 4) 5:345.] 

Marwan was the ruler from 127 AH to 132 AH.
In Mashāhīr ʿUlamāʾ al-Amṣār, ʿAllāmah Ibn Ḥibbān says:
مات سنة ثنتين وثلاثين ومائة وقد قيل: إنه مات في ولاية مروان بن محمد. 
He passed away in the year 132 (AH). And it is said that he passed away during the governorship of Marwān ibn Muḥammad.[footnoteRef:1598] [1598:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 22) 100.] 

We can harmonise these statements because Marwān passed away at the end of the year 132 AH in Dhū ’l-Ḥijjah. ʿAllāmah Samʿānī states under the entry of Marwān:
مات سنة اثنتين وثلاثين ومائة. 
He passed away in the year 132 (AH).[footnoteRef:1599] [1599:  ʿAllāmah Samʿānī (n 12) 10:291.] 

ii. 130 AH 
ʿAllāmah Ibn ʿAsākir quotes that Khalīfah Ibn Khayyāṭ said:
أبو جعفر، يزيد بن القعقاع، مولى عبد الله بن عياش بن أبي ربيعة، مات سنة ثلاثين ومائة. 
Abū Jaʿfar Yazīd ibn al-Qaʿqāʿ: the freed slave of ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah. He passed away in the year 130 (AH).[footnoteRef:1600] [1600:  ʿAllāmah Ibn ʿAsākir (n 3) 65:349.] 

This could either be a round-off of the year 132 AH, or it could be that he felt that Jundub actually passed away in the year 130 AH. Nevertheless, knowing how accurate Khalīfah was when mentioning the dates of demise, this would precisely be 130 AH. Thus, in Taqrīb at-Tahdhīb, Ḥāfiẓ Ibn Ḥajar says in a ṣīghat at-tamrīḍ:
وقيل سنة ثلاثين. 
And it is said [that he passed away] in the year [one hundred and] thirty (AH).[footnoteRef:1601] [1601:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 1127.] 

iii. 133 AH
Other scholars claimed that he passed away later. For instance, Ibn Jammāz says:
ولم يزل أبو جعفر إمام الناس في القراءة إلى أن توفي سنة ثلاث وثلاثين ومائة بالمدينة. 
Abū Jaʿfar remained to be the leading qārī of people until he passed away in the year 133 (AH) in Madīnah.[footnoteRef:1602] [1602:  Shams ad-Dīn Abū’l-ʿAbbās Aḥmad ibn Muḥammad, better known as Ibn Khallikān, Wafayāt al-Aʿyān wa-Anbāʾ Abnāʾ az-Zamān (Beirut: Dār Ṣādir, 1977), 6:275. ] 

All these views indicate that he passed away in the latter part or the end or even after Marwān’s caliphate. 
iv. 128 AH
However, some scholars felt that he passed away much earlier. Tāj ad-Dīn al-Wāsiṭī says:
وتوفى سنة ثمان وعشرين ومائة. 
He passed away in the year 128 (AH).[footnoteRef:1603] [1603:  Qārī Wāsiṭī (n 25) 1:129.] 

v. 127 AH
Ḥāfiẓ Ibn Ḥajar mentions his established view as one year earlier:
مات سنة سبع وعشرين.
He passed away in the year 127 (AH).[footnoteRef:1604] [1604:  Ḥāfiẓ Ibn Ḥajar , Taqrīb at-Tahdhīb (n 39) 1127.] 

[bookmark: _Toc225515054]Glad tiding 
After his demise, Allāh Taʿālā made his face shine. ʿAllāmah Ibn Khallikān quotes:
وقال نافع بن أبي نعيم: لما غسل أبو جعفر يزيد بن القعقاع القارئ بعد وفاته نظروا ما بين نحره إلى فؤاده مثل ورقة المصحف، فما شك أحد ممن حضره أنه نور القرآن. 
Nāfiʿ ibn Abī Nuʿaym said, ‘When Abū Jaʿfar Yazīd ibn al-Qaʿqāʿ, the qārī, was given the major ritual bath after his demise, they saw the area between his neck and heart shining like a page of the Qurʾān. All those present were convinced that this was the light of the Qurʾān.’[footnoteRef:1605] [1605:  ʿAllāmah Ibn Khallikān (n 40) 6:275.] 

This teacher of Imām Mālik says:
أَنَّهُ قَال: سَأَلْتُ عَبْدَ اللَّهِ بْنَ عُمَرَ عَنِ الْمَذْيِ، فَقَالَ إِذَا وَجَدْتَهُ
That he said: I asked ʿAbdullāh ibn ʿUmar regarding pre-seminal fluids, and he replied, ‘When you feel it’
ʿAllāmah Abū ’l-Walīd al-Bājī explains this:
يريد إذا وجدته قد برز من مخرجه. 
I.e. when you see that it came out from its passage.[footnoteRef:1606] [1606:  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.), 1:88. ] 

فَاغْسِلْ فَرْجَكَ
Then wash your private part
Based on the differences that we discussed previously on whether it is essential to wash the entire private organ, ʿAllāmah Abū ’l-Walīd al-Bājī explains the meaning of private part here:
يحتمل أن يريد به مخرج المذي من الذكر، ويحتمل أن يريد الذكر. 
It could refer to the passage of the pre-seminal fluid in the penis. And it could refer to the entire penis.[footnoteRef:1607] [1607:  Ibid.] 

وَتَوَضَّأ وُضُوءَكَ لِلصَّلَاةِ.
And perform ablution as your ablution for prayer.
[bookmark: _Toc225515055]The Ruling of Occasional Discharge of Pre-Seminal Fluid 
In this narration, no mention is made of whether this was continuous or not. ʿAbdullāh Ibn ʿUmar presented the verdict based on the questioner not being legally excused. All four schools of thought agree that if pre-seminal fluid emanates from such a person, then he needs to wash and perform ablution again.
[bookmark: _Toc225515056]الرُّخْصَةُ فِي تَرْكِ الْوُضُوءِ مِنَ الْمَذْيِ
[bookmark: _Toc225515057]The Concession for Not Performing Ablution from Pre-Seminal Fluids[footnoteRef:1608] [1608:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 187.] 

In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr stated that this cannot be taken according to the literal meaning. He explains why:
لأنه لا رخصة عند أحد من علماء المسلمين في المذي الخارج على الصحة، كلهم يوجب الوضوء منه، وهي سنة مجمع عليها، لا خلاف والحمد لله فيها. 
Because there is no concession according to any of the Muslim scholars for pre-seminal fluid that emits without any health problems. All of them necessitate ablution from it. It is an established practice which is agreed upon unanimously. There are no differences of opinion. And all praise belongs to Allah for it.[footnoteRef:1609] [1609:  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), 3:21-22. ] 

He then explains it is due to this consensus that we will have to understand and consider that this refers to a person who is legally excused: 
ولما صح الإجماع في وجوب الوضوء من المذي لم يبق إلا أن تكون الرخصة في خروجه من فساد وعلة. 
Since the consensus on the obligation of ablution from pre-seminal fluids is proven, the concession can only be for that [pre-seminal fluid] which emits due to disorders and health problems.[footnoteRef:1610] [1610:  Ibid, 3:22.] 

Since it is the logical meaning, Imām Mālik brought this to prove his point, which is that when a person suffers from a sickness where he experiences continuous dripping of pre-seminal fluids, then he does not have to renew his ablution. ʿAllāmah Ibn ʿAbd al-Barr says:
فإذا كان خروج كذلك فلا وضوء فيه عند مالك ولا عند سلفه وعلماء أهل بلده؛ لأن ما لا يرقأ ولا ينقطع فلا وجه للوضوء منه. 
When it comes out in such a way (continuously due to health problems), then ablution is not compulsory for it according to Mālik as well as his predecessors and the scholars of his land. This is because there is no reason to perform ablution from that which does not cease and stop to flow.[footnoteRef:1611] [1611:  Ibid.] 

ʿAllāmah Zurqānī mentions the summary of all that:
أي الخارج من فساد وعلة فلا وضوء فيه عند مالك وعلماء بلده لأن ما لا ينقطع لا وجه للوضوء منه. 
[The Concession for Not Performing Ablution from Pre-Seminal Fluids] i.e. which exits due to disorders and health problems. Ablution is not compulsory for it according to Mālik and the scholars in his land. This is because there is no reason to perform ablution from that which does not stop.[footnoteRef:1612] [1612:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:124. ] 

The reason for also quoting from ʿAllāmah Zurqānī is to prove that this chapter does not pertain to one suffering from excessive doubts.
At the outset, it is important to note that if a person suffers from continuous dripping of pre-seminal fluids, prayer remains farḍ on him. ʿAllāmah Ibn ʿAbd al-Barr says:
وقد أجمع العلماء على أنه لا يسقط ذلك عنه فرض الصلاة، وأن عليه أن يصليها في وقتها على حالته تلك، إذ لا يستطيع غيرها. 
Scholars agreed unanimously that this does not wave off the obligation of prayer from him, and it is incumbent upon him to perform the prayer within its time in that condition he is since nothing else is possible.[footnoteRef:1613] [1613:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 47) 3:24.] 

[bookmark: _Toc225515058]Ḥadīth 100
مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ، أنَّهُ سَمِعَهُ وَرَجُلٌ يَسْألُهُ فَقَال: إنِّي لَأجِدُ الْبَلَلَ وَأَنَا أُصَلِّي، أَفَأَنْصَرِفُ؟ فَقَالَ لَهُ سَعِيد: لَوْ سَالَ عَلَى فَخِذِي مَا انْصَرَفْتُ حَتَّى أقْضِيَ صَلَاتِي.
Mālik reported from Yaḥyā ibn Saʿīd from Saʿīd ibn al-Musayyab that he heard him when a man asked him, ‘I feel wetness whilst I am in prayer. Should I then leave?’ Saʿīd replied to him, ‘Even if it drips on my thigh, I would not leave until I complete my prayer.’[footnoteRef:1614] [1614:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 187.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ، أنَّهُ سَمِعَهُ وَرَجُلٌ يَسْألُهُ فَقَال: إنِّي لَأجِدُ الْبَلَلَ
Mālik reported from Yaḥyā ibn Saʿīd from Saʿīd ibn al-Musayyab that he heard him when a man asked him, ‘I feel wetness’
The questioner did not explicitly state where he would feel the wetness. Thus, ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد أنه يجد في صلاته بللا مما يخرج من ذكره. 
It means that he would feel wetness coming out of his penis during his prayer.[footnoteRef:1615] [1615:  ʿAllāmah Bājī (n 44) 1:88.] 

وَأَنَا أُصَلِّي، أَفَأَنْصَرِفُ؟ 
Whilst I am in prayer. Should I then leave?
By leaving, he intends breaking his prayer. ʿAllāmah Zurqānī explains:
أقطع صلاتي. 
Should I break my prayer?[footnoteRef:1616] [1616:  ʿAllāmah Zurqānī (n 50) 1:124.] 

فَقَالَ لَهُ سَعِيد: لَوْ سَالَ عَلَى فَخِذِي مَا انْصَرَفْتُ حَتَّى أقْضِيَ 
Saʿīd replied to him, ‘Even if it drips on my thigh, I would not leave until I complete’
ʿAllāmah Zurqānī clarified this with emphasis by explaining the word ‘aqḍiya’ as: 
أتم
I complete[footnoteRef:1617] [1617:  Ibid.] 

 صَلَاتِي. 
My prayer.
ʿAllāmah Abū ’l-Walīd al-Bājī explains the reason:
لأن ذلك عنده مما لا ينقض الطهارة ولا يمنع صحة الصلاة، فحمل مالك - رحمه الله - ذلك على سائر المذي. 
Because, according to him, that does not nullify purity and does not prevent the validity of prayer. Thus, Mālik – may Allāh have mercy on him – applied that [ruling] for all pre-seminal fluids.[footnoteRef:1618] [1618:  ʿAllāmah Bājī (n 44) 1:88.] 

[bookmark: _Toc225515059]Addition in the Transmission of Ibn al-Qāsim
In the recension of Imām Yaḥyā al-Laythī, the narration stops here. However, In the footnote, the editors wrote:
بهامش الأصل: "فإذا انصرفت إلى أهلك فاغسل ثوبك. لابن القاسم من طريق الحارث". 
It is written in the footnotes of the main manuscript: ‘Ibn Qāsim via the route of Ḥārith has: ‘and when you return back to your family, then wash your clothes.’’
ʿAllāmah Ibn ʿAbd al-Barr mentions the same:
وفي رواية ابن القاسم عن مالك في هذا الحديث، عن يحيى بن سعيد، عن سعيد بن المسيب، قال يحيى بن سعيد: وأخبرني من كان عند سعيد أنه قال للرجل: فإذا انصرفت إلى أهلك فاغسل ثوبك.
قال يحيى: وأما أنا فلم أسمعه منه. وهذه الزيادة رواها يحيى بن مسكين وغيره عن ابن القاسم.  
In Ibn al-Qāsim’s transmission of this ḥadīth from Mālik from Yaḥyā ibn Saʿīd from Saʿīd ibn al-Musayyab, Yaḥyā ibn Saʿīd said: “And someone who was in the company of Saʿīd related to me that he said to the man, ‘And when you return back to your family, then wash your clothes.’” 
Yaḥyā said, ‘As for me, I did not hear that from him.’
This addition was narrated by Yaḥyā ibn Miskīn and others from Ibn al-Qāsim.[footnoteRef:1619] [1619:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 47) 3:22-23.] 

This view and action has basis from a leading Companion from the four rightly-guided caliphs. In the previous lesson we quoted from ʿUmar: 
إنه لينحدر مني ‌مثل ‌الجمان، أو مثل الخرزة، فما أباليه. 
Indeed, it flows down from me like pearls, or like small beads, but I do not bother about it.[footnoteRef:1620] [1620:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:160.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on that:
وهذا يدل أن عمر استنكحه أمر المذي، وغلب عليه، وسلس منه كما يسلس البول، فقال فيه القول. وهذا خلاف القول الذي حكى عنه أسلم مولاه في حال الصحة على ما في الموطأ. 
This proves that ʿUmar would experience persistent dripping of pre-seminal fluids. It would not stop. It would drip uncontrollably just like urinary incontinence. Hence, he made that statement regarding it. This is contrary to the statement that his freed slave, Aslam, reported from him when he was not experiencing this health issue, which is in the Muwaṭṭaʾ.[footnoteRef:1621] [1621:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 47) 3:23.] 

[bookmark: _Toc225515060]Understanding Ibn al-Musayyab’s View on Frequent Discharge of Pre-Seminal Fluids in Prayer 
Coming to the verdict of Saʿīd ibn al-Musayyab, firstly, let us understand his view accurately. There are two different rulings:
1) Impurity (pre-seminal fluids) getting on the clothes whilst praying
2) The nullification of the ablution of the person praying and one who experiences frequent discharge.
As for the issue of pre-seminal fluids getting on the clothes, the ruling Saʿīd mentioned is specific to the scenario where a person performing prayer. 
If the person’s impurity comes onto his body or clothes before the prayer, then it is essential for him to wash it. ʿAllāmah Ibn ʿAbd al-Barr explains:
ومعنى قول سعيد بن المسيب أنه يلزم ‌من ‌فحش ‌سلس بوله أو مذيه ولم يرقأ دم جرحه أو دمله أن يغسله من ثوبه، ولا يدخل في صلاته حتى يغسل ما فحش منه وكثر. فإذا دخل في الصلاة لم يقطعها ولو سال على فخذه.
فأراد سعيد بقوله ذلك أن كثرة المذي وفحشه في البدن والثوب لا يمنع المصلي من تمام صلاته، وليس كذلك ابتداءه؛ لأنه يؤمر بغسل الكثير الفحش منه قبل دخوله في الصلاة، ولا يؤمر بقطعها. 
The meaning of Saʿīd ibn al-Musayyab’s statement is that it is necessary for one who experiences excessive uncontrollable dripping of urine or pre-seminal fluid and for one whose blood from his wound does not cease to flow to wash it off his clothes. He cannot enter in prayer until he washes that [impurity] which is excessive and frequent. Once he enters prayer, he should not break it even if it drips on his thigh.
By that statement, Saʿīd meant that plenty and excessive pre-seminal fluids on the body and clothes do not prevent the person praying from completing his prayer. However, that is not the case when starting the prayer since one is commanded to wash that [impurity] which is excessive and plenty before entering in prayer, but he is not commanded to break it.[footnoteRef:1622] [1622:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 47) 3:22.] 

The same ruling applies to after the prayer, as quoted in the transmission of Ibn al-Qāsim that was quoted above:
قال يحيى بن سعيد: وأخبرني من كان عند سعيد أنه قال للرجل: فإذا انصرفت إلى أهلك فاغسل ثوبك. 
Yaḥyā ibn Saʿīd said: “And someone who was in the company of Saʿīd related to me that he said to the man, ‘And when you return back to your family, then wash your clothes.’”[footnoteRef:1623] [1623:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on this transmission:
وهي توضح لك ما فسرنا. وبالله توفيقنا.
And it clarifies to you that which we explained. And our ability for success is from Allāh alone.[footnoteRef:1624] [1624:  Ibid, 3:23.] 

[bookmark: _Toc225515061]Mālikī View on Washing the Clothes & Body from Pre-Seminal Fluids
Whilst the Mālikīs do not fully agree with this view, they do agree that, in some instances, one does not need to wash it off. They create a distinction based on the presence of lust or not. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they mention:
وإنما يتعين فيه الغسل عند المالكية إذا خرج بلذة معتادة، أما إن خرج بلا لذة أصلا فإنه يكفي فيه الحجر، ما لم يكن يأتي كل يوم على وجه السلس، فلا يطلب في إزالته ماء ولا حجر، بل يعفى عنه. 
According to the Mālikīs, only washing is compulsory for it when it emits by usual lust. As for when it emits without any lust at all, then stones will suffice for it so long as it does not occur every day in an uncontrollable way. Otherwise, one will not look for any water or stones to remove it. Rather, it will be excused.[footnoteRef:1625] [1625:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 4:117.] 

[bookmark: _Toc225515062]The Ablution of One Who Experiences Frequent Discharge of Pre-Seminal Fluid 
As for the second issue pertaining to ablution, we will discuss the various views in detail under the chapter of a mustaḥāḍah (a woman who experiences a continuous flow of blood outside her days of menstruation) if Allāh wills. 
[bookmark: _Toc225515063]Views of different scholars
For now, we will just quote how ʿAllāmah Ibn ʿAbd al-mentioned it, without presenting any comment:
وقال الشافعي: يتوضأ لكل صلاة
وقال الأوزاعي: يجمع بين الظهر والعصر بوضوء واحد.
وقال الثوري، والأوزاعي، والشافعي، وأبو حنيفة، وأصحابهما: الوضوء على المستحاضة واجب لكل صلاة، رووا في ذلك آثارا سنذكرها أو بعضها في بابها إن شاء الله. وقالوا: تؤدي صلاتها على تلك الحال فكذلك وضوءها. 
Shāfiʿī said, ‘He must perform ablution for each prayer.’
Awzāʿī said, ‘He will combine ẓuhr and ʿaṣr with a single ablution.’
Thawrī, Awzāʿī, Shāfiʿī, Abū Ḥanīfah and their students said that ablution is obligatory on a mustaḥāḍah for every prayer. They narrated several reports on that, all or some of which we shall mention under the respective chapter if Allāh wills. And they said that she must perform her prayer in that condition. Hence, her ablution will be the same.[footnoteRef:1626] [1626:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 47) 3:24.] 

[bookmark: _Toc225515064]Mālikī view
According to Saʿīd ibn al-Musayyab, the remaining of ablution is not confined to prayer.  Rather, it is confined to continuous emission. Thus, in all cases, the person’s ablution will not break on condition that the emission of pre-seminal fluids is continuous.
The Mālikīs also adopt this opinion. ʿAllāmah Ibn Rushd al-Qurṭubī quotes that Imām Mālik mentioned this in a response (bear in mind when explaining the chapter heading, we clarified that this does not pertain to someone suffering from doubts and OCD): 
وسئل مالك فقيل له: أرأيت رجلا قد كثر عليه المذي فليس يفارقه منذ كذا وكذا سنة لا يفارقه، أيتوضأ لكل صلاة؟ قال: بلغني أن سعيد بن المسيب كان يقول: لو سال على فخذي ما انصرفت. فقيل لمالك: فما تقول أنت؟ قال: أرى أن يترك هذا ولا يلتفت إليه، فإن هذا من الشيطان، وأرجو أن يكون في تركه ذلك قطع [له عنه]. وقد كان من مضى يأمرون إذا كثر مثل هذا أن يترك ويتهاون به ولا يلتفت إليه. قال: وكان يقال: إن الشيطان إذا يئس أن يطاع أو يعبد أتى الإنسان من هذا الوجه حتى يُلَبِّس عليه دينه.
 قال محمد بن رشد: هذا إنما هو إذا كثر عليه المذي ودام به من أبردة.  
Someone asked Mālik, ‘Tell me, a man experiences frequent discharge of pre-seminal fluids which does not cease since such and such years; should he perform ablution for every prayer?’ He replied, ‘It reached me that Saʿīd ibn al-Musayyab would say, ‘Even if it drips on my thigh I would not leave.’’
Mālik was then asked, ‘What about your view?’ 
He replied: 
‘In my view, he should disregard this and not pay attention to it for this is from the devil. And I hope that when he disregards that, it will stop. Those who passed on would instruct, when such a thing would become excessive, to disregard it, to be negligent of it and to not pay attention to it. 
It would be said that when the devil becomes despondent of being obeyed or worshipped, he attacks human beings in this way in order to make his religion confusing to him.’
Muḥammad ibn Rushd said, ‘This is for when one experiences frequent and continuous discharge of pre-seminal fluids due to ibridah.’[footnoteRef:1627] [1627:  ʿAllāmah Abū’l-Walīd Muḥammad ibn Aḥmad al-Qurṭubī, better known as Ibn Rushd, Al-Bayān wa ’t-Taḥṣīl (Beirut: Dār al-Gharb al-Islāmī, 1988), 1:114-115.] 

This is the view within the Mālikī school of thought; when the impurities are too often, it is not necessary to perform a new ablution. As a Ḥanafī Muftī, it is essential at times to pass fatwā according to this view. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وكان سعيد بن المسيب يقول لا يبطل الوضوء في الصلاة وإن قطر وسال، فهذا وجه حديث سعيد بن المسيب، إلا أن مالكا - رحمه الله - حمله على المذي الخارج لغير اللذة. 
Saʿīd ibn al-Musayyab would say that ablution is not nullified in prayer even if it drips and flows. This is the meaning of Saʿīd ibn al-Musayyab’s ḥadīth. However, Mālik – may Allāh have mercy on him – applied it upon pre-seminal fluids that emit without lust.[footnoteRef:1628] [1628:  ʿAllāmah Bājī (n 44) 1:88.] 

ʿAllāmah Abū ’l-Walīd al-Bājī then quotes:
وقد روى ابن نافع عن مالك: إن وجد بللا في الصلاة فلا ينصرف حتى يستيقن إلا أن يكون مستنكحا فيتمادى. 
Ibn Nāfiʿ narrated from Mālik, ‘If one feels wetness in prayer, then he should not leave until he becomes certain [of it] unless he persistently experiences this.’[footnoteRef:1629] [1629:  Ibid.] 

The distinction between one who has the ability to fulfil the lust and one who cannot
It is important to note that there is a distinction within the Māliki school of thought on whether a person has the ability to fulfil his lust or not. If a person is married and has intercourse, and despite that, pre-seminal fluid emanates, then the ruling will be made easy for him. 
In contrast, if a person does not satisfy his desires, then the emission of the pre-seminal fluid could be due to that very reason. Hence, he would first need to try the remedy of getting married and having intercourse. Probably, that might be his solution. ʿAllāmah Lakhmī quotes and explains:
وقال مالك في المذي إذا كان من سلس من إبردة أو ما أشبه ذلك قد استنكحه ودام به، فلا وضوء عليه، وإن كان من طول عزبة إذا تذكر خرج منه، أو كان إنما يجده المرة بعد المرة، فإنه يغسل ما به ثم يعيد الوضوء.
فأوجب الوضوء إذا كان من عزبة أو من غير عزبة ولم يتكرر، وأسقط الوضوء منه إذا تكرر.
وقال أبو القاسم ابن الجلاب: من سلس مذيه لطول عزبة يمكنه رفعها بتسرٍّ أو النكاح فعليه الوضوء لكل صلاة.
Regarding pre-seminal fluids, Mālik said that when it flows uncontrollably from ibridah or similar disorders, and the person experiences it persistently and constantly, then ablution is not compulsory on him. However, if it is due to a long time of celibacy, and when he has thoughts, it emits from it, or he experiences it occasionally, then he must wash what is on him and then repeat ablution.
Thus, he made ablution obligatory when it is due to celibacy or when it is not due to celibacy but it does not occur repeatedly. And he waved off ablution from the person if it occurs repeatedly.
Abū’l-Qāsim ibn Jallāb said, ‘Whomsoever experiences uncontrollable dripping of pre-seminal fluids due to a long time of celibacy, which he is able to get rid of by engaging in relations with one’s slave or by marriage, then he must perform ablution for each prayer.’[footnoteRef:1630] [1630:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad al-Lakhmiyy, At-Tabṣirah (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2011), 1:82-83.] 

ʿAllāmah Abū ’l-Walīd al-Bājī quotes the view of another Mālikī jurist:
قال ويخرج من ذلك قول مالك لابن القاسم فيمن اعتراه المذي مرة بعد مرة عليه الوضوء إلا أن يستنكحه فظاهر قول أبي الحسن أن المذي الخارج بغير لذة يجب به الوضوء إلا أن يكثر وهو خلاف المشهور من المذهب وإنما حمل شيوخنا قول مالك في المذي يخرج المرة بعد المرة للذة لأن ذلك غالب حال المذي أن يخرج للذة وأما ما يستنكح به وهو أن يخرج لغير لذة ولا سبب فلا يجب به الوضوء لأنه خارج على غير الوجه المعتاد فيجيء على مذهب القاضي أبي الحسن أن معنى خروجه على وجه الصحة أن يخرج المرة بعد المرة ولا يكثر جدا ولا يراعى للذة. 
And excluded from that is Mālik’s statement to Ibn al-Qāsim that ablution is compulsory for one who experiences discharge of pre-seminal fluids occasionally unless he experiences it persistently. 
Thus, the apparent sense of Abū ’l-Ḥasan’s statement is that ablution is obligatory from pre-seminal fluid which emits without lust unless it occurs frequently. 
However, this contradicts the famous view within our school of thought. Our scholars have applied the view of Mālik upon the pre-seminal fluid which emits occasionally out of lust since that is the predominant state of pre-seminal fluid; it emits out of lust.
As for that which one experiences persistently, which is that which emits without lust and without any reason, ablution is not obligatory for it because it emits in an uncommon way. 
As such, according to the view of Qāḍī Abū’l-Ḥasan, the meaning of it emitting without any health problem is that it emits occasionally and is not very frequent. Lust is not considered.[footnoteRef:1631] [1631:  ʿAllāmah Bājī (n 44) 1:88.] 

The same ruling could apply to others as well ʿAllāmah Abū ’l-Walīd al-Bājī quotes:
وحكى القاضي أبو الحسن في المرأة يخرج منها دم الاستحاضة المرة بعد المرة عليها الوضوء وإن كان يتكرر عليها بالساعات استحب لها الوضوء. 
Qāḍī Abū ’l-Ḥasan reported that ablution is compulsory for a woman who occasionally experiences a flow of blood outside her days of menstruation. And if it occurs repeatedly by hours, ablution is preferable for her.[footnoteRef:1632] [1632:  Ibid.] 

[bookmark: _Toc225515065]Guideline for Ḥanafī Muftīs
A Ḥanafī Muftī should consider issuing fatwā upon the Mālikī view for those individuals who really suffer to an extent that they literally go insane, and their families are troubled by them, or they just omit prayers altogether due to the doubts.
[bookmark: _Toc225515066]Ḥadīth 101
مَالِك، عَنِ الصَّلْتِ بْنِ زُيَيْدٍ، أَنَّهُ قَال: سَأَلْتُ سُلَيْمَانَ بنَ يَسَارٍ عَنِ الْبَلَلِ أجِدُهُ، فَقَال: انْضَحْ مَا تَحْتَ ثَوْبِكَ بِالْمَاءِ وَالْهَ عَنْهُ. 
Mālik reported from Ṣalt ibn Zuyayd that he said: I asked Sulaymān ibn Yasār regarding wetness that I feel, and he replied, ‘Wash the area beneath your clothes with water, and ignore it.’[footnoteRef:1633] [1633:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 187.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنِ الصَّلْتِ بْنِ زُيَيْدٍ
Mālik reported from Ṣalt ibn Zuyayd
[bookmark: _Toc225515067]Ṣalt Ibn Zuyayd
[bookmark: _Toc225515068]Name & lineage
ʿAllāmah Zurqānī explains the pronunciation of his name:
(الصلت) بفتح الصاد المهملة وسكون اللام وفوقية. 
‘Ṣalt’ – with a fatḥah on the undotted ṣād, a sukūn on the lām and a tāʾ with upper dots.[footnoteRef:1634] [1634:  ʿAllāmah Zurqānī (n 50) 1:124.] 

Differences on the pronunciation of his father’s name
The pronunciation of his father’s name comes in different ways. Based on the manuscript that he was using, Shaykh Muṣṭafā al-Aʿẓamī writes:
بهامش الأصل تعليق على "زييد" غير مقروء. 
There is a footnote on ‘Zuyayd’ in the footnote of the main manuscript, but it is unreadable.[footnoteRef:1635] [1635:  Imām Abū ʿAbdillāh 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), 2:56.] 

1) Zuyayd
In this case, it is the diminutive form of Zayd. ʿAllāmah Zurqānī says:
مصغر زيد. 
It is the diminutive form of Zayd.[footnoteRef:1636] [1636:  ʿAllāmah Zurqānī (n 50) 1:124.] 

ʿIzz ad-Dīn Ibn al-Athīr says:
زييد: بعد الزاي ياءان كل واحدة منهما معجمة باثنتين من تحتها. 
Zuyayd: With two yāʾs after the zāʾ, each of which have two dots at the bottom.  [footnoteRef:1637] [1637:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 3:34.] 

Ḥāfiẓ Ibn Ḥajar explains: 
بالزاي والتحتانية مصغر. 
With a zāʾ and yāʾs with bottom dots. It is the diminutive form.[footnoteRef:1638] [1638:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 3:360.] 

 ʿAllāmah Suyūṭī explains:
بضم الزاي ومثناتين تحت مصغر. 
With a ḍammah on the zāʾ and two bottom dotted yāʾs, in the diminutive form[footnoteRef:1639] [1639:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:63.] 

Muḥammad ibn Ṭāhir al-Hindī also made the pronunciation like this:
‌الصلت ‌بن ‌زييد: بمضمومة، وفتح تحتية أولى، وسكون أخرى. 
Ṣalt ibn Zuyayd: with a ḍammah [on the zāʾ], a fatḥah on the first bottom dotted yāʾ, and a sukūn on the other.[footnoteRef:1640] [1640:  ʿAllāmah Muḥammad ibn Ṭāhir al-Hindī, Kitāb Nādir fī Ḍabt Asmāʾ ar-Rijāl wa-Maʿrifat Kunā ar-Ruwwāt wa-Alqābi-Him wa-Ansābi-Him: Al-Mughnī (Akram Abad/Liaquatabad, Karachi: Ar-Raḥīm Academy), 145.] 

Shaykh Muḥamamd Fuʿād ʿAbd al-Bāqī and Shaykh Muṣṭafā al-Aʿẓamī typed this as ‘Zuyayd’. The editors of the Morrocan print did the same.
At one place in At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr wrote this with a bāʾ instead of the first yāʾ. In the footnotes, Shaykh Bashshār ʿAwwād objects and writes:
وهو بالياء آخر الحروف المكررة، قيده ابن ماكولا في الإكمال 4/ 171، وابن ناصر الدين في توضيح المشتبه 4/ 270. 
It is with a double yāʾ, the last letter. Ibn Mākūlā added its diacritical marks in Al-Ikmāl, vol.4, page.171 as well as Ibn Nāṣir ad-Dīn in Tawḍīḥ al-Mushtabih, vol.4, page.270.[footnoteRef:1641] [1641:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fi ʿl-Muwaṭṭaʾ min al-Maʿānī wa ʿl-Asānīd (London: Muʾassasat al-Furqān li ʿt-Turāth al-Islāmī, 2017), 12:307.] 

2) Zubayd/Zabīd
In all the prints of Ṭabaqāt Ibn Saʿd, his name is typed as ‘Zubayd’. The same is found in the prints of At-Tārīkh al-Kabīr, Mashāhīr ʿUlamāʾ al-Amṣār etc.  Even ʿAllāmah Ibn al-Ḥadhdhāʾ wrote this with a bāʾ.
In contrast to his comments in the footnotes of At-Tamhīd, in his print of the Muwaṭṭaʾ, Shaykh Bashshār ʿAwwād typed this as ‘Zabīd’.
Conclusion
Generally, in chains of transmissions, it will be noticed that different muḥaddīthūn pronounced the name in different ways. Even in this Moroccan print, the editors wrote in the footnotes:
ضبطت في الأصل: "زبيد" و"زييد" بالفتح والضم  معا. 
In the main manuscript, it is pronounced as ‘Zubayd/Zabīd’ and ‘Zuyayd/Zayīd’ with both a fatḥah and ḍammah.[footnoteRef:1642] [1642:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 187.] 

Thus, the point to note is that in either way a muḥaddith pronounced or wrote the name of the father, it refers to the same person. 
Coming to his grandfather, the latter’s name was also Ṣalt, and he was a Companion. ʿIzz ad-Dīn Ibn al-Athīr quotes a narration which proves that he had contact with the Prophet ﷺ:
روى ‌الصلت ‌بن ‌زُبَيد بن الصلت، عن أبيه، عن جده: أن النبي صلى الله عليه وسلم استعمله على الخَرص. 
Ṣalt ibn Zubayd ibn aṣ-Ṣalt reported from his father from his grandfather that the Prophet ﷺ  appointed him to assess (the amount of fresh ripe dates on a date palm tree that would be dried dates and fresh grapes that would be raisins).[footnoteRef:1643] [1643:  ʿIzz ad-Dīn Ibn al-Athīr (n 75) 3:34.] 

Despite quoting this, ʿAllāmah Abū Nuʿaym al-Iṣfahānī highlights that scholars differed on whether he was indeed a Companion:
‌‌الصلت أبو زبيد: روى عنه ابنه زبيد بن الصلت، حجازي، مختلف في صحبته. 
Ṣalt, the father of Zubayd: His son, Zubayd ibn aṣ-Ṣalt, narrated from him. [He was] a Hijazi. There are different views on whether he was a Companion.[footnoteRef:1644] [1644:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 3:1522.] 

[bookmark: _Toc225515069]Achievements
As for Ṣalt ibn Zuyayd, he was a judge of Madīnah. ʿAllāmah Ibn Saʿd says:
وقد ولى الصلت بن زبيد قضاء المدينة. 
Ṣalt ibn Zubayd assumed the position of the judge of Madīnah.[footnoteRef:1645] [1645:  ʿAllāmah Ibn Saʿd (n 4) 5:398.] 

This was after Muḥammad ibn Ṣafwān. Wakīʿ ibn Khalaf says:
عزل إبراهيم بن هشام محمد بن صفوان؛ وولي ‌الصلت ‌بن ‌زبيد. 
Ibrahīm ibn Hishām dismissed Muḥammad ibn Ṣafwān and appointed Ṣalt ibn Zubayd.[footnoteRef:1646] [1646:  ʿAllāmah Waqīʿ Muḥammad ibn Khalaf ibn Ḥayyān, Akhbār al-Quḍāt (Beirut: ʿĀlam al-Kutub), 1:169. ] 
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Imām Bukhārī mentions the name of his one teacher, who is the same teacher here:
يروي عن سليمان بن يسار. 
He narrates from Sulaymān ibn Yasār.[footnoteRef:1647] [1647:  Imām Bukhārī (n 2) 4:302.] 

[bookmark: _Toc225515071]Students
As for his students, Imām Bukhārī says:
روى عنه عبد العزيز بن أبي سلمة. 
ʿAbd al-ʿAzīz ibn Abī Salamah narrated from him.[footnoteRef:1648] [1648:  Ibid.] 

Wakīʿ ibn Khalaf says:
روى عنه مالك بْن أنس. 
Mālik ibn Anas narrated from him.[footnoteRef:1649] [1649:  ʿAllāmah Waqīʿ ibn Khalaf (n 83) 1:169.] 

ʿAllāmah Qāsim ibn Quṭlūbughā also says:
وروى عنه مالك وأبو أويس. 
Mālik and Abū Uways narrated from him.[footnoteRef:1650] [1650:  ʿAllāmah Qāsim ibn Quṭlūbughā al-Miṣrī al-Ḥanafi, Ath-Thiqāt mimman Lam Yaqaʿ fī ’l-Kutub as-Sittah (Egypt: Maktabat Ibn ʿAbbās / Sanaa, Yemen: Markaz an-Nuʿmān li ’l-Buḥūth wa ’d-Dirāsāt al-Islāmiyyah wa-Taḥqīq at-Turāth wa ’t-Tarjumah, 2011), 5:345.] 

And ʿAllāmah Ibn al-Ḥadhdhāʾ says:
روى عنه هشام بن عروة.
Hishām ibn ʿUrwah narrated from him.[footnoteRef:1651] [1651:  ʿAllāmah Abū Abdillāh Muḥammad ibn Yaḥyā, better known as Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi-Man Dhukira fī ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:164.] 

[bookmark: _Toc225515072]Status in ḥadīth
ʿAllāmah Ibn Ḥibbān listed him in his Ath-Thiqāt.[footnoteRef:1652] And in Mashāhīr ʿUlamāʾ al-Amṣār, ʿAllāmah Ibn Ḥibbān says: [1652:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 6:472.] 

الصلت بن زبيد بن الصلت الكندي، من متقنى أهل مكة.
 Ṣalt ibn Zubayd ibn aṣ-Ṣalt al-Kindī: he was among the precise narrators of the people of Makkah.[footnoteRef:1653] [1653:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 22) 173.] 

(That is all that we know of this narrator. We do not know about his date of demise and other details.)
أَنَّهُ قَال: سَأَلْتُ سُلَيْمَانَ بنَ يَسَارٍ عَنِ الْبَلَلِ أجِدُهُ، فَقَال: انْضَحْ مَا تَحْتَ ثَوْبِكَ 
I asked Sulaymān ibn Yasār regarding wetness that I feel, and he replied, ‘Wash the area beneath your clothes’
[bookmark: _Toc225515073]Interpretation of Washing What Is beneath Your Clothes
Although Sulaymān mentioned clothes in a broad manner, he was referred to the trousers or underpants, as ʿAllāmah Zurqānī clarifies:
(ما تحت ثوبك) أي إزارك أو سروالك. 
i.e. your loincloth or your trousers/undergarments.[footnoteRef:1654] [1654:  ʿAllāmah Zurqānī (n 50) 1:124.] 

Hence, it refers to washing the private part.
بِالْمَاءِ 
With water
[bookmark: _Toc225515074]Marfūʿ Narration for Splasing Water on the Private Area
This is established from a marfūʿ narration of very weak status. Imām Tirmidhī narrates:
حدثنا نصر بن علي الجهضمي، واحمد بن ابي عبيد الله السليمي البصري، قالا: حدثنا ابو قتيبة سلم بن قتيبة، عن الحسن بن علي الهاشمي، عن عبد الرحمن الاعرج، عن ابي هريرة، ان النبي صلى الله عليه وسلم، قال: "جاءني جبريل فقال: يا محمد، ‌إذا ‌توضأت ‌فانتضح".  
قال أبو عيسى: هذا حديث غريب. قال: وسمعت محمدا يقول: الحسن بن علي الهاشمي منكر الحديث. 
Naṣr ibn ʿAlī al-Jahḍamī and Aḥmad ibn Abī ʿUbayd Allāh as-Salīmī narrated to us, saying: Abū Qutaybah Salm ibn Qutaybah narrated to us from Ḥasan ibn ʿAlī al-Hāshimī from ʿAbd ar-Raḥmān al-Aʿraj from Abū Hurayrah that the Prophet ﷺ said, “Jibrīl came to me and said, ‘O Muḥammad, when you perform ablution, then splash some water.’”
This is a gharīb ḥadīth. I heard Muḥammad say, ‘Ḥasan ibn ʿAlī al-Hāshimī is munkar al-ḥadīth.’[footnoteRef:1655] [1655:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:71.] 

ʿAllāmah Zurqānī explains the reason:
أي لدفع الوسوسة، حتى إذا أحس ببلل قدر أنه بقية الماء، لئلا يشوش الشيطان فكره ويتسلط عليه بالوسوسة. 
i.e. to avert the whispering so that when he feels the wetness, he will think that this is from the remaining water so that the devil does not put him in confusion, whereby the person will be discontented, and the devil will gain the upper hand on him through whisperings.[footnoteRef:1656] [1656:  ʿAllāmah Zurqānī (n 50) 1:124.] 

This has also been proven as the action of the Prophet ﷺ. Imām ʿAbd ar-Razzāq narrates:
عن معمر، عن منصور، عن مجاهد، عن سفيان بن الحكم أو الحكم بن سفيان، أن رسول الله صلى الله عليه وسلم كان إذا توضأ وفرغ، أخذ كفا من ماء ‌فنضح ‌به ‌فرجه. 
Maʿmar reported from Manṣūr from Mujāhid from Sufyān ibn al-Ḥakam or Ḥakam ibn Sufyān that when the Messenger of Allāh ﷺ had completed his ablution, he would take a handful of water and splash it on his private part.[footnoteRef:1657] [1657:  Imām ʿAbd ar-Razzāq (n 58) 1:152.] 

وَالْهَ عَنْهُ.  
And ignore it
[bookmark: _Toc225515075]Difference between Manuscripts
In the footnotes of his print, Shaykh Muṣṭafā al-Aʿẓamī writes:
بهامش الأصل تعليق على "واله" وهو غير واضح. 
The footnote of the main manuscript consists of a footnote on ‘wa ’lha ʿan-hu’, but it is unclear.[footnoteRef:1658] [1658:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī –  Aʿẓamī (n 60) 2:57.] 

Hence, the Morrocan editors wrote in the footnotes:
ولم يقرأه الأعظمي 
Aʿẓamī did not write it.
[bookmark: _Toc225515076]Explanation of the Word: ‘Wa ’lha’
This word is derived from ‘lahiya yalhā’. ʿAllāmah Zurqānī explains:
أمر من لهى يلهى كرضى يرضى. 
It is the imperative form of ‘lahiya yalhā’ like ‘raḍiya yarḍā’.[footnoteRef:1659] [1659:  ʿAllāmah Zurqānī (n 50) 1:124.] 

ʿAllāmah Zurqānī then explains the meaning:
 أي اشتغل عنه بغيره دفعا للوسواس. 
I.e. divert your mind from it so as to repel the whisperings and doubts.[footnoteRef:1660] [1660:  Ibid.] 

Although he mentioned doubts, please consider two points:
1) The questioner asked about the wetness that he actually perceives. He did not mention anything about suffering from whisperings or even doubting.
2) In the chapter heading, Imām Mālik did not say anything regarding whisperings or doubts.
Hence, this is the ruling of a person who actually experiences continuous drops of pre-seminal fluids and not one who simply doubts. The ruling of one who suffers from excessive doubts and OCD is different and more easy. When a person is absolutely convinced that pre-seminal fluid is rolling on his thighs, then if it is not due to lust and the person is married, he may ignore that pre-seminal fluid which is actually present.
[bookmark: _Toc225515077]Similar Fatwā from Qāsim ibn Muḥammad
This chapter consists of the verdicts of two of the most senior scholars of Madīnah. Likewise, another scholar from the seven leading jurists of Madīnah, Qāsim ibn Muḥammad, issued a similar fatwā. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وذكر بن أبي ذئب في موطئه عن أخيه المغيرة بن عبد الرحمن أنه قال: كان يخرج مني المذي، قال: فربما توضأت المرتين والثلاث، فأتيت ربيعة بن أبي عبد الرحمن فسألته، فقال: والله ما أدري، ائت القاسم بن محمد فسله، عسى أن تجد عنده علما. قال: فجئت القاسم فسألته، فقال: إنما ذلك من الشيطان فاله عنه. فلهوت عنه، فانقطع عني.
Ibn Abī Dhiʾb mentioned in his Muwaṭṭaʾ from his brother, Mughīrah ibn ʿAbd ar-Raḥmān, that he said: 
“I used to experience [frequent] discharges of pre-seminal fluids. At times, I would perform ablution twice and even thrice. Hence, I went to Rabīʿah ibn Abī ʿAbd ar-Raḥmān and asked him, but he said, ‘By Allāh, I do not know. Go to Qāsim ibn Muḥammad and ask him. Perhaps you may find some knowledge by him.’ 
I thus went to Qāsim and asked him. He said, ‘That is from the devil so ignore it.’ Accordingly, I ignored it, and it stopped.”[footnoteRef:1661] [1661:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 47) 3:23.] 

[bookmark: _z4fytv28rm03][bookmark: _Toc225515078]Ḥanafī View on Washing the Private Part for One Experiencing Frequent Discharge
Ḥanafīs also take this same meaning. Imām Muḥammad mentioned in his Muwaṭṭaʾ:
وبهذا نأخذ، إذا كثر ذلك من الإنسان، وأدخل الشيطان عليه فيه الشك، وهو قول أبي حنيفة. 
This is our adopted view when one experiences that frequently, and the devil makes him doubtful. And it was the view of Abū Ḥanīfah.[footnoteRef:1662] [1662:  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.), 42.] 

Whilst that is the ruling, the narration makes no explicit mention that this pertains to pre-seminal fluids. Mawlānā Zakariyyā Kāndlawī says:
وليس في اللفظ ما يقتضي كونه مذيا. فإما أن يقال: إنه قد تحقق عند الإمام كون السؤال عن المذي، أو يقال: إنه استوى عنده بلل المذي وبلل البول الخارجين على وجه السلس. فلذا أدخله في بابه.
Either it can be said that imām knew with certainty that the question was regarding the pre-seminal fluid. Or it can be said that the wetness of the pre-seminal fluid and the wetness of the urine that exits uncontrollably are equal. That is why he included this [narration] in this chapter [on pre-seminal fluids].[footnoteRef:1663] [1663:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:479.] 

 بَابُ الْوُضُوءِ مِنْ مَسِّ الْفَرْجِ
[bookmark: _1k1738jmxnxd][bookmark: _Toc225515079]Chapter Pertaining to Ablution from Touching the Private Part[footnoteRef:1664] [1664:  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), 188.] 

بَابُ الْوُضُوءِ 
Chapter Pertaining to Ablution
[bookmark: _Toc225515080]Explanation of the Word: ‘Wuḍūʾ’
Despite placing a ḍammah on the wāw of the word ‘wuḍūʾ’, the editors wrote in the footnote:
ضبطت "الوضوء" في الأصل بفتح الواو وضمها؛ و في (ب) بفتح الواو فقط.
In the main manuscript, the pronunciation of ‘wuḍūʾ’ is with a fatḥah on the wāw and a ḍammah. In the second main manuscript, it comes only with a fatḥah on the wāw.[footnoteRef:1665] [1665:  Ibid.] 

We discussed in lesson 50, just before the 34th narration of the Muwaṭṭaʾ whether the word ‘wuḍūʾ’ should have a fatḥah or a ḍammah on the wāw. Some scholars claimed that pronouncing ‘wuḍūʾ’ with a ḍammah is not from pure Arabic. ʿAllāmah Ibn as-Sīd al-Baṭalyawsī says:
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 part of the Arabic language. The grammarians only established this through analogy (to other known words with similar structure or pattern).’[footnoteRef:1666] [1666:  ʿAllāmah ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 50.  ] 

However, the preferred view according to all is that this word can be pronounced with a ḍammah, and there is a distinction:
· If it is pronounced with a ḍammah, it refers to the action of ablution. 
· If it is with a fatḥah, it refers to the water that is intended for ablution. 
In lesson 78, under the commentary of the 70th narration, we quoted from  ʿAllāmah Ibn  ʿAbd al-Barr that he said:
والوضوء بضم الواو: فعل المتوضئ، ومصدر فعله، وبفتحها: الماء. 
‘Wuḍūʾ’ with a ḍammah on the wāw is the action of the one who is performing ablution and its verbal noun, and with a fatḥah on it, it is the water [used for performing ablution].[footnoteRef:1667] [1667:  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), 1:427.] 

مِنْ مَسِّ الْفَرْجِ
From Touching the Private Part
A word is omitted in this heading before the word ‘wuḍūʾ’, which ʿAllāmah Zurqānī explains:
أي وجوبه. 
I.e. [chapter on] the obligation of ablution [from touching the private part][footnoteRef:1668] [1668:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:125.] 

Hence, Imām Mālik intended to prove the obligation of performing ablution if one touches his private organs.
[bookmark: _Toc225515081]Explanation of the Word: ‘Massa’
As for the meaning of the word ‘massa’,  ʿAllāmah Abū ’l Walīd al-Bājī says:
والمس ينطلق من جهة اللغة على مسه بأي جزء كان من جسده وعلى أي وجه مسه عليه، إلا أنه من جهة العرف والعادة، فجرى ذلك في الأكثر على المس باليد لأن القصد إلى المس في الغالب إنما يكون بها.
The word ‘massa’ in the linguistic sense refers to touching any surface with any part of one’s body. However, here, it is according to the custom and habit. That mostly refers to touching with the hand because, usually, the intent is to touch with the hand.[footnoteRef:1669] [1669:  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.), 1:89.] 

[bookmark: _Toc225515082]Explanation of the Word: ‘Farj’
As for the word ‘farj’, Mawlānā Zakariyyā al-Kāndhlawī explains:
مأخوذ من الانفراج. 
It is derived from ‘infirāj’ (opening).[footnoteRef:1670] [1670:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:479. ] 

He then quotes from ʿAllāmah Ibn Qudāmah al-Maqdisī (and we will quote it directly from Al-Mughnī):
الفرج: ‌اسم ‌لمخرج ‌الحدث، ويتناول الذكر والدبر وقبل المرأة. 
‘Farj’ is a noun for the place where impurity (urination, defecation and gas) exits. It includes the penis, the backside and a woman’s front private part.[footnoteRef:1671] [1671:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:240.] 

It is such a broad word that it basically includes all the private organs: the backside and the front of both the male and female. ʿAllāmah Ibn al-Qaṣṣār says:
وهذا عام في ‌القبل والدبر؛ لأنه ‌فرج. 
This (i.e. the word ‘farj’) is common for the front private part and backside because they are ‘farj’ (opened).[footnoteRef:1672] [1672:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn ʿUmar al-Baghdādī, better known as Ibn al-Qaṣṣār, ʿUyūn al-Adillah fī Masāʾīl al-Khilāf bayna Fuqahāʾ al-Amṣār Kitāb aṭ-Ṭahārah (Saudi Arabia: Wazārat at-Taʿlīm al-ʿĀlī Jāmiʿat al-Imām Muḥammad ibn Saʿūd al-Islāmiyyah ʿImādat al-Baḥth al-ʿIlmī, 2006), 1:501.] 

However, it more often started to be used only for the front private organ, as ʿAllāmah Fayyūmī explains:
و(الفرج) من الإنسان يطلق على القبل والدبر لأن كل واحد (منفرج) أي منفتح، وأكثر استعماله في العرف في القبل. 
‘Farj’ in a person is used for the front and back private parts since each one of them is munfarij i.e. opened. According to the common practice, it is mostly used for the front private part.[footnoteRef:1673] [1673:  ʿAllāmah Aḥmad ibn Muḥammad ibn ʿAlī al-Fayyūmī, Al-Miṣbāḥ al-Munīr fī Gharīb ash-Sharḥ al-Kabīr li ’r-Rāfiʿī (Beirut: Al-Maktabah al-ʿIlmiyyah), 2:466.] 

In this instance, it will be even more specified. It will only refer to the front organ of a male. Mawlānā Zakariyyā al-Kāndhlawī explains:
والظاهر أن مراد المصنف هو الذكر فقط، لأن القبل والدبر  - مع ما فيهما مع كثرة الاختلاف بين الأئمة، حتى لا ينقض الوضوء بمس الدبر عند المالكية – لا يتعلق بهما أحد من الأحاديث كما ترى. 
It is evident that the author intended only the penis because, as you shall see, none of the ḥadīths pertains to the front private of a woman and the backside – despite the great differences of opinion among scholars on them such that, according to the Mālikīs, ablution does not break by touching the backside.[footnoteRef:1674] [1674:  Mawlānā Zakariyyā al-Kāndhlawī (n 7) 1:480.] 

[bookmark: _Toc225515083]Ḥadīth 102 
‌مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ أبِي بَكْرِ، عن ابْنِ مُحَمَّد بْنِ عَمْرِو بْنِ حَزْمٍ، أنَّهُ سَمِعَ عُرْوَةَ بْنَ الزُّبَيْرِ يَقُولُ: دَخَلْتُ عَلَى مَرْوَانَ ابْنِ الْحَكَمِ فَتَذَاكَرْنَا مَا يَكُونُ مِنْهُ الْوُضُوءُ، فَقَالَ مَرْوَان: وَمِنْ مَسِّ الذَّكَرِ الْوُضُوءُ. قَالَ عُرْوَة: مَا عَلِمْتُ بهَذَا، فَقَالَ مَرْوَانُ بْنُ الْحَكَم: أخْبَرَتْنِي بُسْرَةُ بِنْتُ صَفْوَانَ، أنَّهَا سَمِعَتْ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُول: "إِذَا مَسَّ أَحَدُكُمْ ذَكَرَهُ فَلْيَتَوَضَّأ".
Mālik reported from ʿAbdullāh ibn Abī Bakr from Ibn Muḥammad ibn ʿAmr ibn Ḥazm that he heard ʿUrwah ibn az-Zubayr say, “I went to Marwān ibn al-Ḥakam, and we discussed the nullifiers of ablution. Marwān then said, ‘Ablution is obligatory from touching the penis.’” ʿUrwah said, “I was unaware of this.”
Thereupon, Marwān ibn al-Ḥakam stated: Busrah bint Ṣafwān related to me that she heard the Messenger of Allāh ﷺ say, ‘When one of you touches his penis, he should perform ablution.’[footnoteRef:1675] [1675:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 188.] 

Imām Yaḥyā al-Laythī narrates:
‌‌مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ أبِي بَكْرِ، عن ابْنِ مُحَمَّد بْنِ عَمْرِو بْنِ حَزْمٍ
Mālik reported from ʿAbdullāh ibn Abī Bakr from Ibn Muḥammad ibn ʿAmr ibn Ḥazm
[bookmark: _Toc225515084]Imām Yaḥyā’s Slip in the Narrator’s Name
We mentioned in the preludes that Imām Yaḥyā al-Laythī quoted some errors in his recension of the Muwaṭṭaʾ. His son, ʿUbayd Allāh, then quoted the Muwaṭṭaʾ with those errors. However, the other transmitter from Imām Yaḥyā al-Laythī, Ibn Waḍḍāḥ, corrected the mistakes from his side. We explained that the correct thing to do is to quote as one heard even if there are errors. One cannot correct the errors from his own side. This is one example…
In this copy of the Muwaṭṭaʾ, ʿAbdullāh ibn Abī Bakr is quoting from Ibn Muḥammad. Who was this Ibn Muḥammad? And why is his name not written? 
In the Makniz print, this is typed as:
‌عبد الله بن أبي بكر عن محمد بن عمرو بن حزم 
ʿAbdullāh ibn Abī Bakr reported from Muḥammad ibn ʿAmr ibn Ḥazm[footnoteRef:1676] [1676:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Liechtenstein: Jamʿiyyat al-Makniz al-Islāmī, 2018), 31.] 

Here, it is written as Muḥammad instead of Ibn Muḥammad. Does that give us additional information? Would this mean that ʿAbdullāh ibn Abī Bakr is narrating from Muḥammad ibn ʿAmr ibn Ḥazm?
Actually, there is an error here. The ‘ʿan’ ought to be ‘ibn’; thus meaning that the narrator’s name was ʿAbdullāh, and the four names thereafter are his lineage.
Considering that, we can then compare this with the lineage of  ʿAbdullāh ibn Abī Bakr. In Aṭ-Ṭabaqāt of ʿAllāmah Ibn Saʿd, the lineage of  ʿAbdullāh ibn Abī Bakr is written as:
‌عبد ‌الله ‌بن ‌أبى ‌بكر ابن محمد بن عمرو بن حزم. 
ʿAbdullāh ibn Abī Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm[footnoteRef:1677] [1677:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:399. ] 

 ʿAllāmah Ibn  ʿAbd al-Barr mentions the same:
وهو ‌عبد ‌الله ‌بن ‌أبي ‌بكر ‌بن ‌محمد ‌بن ‌عمرو ‌بن ‌حزم.
He was ʿAbdullāh ibn Abī Bakr ibn Muḥammad ibn Ḥazm.[footnoteRef:1678] [1678:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 11:5.] 

This indicates that the ‘ʿan’ ought to be ‘ibn’. In this Morrocan print as well as in the Makniz print (in the two best prints), they typed out the chain just as they found it in the manuscript that they used.  Although it is incorrect, they avoided any changes or corrections from their own side.
In the footnotes of this Moroccan print, the editors write:
هكذا في الأصل "عن" ومثله في (ب) وكتب بعدها بخط مغاير "بن"، وفي أصل الرواية: "عن". 
This is how it comes in the main manuscript with ‘ʿan’. It also comes like this in the second main manuscript with ‘ibn’ written after it in different handwriting, but it comes as ‘ʿan’ in the actual transmission.[footnoteRef:1679] [1679:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 188.] 

This mistake was actually from the very early manuscripts. In fact, ʿAllāmah Ibn  ʿAbd al-Barr attributed the mistake directly to  ʿUbayd Allāh ibn Yaḥyā. In Al-Istidhkār, he writes:
وذكرنا في التمهيد ما وقع عندي في نسخة عبيد الله بن يحيى، عن أبيه من الوهم في إسناد هذا الحديث. 
In At-Tamhīd, we mentioned the error in the chain of this ḥadīth which I found in the manuscript of ʿUbayd Allāh ibn Yaḥyā from his father.[footnoteRef:1680] [1680:  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), 3:27.] 

It is believable that this was in the manuscript of ʿUbayd Allah because his colleague objected to him. In the footnotes, they mentioned that the other student of Imām Yaḥyā al-Laythī, Ibn Waḍdāḥ, accused  ʿUbayd Allāh of making a mistake:
قال ابن وضاح: وهم في إسناده.
Ibn Waḍḍāḥ said, ‘He (ʿUbayd Allāh) erred in the chain.’[footnoteRef:1681] [1681:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 188.] 

In At-Tamhīd,  ʿAllāmah Ibn  ʿAbd al-Barr explains:
في نسخة يحيى في "الموطأ" في إسناد هذا الحديث وهم وخطأ غير مشكل، وقد يجوز أن يكون من خطأ اليد، فهو من قبيح الخطأ في الأسانيد، وذلك أن في كتابه في هذا الحديث: مالك، عن عبد الله بن أبي بكر، عن محمد بن عمرو بن حزم. فجعل في موضع "ابن": "عن". فأفسد الإسناد، وجعل الحديث لمحمد بن عمرو بن حزم، وهكذا حدث به عنه ابنه عبيد الله بن يحيى. وأما ابن وضاح، فلم يحدث به هكذا، وحدث به على الصحة، فقال: مالك، عن عبد الله بن أبي بكر بن محمد بن عمرو بن حزم. وهذا الذي لا شك فيه عند جماعة أهل العلم، وليس الحديث لمحمد بن عمرو بن حزم عند أحد من أهل العلم بالحديث، ولا رواه محمد بن عمرو بن حزم بوجه من الوجوه، ومحمد بن عمرو بن حزم لا يروي مثله، عن عروة. 
Yaḥyā’s manuscript of the Muwaṭṭaʾ consists of a clear error and mistake in the chain of this ḥadīth. It could be a typographical error. It is one of the grave mistakes in chains. It comes in his book in this ḥadīth: ‘Mālik reported from ʿAbdullāh ibn Abī Bakr from Muḥammad ibn ʿAmr ibn Ḥazm.’ He added ‘ʿan’ (from) instead of ‘ibn’, thus corrupting the chain. He made it the ḥadīth of Muḥammad ibn ʿAmr ibn Ḥazm. 
This is how his son, ʿUbayd Allāh ibn Yaḥyā, narrated it from him. As for Ibn Waḍḍāḥ, he did not narrate it in this way. He narrated it correctly by saying, ‘Mālik reported from ʿAbdullāh ibn Abī Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm.’ All scholars have no doubt about this. None of the scholars in ḥadīth consider this to be the ḥadīth of Muḥammad ibn ʿAmr ibn Ḥazm nor did Muḥammad ibn ʿAmr ibn Ḥazm narrate this in any possible way. Someone like Muḥammad ibn ʿAmr ibn Ḥazm cannot narrate from ʿUrwah (since he was much senior to ʿUrwah).[footnoteRef:1682] [1682:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 11:29.] 

Qāḍī ʿIyāḍ says:
‌‌فصل آخر منه فيما جاء من الاختلاف في الأسانيد في فلان بن فلان أو فلان عن فلان أو فلان وفلان 
من ذلك في الموطأ في الوضوء من ‌مس ‌الفرج: مالك عن عبد الله بن أبي بكر عن محمد بن حزم، كذا لعبيد الله عن يحيى، وهو خطأ، وصوابه ما لكافة رواة الموطأ: ابن محمد بن حزم، وكذا رواية ابن وضاح عن يحيى ولعله أصلحه. 
Another Chapter On It regarding the Differences in Chains between ‘So & So Ibn So & So’ or ‘So & So from So & So’ or ‘So & So and So & So’
Among that is the narration in the Muwaṭṭaʾ regarding touching the private part: ‘Mālik reported from ʿAbdullāh ibn Abī Bakr from Muḥammad ibn Ḥazm.’ This is how ʿUbayd Allāh ibn Yaḥyā narrated it, but it is wrong. The correct form is that of the majority transmitters of the Muwaṭṭaʾ, which is: ‘ibn Muḥammad ibn Ḥazm’. Ibn Waḍḍāḥ transmitted it as such from Yaḥyā, and perhaps he corrected it.[footnoteRef:1683] [1683:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwar ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 1:92.] 

Coming to the prints, in the preludes, we mentioned that Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī and Shaykh Muṣṭafā al-Aʿẓamī took the liberty of correcting these errors. Both of them typed it as:
مالك، عن ‌عبد الله بن أبي بكر بن محمد بن عمرو بن حزم  
Mālik reported from ʿAbdullāh ibn Abī Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm.[footnoteRef:1684][footnoteRef:1685] [1684:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas raḍi Allāh ʿan-hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 42.]  [1685:  Imām Abū ʿAbdillāh 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), 2:57.] 

Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī did not even include any footnotes mentioning that he changed what was in the manuscript. Thus, it seems as though the chain is typed out correctly in the manuscript.
Shaykh Muṣṭafā al-Aʿẓamī at least made a note of it. He writes in the annotations:
كتب في الأصل "عن محمد بن عمرو بن حزم"، وكتب "بن" على كلمة "عن"، مع علامة التصحيح، وبهامشه أيضا: "عن محمد وقع في رواية يحيى، وهذا من الخطأ الذي لا يشك فيه، وإنما هو: ابن محمد، وقد بينه ابن وضاح". 
It is written in the main manuscript as ‘ʿan Muḥammad ibn ʿAmr ibn Ḥazm’, and ‘ibn’ is written over ‘ʿan’ with a correction sign. And it is also written in its footnotes: “‘ʿAn Muḥammad’ comes in the transmission of Yaḥyā. This is among the mistakes wherein there is no doubt. It is actually ‘ibn Muḥammad’. And indeed Ibn Waḍḍāḥ clarified it.”[footnoteRef:1686] [1686:  Ibid.] 

Among other reasons, this is an explicit one why we cannot accept their prints to even feature amidst the best prints.
[bookmark: _Toc225515085]ʿAbdullāh Ibn Abī Bakr Ibn Muḥammad Ibn ʿAmr Ibn Ḥazm
[bookmark: _Toc225515086]Name & lineage
We confirmed this narrator’s lineage, as ʿAllāmah Ibn ʿAbd al-Barr states:
‌عبد ‌الله ‌بن ‌أبي ‌بكر ‌بن ‌محمد ‌بن ‌عمرو ‌بن ‌حزم الأنصاري، من بني مالك بن النجار، يكنى أبا محمد. 
ʿAbdullāh ibn Abī Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm al-Anṣārī, from Banū Mālik ibn an-Najjār. His teknonym was Abū Muḥammad.[footnoteRef:1687] [1687:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 11:5.] 

[bookmark: _Toc225515087]Date of birth
From the age that scholars mention at the time of his death, we gather that he was born in the year 65 AH. Mawlānā Zakariyyā al-Kāndhlawī writes:
فيكون ولادته سنة خمس وستين.
Thus, he was born in the year 65 (AH).[footnoteRef:1688] [1688:  Mawlānā Zakariyyā al-Kāndhlawī (n 7) 1:482.] 

[bookmark: _Toc225515088]Background
He came from a prestigious family of well-known male scholars. His family used to hold gatherings in the prophetic mosque. ʿAllāmah Ibn Saʿd states:
وكانت لآل حزم حلقة في المسجد. 
And the descendants of Ḥazm would hold study circles in the mosque.[footnoteRef:1689] [1689:  ʿAllāmah Ibn Saʿd (n 14) 5:400.] 

His father was one of the very senior people of Madīnah.  ʿAllāmah Ibn ʿAbd al-Barr says:
وكان أبوه أبو بكر بن محمد بن عمرو بن حزم من جلة أهل المدينة وأشرافهم، وكان له بها قدر وجلالة؛ ولى القضاء لعمر بن عبد العزيز أيام إمرته على المدينة، ثم لما ولى الخلافة ولاه المدينة.
His father was Abū Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm, who was among the lofty and noble people of Madīnah. He was considered one of great rank and prestige there. He was the judge of ʿUmar ibn ʿAbd al-ʿAzīz when he was the governor of Madīnah. Thereafter, when he assumed the caliphate, he appointed Abū Bakr as the governor of Madīnah.[footnoteRef:1690] [1690:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 11:5.] 

Likewise, his other family members were also scholars. ʿAllāmah Dhahabī says:
وله إخوة وأقارب من أهل العلم. 
His brothers and relatives were scholars.[footnoteRef:1691] [1691:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 5:315. ] 

He did not leave behind any children.[footnoteRef:1692] [1692:  ʿAllāmah Ibn Saʿd (n 14) 5:400.] 

[bookmark: _Toc225515089]Teachers
Imām Bukhārī mentions the names of his famous teachers:
سمع عروة بن الزبير، والزهري، وأنس بن مالك. 
He heard from ʿUrwah ibn az-Zubayr, Zuhrī and Anas ibn Mālik.[footnoteRef:1693] [1693:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 5:54. ] 

 ʿAllāmah Mizzī presents a more elaborate list:
روى عن: أنس بن مالك (خ م ت س)، وحبيب بن هند بن أسماء الأسلمي، وحميد بن نافع (خ م د ت س)، وسالم بن عبد الله بن عمر (س ق)، وسليمان بن يسار (س)، وصالح بن خوات بن صالح بن خوات بن جبير، وعباد بن تميم الأنصاري (خ م د س ق)، وأبي الزناد عبد الله بن ذكوان - وهو من أقرانه - وعبد الله بن عامر بن ربيعة، وعبد الله بن واقد بن عبد الله بن عمر بن الخطاب (م)، وعبد الرحمان بن أبان بن عثمان بن عفان، وعبد الملك بن أبي بكر بن عبد الرحمان بن الحارث بن هشام (م 4)، وعثمان بن أبي سليمان بن جبير بن مطعم، وعروة بن الزبير (خ م د ت س)، وعلي بن عبد الله بن عباس، وعمر بن سليم الزرقي، وأبي جعفر محمد بن علي بن الحسين (ت)، ومحمد بن مسلم بن شهاب الزهري (د ت س)، ويحيى بن عباد بن عبد الله بن الزيبر، ويحيى بن عبد الله بن عبد الرحمان بن سعد بن زرارة (م د)، ويعقوب بن عبد الله بن أبي طلحة، وأبيه أبي بكر بن محمد بن عمرو بن حزم (ع)، وخالة أبيه عمرة بنت عبد الرحمان (ع)، وأم عيسى الجزار (ق). 
He narrated from Anas ibn Mālik, Ḥabīb ibn Hind ibn Asmāʾ al-Aslamī, Ḥumayd ibn Nāfiʿ, Sālim ibn ʿAbdillāh ibn ʿUmar, Sulaymān ibn Yasār, Ṣāliḥ ibn Khawwāt ibn Ṣāliḥ ibn Khawwāt ibn Jubayr, ʿAbbād ibn Tamīm al-Anṣārī, Abū ’z-Zinād ʿAbdullāh ibn Dhakwān – who was his contemporary - ʿAbdullāh ibn ʿĀmir ibn Rabīʿah, ʿAbdullāh ibn Wāqid ibn ʿAbdillāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbd ar-Raḥmān ibn Abān ibn ʿUthmān ibn ʿAffān, ʿAbd al-Malik ibn Abī Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām, ʿUthmān ibn Abī Sulaymān ibn Jubayr ibn Muṭʿim, ʿUrwah ibn az-Zubayr, ʿAlī ibn ʿAbdillāh ibn ʿAbbās, ʿUmar ibn Sulaym az-Zuraqī, Abū Jaʿfar Muḥammad ibn ʿAlī ibn al-Ḥusayn, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī, Yaḥyā ibn ʿAbbād ibn ʿAbdillāh ibn az-Zubayr, Yaḥyā ibn ʿAbdillāh ibn ʿAbd ar-Raḥmān ibn Saʿd ibn Zurārah, Yaʿqūb ibn ʿAbdillāh ibn Abī Ṭalḥah, his father: Abū Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm, the maternal aunt of his father: ʿAmrah bint ʿAbd ar-Raḥmān and Umm ʿĪsā al-Jazzār.[footnoteRef:1694] [1694:  Jamāl ad-Dīn Abū ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut, Muʾassasat ar-Risālah, 1992), 14:350. ] 

[bookmark: _Toc225515090]Students
Imām Bukhārī mentions the names of some of his student:
روى عنه الزهري، ومالك بن أنس، والثوري. 
Zuhrī, Mālik ibn Anas and Thawrī narrated from him.[footnoteRef:1695] [1695:  Imām Bukhārī (n 30) 5:54.] 

Imām Zuhrī was his teacher, yet he narrated from him. (Kindly check the footnotes for further elaboration on this.)[footnoteRef:1696] [1696:  Imām Zuhrī was his elder. ʿAbdullāh was born in the year 65 AH. The preferred view is that Imām Zuhrī was born in the year 51 AH, as mentioned by ʿAllāmah Ibn ʿAbd al-Barr:
وولد رحمه الله سنة إحدى وخمسين. (التمهيد – 4 / 100)
He – may Allāh have mercy on him – was born in the year 51 (AH).
In fact, Imām Zuhrī narrated this very same narration from him. Just as Imām Mālik quoted this from ʿAbdullāh, his teacher, Imām Zuḥrī also quoted it from ʿAbdullāh. ʿAllāmah Ibn ʿAbd al-Barr says:
والمحفوظ أيضا في هذا الحديث: أن الزهري رواه عن عبد الله بن أبي بكر، لا عن أبي بكر، والله أعلم. (التمهيد – 11 / 30)
The well-retained form of this ḥadīth is also Zuhrī narrating it from ʿAbdullāh ibn Abī Bakr, not from Abū Bakr. And Allāh knows best.
Generally, when two contemporaries narrate from each other, it is called mudabbaj. The term for. Scholars differ. Ḥāfiẓ Ibn Ḥajar states:
وإذا روى [الشيخ]) عن تلميذه صدق أن كلا منهما يروي عن الآخر؛ فهل يسمى مدبجا؟ فيه بحث، والظاهر: لا؛ لأنه من [رواية] الأكابر عن الأصاغر (نزهة النظر في توضيح نخبة الفكر – ص: 145 ط. جامعة طيبة بالمدينة المنورة 2007م)
Is it called mudabbaj when the teacher narrates from his student, and it is proven that both of them narrate from each other? Apparently no since it is a senior narrating from a junior.
  ʿAllamah Ibn  ʿAbd al-Barr also says:
وفي رواية بن شهاب هذا الحديث عن عبد الله بن أبي بكر ما يدخل في رواية الكبار عن الصغار وبالله التوفيق. (الاستذكار - 3 / 30)
Ibn Shihāb narrating this ḥadīth from ʿAbdullāh ibn Abī Bakr forms part among the narrations of seniors from juniors. And the ability for success is from Allāh alone.
This serves as good proof to substantiate the claim of Ḥāfiẓ Ibn Ḥajar.] 

In At-Tamhīd,  ʿAllāmah Ibn ʿAbd al-Barr says:
روى عن عبد الله بن أبي بكر جماعة من الأئمة، مثل: مالك، ومعمر، والثوري، وابن عيينة، وغيرهم.
A group of scholars narrated from ʿAbdullāh ibn Abī Bakr, such as Mālik, Maʿmar, Thawrī, Ibn ʿUyaynah and others.[footnoteRef:1697] [1697:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 11:5.] 

 ʿAllāmah Mizzī lists more of his students:
روى عنه: إسحاق بن حازم المدني (ق)، وإسماعيل بن علية، وحماد بن سلمة، وسفيان الثوري (خ س)، وسفيان بن عيينة (ع)، والضحاك بن عثمان الحزامي، وأبو أويس عبد الله بن عبد الله المدني (س)، وعبد الله بن لهيعة (د)، وعبد الجبار بن عمارة الأنصاري الحزمي، وعبد الرحمان بن أبي الرجال، وعبد الرحمان بن عبد العزيز الأمامي، وعبد الرحمان بن أبي الموال، وعبد العزيز بن المطلب (ت)، وعبد الملك بن جريج (م)، وابن أخيه عبد الملك بن محمد بن أبي بكر بن محمد بن عمرو بن حزم قاضي بغداد، وعمران بن أبي الفضل، وفليح بن سليمان (خ)، وقيس أبو عمارة المدني مولى الأنصار (ق)، ومالك بن أنس (ع)، ومحمد بن إسحاق بن يسار (م 4)، ومحمد بن مسلم بن شهاب الزهري (خ م ت س)، وهو من شيوخه، وهشام بن عروة (م س)، ويحيى بن أيوب المصري (د ت س)، وأبو عمرو السدوسي (د)، وأبو يونس القوي. 
Those who narrated from him were Isḥāq ibn Ḥāzim al-Madanī, Ismāʿīl ibn ʿUlayyah, Ḥammād ibn Salamah, Sufyān ath-Thawrī, Sufyān ibn ʿUyaynah, Ḍaḥḥāk ibn ʿUthmān al-Ḥizāmī, Abū Uways ʿAbdullāh ibn ʿAbdillāh al-Madanī, ʿAbdullāh ibn Lahīʿah, ʿAbd al-Jabbār ibn ʿUmārah al-Anṣārī al-Ḥazmī, ʿAbd ar-Raḥmān ibn Abī ’r-Rijāl, ʿAbd ar-Raḥmān ibn ʿAbd al-ʿAzīz al-Umāmī, ʿAbd ar-Raḥmān ibn Abī ’l-Mawāl, ʿAbd al-ʿAzīz ibn al-Muṭṭalib, ʿAbd al-Malik ibn Jurayj, his nephew: ʿAbd al-Malik ibn Muḥammad ibn Abī Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm: the judge of Baghdad, ʿImrān ibn Abī ’l-Faḍl, Fulayḥ ibn Sulaymān, Qays Abū ʿUmārah al-Madanī: mawlā ’l-Anṣār, Mālik ibn Anas, Muḥammad ibn Isḥāq ibn Yasār, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī – who was one of his teachers – Hishām ibn ʿUrwah, Yaḥyā ibn Ayyūb al-Miṣrī, Abū ʿAmr as-Sadūsī and Abū Yūnus al-Qawī.[footnoteRef:1698] [1698:  ʿAllāmah Mizzī (n 31) 14:350-351.] 

[bookmark: _Toc225515091]Status in ḥadīth
Almost all scholars authenticated him. For instance, ʿAllāmah Ibn Saʿd says:
وكان ثقة كثير الحديث عالما. 
He was reliable, narrated numerous ḥadīths and was a scholar.[footnoteRef:1699] [1699:  ʿAllāmah Ibn Saʿd (n 14) 5:400.] 

In At-Tamhīd,  ʿAllāmah Ibn ʿAbd al-Barr quotes:
وذكر ابن القاسم، عن مالك، قال: كان عبد الله بن أبي بكر من أهل العلم والبصر. 
Ibn al-Qāsim reported from Mālik, who said, ‘ʿAbdullāh ibn Abī Bakr was one of knowledge and insight.’[footnoteRef:1700] [1700:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 11:6.] 

 ʿAllāmah Ibn ʿAbd al-Barr also states from his side:
وكان من أهل العلم، ثقة فقيها محدثا مأمونا حافظا. 
He was one of knowledge, reliable, a jurist, a muḥaddith, trusted and a ḥāfiẓ.[footnoteRef:1701] [1701:  Ibid, 11:5.] 

He also says:
وهو حجة فيما نقل وحمل. 
He was an authority in what he transmitted and memorised.[footnoteRef:1702] [1702:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 11:5.] 

 ʿAllāmah Dhahabī describes him saying:
الإمام، الحافظ
The imām, the ḥāfiẓ[footnoteRef:1703] [1703:  ʿAllāmah Dhahabī (n 28) 5:314.] 

ʿAbdullāh ibn Aḥmad quotes an interesting statement of his father, Imām Aḥmad: 
سمعت أبي يقول عبد الله بن أبي بكر بن محمد بن عمرو ابن جزم ‌حديثه ‌شفاء. 
I heard my father say, ‘The ḥadīth of ʿAbdullāh ibn Abī Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm is a cure.’[footnoteRef:1704] [1704:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Kitāb al-ʿIlal wa-Maʿrifat ar-Rijāl (Beirut: Al-Maktab al-Islāmī / Riyadh: Dār al-Khānī, 1988), 3:261-262.] 

In contrast to all of these praises, Imām Ṭaḥāwī quotes his chains to Sufyān ibn ʿUyaynah that he said:
كنا إذا رأينا الرجل يكتب الحديث عند واحد من نفر سماهم، منهم عبد الله بن أبي بكر، ‌سخرنا ‌منه، لأنهم لم يكونوا يعرفون الحديث.
When we would see a man recording ḥadīth by anyone from a group of people – whom he named which included ʿAbdullāh ibn Abī Bakr – we used to mock him because they were not knowledgeable in the field of ḥadīth.[footnoteRef:1705] [1705:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:72.] 

Imām Ṭaḥāwī comments:
 وأنتم فقد تضعفون ما هو مثل هذا بأقل من كلام مثل ابن عيينة. 
You, people, weaken someone of this calibre by the slightest statement, such as that of Ibn ʿUyaynah.[footnoteRef:1706] [1706:  Ibid.] 

The claim and reasoning of Sufyān ibn ʿUyaynah are incorrect and nullified by the praises of the rest of the scholars and that scholars who would maintain caution narrated from him.
[bookmark: _Toc225515092]Number of narrations in the Muwaṭṭaʾ
 ʿAllāmah Ibn ʿAbd al-Barr mentions the number of ḥadīth that he transmitted:
لمالك عنه في "الموطأ" من حديث النبي - صلى الله عليه وسلم - ستة وعشرون حديثا، منها ثمانية عشر مسندة.
منها اثنان ظاهر أحدهما الانقطاع، وهو متصل، وذلك حديث أبي بكر بن عبد الرحمن، عن أم سلمة: "ليس بك على أهلك هوان..." الحديث. والآخر صحيح الانقطاع، وهو حديث أبي سلمة، عن أم سليم: في صدر النفساء قبل طواف الوداع بعد الإفاضة. وسائرها متصلة مسندة، وثمانية مرسلة، منها ثلاثة عن أبيه، وخمسة من مرسلاته عن نفسه. 
Mālik narrated 26 ḥadīths of the Prophet ﷺ from him in the Muwaṭṭaʾ, 18 of which are musnad. Among these, there are two, one of which is apparently interrupted, but it is actually muttaṣil. That is the ḥadīth of Abū Bakr ibn ʿAbd ar-Raḥmān from Umm Salamah, ‘You are not insignificant to your husband […].’ The other one is actually interrupted, and it is the ḥadīth of Abū Salamah from Umm Sulaym regarding women experiencing post-natal bleeding going back before performing the farewell circumambulation after performing the ifāḍah circumambulation (of emerging from iḥrām). The remaining [16] are muttaṣil musnads. 
Then, 8 are mursal. Among these, 3 are from his father and five are his own mursal from himself.[footnoteRef:1707] [1707:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 11:6.] 

[bookmark: _Toc225515093]Status in fiqh
 Coming to his status in fiqh, we quoted ʿAllāmah Ibn ʿAbd al-Barr’s description of him:
وكان من أهل العلم، ثقة فقيها محدثا مأمونا حافظا. 
He was one of knowledge, reliable, a jurist, a muḥaddith, trusted and a ḥāfiẓ.[footnoteRef:1708] [1708:  Ibid, 11:5.] 

 ʿAllāmah Ibn Ḥibbān says regarding him:
من سادات الناس وفقهائهم. 
[He was] one of the distinguished figures among the people and their jurists.[footnoteRef:1709] [1709:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 90. ] 

Despite his high calibre in the field of knowledge, ʿAbdullāh preferred to keep a low profile out of respect for his father, who was also a famous scholar. ʿAllāmah Fasawī narrates from Ibn Ghaziyyah:
قال لي ابن شهاب: من بالمدينة؟ فأجابه: حبيب. فقال ابن شهاب: ما ثم مثل عبد الله بن أبي بكر، ولكن ‌إنما ‌يمنعه ‌أن ‌يرتفع ‌ذكره مكان أبيه حي. 
Ibn Shihāb asked me, ‘Who is there in Madīnah [from its knowledgeable people]?’ I responded, ‘Ḥabīb.’ Ibn Shihāb thus said, ‘There is none like ʿAbdullāh ibn Abī Bakr there. However, the presence of his father prevents him from gaining prominence.’[footnoteRef:1710] [1710:  ʿAllāmah Abū Yūsuf Yaʿqūb ibn Sufyān al-Fasawī, Al-Maʿrifah wa ’t-Tārīkh  (Baghdad: Maṭbaʿat al-Irshād, 1974), 1:644.] 

To illustrate to you the greatness of this narrator; this same narration is quoted differently from his father. ʿAllāmah Ibn ʿAbd al-Barr says:
وقد روى هذا الحديث أبو بكر بن محمد بن عمرو بن حزم، عن عروة، كما رواه ابنه عبد الله، عن عروة، وقد اجتمع مع أبيه في شيوخ. 
Abū Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm narrated this ḥadīth from ʿUrwah just as his son, ʿAbdullāh, narrated it from ʿUrwah. He narrated from some of the same teachers as his father.[footnoteRef:1711] [1711:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 11:30.] 

Although ʿAllāmah Ibn ʿAbd al-Barr proved that it was actually the narrator below Abū Bakr who made the mistake in the chain (of quoting ‘from Muḥammad ibn ʿAmr ibn Ḥazm’ instead of ‘ibn’), he claims that if it was proven that this mistake was narrated by the father, we will give preference to the narration of his son, ʿAbdullāh. He states:
وإن كان عبد الله قد خالف أباه في إسناده، والقول عندنا في ذلك قول عبد الله، هذا إن صح اختلافهما في ذلك، وما أظنه إلا ممن دون أبي بكر. 
Even if ʿAbdullāh differed with his father in its chain, in this matter, our preference lies with the statement of ʿAbdullāh. This is if it is authentically proven that they both differed on that. However, I believe that it (the mistake) comes from those below Abū Bakr.[footnoteRef:1712] [1712:  Ibid.] 

 ʿAllāmah Ibn ʿAbd al-Barr is essentially saying that if the father, who is so great, contradicts the son, we will prefer the son’s narration since he was a greater muḥaddith.
 ʿAbdullāh was actually the greatest son and the best scholar of all the sons. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان لأبي بكر بنون، منهم: محمد بن أبي بكر، وعبد الله بن أبي بكر، وعبد الرحمن بن أبي بكر، وكلهم قد روي عنه العلم، وأجلهم عبد الله هذا. 
Abū Bakr had many sons, among them were Muḥammad ibn Abī Bakr, ʿAbdullāh ibn Abī Bakr and ʿAbd ar-Raḥmān ibn Abī Bakr. All of them transmitted knowledge, and the greatest of them was this ʿAbdullāh.[footnoteRef:1713] [1713:  Ibid, 11:5.] 

[bookmark: _Toc225515094]Piety
With regard to ʿAbdullāh ibn Abī Bakr’s piety, Imām Mālik says about him whilst relating an incident between him and his brother:
وكان رجلا صالحا.
And he was a pious man.[footnoteRef:1714] [1714:  ʿAllāmah Ibn Saʿd (n 14) 5:399.] 

[bookmark: _Toc225515095]Date of demise
He passed away in the year 135 AH at the age of 70.  ʿAllāmah Wāqidī says:
توفى بالمدينة سنة خمس وثلاثين ومائة وهو ابن سبعين سنة، وليس له عقب. 
He passed away in Madīnah in the year 135 (AH) at 70 years old. And he did not leave behind any progeny.[footnoteRef:1715] [1715:  Ibid, 5:400.] 

 ʿAllāmah Ibn Ḥibbān also prefers this view:
مات سنة خمس وثلاثين ومائة. 
He passed away in the year 135 AH.[footnoteRef:1716] [1716:  ʿAllāmah Ibn Ḥibbān (n 46) 90.] 

 ʿAllāmah Ibn ʿAbd al-Barr says:
كان من ساكني المدينة، وبها كانت وفاته، في سنة خمس وثلاثين ومئة، وهو ابن سبعين سنة. 
He was a resident of Madīnah, wherein he passed away in the year 135 AH at 70 years old.[footnoteRef:1717] [1717:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 11:5.] 

 ʿAllāmah Ibn Saʿd mentions the view of others:
قال: وقال غيره: توفى ‌عبد ‌الله ‌بن ‌أبي ‌بكر قبل ذلك، سنة ثلاثين ومائة. 
Others said that ʿAbdullāh ibn Abī Bakr passed away before that in the year 130 (AH).[footnoteRef:1718] [1718:  ʿAllāmah Ibn Saʿd (n 14) 5:400.] 

 ʿAllāmah Ibn Abd al-Barr also quotes another view:
وقيل: سنة ست وثلاثين. 
Some said [that he passed away] in the year 136 (AH).[footnoteRef:1719] [1719:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 4) 11:5.] 

أنَّهُ سَمِعَ عُرْوَةَ بْنَ الزُّبَيْرِ يَقُولُ
That he heard ʿUrwah ibn az-Zubayr say
[bookmark: _6vhua68pquwh][bookmark: _Toc225515096]Incorrect Transmission of the Ḥadīth’s Chain from Imām Mālik
This is the manner in which Imām Mālik quoted the chain, which is from ʿAbdullāh ibn Abī Bakr from ʿUrwah from Marwān from Busrah, and this is the correct way that the chain is. Yet, numerous scholars have quoted this chain in drastically different and incorrect ways from Imām Mālik.  ʿAllāmah Ibn ʿAbd al-Barr quoted the incorrect chains in At-Tamhīd. For example, he quotes his chain to Ismāʿīl ibn Abī Uways and says:
أخبرنا إسماعيل بن أبي أويس، قال: حدثنا مالك، عن ابن شهاب، عن عروة، عن عائشة. 
Ismāʿīl ibn Abī Uways related to us, saying: Mālik narrated to us from Ibn Shihāb from ʿUrwah from ʿĀʾishah.[footnoteRef:1720] [1720:  Ibid, 11:30.] 

Likewise, he quotes via another student of Imām Mālik where the chain goes to ʿAlī ibn Maʿbad, who says:
عن حفص بن عمر الصنعاني، عن مالك بن أنس، عن نافع، عن ابن عمر.
Ḥafṣ ibn ʿUmar aṣ-Ṣanʿānī reported from Mālik ibn Anas from Nāfiʿ from Ibn ʿUmar.[footnoteRef:1721] [1721:  Ibid, 11:31.] 

The only correct chain of this ḥadīth from Mālik is that in the Muwaṭṭaʾ, which is from ʿUrwah from Marwān from Busrah (via ʿAbdullāh ibn Abī Bakr).[footnoteRef:1722] [1722:  Ibid.] 

 ʿAllāmah Ibn ʿAbd al-Barr then says:
وأنا أذكر في هذا الباب الأسانيد الصحاح فيه عن عروة، دون المعلولات، ودون التي هي عند أهل العلم خطأ، والعون بالله، لا شريك له. 
In this chapter, I shall mention the correct chains on it from ʿUrwah, not the defective ones and those that are incorrect according to scholars. And assistance is from Allāh alone, Who has no partners.[footnoteRef:1723] [1723:  Ibid.] 

He then quotes the ḥadīth from Imām Mālik’s other students, who all narrate the ḥadīth from Mālik from ʿUrwah from Marwān from Busrah via ʿAbdullāh ibn Abī Bakr (except the error from Imām Yaḥyā al-Laythī that we discussed earlier).
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[bookmark: _Toc225515097]Mālikī, Shāfiʿī & Ḥanbalī Proofs for the Nullification of Ablution from Touching the Penis
Hereunder are the proofs of those who claim that touching the penis nullifies ablution:
1) This narration of the Muwaṭṭaʾ: the ḥadīth of Busrah 
It is quoted from some scholars that this is the most authentic narration in this regard. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وقد كان يحيى بن معين، يقول: أصح حديث في مس الذكر: حديث مالك، عن عبد الله بن أبي بكر، عن عروة، عن مروان، عن بسرة. وكان أحمد بن حنبل يقول نحو ذلك أيضا. 
Yaḥyā ibn Maʿīn would say, ‘The most authentic ḥadīth on touching the penis is the ḥadīth of Mālik from ʿAbdullāh ibn ʿAbdillāh ibn Abī Bakr from ʿUrwah from Marwān from Busrah.’ And Aḥmad ibn Ḥanbal mentioned a similar statement.[footnoteRef:1724] [1724:  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), 11:36. ] 

It seemed as if Yaḥyā ibn Maʿīn only regarded this narration as authentic. ʿAllāmah Ibn ʿAbd al-Barr quotes with his chain to Muḍar ibn Muḥammad that he said:
سألت يحيى بن معين: أي حديث يصح في مس الذكر؟ فقال يحيى: لولا حديث جاء عن عبد الله بن أبي بكر، لقلت: لا يصح فيه شيء، فإن مالكا يقول: حدثنا عبد الله بن أبي بكر، قال: حدثنا عروة، قال: حدثنا مروان، قال: حدثتني بسرة. فهذا حديث صحيح. 
I asked Yaḥyā ibn Maʿīn which ḥadīth is authentic regarding touching the penis. Yaḥyā replied, ‘Had it not been for a ḥadīth which is narrated from ʿAbdullāh ibn Abī Bakr, I would have said that nothing is authentic on it. Mālik says: ʿAbdullāh ibn Abī Bakr narrated to us, saying: ʿUrwah narrated to us, saying: Marwān narrated to us, saying: Busrah narrated to us. This is an authentic ḥadīth.’[footnoteRef:1725] [1725:  Ibid, 11:38.] 

Likewise, Imām Bukhārī mentioned the same. In his ʿIlal, Imām Tirmidhī relates:
وسألت محمدا عن أحاديث مس الذكر، فقال: أصح شيء عندي في مس الذكر حديث بسرة ابنة صفوان، والصحيح: عن عروة، عن مروان، عن بسرة. 
I asked Muḥammad regarding the hadīths on touching the penis, to which replied, ‘In my view, the most authentic narration on touching the penis is the ḥadīth of Busrah bint Ṣafwān. And the correct form [of that ḥadīth] is from ʿUrwah from Marwān from Busrah.’[footnoteRef:1726] [1726:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, ʿIlal at-Tirmidhī al-Kabīr (ʿĀlam al-Kutub / Maktabat an-Nahḍah al-ʿArabiyyah, 1989), 48.] 

2) The ḥadīth of Umm Ḥabībah
Imām Abū Bakr ibn Abī Shaybah narrates (as well as Imām Ibn Mājah via Imām Abū Bakr ibn Abī Shaybah):
حدثنا معلى بن منصور، قال: حدثنا الهيثم بن حميد عن العلاء بن الحارث عن مكحول عن عنبسة بن أبي سفيان عن أم ‌حبيبة قالت: قال رسول الله -صلى الله عليه وسلم-: "‌من ‌مس ‌فرجه ‌فليتوضأ."
Muʿallā ibn Manṣūr narrated to us, saying: Haytham ibn Ḥumayd narrated to us from ʿAlāʾ ibn al-Ḥārith from Makḥūl from ʿAnbasah ibn Abī Sufyān from Umm Ḥabībah that she said that the Messenger of Allāh ﷺ said, ‘Whoever touches his front private part should perform ablution.’[footnoteRef:1727][footnoteRef:1728] [1727:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:150.]  [1728:  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), 1:162.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes that Abū Zurʿah said:
كان أحمد بن حنبل يعجبه حديث أم حبيبة في مس الذكر، ويقول: هو حسن الإسناد. 
Aḥmad ibn Ḥanbal liked the ḥadīth of Umm Ḥabībah on touching the penis, and he would say, ‘Its chain is ḥasan.’[footnoteRef:1729] [1729:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 11:37.] 

Thus far, there is one very authentic narration and one acceptable narration. 
3) With weaker chains, many Companions reported from the Prophet ﷺ that touching the penis nullifies the ablution. 
ʿAllāmah Ibn ʿAbd al-Barr says:
وأما الذين رووا عن النبي -صلى الله عليه وسلم- من الصحابة في مس الذكر، مثل رواية بسرة، وأم حبيبة: فأبو هريرة، وعائشة، وجابر، وزيد بن خالد، ولكن الأسانيد عنهم معلولة. 
As for the Companions who narrated on touching the penis from the Prophet ﷺ similar to the narration of Busrah and Umm Ḥabībah, they are Abū Hurayrah, ʿĀʾishah, Jābir and Zayd ibn Khālid. However, the chains from them are defective.[footnoteRef:1730] [1730:  Ibid, 11:39.] 

4) Many Companions held this view.
ʿAllāmah Ibn ʿAbd al-Barr says:
وأما الصحابة القائلون بإيجاب الوضوء من مس الذكر: فعمر بن الخطاب، وابن عمر، وأبو هريرة - على اختلاف عنه - والبراء بن عازب، وزيد بن خالد الجهني، وجابر بن عبد الله، وسعد بن أبي وقاص في رواية أهل المدينة عنه. 
As for the Companions who opined that ablution is obligatory from touching the penis, they are ʿUmar ibn al-Khaṭṭāb, Ibn ʿUmar, Abū Hurayrah – with different views reported from him – Barāʾ ibn ʿĀzib, Zayd ibn Khālid al-Juhanī, Jābir ibn ʿAbdillāh and Saʿd ibn Abī Waqqāṣ – according to the report of the people of Madīnah from him.[footnoteRef:1731] [1731:  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), 3:32. ] 

In the narrations ahead, Imām Mālik quoted the view of Saʿd ibn Abī Waqqāṣ and ʿAbdullāh ibn ʿUmar.
Based on these reasons, they claim that the narrations mentioning ablution abrogates the contradictory reports. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقد استدل جماعة من العلماء، على أن الحديث في إيجاب الوضوء من مس الذكر، ناسخ لحديث سقوط الوضوء منه، بأن إيجاب الوضوء منه، إنما هو مأخوذ من جهة الشرع، لا مدخل فيه للعقل، لاجتماعه مع سائر الأعضاء، فمحال أن يقال: إنما هو بضعة منك، والشرع قد ورد بإيجاب الوضوء منه، وجائز أن يجب منه الوضوء بعد ذلك القول شرعا، فتفهم. 
To prove that the ḥadīth obligating ablution from touching the penis abrogates the ḥadīth waving off ablution from such touching, a group of scholars argued that the obligation of ablution from that touching is derived from religious texts. There is no interference for rational reasoning on this matter just because it is joined together with other body parts. Thus, it is impossible to say that it is a part of one’s body (hence, touching it should not nullify ablution just as touching other body parts does not nullify it) whilst the Sharīʿah clearly commanded the obligation of ablution from it. Therefore, after this religious text, it is permissible to hold the view that ablution is obligatory from such touching. So understand this well![footnoteRef:1732] [1732:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 11:43.] 

[bookmark: _Toc225515098]Answers to the narration of Busrah
1) ʿUrwah did not accept this report.
Imām Ṭaḥāwī says:
في حديثكم هذا أن عروة لم يرفع بحديث بسرة رأسا. فإن كان ذلك، لأنها عنده في حال من لا يؤخذ ذلك عنها.
In your ḥadīth (i.e. Busrah’s ḥadīth), ʿUrwah did not pay any attention to Busrah’s ḥadīth. That is because he considered her as one from whom such reports cannot be accepted.[footnoteRef:1733] [1733:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:71.  ] 

2) The chain consists of an unknown person, causing it to be weak.
Shaykh Muḥammad al-Amīn says:
أن ‌الشرطي هناك غير مسمى فهو ‌مجهول مطلقًا. 
There (i.e. in ʿUrwah’s ḥadīth), the police officer is not mentioned. Hence, he is absolutely unknown.[footnoteRef:1734] [1734:  Shaykh Muḥammad al-Amīn ibn ʿAbdillāh al-Uramī al-ʿAlawī al-Hararī, Al-Kawkab al-Wahhāj wa ’r-Rawḍ al-Bahhāj fī Sharḥ Ṣaḥīḥ Muslim ibn al-Ḥajjāj (Jeddah: Dār al-Minhāj / Beirut: Dār Ṭawq an-Najāt, 2009), 25:353.] 

3) Marwān ibn al-Ḥakam is weak.
Imām Ṭaḥāwī explains:
 وإن كان إنما ترك أن يرفع بذلك رأسا لأن مروان عنده، ليس في حال من يجب القبول عن مثله فإن خبر شُرطي مروان عن بسرة دون خبره هو عنها. فإن كان مروان خبره في نفسه عند عروة غير مقبول، فخبر شرطيه إياه عنها كذلك أحرى أن لا يكون مقبولا. 
If ʿUrwah did not pay attention to that [ḥadīth] because, in his view, Marwān does not hold the status of one whose reports must be accepted, then, the report of Marwān’s officer from Busrah is even much inferior to his own report from Busrah! Hence, if Marwān’s own report is unaccepted by ʿUrwah, then all the more the report of his police officer from Busrah should also be unaccepted.[footnoteRef:1735] [1735:  Imām Ṭaḥāwī (n 10) 1:72.] 

Imām Qudūrī quotes:
وقال الحربي: خبر بسرة رواه شرطي عن شرطي. 
Ḥarbī said, ‘The report of Busrah is narrated by a police officer from a police officer.’[footnoteRef:1736] [1736:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 1:186. ] 

4) One female is quoting a ruling applicable to men.
How can it be that only a female knows about this ruling which concerns all men?
Imām Muḥammad writes:
فكيف تترك حديث هؤلاء كلهم واجتماعهم على هذا على حديث بسرة ابنة صفوان، امرأة ليس معها رجل، والنساء الى الضعف ما هن في الرواية. وقد اخبرت فاطمة بنت قيس عمر بن الخطاب -رضي الله عنه- أن زوجها طلقها ثلاثا، فلم يجعل لها رسول الله -صلى الله عليه وسلم- سكنى ولا نفقة، فأبى عمر -رضي الله عنه- أن يقبل قولها، وقال: ما كنا لنجيز في ديننا قول امرأة لا ندري أحفظت او نسيت. 
فكذلك بسرة ابنة صفوان، لا نجوز قولها مع من خالفها من أصحاب رسول الله -صلى الله عليه وسلم-. 
How can these one’s ḥadīth and their agreement over this be discarded for the ḥadīth of Busrah bint Ṣafwān: a woman whose statement is not supported by a man. Women are considered weak in narration. And indeed, Fāṭimah bint Qays informed ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – that her husband divorced her thrice, and the Messenger of Allāh ﷺ did not stipulate any shelter or expenses for her. Yet, ʿUmar – may Allāh be pleased with him – refused to accept her statement, and he said, ‘We will not permit a woman’s statement in our religion, whom we do not know whether she retained well or she forgot!’ 
This is the same case for Busrah bint Ṣafwān; we cannot permit her statement whilst the male Companions of the Messenger of Allāh ﷺ differed with her.[footnoteRef:1737] [1737:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:64-65.] 

5) If this narration was proven and authentic, this would be something that ought to be narrated at a mass scale.
This was the response of Rabīʿah ar-Raʾy, the senior teacher of Imām Mālik. Imām Ṭaḥāwī quotes:
وكان ربيعة يقول لهم: ويحكم، مثل هذا يأخذ به أحد، ونعمل بحديث بسرة؟ والله لو أن بسرة شهدت على هذه النعل، لما أجزت شهادتها، إنما قِوام الدين الصلاة، وإنما قوام الصلاة الطهور، فلم يكن في صحابة رسول الله صلى الله عليه وسلم من يقيم هذا الدين إلا بسرة؟ 
Rabīʿah would say to them, ‘Woe to you! How can anyone take such a view? And how can we act on the ḥadīth of Busrah? By Allāh, If Busrah testified for this sandal, I would not have permitted her testimony. Indeed, the foundation of the religion is prayer, and the foundation of prayer is purity. Were there not anyone among the Companions ﷺ to uphold the religion besides Busrah?’[footnoteRef:1738] [1738:  Imām Ṭaḥāwī (n 10) 1:71.] 

Mawlānā Zakariyyā al-Kāndhlawī says:
وبما ثبت في الأصول أن المسألة التي يعم بها البلوى لا يعتبر فيه خبر واحد، سيما مثل هذا الخبر. 
And it is established in the principles of Islamic law that solitary reports are not accepted for a ruling which concerns every individual in a community, especially such a report.[footnoteRef:1739] [1739:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:486. ] 

6) Assuming this narration is accepted, there are various ways in which it can be interpreted, such as:
A) The narration is abrogated.
Mawlānā Rashīd Aḥmad al-Gangohī says:
ثم الرواية إما محمولة على أنها منسوخة.
The narration can either be understood as being abrogated.[footnoteRef:1740] [1740:  Mawlānā Muḥammad Yaḥyā ibn Muḥammad Ismāʿīl al-Kāndhlawī, Al-Kawkab ad-Durrī ʿalā Jāmiʿ at-Tirmidhī Majmūʿ Ifādāt wa-Taḥqīqāt li ’l-Imām al-Muḥaddith al-Faqīh al-Murabbī al-Jalīl al-Muṣliḥ al-Kabīr ad-Dāʿī ilā ʿAqīdat at-Tawḥīd al-Khāliṣ as-Sunnah as-Suniyyah al-Bayḍāʾ al-Imām Rashīd Aḥmad al-Gangohī (Lucknow: Maṭbaʿat Nadwat al-ʿUlamāʾ, 1975), 1:113. ] 

B) It speaks of the meritorious thing to do.
Mawlānā Rashīd Aḥmad al-Gangohī says:
أو الأمر استحباب لا إيجاب لئلا يخالف الرواية الصحيحة التي ذكرناها وعمل الصحابة على ما سردناها. 
Or as indicating a recommendation, not an obligation so that it does not contradict the authentic report which we mentioned and the actions of the Companions which we have narrated.[footnoteRef:1741] [1741:  Ibid.] 

C) It is restricted.
Mawlānā Rashīd Aḥmad al-Gangohī says:
أو هو مقيد بما إذا خرج منه شيء. 
Or as being restricted to the case when something emits from the person.[footnoteRef:1742] [1742:  Ibid.] 

In that case, the ablution breaks due to the discharge of that fluid.
D) It refers to washing one’s hands.
Mawlāna Zakariyyā al-Kāndhlawī says:
ولا يبعد أيضا أن يكون المراد بالوضوء غسل اليد استحبابا، كما سترى في أثر مصعب، وبل هو المتعين عندي.
And it is also not far-fetched that ‘wuḍūʾ’ refers to washing one’s hands as a recommendation as you shall see in the report of Muṣʿab. In fact, this is the designated meaning [here] in my view.[footnoteRef:1743] [1743:  Mawlānā Zakariyyā al-Kāndhlawī (n 16) 1:487.] 

He argues that in the narration of Imām Ṭabrānī, it is mentioned that the same ruling applies if a person touches the inner portion of his thighs (the groin). Yet, no one considers ablution to be obligatory from touching that part. He says:
وليس في مس الرفغين الوضوء عند أحد، نعم غسل اليد من باب التنزه.
None considers ablution to be necessary from touching the groins. Yes, washing one’s hands is for cleanliness.[footnoteRef:1744] [1744:  Ibid.] 

He then asks:
وليت شعري: ما المانع لهم في إيجاب الوضوء بمس الرفغين وزيادة الثقة عنهم حجة؟
How astonishing! What prevents them from making ablution obligatory from touching the groins whilst the addition of a reliable narrator is considered authoritative according to them?
7) No one is practising this narration properly.
The other schools of thought added their own restrictions and qualifications that are not emphatically mentioned in this narration. Hence, Imām Muḥammad says:
وكيف افترق بطن الكف وظهرها؟ ولئن كان الوضوء ينتقض اذا مسها ببطن الكف، إنه ينتقض إذا مسها بظهرها! 
How can there be a distinction between the palm and the back of the hand? If ablution is nullified by using the palm to touch, it should also be nullified by using the back of the hand to touch![footnoteRef:1745] [1745:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Ḥujjah (n 14) 1:59.] 

Mawlānā Rashīd Aḥmad al-Gangohī also says:
ويرد على الشافعي -رحمه الله- فرقه بين باطن الكف وظاهره مع أن لفظ الحديث يتناول اليد مطلقًا فتخصيصه النقض بباطن الكف تخصيص من غير مخصص .
An objection is raised against Shāfiʿī – may Allāh have mercy on him – for creating a distinction between the palm and the back of the hand despite that the wording of the ḥadīth encompasses the entire hand. Hence, by restricting the nullification [of ablution] with the palm, he made a restriction without any specific textual evidence.[footnoteRef:1746] [1746:  Mawlānā Muḥammad Yaḥyā (n 17) 1:113-114.] 

Likewise, Mawlānā Zakariyyā al-Kāndhlawī says:
وأنت خبير بأنه لو فرض صحة الحديث لا حجة فيه أيضا لما أنه متروك الظاهر عند الكل إجماعا، فإن المس لغة – كما تقدم من كلام الباجي – مطلق، فما قيدواه من القيود بالشهوة، أو بباطن اليد أو بعدم الحائل، أو نحو ذلك تقييدات لإطلاق الحديث، وصريح في أنهم أيضا لا يقولون بالحديث.
You are well aware that if, supposedly, the ḥadīth was authentic, there would still not be any proof in it since its apparent meaning is discarded according to everyone unanimously. This is because, linguistically speaking, ‘mass’ is a broad term – as quoted previously from Bājī’s statement. The restrictions they added, such as lust, the palmar side of the hand, the absence of a barrier etc. are specific limitations added to the general application of the ḥadīth. Hence, it is clear that they also do not follow the ḥadīth.[footnoteRef:1747] [1747:  Mawlānā Zakariyyā al-Kāndhlawī (n 16) 1:487.] 

8) Despite the report from Yaḥyā ibn Maʿīn that he regarded this as the most authentic narration on this topic, it seems as if he changed his view later on. Imām Qudūrī quotes him:
وقال يحيى بن معين في تاريخه: لا يصح في الوضوء من مس الذكر شيء. 
Yaḥyā ibn Maʿīn said in his Tārīkh, ‘No narration is authentic regarding ablution from touching the penis.’[footnoteRef:1748] [1748:  Imām Qudūrī (n 13) 1:185.] 

It is also proven that he held a different view on this matter.
ʿAllāmah Dūrī quotes:
سئل يحيى عن الوضوء من ‌مس ‌الذكر؟ فقال: لا يتوضأ منه. 
Yaḥyā was asked regarding ablution from touching the penis, to which he replied, ‘Ablution is not to be performed from it.’[footnoteRef:1749] [1749:  Imām Abū Zakariyyā Yaḥyā ibn Maʿīn, Yaḥyā Ibn Maʿīn wa-Kitābu-hū at-Tārīkh / Tārīkh Ibn Maʿīn (Saudi Arabia: Jāmiʿat al-Malik ʿAbd al-ʿAzīz, 1979), 3:464. ] 

[bookmark: _Toc225515099]Answer to the narration of Umm Ḥabībah
1) It is weak.
Since it is not a narration of the Muwaṭṭaʾ, we will suffice with the statement of Shaykh Saʿd ash-Shatrī in his footnotes of Muṣannaf Ibn Abī Shaybah:
منقطع حكما؛ اختلف العلماء في سماع عكرمة من عنبسة لهذا الحديث. فأثبته الترمذي، وأحمد، ودحيم، والحاكم؛ ونفاه البخاري، والنسائي، وأبو زرعة، وأبو مسهر، وهشام بن عمار، ويحيى بن معين، وأبو حاتم، والطحاوي. 
This is a disconnected ḥadīth. Scholars differed on ʿIkrimah’s hearing of this ḥadīth from ʿAnbasah; Tirmidhī, Aḥmad, Duḥaym and Ḥākim affirmed it whilst Bukhārī, Nasāʾī, Abū Zurʿah, Hishām ibn ʿAmmār, Yaḥyā ibn Maʿīn, Abū Ḥātim and Ṭaḥāwī negated it.[footnoteRef:1750] [1750:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Muṣannaf li ’bn Abī Shaybah (Riyadh: Dār Kunūz Ishbīliyā, 2015), 2:349.] 

2) Many of the answers presented for the narration of Busrah could apply here.
[bookmark: _Toc225515100]Shāfiʿī Proof for the Application of this Same Ruling to Females
The Shāfiʿīs asserted that the same ruling applies to a female. Certain narrations do mention this. Among others are the following:
1) The narration of Muṣannaf ʿAbd ar-Razzāq
Imām ʿAbd ar-Razzāq narrates with his chain:
عن ابن جريج، عن عمرو بن شعيب، أن بسرة بنت صفوان بن محرث قالت: قلت: يا رسول الله! إحدانا تتوضأ للصلاة، فتفرغ من وضوئها، ثم تدخل يدها في درعها، فتمس فرجها؛ أيجب عليها الوضوء؟ قال: "نعم، إذا مست فرجها فلتعد الصلاة والوضوء". قال: وعبد الله بن عمر وجالس (وعبد الله بن عمرو جالس)، فلم يفزع ذلك عبد الله ابن عمرو بعد. 
Ibn Jurayj reported from ʿAmr ibn Shuʿayb that Busrah bint Ṣafwān ibn Muḥarrith said:
“I said, ‘O Messenger of Allāh ﷺ! A female of us performs ablution for prayer, and after completing her ablution, she inserts her hand in her garment and touches her vulva. Is ablution obligatory on her?’ He replied, ‘Yes when she touches her vulva, she should repeat ablution.’” 
The narrator said, ‘And ʿAbdullāh ibn ʿAmr was sitting, but that did not startle him (i.e. he remained calm even after hearing that statement of Busrah and did not object to it).’[footnoteRef:1751] [1751:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:112. ] 

2) Narration of Musnad Aḥmad
Imām Aḥmad narrates:
حدثنا عبد الجبار بن محمد يعني الخطابي، حدثني بقية، عن محمد بن الوليد الزبيدي، عن عمرو بن شعيب، عن أبيه عن جده، قال: قال لي رسول الله صلى الله عليه وسلم: "من مس ذكره، فليتوضأ، وأيما امرأة ‌مست ‌فرجها ‌فلتتوضأ".  
ʿAbd al-Jabbār ibn Muḥammad i.e. al-Khaṭṭābī narrated to us [saying]: Baqiyyah narrated to me from Muḥammad ibn al-Walīd az-Zubaydī from ʿAmr ibn Shuʿayb from his father from his grandfather, who said that the Messenger of Allāh ﷺ told him, ‘Whichever male touches his penis should perform ablution, and whichever female touches her vulva should perform ablution.’[footnoteRef:1752] [1752:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 11:647-648.] 

3) Narration of Al-Muʿjam al-Kabīr
Imām Ṭabrānī narrates:
حدثنا جعفر بن سليمان النوفلي، ثنا إبراهيم بن المنذر الحزامي، ثنا معن بن عيسى القزاز، عن عبد الله بن المؤمل، عن عمرو بن شعيب، عن أبيه، عن جده، أن بسرة بنت صفوان، سألت النبي -صلى الله عليه وسلم- عن لمرأة (‌المرأة) ‌تضرب ‌بيدها ‌فتصيب ‌فرجها فقال: "توضئي يا بسرة". 
Jaʿfar ibn Sulaymān an-Nawfalī narrated to us [saying]: Ibrāhīm ibn al-Mundhir al-Ḥizāmī narrated to us [saying]: Maʿn ibn ʿĪsā al-Qazzāz narrated to us from ʿAbdullāh ibn al-Muʾammal from ʿAmr ibn Shuʿayb from his father from his grandfather that Busrah bint Ṣafwān asked the Prophet ﷺ regarding a woman who strikes with her hand and touches her vulva. He replied, ‘Perform ablution, O Busrah.’[footnoteRef:1753] [1753:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 24:192.] 

[bookmark: _Toc225515101]Answers to the Shāfiʿī proofs
1) These ḥadīths revolve around ʿAmr ibn Shuʿayb, who narrated from his father. Imām Ṭaḥāwī responds to his ḥadīth:
أنتم تزعمون أن عمرو بن شعيب، لم يسمع من أبيه شيئا، وإنما حديثه عنه، عن صحيفة، فهذا، على قولكم، منقطع،  فلا يجب به عندكم حجة. فقد ثبت فساد هذه الآثار كلها، التي يحتج بها من يذهب إلى إيجاب الوضوء من مس الفرج. 
You all claim that ʿAmr ibn Shuʿayb did not hear anything from his father and that his ḥadīth from his father actually comes from [the latter’s] scrolls. As such, based on your own claim, this [ḥadīth] is disconnected, and you cannot use it as proof. It is thus established how weak all these reports are, which were used as proof by those who consider ablution to be obligatory upon touching the penis.[footnoteRef:1754] [1754:  Imām Ṭaḥāwī (n 10) 1:75.] 

2) Most of the answers presented for the narration of Busrah could be presented here.
[bookmark: _Toc225515102]Ḥanafī Proofs
1) The marfūʿ narration of Ṭalq ibn ʿAlī which contradicts that of Busrah bint Ṣafwān
Imām Muḥammad narrates in his Muwaṭṭaʾ:
أخبرنا أيوب بن عتبة التيمي قاضي اليمامة، عن قيس بن طلق، أن أباه، حدثه: أن رجلا سأل رسول الله -صلى الله عليه وسلم- عن رجل مس ذكره، أيتوضأ؟ قال: "هل هو إلا بضعة من جسدك". 
Ayyūb ibn ʿUtbah at-Taymī, the judge of Yamama, related to us from Qays ibn Ṭalq that his father narrated to him that a man asked the Messenger of Allāh ﷺ whether a man who touched his penis should perform ablution. He said, ‘Is it not only a part of your body?’[footnoteRef:1755] [1755:  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.), 35. ] 

Imām Nasāʾī, Imām Abū Dāwūd and Imām Tirmidhī all also transmitted this same narration via another student of Qays. The wording in Sunan Abī Dāwūd is as follows:
حدثنا مسدد، حدثنا ملازم بن عمرو الحنفي، حدثنا عبد الله بن بدر، عن قيس بن طلق، عن أبيه، قال: قدمنا على نبي الله -صلى الله عليه وسلم- فجاء رجل كأنه بدوي، فقال: يا نبي الله، ما ترى في مس الرجل ذكره بعد ما يتوضأ؟ فقال: "هل هو إلا مُضغة منه"، أو قال: "بَضعة منه". 
قال أبو داود: رواه هشام بن حسان، وسفيان الثوري، وشعبة، وابن عيينة، وجرير الرازي، عن محمد بن جابر، عن قيس بن طلق. 
Musaddad narrated to us [saying]: Mulāzim ibn ʿAmr al-Ḥanafī narrated to us [saying]: ʿAbdullāh ibn Badr narrated to us from Qays ibn Ṭalq from his father, who said:
“We came to the Prophet of Allāh ﷺ when a man, who appeared to be a Bedouin, came and said, ‘Oh Prophet of Allāh! What do you think regarding a man touching his penis after performing ablution?’ He replied, ‘Is it not only a part of his body?’”[footnoteRef:1756] [1756:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:131. ] 

Abū Dāwūd said, ‘Hishām ibn Ḥassān, Sufyān ath-Thawrī, Shuʿbah, Ibn ʿUyaynah and Jarīr ar-Rāzī narrated it from Muḥammad ibn Jābir from Qays ibn Ṭalq.’[footnoteRef:1757] [1757:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:131-132.] 

After quoting this, Imām Tirmidhī says:
وهذا الحديث أحسن شيء روي في هذا الباب. 
This ḥadīth is the best narration on this topic.[footnoteRef:1758] [1758:  Imām Tirmidhī, Jāmiʿ at-Tirmidhī (n 33) 1:132.] 

Likewise, Ḥāfiẓ Ibn Ḥajar mentions in At-Talkhīṣ al-Ḥabīr:
وصححه عمرو بن علي الفلاس وقال: ‌هو ‌عندنا ‌أثبت ‌من ‌حديث ‌بسرة. وروي عن ابن المديني أنه قال: هو عندنا أحسن من حديث بسرة. والطحاوي وقال: إسناده مستقيم غير مضطرب، بخلاف حديث بسرة. وصححه أيضا ابن حبان والطبراني وابن حزم. 
ʿAmr ibn ʿAlī al-Fallās authenticated it and said, ‘In our view, it is more solid than the ḥadīth of Busrah.’ It is reported from Ibn al-Madīnī that he said, ‘According to us, it is better than the ḥadīth of Busrah.’ Ṭaḥāwī said, ‘The chain is sound and is not muḍṭarib, contrary to the ḥadīth of Busrah.’ And Ibn Ḥibbān, Ṭabrānī and Ibn Ḥazm also authenticated it.[footnoteRef:1759] [1759:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, At-Talkhīṣ al-Ḥabīr (Egypt: Muʾassasat Qurṭubah  / Dār al-Mishkāt li ’l-Baḥth al-ʿIlmī, 1995), 1:219.] 

Likewise, Imām Muslim also ultimately accepted this narration. Imām Qudūrī states:
وعن مسلم بن الحجاج قال: لا يصح في الوضوء من مس الذكر حديث عن النبي - صلى الله عليه وسلم -، وأشار بيده مضطربة، وعن أبي أحمد محمد بن عبد الوهاب الفراء أنه قال لمسلم: لم يصح حديث قيس بن طلق؟ فقال: ليس يرويه إلا سهل بن عمار، فقال عمر: حدثنا حسين بن الوليد القرشي عن عكرمة عن عمار عن قيس بن طلق. فقال مسلم: الآن قد صح الحديث. 
Muslim ibn al-Ḥajjāj said, ‘There is no authentic ḥadīth regarding the issue of ablution from touching the penis from the Prophet ﷺ.’ And he gestured with his hand in a shaky manner.
Abū Aḥmad Muḥammad ibn ʿAbd al-Wahhāb al-Farrāʾ is reported to have said to Muslim, ‘Is the ḥadīth of Qays ibn Ṭalq not authentic?’ Muslim thus said, ‘Only Sahl ibn ʿAmmār narrates it.’ Then, ʿUmar said, ‘Ḥusayn ibn al-Walīd al-Qurashī narrated to us from ʿIkrimah from ʿAmmār from Qays ibn Ṭalq.’ So Muslim replied, ‘Now the ḥadīth is correct.’[footnoteRef:1760] [1760:  Imām Qudūrī (n 13) 1:186-187.] 

Despite these statements of these senior muḥaddithūn, we admit that some scholars have objected to this narration. To find out about their objections and the responses from the Ḥanafīs, one may refer to Badhl al-Majhūd and Maʿārif as-Sunan. For now, we can trust and follow these senior muḥaddithūn who knew about the chains of both narrations and even knew that their teachers praised the narration of Busrah, yet they preferred this narration.
2) The marfūʿ narration of Abū Umāmah 
Imām ʿAbd ar-Razzāq narrates:
عن إسرائيل بن يونس، عن جعفر بن الزبير، عن القاسم أبي عبد الرحمن، عن أبي أمامة، أن رجلا سأل النبي -صلى الله عليه وسلم-، فقال: مسست ذكري وأنا أصلي، قال: "لا بأس، إنما هو جذية منك". 
Isrāʾīl ibn Yūnus reported from Jaʿfar ibn az-Zubayr from Qāsim Abū ʿAbd ar-Raḥmān from Abū Umāmah that a man enquired from the Prophet ﷺ, saying, ‘I touched my penis whilst I was in prayer.’ He replied, ‘It is all right. It is only a part of you.’[footnoteRef:1761] [1761:  Imām ʿAbd ar-Razzāq (n 28) 1:116-117.] 

3) The marfuʿ narration of ʿUmar ibn al-Khaṭṭāb and ʿIṣmah ibn Mālik al-Khaṭmī. Imām Dār Quṭnī narrates:
عن عمر بن الخطاب -رضي الله عنه-، وعن عبد الله بن موهب، عن عصمة بن مالك الخطمي، وكان من أصحاب النبي -صلى الله عليه وسلم-، أن رجلا قال: يا رسول الله، إني ‌احتككت في الصلاة فأصابت يدي فرجي؟، فقال النبي -صلى الله عليه وسلم-: "وأنا أفعل ذلك". 
ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – reported as well as ʿAbdullāh ibn Mawhib from ʿIṣmah ibn Mālik al-Khaṭmī, who was a Companion of the Prophet ﷺ, that a man said, ‘O Messenger of Allāh! I was scratching myself in prayer, and my hand touched my penis.’ The Prophet ﷺ said, ‘I also do this.’[footnoteRef:1762] [1762:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Sunan ad-Dār Quṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:352. ] 

4) Numerous reports from the Companions indicating that they did not regard touching the penis to be a nullifier of ablution
Several reports have come on the Companions’ views on this matter that they did not regard ablution to be necessary from touching the penis. ʿAllāmah Ibn ʿAbd al-Barr authenticated those reports. He says:
والأسانيد عن الصحابة في إسقاط الوضوء منه، أسانيد صحاح، من نقل الثقات. 
The chains from the Companions regarding the waving off of ablution from touching the penis are authentic; they are narrated by reliable narrators.[footnoteRef:1763] [1763:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 11:48.] 

Imām ʿAbd ar-Razzāq narrates:
عن هشام بن حسان، عن الحسن قال: اجتمع رهط من أصحاب محمد -صلى الله عليه وسلم-، منهم من يقول: ما أبالي مسسته أم أذني، أو فخذي، أو ركبتي. 
Hishām ibn Ḥassān reported from Ḥasan, who said, ‘A group of the Companions of Muḥammad ﷺ gathered. Among them, some would say, ‘I do not care (i.e. it is equal to me) whether I touch it (i.e. the penis) or my ear, thigh or knee.’[footnoteRef:1764] [1764:  Imām ʿAbd ar-Razzāq (n 28) 1:117.] 

Imām Muḥammad names these Companions in his Al-Ḥujjah ʿalā Ahl al-Madīnah:
والذي لا اختلاف فيه عندنا أن علي بن ابي طالب، وعبد الله بن مسعود، وعمار بن ياسر، وحذيفة بن اليمان، وعمران بن حصين -رضي الله عنهم- لم يروا في مس الذكر وضوء، فأين هؤلاء من بسرة ابنة صفوان؟ وهل ذكرتموه عن أحد غيرها؟
That in which there are no differences of opinion according to us is that ʿAlī ibn Abī Ṭālib, ʿAbdullāh ibn Masʿūd, ʿAmmār ibn Yāsir, Ḥudhayfah ibn al-Yamān and ʿImrān ibn Ḥuṣayn – may Allāh be pleased with them – did not regard ablution to be compulsory from touching the penis. Where does Busrah bint Ṣafwān stand in front of these ones?! And did you mention it from anyone else besides her?[footnoteRef:1765] [1765:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Ḥujjah (n 14) 1:60.] 

In his Muwaṭṭaʾ as well as his Al-Ḥujjah ʿalā Ahl al-Madīnah, Imām Muḥammad quoted with his chains the verdicts of many Companions. We shall quote it from Al-Ḥujjah if Allāh wills. He first starts off by saying:
في ذلك عندنا آثار كثيرة 
We have several reports supporting that.[footnoteRef:1766] [1766:  Ibid.] 

He then brings the narration of Ṭalq and follows it with the reports of:
i. Ibn ʿAbbās:
أخبرنا طلحة بن عمرو المكي، قال: اخبرنا عطاء بن ابي رباح عن ابن عباس، قال في مس الذكر وانت في الصلاة: ما ابالي مسسته او مسست انفي. 
أخبرنا ابراهيم بن محمد المدنيى، قال: اخبرنا صالح مولى التوأمة عن ابن عباس، قال: ليس في مس الذكر وضوء. 
Ṭalḥah ibn ʿAmr al-Makkī related to us, saying: ʿAṭāʾ ibn Abī Rabāḥ related to us from Ibn ʿAbbās, who said regarding touching the penis whilst one is in prayer, ‘I do not care (i.e. it is equal to me) whether I touch it or I touch my nose.’
Ibrāhīm ibn Muḥammad al-Madīnī related to us, saying: Ṣāliḥ, the freed slave of Tawʾamah, related to us from Ibn ʿAbbās that he said, ‘Ablution is not necessary from touching the penis.’[footnoteRef:1767] [1767:  Ibid, 1:60-61.] 

ii. ʿAlī ibn Abī Ṭālib
أخبرنا ابو حنيفة عن حماد عن ابراهيم النخعي عن علي بن ابي طالب، قال في مس الذكر: ما ابالي مسته او طرف انفي. 
Abū Ḥanīfah related to us from Ḥammād from Ibrāhīm an-Nakhaʿī from ʿAlī ibn Abī Ṭālib, who said regarding touching the penis, ‘I do not care (i.e. it is equal to me) whether I touch it or the tip of my nose.’[footnoteRef:1768] [1768:  Ibid, 1:61.] 

iii. ʿAbdullāh Ibn Masʿūd
أخبرنا ابو حنيفة عن حماد عن ابراهيم النخعي ان ابن مسعود سئل عن الوضوء من مس الذكر، فقال: ان كان نجسا فاقطعه. 
Abū Ḥanīfah related to us from Ḥammād from Ibrāhīm an-Nakhaʿī that Ibn Masʿūd was asked regarding ablution from touching the penis, to which he replied, ‘If it is impure, then cut it off!’[footnoteRef:1769] [1769:  Ibid.] 

Imām ʿAbd ar-Razzāq also narrates a similar report from Ibn Masʿūd:
عن معمر، عن الثوري وإسرائيل، عن إسحاق، عن أرقم بن شرحبيل، قال: حككت جسدي وأنا في الصلاة، وأفضيت إلى ذكري، فقلت لعبد الله بن مسعود، فضحك، وقال: اقطعه، أين تعزله منك؟! إنما هو بضعة منك. 
Maʿmar reported to us from Thawrī and Isrāʾīl from Isḥāq from Arqam ibn Shuraḥbīl that he said, “I scratched my body whilst I was in prayer, and my hand reached my penis. I thus mentioned that to ʿAbdullāh ibn Masʿūd, who laughed and said, ‘Cut it! Why are you separating it from you?! It is only a part of you.’”[footnoteRef:1770] [1770:  Imām ʿAbd ar-Razzāq (n 28) 1:118.] 

Imām Muḥammad continues with the report of:
iv. Ḥudhayfah ibn al-Yamān
أخبرنا سلام بن سليم الحنفي عن منصور بن المعتمر عن السدوسي عن البراء بن قيس، قال: سالت حذيفة بن اليمان عن الرجل يمس ذكره في الصلاة، فقال: انما هو كمسه رأسه.
Sallām ibn Sulaym al-Ḥanafī related to us from Manṣūr ibn al-Muʿtamir as-Sadūsī from Barāʾ ibn Qays, who said, “I asked Ḥudhayfah ibn al-Yamān regarding a man who touched his penis in prayer. He replied, ‘It is just like touching his own head.’”[footnoteRef:1771] [1771:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Ḥujjah (n 14) 1:62.] 

v. ʿAmmār ibn Yāsir
أخبرنا مسعر بن كدام عن عمير بن سعد النخعي، قال: كنت في مجلس فيه عمار بن ياسر فذكر مس الذكر، ققال (فقال): ما هو الا بضعة منك وان لكفك لموضعا غيره. 
Misʿar ibn Kidām related to us from ʿUmayr ibn Saʿd an-Nakhaʿī, who said, “I was sitting in a gathering in which ʿAmmār ibn Yāsir was present when touching the penis was mentioned. He thus said, ‘It is only a part of you, and your hand also touch other places.’”[footnoteRef:1772] [1772:  Ibid.] 

vi. Saʿd ibn Abī Waqqāṣ
أخبرنا يحيى بن المهلب عن إسماعيل بن أبي خالد عن قيس بن ابي حازم، قال: جاء رجل الى سعد بن ابي وقاص، فقال: أيحل لي ان امس ذكري وانا في الصلاة؟ فقال: ان علمت ان منك بضعة نجسة فاقطعها.  
Yaḥyā ibn al-Muhallab related to us from Ismāʿīl ibn Abī Khālid from Qays ibn Abī Ḥāzim, who said, “A man came to Saʿd ibn Abī Waqqāṣ and said, ‘Is it permissible for me to touch my penis whilst I am in prayer?’ He replied, ‘If you think that there is a part of you which is impure, so cut it off.’”[footnoteRef:1773] [1773:  Ibid, 1:63-64.] 

vii. Abū ’d-Dardāʾ
وحدثنا اسماعيل بن عياش، قال: حدثني حريز بن عثمان عن حبيب بن عبيد عن ابي الدرداء انه سئل عن مس الذكر، فقال: انما هو بضعة منك.
Ismāʿīl ibn ʿAyyāsh narrated to us, saying: Ḥarīz ibn ʿUthmān narrated to me from Ḥabīb ibn ʿUbayd from Abū ’d-Dardāʾ that he was asked regarding touching the penis, to which he replied, ‘It is only a part of you.’[footnoteRef:1774] [1774:  Ibid, 1:64.] 

5) Analogy
On a logical perspective, it does not make sense to claim that touching the private part nullifies the ablution. Imām Ṭaḥāwī explains:
وإن كان يؤخذ من طريق النظر، فإنا رأيناهم لا يختلفون أن من مس ذكره بظهر كفه، أو بذراعيه، لم يجب في ذلك وضوء. فالنظر أن يكون مسه إياه ببطن كفه كذلك. وقد رأيناه لو مسه بفخذه، لم يجب عليه بذلك وضوء، والفخذ عورة. فإذا كانت مماسته إياه بالعورة لا توجب عليه وضوءا، فمماسته إياه بغير العورة أحرى أن لا توجب عليه وضوءا. 
If a logical perspective is adopted, then we have seen that they (i.e. the opposing schools of thought) do not differ in that ablution is not obligatory on whoever touches his penis with the back of his hand or his forearm. Hence, based on logic, the same ruling should apply to touching the penis with the front of the hand. 
We have also seen that if one touches his penis with his thigh, then that does not require him to perform ablution albeit the thigh is considered a private area. Therefore, if touching the penis with the private area does not render any ablution obligatory, then all the more touching it with a non-private area should not render any ablution obligatory.[footnoteRef:1775] [1775:  Imām Ṭaḥāwī (n 10) 1:76.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes how Sufyān ath-Thawrī made ijtihād on this issue:
إذا لم يجب الوضوء ‌من ‌مس ‌المني فأحرى ألا يجب من مس الذكر. وإذا لم يجب من النجس فأحرى ألا يجب من الطاهر. 
If ablution is not obligatory from touching semen, then all the more it should not be obligatory from touching the penis. And when it is not obligatory from [touching] impure matters, then all the more it should not be obligatory from pure matters![footnoteRef:1776] [1776:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:38.] 

The main teacher of Imām Mālik, Rabīʿah ar-Raʾy, also made analogy on this. Imām Ṭaḥāwī quotes from him:
حدثنا يونس، قال: أخبرنا ابن وهب، قال: أخبرني زيد، عن ربيعة، أنه قال: لو وضعتُ يدي في دم أو حيضة ما نقض وضوئي، فمس الذكر أيسر أم الدم أم الحيضة؟ 
Yūnus narrated to us, saying: Ibn Wahb related to us, saying: Zayd related to me from Rabīʿah that he said, ‘If I were to place my hand in blood or menstrual discharge, my ablution will not break. So is touching the penis more inferior or [touching] blood or menstrual discharge?’[footnoteRef:1777] [1777:  Imām Ṭaḥāwī (n 10) 1:71.] 

ʿAbdullāh ibn Masʿūd also mentioned a logical reason, which we quoted from Imām Muḥammad:
أخبرنا ابو حنيفة عن حماد عن ابراهيم النخعي ان ابن مسعود سئل عن الوضوء من مس الذكر، فقال: ان كان نجسا فاقطعه.
Abū Ḥanīfah related to us from Ḥammād from Ibrāhīm an-Nakhaʿī that Ibn Masʿūd was asked regarding ablution from touching the penis, to which he replied, ‘If it is impure, then cut it off!’[footnoteRef:1778] [1778:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Ḥujjah (n 14) 1:61.] 

6) Statements of leading tābiʿūn
Imām Muḥammad quotes from some leading tābiʿūn who did not regard ablution to be required from touching the penis. Hereunder are their reports:
i. Saʿīd ibn al-Musayyab
أخبرنا ابراهيم بن محمد المدينى، قال: اخبرنا الحارث بن ابي ذباب انه سمع سعيد بن المسيب، يقول: ليس في مس الذكر وضوء.
Ibrāhīm ibn Muḥammad al-Madīnī related to us, saying: Ḥārith ibn Abī Dhubāb related to us that he heard Saʿīd ibn al-Musayyab say, ‘Ablution is not required from touching the penis.’[footnoteRef:1779] [1779:  Ibid.] 

ii. ʿAṭāʾ ibn Abī Rabāḥ
أخبرنا ابو العوام البصري، قال: سأل رجل عطاء بن ابي رباح، قال: يا ابا محمد! رجل مس فرجه بعد ما توضأ، قال رجل من القوم: ان ابن عباس كان يقول: ان كنت تستنجسه فاقطعه، قال عطاء بن ابي رباح: هذا، والله!، قول ابن عباس.
Abū ’l-ʿAwwām al-Baṣrī related to us, saying: 
“A man asked ʿAṭāʾ ibn Abī Rabāḥ, ‘O Abū Muḥammad, what happens to a man who touched his penis after performing ablution?’ A man among the people said that Ibn ʿAbbās used to say, ‘If you regard it to be impure, so cut it off.’ ʿAṭāʾ ibn Abī Rabāḥ remarked, ‘By Allāh, this was the statement of Ibn ʿAbbās.’”[footnoteRef:1780] [1780:  Ibid.] 

iii. Ibrāhīm an-Nakhaʿī
أخبرنا محل بن محرز الضبي عن ابراهيم النخعي في مس الذكر في الصلاة، فقال: انما هو بضعة منك. 
Muḥill ibn Muḥarriz aḍ-Ḍabī related to us from Ibrāhīm an-Nakhaʿī who said regarding touching the penis in prayer, ‘It is only a part of you.’[footnoteRef:1781] [1781:  Ibid, 1:62.] 

Numerous others all held the same view, as Imām Ṭaḥāwī quotes:
قال ابن زيد: على هذا أدركنا مشيختنا، ما منهم واحد يرى في مس الذكر وضوءا وإن كان إنما ترك أن يرفع بذلك رأسا. 
Ibn Zayd said, ‘We saw our scholars adopting this. Not a single one of them regarded ablution to be necessary from touching the penis. And if there was one, that was not paid attention to.’[footnoteRef:1782] [1782:  Imām Ṭaḥāwī (n 10) 1:71-72.] 

7) The obligation of ablution from touching the penis lacks concrete evidence for it to be considered.
ʿAllāmah Ibn ʿAbd al-Barr is the one who presented this on our behalf. He writes:
والأصل أن الوضوء المجتمع عليه، لا ينتقض إلا بإجماع، أو بسنة ثابتة، غير محتملة للتأويل، فلا عيب على القائل بقول الكوفيين، لأن إيجابه من الصحابة لهم فيه ما تقدم ذكره، وبالله التوفيق. 
The principle is that the agreed-upon ablution can only break by a consensus or an established Sunnah which is not open to different interpretations. Therefore, there is no objection to those who follow the view of the Kufans since the Companions accepted it, as mentioned previously. And the ability for success is from Allāh alone.[footnoteRef:1783] [1783:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 11:51.] 
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Hence, both views are acceptable. ʿAllāmah Ibn ʿAbd al-Barr says:
وإنما ساغت المناظرة في هذه المسألة لاختلاف الآثار فيها عن النبي - عليه السلام - واختلاف أصحابه - رحمهم الله - ومن بعدهم في ذلك. ولو كان فيها أثر لا معارض له ولا مطعن لسلم الجميع له وقال به. 
The disagreement on this ruling only arose due to the contradictory reports on it from the Prophet – peace be upon him – and the different views of his Companions – may Allāh have mercy on him – and those who came afterwards. Had there been a report with nothing contradicting it and no criticism, everyone would have accepted it and followed it.[footnoteRef:1784] [1784:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:38.] 

Therefore, the Companions themselves have differences of opinion on this matter. Both views are acceptable, and one should follow the view that is chosen within his school of thought.
This was also the conclusion of three great experts after they discussed this; Imām ʿAlī ibn al-Madīnī, Imām Yaḥyā ibn Maʿīn and Imām Aḥmad once discussed this issue between themselves. Imām Dār Quṭnī quotes his chain to Rajāʾ ibn Muraḥḥā (not Marjāʾ, as in the Muʾassasat ar-Risālah print), who relates:
اجتمعنا في مسجد الخيف أنا وأحمد بن حنبل، وعلي بن المديني، ويحيى بن معين، فتناظروا في مس الذكر، فقال يحيى: يتوضأ منه، وقال علي بن المديني بقول الكوفيين وتقلد قولهم، واحتج يحيى بن معين بحديث بسرة بنت صفوان، واحتج علي بن المديني بحديث قيس بن طلق، وقال ليحيى: كيف ‌تتقلد ‌إسناد بسرة، ومروان أرسل شرطيا حتى رد جوابها إليه؟! فقال يحيى: وقد أكثر الناس في قيس بن طلق ولا يحتج بحديثه؟! فقال أحمد بن حنبل: كلا الأمرين على ما قلتما، فقال يحيى: مالك، عن نافع، عن ابن عمر: أنه توضأ من مس الذكر. فقال علي: كان ابن مسعود يقول: لا تتوضأ منه، وإنما هو بضعة من جسدك، فقال يحيى: عمّن؟ قال: سفيان، عن أبي قيس، عن هزيل، عن عبد الله، وإذا اجتمع ابن مسعود وابن عمر واختلفا فابن مسعود أولى أن يتبع. فقال له أحمد: نعم، ولكن أبو قيس لا يحتج بحديثه.  فقال: حدثني أبو نعيم، ثنا مسعر، عن عمير بن سعيد، عن عمار بن ياسر، قال: ما أبالي مسسته أو أنفي. فقال أحمد: عمار وابن عمر استويا؛ فمن شاء أخذ بهذا، ومن شاء أخذ بهذا.
I gathered in the mosque of Khayf together with Aḥmad ibn Ḥanbal, ʿAlī ibn al-Madīnī and Yaḥyā ibn Maʿīn. They started to discuss the matter of touching the penis. Yaḥyā said, ‘Ablution should be performed from it.’ But ʿAlī ibn al-Madīnī mentioned the view of the Kufans, and he followed their view. 
Yaḥyā ibn Maʿīn took proof from the ḥadīth of Busrah bint Ṣafwān whilst ʿAlī ibn al-Madīnī took proof from the ḥadīth of Qays ibn Ṭalq, and he told Yaḥyā, ‘How can you rely on the chain of Busrah when Marwān sent a (random) police officer who conveyed her response to him?!’ Yaḥyā argued back, saying, ‘Many scholars raised objections against Qays ibn Ṭalq, and his ḥadīth cannot serve as evidence.’ Aḥmad ibn Ḥanbal said, ‘Both matters are according to what you both have said.’ 
Yaḥyā then proceeded to say, ‘Mālik reported from Nāfiʿ from Ibn ʿUmar that he would perform ablution from touching the penis.’ On the other hand, ʿAlī added, “Ibn Masʿūd would say, ‘Ablution should not be performed from it. It is only a part of your body.’” Yaḥyā asked, ‘Who narrated this?’ And ʿAlī replied, ‘Sufyān narrated from Abū Qays from Huzayl from ʿAbdullāh. And when Ibn Masʿūd and ʿAbdullāh come together on a matter, and each holds a different view, then Ibn Masʿūd is most deserving to be followed.’  
Upon this, Aḥmad told him, ‘Yes, but the ḥadīth of Abū Qays cannot serve as evidence.’ So ʿAlī responded, “Abū Nuʿaym narrated to me [saying]: Misʿar narrated to us from ʿUmayr ibn Saʿīd from ʿAmmār ibn Yāsir that he said, ‘I do not care (i.e. it is equal to me) whether I touch it or my nose.’” At that time, Aḥmad said, ‘ʿAmmār and Ibn ʿUmar are equal. So whoever wishes can follow this one, and whoever wishes can follow that one.’[footnoteRef:1785] [1785:  Imām Dār Quṭnī (n 39) 1:354.] 

Even though this was the conclusion, a loyal Ḥanafī will still have to clarify what was mentioned.  Hence, commenting on this, Mawlānā Zakariyyā al-Kāndhlawī writes:
قلت: وما قيل: أبو القيس لا يحتج به، فمشكل، لأنه رقم عليه الحافظ في تهذيبه (خ4) ونقل توثيقه عن جماعة منهم: ابن معين، والعجلى، وابن حبان، والدارقطني، وابن نمير. 
I say: the claim that Abū ’l-Qays cannot serve as evidence is questionable since Ḥāfiẓ wrote on him in his Tahdhīb, and he reported several scholars grading him as reliable, such as Ibn Maʿīn, ʿIjlī, Ibn Ḥibbān, Dār Quṭnī and Ibn Numayr.[footnoteRef:1786] [1786:  Mawlānā Zakariyyā al-Kāndhlawī (n 16) 1:480-481.] 

Furthermore, it then seems as if Yaḥyā ibn Maʿīn then adopted the view like the scholars of Iraq, as we quoted previously from ʿAllāmah Dūrī:
سئل يحيى عن الوضوء من ‌مس ‌الذكر؟ فقال: لا يتوضأ منه. 
Yaḥyā was asked regarding ablution from touching the penis, to which he replied, ‘Ablution is not to be performed from it.’[footnoteRef:1787] [1787:  Imām Yaḥyā ibn Maʿīn (n 26) 3:464.] 

We also quoted from Imām Qudūrī:
وقال يحيى بن معين في تاريخه: لا يصح في الوضوء من مس الذكر. 
Yaḥyā ibn Maʿīn said in his Tārīkh, ‘No narration is authentic regarding ablution from touching the penis.’[footnoteRef:1788] [1788:  Imām Qudūrī (n 13) 1:185.] 

 Ḥadīth 103
ماَلِك، عَنْ إِسْمَاعِيلَ بْنِ مُحَمَّدِ بْنِ سَعْدِ بْنِ أَبِي وَقَّاصٍ، عَنْ مُصْعَبِ بْنِ سَعْدِ بْنِ أبِي وَقَّاصٍ، أَنَّهُ قَال: كُنْتُ أُمْسِكُ الْمُصْحَفَ عَلَى سَعْدِ بْنِ أبِي وَقَّاصٍ فَاحْتَكَكْتُ، فَقَالَ سَعْد: لَعَلَّكَ مَسِسْتَ ذَكَرَكَ؟ قَالَ: قُلْتُ نَعَمْ.  فَقَالَ: فَقُمْ، فَتَوَضَّأ، فَقُمْتُ فَتَوَضَّأْتُ، ثُمَّ رَجَعْتُ.
Mālik reported from Ismāʿīl ibn Muḥammad ibn Saʿd ibn Abī Waqqāṣ from Muṣʿab ibn Saʿd ibn Abī Waqqāṣ that he said:
“I was holding a copy of the Qurʾān for Saʿd ibn Abī Waqqāṣ when I scratched myself. Upon this, Saʿd said, ‘You have perhaps touched your penis?’ I replied in the affirmative. He then said, ‘Stand up and perform ablution.’ I thus stood up, performed ablution and then returned back.”[footnoteRef:1789] [1789:  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), 189. ] 

Imām Yaḥyā al-Laythī narrates:
ماَلِك، عَنْ إِسْمَاعِيلَ بْنِ مُحَمَّدِ بْنِ سَعْدِ بْنِ أَبِي وَقَّاصٍ 
Mālik reported from Ismāʿīl ibn Muḥammad ibn Saʿd ibn Abī Waqqāṣ
[bookmark: _Toc225515104]Ismāʿīl Ibn Muḥammad Ibn Saʿd Ibn Abī Waqqāṣ
Ismāʿīl ibn Muḥammad was the grandson of the great Companion, Saʿd ibn Abī Waqqāṣ. His mother was an umm walad, as ʿAllāmah Ibn Saʿd states:
وأمه أم ولد. 
And his mother was an umm walad.[footnoteRef:1790] [1790:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990),  5:379. ] 

[bookmark: _Toc225515105]Teachers
Imām Bukhārī mentions the names of his main teachers:
سمع عامر بن سعد، وأباه، ومصعبا. 
He heard from ʿAmmār ibn Saʿd, his father and Muṣʿab.[footnoteRef:1791] [1791:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-ʿMaʿārif al-ʿUthmāniyyah), 1:371.] 

ʿAllāmah Mizzī presented a longer list. He commences by taking the name of Anas:
روى عن: أنس بن مالك (س ق)
He narrated from Anas ibn Mālik.[footnoteRef:1792] [1792:  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), 3:189.] 

ʿAllāmah Mughalṭāy comments on this:
وزعم البرقي في كتابه "رجال الموطأ": أَنَّ سنه تقتضي الرواية عن غير واحد من الصحابة، ولا نعلم له عنهم رواية. فينظر في قول المزي: روى عن أنس الرواية المشعرة عنده بالاتصال. 
Burqī claimed in his book Rijāl al-Muwaṭṭaʾ that his age indicates that he narrated from several Companions. However, we have no knowledge of his narration from them. In that case, regarding Mizzī’s claim that he narrated from Anas, we will have to look for his (Ismāʿīl’s) narration from the latter which suggests connectivity.[footnoteRef:1793] [1793:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 2:203.] 

Irrespective of whether he narrated directly from a Companion or not, he was definitely a tābiʿī. ʿAllāmah Dhahabī says:
عداده في صغار التابعين.	
He is considered to be a junior tābiʿī.[footnoteRef:1794] [1794:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 6:128. ] 

ʿAllāmah Mizzī continues with the names of his other teachers:
وحمزة بن المغيرة بن شعبة (م س)، وحميد بن عبد الرحمان بن عوف (م س)، وسالم بن عبد الله بن عمر، وسعيد بن عبيد ابن السباق، وعمه عامر بن سعد بن أبي وقاص (م س ق)، وعبد الله بن شداد ابن الهاد، وعروة بن المغيرة بن شعبة، وقزعة بن يحيى (سي)، وأبيه محمد بن سعد بن أبي وقاص (خ م ت س)، وعمه مصعب بن سعد بن أبي وقاص، ونافع مولى ابن عمر، وأبي بكر بن سليمان بن أبي خيثمة. 
And Ḥamzah ibn al-Mughīrah ibn Shuʿbah, Ḥumayd ibn ʿAbd ar-Raḥmān ibn ʿAwf, Sālim ibn ʿAbdillāh ibn ʿUmar, Saʿīd ibn ʿUbayd ibn as-Sabbāq, his paternal uncle: ʿĀmir ibn Saʿd ibn Abī Waqqāṣ, ʿAbdullāh ibn Shaddād ibn al-Hād, ʿUrwah ibn al-Mughīrah ibn Shuʿbah, Qazaʿah ibn Yaḥyā, his father: Muḥammad ibn Saʿd ibn Abī Waqqāṣ, his paternal uncle: Muṣʿab ibn Saʿd ibn Abī Waqqāṣ, Nāfiʿ: the freed slave of Ibn ʿUmar and Abū Bakr ibn Sulaymān ibn Abī Khaythamah.[footnoteRef:1795] [1795:  ʿAllāmah Mizzī (n 4) 3:189-190.] 

[bookmark: _Toc225515106]Students
Imām Bukhārī mentions the names of his main students:
سمع منه الزهري، ومالك بن أنس، وابن عيينة. 
Zuhrī, Mālik ibn Anas and Ibn ʿUyaynah heard from him.[footnoteRef:1796] [1796:  Imām Bukhārī (n 3) 1:371.] 

ʿAllāmah Mizzī presents a more elaborate list:
روى عنه: سفيان بن عيينة (س)، وسليمان بن بلال، وصالح بن كيسان (خ م)، وعبد الله بن جعفر المخرمي (م س ق)، وعبد الله بن عبد الرحمان بن سعد بن مخرمة (سي)، وعبد الرحمان بن أبي بكر بن أبي مليكة المليكي، وعبد العزيز ابن عبد الله بن أبي سلمة الماجشون، وعبد العزيز بن عمر بن عبد العزيز (سي)، وعبد الملك بن عبد العزيز بن جريج (م س)، وعبد الواحد بن أبي عون، وعثمان بن حفص بن خلدة الزرقي، ومالك بن أنس، ومحمد بن أبي حميد المدني (ت)، ومحمد بن مسلم بن شهاب الزهري (م) وهو من أقرانه، ومصعب بن ثابت بن عبد الله بن الزبير بن العوام (ق)، وابنه أبو بكر بن إسماعيل بن محمد بن سعد بن أبي وقاص. 
Those who narrated from him were Sufyān ibn ʿUyaynah, Sulaymān ibn Bilāl, Ṣāliḥ ibn Kaysān, ʿAbdullāh ibn Jaʿfar al-Makhramī, ʿAbdullāh ibn ʿAbd ar-Raḥmān ibn Saʿd ibn Makhramah, ʿAbd ar-Raḥmān ibn Abī Bakr ibn Abī Mulaykah al-Mulaykī, ʿAbd al-ʿAzīz ibn ʿAbdillāh ibn Abī Salamah al-Mājishūn, ʿAbd al-ʿAzīz ibn ʿUmar ibn ʿAbd al-ʿAzīz, ʿAbd al-Malik ibn ʿAbd al-ʿAzīz ibn Jurayj, ʿAbd al-Wāḥid ibn Abī ʿAwn, ʿUthmān ibn Ḥafṣ ibn Khaladah az-Zuraqī, Mālik ibn Anas, Muḥammad ibn Abī Ḥumayd al-Madanī, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī – who was his contemporary – Muṣʿab ibn Thābit ibn ʿAbdillāh ibn az-Zubayr ibn al-ʿAwwām and his son: Abū Bakr ibn Ismāʿīl ibn Muḥammad ibn Saʿd ibn Abī Waqqāṣ.[footnoteRef:1797] [1797:  ʿAllāmah Mizzī (n 4) 3:190.] 

[bookmark: _Toc225515107]Status in ḥadīth
Moving on to his status in ḥadīth, ʿAllāmah Ibn ʿAbd al-Barr describes him saying:
أحد الجلة الأشراف، قرشي زهري ثقة، حجة فيما نقل وروى من أثر في الدين. 
One of the lofty nobles, a Qurashī and Zuhrī, was reliable and an authority in transmitting and narrating religious texts.[footnoteRef:1798] [1798:  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), 1:306. ] 

Yaḥyā ibn Maʿīn approved of him as a narrator and said:
‌إسماعيل ‌بن ‌محمد بن سعد، ثقة. 
Ismāʿīl ibn Muḥammad ibn Saʿd was reliable.[footnoteRef:1799] [1799:  ʿAllāmah Abū Khālid ad-Daqqāq Yazīd ibn al-Haytham ibn Ṭahmān al-Bādī, Min Kalām Abī Zakariyyā Yaḥyā Ibn Maʿīn (Damascus/Beirut: Dār al-Maʾmūn li ’t-Turāth), 116.] 

ʿAllāmah Ibn Abī Ḥātim quotes from the son of Imām Aḥmad, Ṣāliḥ, who quotes from ʿAlī ibn al-Madīnī that Sufyān ibn ʿUyaynah said:
كان اسماعيل ابن محمد بن ‌سعد ‌من ‌أرفع ‌هؤلاء. 
Ismāʿīl ibn Muḥammad ibn Saʿd formed part of the most high-ranking ones from narrators.[footnoteRef:1800] [1800:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 1:44.] 

Likewise, ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt:
اسماعيل ‌بن ‌محمد ‌بن ‌سعد بن أبي وقاص، مدني ثقة. 
Ismāʿīl ibn Muḥammad ibn Saʿd ibn Abī Waqqāṣ was a Madanī and reliable.[footnoteRef:1801] [1801:  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), 1:227.] 

ʿAllāmah Dhahabī describes him saying:
الإمام، الثبت. 
The imām, the solid[footnoteRef:1802] [1802:  ʿAllāmah Dhahabī (n 6) 6:128.] 

[bookmark: _Toc225515108]Status in fiqh
Ismāʿīl ibn Muḥammad was also an expert in the field of fiqh. When speaking about Saʿd along with his children and grandchildren, ʿAllāmah Ibn Qutaybah says:
وكان ابنه ‌إسماعيل ‌بن ‌محمد ‌بن ‌سعد من فقهاء قريش، وذوى النّبل منهم. 
His son, Ismāʿīl ibn Muḥammad ibn Saʿd, formed part of the jurists of the Quraysh and held a noble status among them.[footnoteRef:1803] [1803:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim, better known as Ibn Qutaybah ad-Dīnawarī, Al-Maʿārif (Cairo: Dār al-Maʿārif, 2nd ed.), 1:244.] 

ʿAllāmah Mizzī quotes what Yaʿqūb ibn Shaybah said about him:
يعد في الطبقة الرابعة من فقهاء أهل المدينة بعد الصحابة. 
He is considered to be in the fourth class of the jurists in Madīnah after the Companions.[footnoteRef:1804] [1804:  ʿAllāmah Mizzī (n 4) 3:191.] 

[bookmark: _Toc225515109]Number of narrations in the Muwaṭṭaʾ
With his regards to the number of his narrations in the Muwaṭṭaʾ, ʿAllāmah Ibn ʿAbd al-Barr mentions: 
لمالك عنه في الموطأ من حديث النبي -صلى الله عليه وسلم- حديث واحد، يجري مجرى المتصل، اختلف عن إسماعيل في إسناده، والمتن صحيح من طرق.
Mālik reported only one ḥadīth of the Prophet ﷺ from him in the Muwaṭṭaʾ, which follows a continuous chain. The chain was narrated in different ways from Ismāʿīl, but the text is authentic through several chains.[footnoteRef:1805] [1805:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 1:308.] 

[bookmark: _Toc225515110]Date of demise
He passed away in 134 AH as ʿAllāmah Ibn Saʿd says:
وتوفى في سنة أربع وثلاثين ومائة في خلافة أبي العباس. 
He passed away in the year 134 (AH) during the caliphate of Abū ’l-ʿAbbās.[footnoteRef:1806] [1806:  ʿAllāmah Ibn Saʿd (n 2) 5:379.] 

He narrates from his paternal uncle:
عَنْ مُصْعَبِ بْنِ سَعْدِ بْنِ أبِي وَقَّاصٍ
From Muṣʿab ibn Saʿd ibn Abī Waqqāṣ
[bookmark: _Toc225515111]Muṣʿab Ibn Saʿd Ibn Abī Waqqāṣ
Although Imām Mālik, a Madanī, narrated from him, most of his narrations are from the Kufan muḥaddithūn, as ʿAllāmah Abū Aḥmad al-Karābīsī says:
حديثه في الكوفيين. 
His ḥadīths are from the Kufans.[footnoteRef:1807] [1807:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmī wa ’l-Kunā (Cairo: al-Fārūq al-Ḥadīthiyyah, 2015), 3:360.] 

ʿAllāmah Ibn Ḥibbān mentions the reason:
كان يقيم بالعراق مدة وبالمدينة زمانا إلا أنه في عداد المدنيين. 
He lived in Iraq for a long period of time but only for a short period in Madīnah. Nonetheless, he is considered to be a madanī.[footnoteRef:1808] [1808:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 90.] 

[bookmark: _Toc225515112]Teachers
ʿAllāmah Mizzī mentions the names of seven people from whom he narrated:
روى عن: أبيه سعيد بن أبي وقاص (ع)، وصهيب بن سنان، وطلحة بن عبيد الله، وعبد الله بن عمر بن الخطاب (م ت ق)، وعدي بن حاتم (ت)، وعكرمة بن أبي جهل (ت)، وعلي بن أبي طالب. 
He narrated from his father: Saʿīd ibn Abī Waqqāṣ, Ṣuhayb ibn Sinān, Ṭalḥah ibn ʿUbayd Allāh, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAdī ibn Ḥātim, ʿIkrimah ibn Abī Jahl and ʿAlī ibn Abī Ṭālib.[footnoteRef:1809] [1809:  ʿAllāmah Mizzī (n 4) 28:25.] 

[bookmark: _Toc225515113]Students
ʿAllāmah Mizzī presents the names of his students:
روى عنه: إسماعيل بن عبد الرحمان السدي (د س)، وابن أخيه إسماعيل بن محمد بن سعد بن أبي وقاص، والحكم بن عتيبة (خ م س)، والزبير بن عدي (م س ق)، وزياد بن فياض، وسفيان بن دينار التمار (س)، وسماك بن حرب (بخ م ت ق)، وطلحة بن مصرف (خ س)، وعاصم بن بهدلة (4)، وعبد الملك ابن عمير (خ م ت س)، وعلي بن الأقمر، وعمرو بن مرة (خ) ، وعيسى بن حطان، وغطيف بن أعين (ت)، ومجاهد بن جبر، وموسى الجهني (م ت سي)، وأبو إسحاق السبيعي (ت س ق)، وأبو يعفور العبدي (خ م د ت س). 
Those who narrated from him were Ismāʿīl ibn ʿAbd ar-Raḥmān as-Suddī, his nephew: Ismāʿīl ibn Muḥammad ibn Saʿd ibn Abī Waqqāṣ, Ḥakam ibn ʿUtaybah, Zubayr ibn ʿAdī, Ziyād ibn Fayyāḍ, Sufyān ibn Dīnār at-Tammār, Simāk ibn Ḥarb, Ṭalḥah ibn Muṣarrif, ʿĀṣim ibn Bahdalah, ʿAbd al-Malik ibn ʿUmayr, ʿAlī ibn al-Aqmar, ʿAmr ibn Murrah, ʿĪsā ibn Ḥiṭṭān, Ghuṭayf ibn Aʿyan, Mujāhid ibn Jabr, Mūsā al-Juhanī, Abū Isḥāq as-Sabīʿī and Abū Yaʿfūr al-ʿAbdī.[footnoteRef:1810] [1810:  Ibid.] 
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ʿAllāmah Ibn Saʿd mentions about his status in ḥadīth:
وكان مصعب ثقة كثير الحديث. 
Muṣʿab was reliable and narrated numerous ḥadīths.[footnoteRef:1811] [1811:  ʿAllāmah Ibn Saʿd (n 2) 5:129.] 

ʿAllāmah Ibn Ḥibbān listed him in his Ath-Thiqāt[footnoteRef:1812] whilst Ḥāfiẓ Ibn Kathīr describes him saying: [1812:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:411.] 

تابعي جليل القدر. 
A highly-honoured tābiʿī[footnoteRef:1813] [1813:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 9:229.] 

Both Imām Bukhārī and Imām Muslim narrated from him.
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Muṣʿab ibn Saʿd ibn Abī Waqqāṣ passed away in the year 103 AH. ʿAllāmah Ibn Saʿd quotes from ʿAllāmah Wāqidī:
قال محمد بن عمر: توفى مصعب سنة ثلاث ومائة. 
Muḥammad ibn ʿUmar said, ‘Muṣʿab passed away in the year 103 (AH).’[footnoteRef:1814] [1814:  ʿAllāmah Ibn Saʿd (n 2) 5:129.] 

He passed away in Kufa, as mentioned later by ʿAllāmah Ibn Saʿd:
ونزل الكوفة وتوفى بها سنة ثلاث ومائة. 
He moved to Kufa and passed away there in the year 103 (AH).[footnoteRef:1815] [1815:  Ibid, 6:245.] 

أَنَّهُ قَال: كُنْتُ أُمْسِكُ الْمُصْحَفَ 
That he said:
“I was holding a copy of the Qurʾān”
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ʿAllāmah Zurqānī explains the meaning of the word ‘umsiku’:
أي ‌آخذه. 
I.e. I was holding[footnoteRef:1816] [1816:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:127. ] 

عَلَى سَعْدِ بْنِ أبِي وَقَّاصٍ
“For Saʿd ibn Abī Waqqāṣ”
It could either be that he was testing his father’s memorisation or that he was holding it for his father to look inside and read. ʿAllāmah Zurqānī says:
(على سعد بن أبي وقّاص) يعني أباه أي لأجله حال قراءته غيبا أو نظرا. 
‘For Saʿd ibn Abī Waqqāṣ’ – who was his father i.e. for him whilst he was reciting it by heart or by looking inside.[footnoteRef:1817] [1817:  Ibid. ] 

فَاحْتَكَكْتُ
“When I scratched myself.” 
This could be above the clothes or beneath the clothes. ʿAllāmah Abū ’l-Walīd al-Bājī says:
يحتمل أن يكون احتكاكه دون الثوب فباشر ذكره بيده، ويحتمل أن يكون من فوق الثوب ويرى ‌سعد فيه الوضوء. 
He probably scratched beneath the clothes, so his hand touched his penis directly. And it could also be above the clothes, due to which Saʿd considered ablution to be required.[footnoteRef:1818] [1818:  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.), 1:90.] 

فَقَالَ سَعْد: لَعَلَّكَ مَسِسْتَ ذَكَرَكَ؟ 
“Upon, Saʿd said, ‘You have perhaps touched your penis?’”
ʿAllāmah Zurqānī explains how the word ‘masista’ should be pronounced:
بكسر السين الأولى أفصح من فتحها، أي لمست بكفك. 
A kasrah on the first sīn is more eloquent than a fatḥah on it i.e. you touched [it] with your palm[footnoteRef:1819] [1819:  ʿAllāmah Zurqānī (n 28) 1:127.] 

قَالَ: قُلْتُ 
“I replied” 
Shaykh Muṣṭafā al-Aʿẓamī’s print also has this as ‘qultu’, but he annotates under it:
بهامش الأصل، في "ت: فقلت" وعليها علامة التصحيح.
Written in the footnote of the main manuscript is: ‘fa-qultu’ with a correction sign on top of it.[footnoteRef:1820] [1820:  Imām Abū ʿAbdillāh 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), 2:58.] 

نَعَمْ.  فَقَالَ: فَقُمْ، فَتَوَضَّأ
“In the affirmative. He then said, ‘Stand up and perform ablution.’”
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The most apparent meaning is that this was above the clothes.
According to one view reported from Imām Mālik, if a person touches his private organ above his clothes, his ablution breaks. ʿAllāmah Abū ’l-Walīd al-Bājī quotes:
وقد روى ابن القاسم عن مالك فيمن مس ذكره فوق ثوبه عليه الوضوء. 
Ibn al-Qāsim reported from Mālik that ablution is necessary for one who touched his penis above his clothes.[footnoteRef:1821] [1821:  ʿAllāmah Bājī (n 30) 1:90.] 

Muṣʿab ibn Saʿd obeyed his father. He says:
فَقُمْتُ فَتَوَضَّأْتُ، ثُمَّ رَجَعْتُ. 
“I thus stood up, performed ablution and then returned back.”
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That being said, an opposite narration is also transmitted from Saʿd. Imām Ṭaḥāwī states with regards to this narration:
قيل لهم: أما ما رويتموه عن مصعب بن سعد بن أبي وقاص، فإنه قد روي عن مصعب بن سعد عن أبيه، خلاف ما رواه عنه الحكم. 
Response to the opposite party: coming to what you have narrated from Muṣʿab ibn Saʿd ibn Abī Waqqāṣ, then know that a report is narrated from Muṣʿab ibn Saʿd from his father contrary to what Ḥakam narrated from Muṣʿab.[footnoteRef:1822]  [1822:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994) 1:77. ] 

Imām Ṭaḥāwī reported this narration of the Muwaṭṭaʾ via Ḥakam from Muṣʿab. Hence, this is what is being referred to here.
We shall quote the opposing narration of Muṣʿab a few lines after. For now, let us quote Saʿd’s own clear verdict on this issue.
In the previous lesson, we quoted from Imām Muḥammad in his Al-Ḥujjah:
جاء رجل الى سعد بن ابي وقاص، فقال: أيحل لي ان امس ذكري وانا في الصلاة؟ فقال: ان علمت ان منك بضعة نجسة فاقطعها.  
A man came to Saʿd ibn Abī Waqqāṣ and said, ‘Is it permissible for me to touch my penis whilst I am in prayer?’ He replied, ‘If you think that there is a part of you which is impure, so cut it off.’[footnoteRef:1823] [1823:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:64. ] 

Imām ʿAbd ar-Razzāq also quoted this with his chain:
عن ابن عيينة، عن إسماعيل بن أبي خالد، عن قيس بن أبي حازم، قال: سأل رجل سعد بن أبي وقاص عن مس الذكر؛ أيتوضأ منه؟ قال: ‌إن ‌كان ‌منك ‌شيء ‌نجس فاقطعه! 
Ibn ʿUyaynah reported from Ismāʿīl ibn Abī Khālid from Qays ibn Abī Ḥāzim, who said, “A man asked Saʿd ibn Abī Waqqāṣ whether ablution should be performed from touching the penis. Saʿd said, ‘If there is a part of you which is impure, so cut it off!’”[footnoteRef:1824] [1824:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:119. ] 

These clearly contradict this narration of the Muwaṭṭaʾ.
Coming to the opposing report from Muṣʿab, Imām Ṭaḥāwī quoted the same incident from Saʿd, but with Saʿd advising his son of something different. Imām Ṭaḥāwī narrates:
حدثنا إبراهيم بن مرزوق، قال: ثنا أبو عامر، قال: ثنا عبد الله بن جعفر عن إسماعيل بن محمد، عن مصعب بن سعد، قال: كنت آخذ على أبي المصحف، فاحتككت فأصبت فرجي، فقال: أصبت فرجك؟ قلت: نعم احتككت. فقال: اغمس يدك في التراب، ولم يأمرني أن أتوضأ. 
Ibrāhīm ibn Marzūq narrated to us, saying: Abū ʿĀmir narrated to us, saying: ʿAbdullāh ibn Jaʿfar narrated to us from Ismāʿīl ibn Muḥammad from Muṣʿab ibn Saʿd, who said, “I was holding a copy of the Qurʾān for my father when I scratched myself, and I touched my penis. Upon that, he (i.e. his father) said, ‘Did you touch your penis?’ I replied, ‘Yes, I scratched myself.’ He then said, ‘Immerse your hand in soil.’ And he did not instruct me to perform ablution.”[footnoteRef:1825] [1825:  Imām Ṭaḥāwī (n 34) 1:77.] 

Afterwards, Imām Ṭaḥāwī also says:
وروي عن مصعب أيضا أن أباه أمره بغسل يده. حدثنا محمد بن خزيمة، قال: ثنا عبد الله بن رجاء، قال: وحدثنا زائدة عن اسماعيل بن ابي خالد، عن الزبير بن عدي، عن مصعب بن سعد، مثله، غير انه قال: قم فاغسل يدك.
It is also reported from Muṣʿab that his father instructed him to wash his hand. Muḥammad ibn Khuzaymah narrated to us, saying: ʿAbdullāh ibn Rajāʾ narrated to us, and Zāʾidah narrated to us from Ismāʿīl ibn Abī Khālid from Zubayr ibn ʿAdī from Muṣʿab ibn Saʿd the same report except that he said, ‘Stand up and wash your hands.’[footnoteRef:1826] [1826:  Ibid.] 

Therefore, Imām Ṭaḥāwī comments:
فقد يجوز أن يكون الوضوء الذي رواه الحاكم (الحكم) في حديثه، عن مصعب، هو غسل اليد، على ما بينه عنه الزبير بن عدي، حتى لا يتضاد الروايتان. وقد روي عن سعد من قوله أنه لا وضوء في ذلك. 
Hence, it is likely that the ‘wuḍūʾ’ which Ḥakam narrated in his ḥadīth from Muṣʿab referred to washing the hands, as Zubayr ibn ʿAdī reported from him. In that way, the two reports will not contradict each other. Furthermore, it is verbally reported from Saʿd that ablution is not obligatory in that.[footnoteRef:1827] [1827:  Ibid.] 

This also substantiates the inaccuracy of ʿAllāmah Zurqānī's presumption. where he said:
واحتمال إرادة الوضوء اللغوي، وهو غسل اليد دفعا لشبهة ملاقاة النجاسة، ممنوع، وسنده أنه خلاف المتبادر. 
It is not possible to consider the possibility of ‘wuḍūʾ’ referring to the literal meaning, which is washing the hands, so as to repel the doubt of encountering impurity. And the support for this is that the literal meaning contradicts the immediate meaning that appears from that word.[footnoteRef:1828] [1828:  ʿAllāmah Zurqānī (n 28) 1:127.] 

Mawlānā Zakariyyā al-Kāndhlawī refutes that claim of his:
ومن ههنا ظهرت سخافة قول الزرقاني في شرح حديث سعد: إن إرادة الوضوء اللغوي ممنوع، وسنده أنه خلاف المتبادر. 
From here, it becomes evident how absurd Zurqānī’s claim is under the commentary of Saʿd’s ḥadīth: ‘It is not possible to consider the literal meaning of ‘wuḍūʾ’. And the support for this is that the literal meaning contradicts the immediate meaning that appears from that word.’[footnoteRef:1829] [1829:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:489. ] 
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ماَلِك، عَنْ نَافِعٍ، أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ يَقُولُ: إِذَا مَسَّ أَحَدُكُمْ ذَكَرَهُ فَقَدْ وَجَبَ عَلَيْهِ الْوُضُوءُ. 
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar would say, ‘When one of you touches his penis, then certainly ablution is obligatory on him.’[footnoteRef:1830] [1830:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 189.] 

Imām Yaḥyā al-Laythī narrates:
ماَلِك، عَنْ نَافِعٍ، أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ يَقُولُ: إِذَا مَسَّ أَحَدُكُمْ ذَكَرَهُ
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar would say, ‘When one of you touches his penis’
Mawlānā Zakariyyā al-Kāndhlawī explains:
أي: بلا حائل عند الجمهور، وبالحائل أيضا عند بعضهم كما تقدم.
[touches his penis] i.e. without any barrier according to the majority, and according to some, even in the presence of a barrier, as previously explained.[footnoteRef:1831] [1831:  Mawlānā Zakariyyā al-Kāndhlawī (n 41) 1:489.] 

فَقَدْ وَجَبَ عَلَيْهِ الْوُضُوءُ.
‘Then certainly ablution is obligatory on him.’
[bookmark: _Toc225515120]Response to ʿAbdullāh Ibn ʿUmar’s View
This was the personal opinion of Ibn ʿUmar, which was transmitted via many other chains as well. In contrast, the Ḥanafīs consider all the other mentioned proofs, and we also prefer the views of the more senior Companions. In fact, ʿAbdullāh ibn ʿAbbās confronted ʿAbdullāh ibn ʿUmar regarding this. Imām ʿAbd ar-Razzāq narrates:
عن ابن جريج، قال: أخبرني محمد بن يوسف، عن كثير من أهل المدينة، أن ابن عباس قال لابن عمر: لو أعلم أن ما تقول في الذكر حقا لقطعته، ثم إذن لو أعلمه نجسا لقطعته، وما أبالي إياه مسست، أو مسست أنفي. 
Ibn Jurayj reported: Muḥammad ibn Yūsuf related to me from several Madanī narrators that Ibn ʿAbbās told Ibn ʿUmar, ‘If I were certain that what you are saying regarding the penis is true, then I would have certainly cut it! And if I knew it to be impure, then I would have certainly cut it! But I do not care whether I touch it or I touch my nose.’[footnoteRef:1832] [1832:  Imām ʿAbd ar-Razzāq (n 36) 1:119.] 

Hence, Imām Ṭaḥāwī says:
فلم نعلم أحدا من أصحاب رسول الله -صلى الله عليه وسلم- أفتى بالوضوء منه، غير ابن عمر. وقد خالفه في ذلك أكثر أصحاب رسول الله -صلى الله عليه وسلم-. 
We do not know anyone from the Messenger of Allāh ﷺ’s Companions who issued the verdict of performing ablution from that besides Ibn ʿUmar. And certainly, the majority of the Messenger of Allāh ﷺ’s Companions differed with him on that matter.[footnoteRef:1833] [1833:  Imām Ṭaḥāwī (n 34) 1:78.] 
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ماَلِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أبِيهِ، أَنَّهُ كَانَ يَقُول: مَنْ مَسَّ ذَكَرَهُ فَقَدْ وَجَبَ عَلَيْهِ الْوُضُوءُ.
Mālik reported from Hishām ibn ʿUrwah from his father that he would say, ‘Whoever touches his penis certainly ablution is obligatory on him.’[footnoteRef:1834] [1834:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 189.] 

[bookmark: _Toc225515122]Hishām Ibn ʿUrwah’s Report from His Father: A Contradiction to ʿUrwah’s Other Reports or Proof of His Retraction?
This report suggests that according to ʿUrwah ibn az-Zubayr, touching the penis nullifies ablution, which is in complete contradiction to the first narration in this chapter. Hence, Mawlānā Zakariyyā al-Kāndhlawī comments on this saying:
يشكل عليه ما تقدم أول الباب من قول عروة: ما علمت ذاك، وأنكر كونه ناقضا إذ أخبره به مروان، وروايات الإنكار عن عروة على مروان شهيرة. 
An objection is raised on this because of ʿUrwah’s claim: ‘I am unaware of this’, which was mentioned at the beginning of the chapter where he denied that touching the penis is a nullifier after Marwān informed him of that. And the reports of ʿUrwah’s disapproval of Marwān [‘s claim] are famous.[footnoteRef:1835] [1835:  Mawlānā Zakariyyā al-Kāndhlawī (n 41) 1:489.] 

On the other hand, ʿAllāmah Abū ’l-Walīd al-Bājī used this report to prove the opposite. He says:
وقول عروة: "من مس ذكره فقد وجب عليه الوضوء" تصريح منه بالأخذ بخبر بسرة واعتقاد العمل به، ولا يجوز أن يكون عروة -مع دينه وفضله- يصير إلى العمل به ويترك ما كان يعتقده من ترك الوضوء من مس الذكر إلا أن يصح عنده الخبر، ويأخذه عمن يوثق بنقله ويلزم الأخذ بروايته.
The statement of ʿUrwah: ‘Whoever touches his penis certainly ablution is obligatory on him’ is a clear declaration from him that he followed the report of Busrah and believed that it should be practised upon. ʿUrwah, who was so religious and virtuous, would not practice on that report and discard his belief that ablution should not be performed from touching the penis unless the report was authentic according to him, and he received it from one whose transmission is reliable and on whose narrations it is necessary to act on.[footnoteRef:1836] [1836:  ʿAllāmah Bājī (n 30) 1:91.] 

Even if this report is accepted, many other great tābiʿūn, including some from the seven greatest jurists of Madīnah, and many greater Companions held an alternate view.
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ماَلِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ أَنَّهُ قَالَ: رَأَيْتُ أبِي عَبْدَ اللَّهِ بْنَ عُمَرَ يَغْتَسِلُ، ثُمَّ يَتَوَضَّأُ. فَقُلْتُ لَهُ: يَا أَبَة أَمَا يُجْزِئُك الْغُسْلُ مِنَ الْوُضُوء؟ قَالَ بَلَى، وَلَكِنِّي أَحْيَانًا أَمَسُّ ذَكَرِي فَأَتَوَضَّأُ.
Mālik reported from Ibn Shihāb from Sālim ibn ʿAbdillāh that he said, “I saw my father, ʿAbdullāh ibn ʿUmar, taking a ritual bath and then performing ablution. So I told him, ‘O my father, does the ritual bath not suffice you from ablution?’ He replied, ‘Certainly! However, at times, I touch my penis so I have to perform ablution.’”[footnoteRef:1837] [1837:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 189-190.] 

Imām Yaḥyā al-Laythī narrates:
ماَلِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ أَنَّهُ قَالَ: رَأَيْتُ أبِي عَبْدَ اللَّهِ بْنَ عُمَرَ يَغْتَسِلُ، ثُمَّ يَتَوَضَّأُ. فَقُلْتُ لَهُ: يَا أَبَة أَمَا يُجْزِئُك
Mālik reported from Ibn Shihāb from Sālim ibn ʿAbdillāh that he said, “I saw my father, ʿAbdullāh ibn ʿUmar, taking a ritual bath and then performing ablution. So I told him, ‘O my father, does […] not suffice you’”
[bookmark: _Toc225515124]Differences between the Manuscript on the Word: ‘Yujziʾuka’
With regards to the word ‘yujziʾuka’, although it is typed in this way in the Morrocan print, ʿAllāmah Zurqāni suggests that it should be read as ‘yajzīka’:
بفتح الياء يكفيك. 
With a fatḥah on the yāʾ: suffice you[footnoteRef:1838] [1838:  ʿAllāmah Zurqānī (n 28) 1:127.] 

[image: ]Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī[footnoteRef:1839] and Shaykh Muṣṭafā al-Aʿẓamī[footnoteRef:1840] typed it out and placed the vowels as ʿAllāmah Zurqānī mentioned.  However, since ʿAllāmah Zurqānī passed away in 1122 AH, his statement will not be valid if the reliable manuscripts have it written differently. In the Muwaṭṭaʾ of Imām Abū Muṣʿab az-Zuhrī, it is also typed as ‘yujziʾuka’. Refer to the picture below, as extracted from the book[footnoteRef:1841]: [1839:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas raḍi Allāh ʿan-hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 43.]  [1840:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī –  Aʿẓamī (n 32) 59.]  [1841:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:48.] 


الْغُسْلُ مِنَ الْوُضُوء؟ قَالَ بَلَى، وَلَكِنِّي أَحْيَانًا 
‘[Does] the ritual bath [not suffice you] from ablution?’ He replied, ‘Certainly! However, at times’
Mawlānā Zakariyyā al-Kāndhlawī explains ‘aḥyānan’:
في بعض الأوقات 
At times[footnoteRef:1842] [1842:  Mawlānā Zakariyyā al-Kāndhlawī (n 41) 1:490.] 

أَمَسُّ ذَكَرِي 
‘I touch my penis’
ʿAllāmah Zurqānī clarifies:
سهوا أو عمدا للدلك ونحوه. 
Forgetfully or intentionally by rubbing etc.[footnoteRef:1843] [1843:  ʿAllāmah Zurqānī (n 28) 1:127.] 

 فَأَتَوَضَّأُ.
‘So I have to perform ablution.’
[bookmark: _Toc225515125]Explanation of the Narration
In this case, ‘wuḍūʾ’ could refer to the technical meaning, which is the Islamic ablution, or the literal meaning, which is washing the hands. Given the other reports from Ibn ʿUmar, this certainly refers to ablution. ʿAllāmah Abū ’l-Walīd al-Bājī writes:
الوضوء في الحديثين محمول على الوضوء الشرعي دون غسل اليد، لأن اليد إنما تغسل للنجاسة ولا نجاسة في الذكر توجب غسل اليد. 
In both ḥadīths, ‘wuḍūʾ’ refers to the legal ablution, not washing the hands because the hands are washed because of impurity, and there is no impurity on the penis which requires washing the hands.[footnoteRef:1844] [1844:  ʿAllāmah Bājī (n 30) 1:90-91.] 

 He further states:
لم يذكر في حديث عبد الله بن عمر متى مس ذكره إن كان في حين غسله أو بعد الفراغ منه. فإن كان بعد غسله فهو حدث مستأنف يحتاج أن يجدد له طهارة. وإن كان حال غسله، وهو الأظهر من قول سالم: "رأيت أبي عبد الله يغتسل ثم يتوضأ"، ولفظة "ثم" وإن كان موضوعها للمهلة فلا تستعمل في مثل هذا إلا للرتبة، فهي بمعنى الفاء، وهذا يقتضي أن مس ذكره كان حين غسله.
The ḥadīth of ʿAbdullāh ibn ʿUmar does not mention when the latter touched his penis, whether during the ritual bath or after its completion. If it was after he completed the ritual bath, then it is a new nullifier of ablution which requires the renewal of purification. If it was whilst he was taking the ritual bath, then this is the most apparent from Sālim’s statement: ‘I saw my father, ʿAbdullāh ibn ʿUmar, taking a ritual bath and then performing ablution.’ Although the word ‘thumma’ is coined to imply delay, in this case, its usage was only to indicate sequence (of actions without delay). Hence, it is in the meaning of ‘fa’ (as a conjunction). This implies that he touched his penis whilst he was taking the ritual bath.[footnoteRef:1845] [1845:  Ibid, 1:91.] 

Afterwards, he elaborated on the applicable rulings.
[bookmark: _Toc225515126]Ḥadīth 107
ماَلِك، عَنْ نَافِعٍ، عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ، أَنَّهُ قَالَ: كُنْتُ مَعَ عَبْدِ اللَّهِ بْنِ عُمَرَ فِي سَفَرٍ، فَرَأَيْتُهُ بَعْدَ أَنْ طَلَعَتِ الشَّمْسُ تَوَضَّأَ، ثُمَّ صَلَّى، قَالَ: فَقُلْتُ لَهُ: إِنَّ هَذِهِ لَصَلَاةٌ مَا كُنْتَ تُصَلِّيهَا. قَالَ: إِنِّي بَعْدَ أَنْ تَوَضَّأْتُ لِصَلَاةِ الصُّبْحِ مَسِسْتُ فَرْجِي، ثُمَّ نَسِيتُ أَنْ أَتَوَضَّأَ، فَتَوَضَّأْتُ وَعُدْتُ لِصَلَاتِي.
Mālik reported from Nāfiʿ from Sālim ibn ʿAbdillāh that he said:
“I was on a journey with ʿAbdullāh ibn ʿUmar when I saw him performing ablution after sunrise, and subsequently, he prayed. I thus remarked to him, ‘You are not used to performing this prayer.’ He replied, ‘After I performed ablution for the morning prayer, I touched my penis, and then I forgot to perform ablution. Therefore, I performed ablution and replaced my prayer.’”[footnoteRef:1846] [1846:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 190.] 

Imām Yaḥyā al-Laythī narrates:
ماَلِك، عَنْ نَافِعٍ، عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ، أَنَّهُ قَالَ: كُنْتُ مَعَ عَبْدِ اللَّهِ بْنِ عُمَرَ فِي سَفَرٍ، فَرَأَيْتُهُ بَعْدَ أَنْ طَلَعَتِ الشَّمْسُ تَوَضَّأَ، ثُمَّ صَلَّى
Mālik reported from Nāfiʿ from Sālim ibn ʿAbdillāh that he said:
“I was on a journey with ʿAbdullāh ibn ʿUmar when I saw him performing ablution after sunrise, and subsequently, he prayed.”
ʿAllāmah Zurqānī clarifies:
(ثم صلى) يعني وقد كان صلى الصبح. 
‘And subsequently, he prayed’ I.e. whilst he had already performed the morning prayer.[footnoteRef:1847] [1847:  ʿAllāmah Zurqānī (n 28) 1:128.] 

قَالَ: فَقُلْتُ لَهُ: إِنَّ هَذِهِ لَصَلَاةٌ مَا كُنْتَ تُصَلِّيهَا. قَالَ: إِنِّي بَعْدَ أَنْ تَوَضَّأْتُ لِصَلَاةِ الصُّبْحِ مَسِسْتُ فَرْجِي، ثُمَّ نَسِيتُ أَنْ أَتَوَضَّأَ، فَتَوَضَّأْتُ وَعُدْتُ لِصَلَاتِي.
I thus remarked to him, ‘You are not used to performing this prayer.’ He replied, ‘After I performed ablution for the morning prayer, I touched my penis, and then I forgot to perform ablution. Therefore, I performed ablution and replaced my prayer.’
ʿAllāmah Abū ’l-Walīd al-Bājī explains what could be derived from the fact that ʿAbdullāh ibn ʿUmar repeated his ablution:
إعادة عبد الله بن عمر الوضوء والصلاة من مس الذكر بعد طلوع الشمس دليل على تأكد ذلك عنده، وعلى وجوب الطهارة منه، وعلى أنه من جملة الأحداث التي لا تبقي الطهارة حكمها. 
ʿAbdullāh ibn ʿUmar’s renewal of his ablution and prayer after sunrise due to touching the penis proves how this was emphasised according to him, that purification is obligatory from such touching and that it forms part of the nullifiers of ritual purity.[footnoteRef:1848] [1848:  ʿAllāmah Bājī (n 30) 1:91.] 

According to another report, ʿAbdullāh ibn ʿUmar repeated the ʿaṣr prayer. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقد روى الزهري عن سالم أن الصلاة التي أعاد عبد الرحمن بن عمر كانت صلاة العصر. 
And indeed, Zuhrī reported from Sālim that the prayer which ʿAbdullāh ibn ʿUmar repeated was the ʿaṣr prayer.[footnoteRef:1849] [1849:  Ibid, 1:92.] 

[bookmark: _Toc225515127]The Ruling of Praying after Touching the Penis without Renewal of Ablution
Given that the Mālikīs consider touching the penis a nullifier of ablution, praying after doing so without the renewal of ablution requires the repetition of that prayer. However, there are three views on whether a person should repeat his prayer after the expiry of the time if he touched his penis and prayed without renewing his ablution:
1) A person who touches his penis and remembers after the expiry of the time should repeat the prayer in the time and out of the time.
ʿAllāmah Ibn ʿAbd al-Barr states:
ومنهم من رأى الوضوء عليه واجبا، ورأى الإعادة على من صلى بعد أن مسه الوقت، وبعده، منهم: أصبغ ابن الفرج، وعيسى بن دينار، وهو مذهب ابن عمر، لأنه أعاد منه صلاة الصبح بعد طلوع الشمس، وهو قول الشافعي.  
Among them are those who regarded ablution to be obligatory on such a person and regarded the repetition to be compulsory, within the time as well as afterwards, on one who prayed after touching it; included among them are Aṣbagh ibn al-Faraj and ʿĪsā ibn Dīnār. And this was the view of Ibn ʿUmar since he repeated the morning prayer after sunrise because of that reason, and this was the view of Shāfiʿī.[footnoteRef:1850] [1850:  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), 3:34. ] 

He also writes:
وإن صلى -وقد مسه- قبل أن يتوضأ أعاد الصلاة أبدا. 
And if he prays, whilst he touched it, before performing ablution, repeating that prayer remains forever compulsory for the person.[footnoteRef:1851] [1851:  Ibid.] 

2) A person who touches his penis before praying and remembers only after the expiry of the time should only repeat the prayer in the time. After the expiry of time, this obligation falls off.
ʿAllāmah Abū ’l-Walīd al-Bājī says:
وروى ابن القاسم وابن نافع عن مالك أنه يعيد الصلاة في الوقت، فإن خرج الوقت فلا إعادة عليه، وهذا على رواية نفي وجوب الوضوء من مس الذكر؛ فإنما يعيد في الوقت ليؤدي الصلاة على يقين، فإذا خرج الوقت فقد فات ذلك. 
Ibn al-Qāsim and Ibn Nāfiʿ reported from Mālik that the person must repeat the prayer within the time, but if the time expires, then repeating is not compulsory for him. This is in accordance with the view that ablution is not obligatory from touching the penis. In that case, he will only repeat within the time so that the prayer is performed in certainty. However, if the time expires, then that opportunity is missed.[footnoteRef:1852] [1852:  ʿAllāmah Bājī (n 30) 1:91.] 

3) A person who touches his penis before praying and remembers only after the expiry of the time does not have to repeat his prayer at all.
ʿAllāmah Abū ’l-Walīd al-Bājī says:
روي عن ابن القاسم نفي الإعادة في الوقت وغيره. وذهب العراقيون من أصحابنا إلى أنه يعيد أبدا، وبه قال ابن نافع، وعيسى بن دينار، وهو المروي عن عبد الله بن عمر.
It is reported from Ibn al-Qāsim that there is no repetition whether within the time or out of the time. But our Iraqi scholars held the view that the repetition remains forever compulsory for the person, and this was the view of Ibn Nāfiʿ, Īsā ibn Dīnār as well as the reported view from ʿAbdullāh ibn ʿUmar.[footnoteRef:1853] [1853:  Ibid, 1:92.] 

[bookmark: _Toc225515128]Ḥanafī Justification of ʿAbdullāh Ibn ʿUmar’s Stance 
Imām Muḥammad comments on this:
قالوا: قد كان ابن عمر يقول ذلك. قيل لهم: أن ابن عمر كان رجلا مشددا في الوضوء والغسل، وقد ذكرتم عنه أنه كان ينضح الماء في عينه إذا أجنب، ولستم تأخذون بذلك من قوله؟! فهذا فيما يرى شيء مما يشدد به ابن عمر -رضي الله عنه- على نفسه. 
They stated that Ibn ʿUmar held that view. To answer them, Ibn ʿUmar was someone who was strict with regard to ablution and the ritual bath. You yourselves mentioned from him that he would sprinkle water in his eyes when he was in a state of major impurity, but you do not adopt that view of his! Hence, this, according to how seems, forms part of the matters which Ibn ʿUmar – may Allāh be pleased with him – would make strict on himself.[footnoteRef:1854] [1854:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī (n 35) 1:60.] 

[bookmark: _Toc225515129]Summary 
Mawlānā Zakariyyā al-Kāndhlawī explains why Imām Mālik brought these reports and how Imām Muḥammad brought counter reports:
وغرض الإمام مالك بهذه الأثار أن انتقاض الوضوء كما ثبت بالرواية المرفوعة، كذلك هو مذهب سعد، وابن عمر، و عروة، فعلم بهذا أنه ليس بمنسوخ. وأما الإمام محمد فأخرج أولا حديث طلق المرفوع في عدم الانتقاض، ثم ذكر الاثار الدالة على عدم انتقاض الوضوء عن ابن عباس بطريقين، وسعيد بن المسيب، وعطاء بن أبي رباح، وعلى بن أبي طالب، وابن مسعود، وإبراهيم النخعي، وحذيفة بن اليمان، وعمار بن ياسر، وسعد بن أبي وقاص، وأبي الدرداء، كلهم قالوا بعدم انتقاض الوضوء من مس الذكر. تركنا أسانيدهم للاختصار. 
Imām Mālik’s aim with these reports was to illustrate how just as the nullification of ablution is established through a marfūʿ narration, it was also the view of Saʿd, Ibn ʿUmar and ʿUrwah. Hence, it is known by this that it is not abrogated. 
As for Imām Muḥammad, he first brought the marfūʿ ḥadīth of Ṭalq on the non-nullification [of ablution]. Thereafter, he mentioned the reports which prove the non-nullification of ablution, reported from Ibn ʿAbbās – via two routes – Saʿīd ibn al-Musayyab, ʿAṭāʾ ibn Abī Rabāḥ, ʿAlī ibn Abī Ṭālib, Ibn Masʿūd, Ibrāhīm an-Nakhaʿī, Ḥudhayfah ibn al-Yamān, ʿAmmār ibn Yāsir, Saʿd ibn Abī Waqqāṣ and Abū ’d-Dardāʾ. All of them stated that ablution is not nullified from touching the penis. We omitted their chains to keep it brief.[footnoteRef:1855] [1855:  Mawlānā Zakariyyā al-Kāndhlawī (n 41) 1:491.] 

[bookmark: _Toc225515130]‌ الْوُضُوءُ مِنْ قُبْلَةِ الرَّجُلِ امْرَأَتَهُ
[bookmark: _Toc225515131]Ablution from a Man Kissing His Wife[footnoteRef:1856] [1856:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 190.] 

Although Imām Mālik phrased this title by only mentioning kissing, it refers to every type of touching. ʿAllāmah Ibn ʿAbd al-Barr says:
هذا الباب يقتضي القول في القبلة وسائر ‌الملامسة. 
This chapter implies the discussion on kissing and every other type of physical contact between a man and a woman (which has legal implications in relation to purity).[footnoteRef:1857] [1857:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 62) 3:43.] 

He then explains:
وقد جعل جمهور السلف القبلة من الملامسة، وهي بغير اليد فدل على أن الملامسة وإن كانت في الأغلب في اليد فإن المعنى فيها التقاء البشرتين، فبأي عضو وقعت ومعها شهوة، فيلتذ. 
The majority of the predecessors considered kissing to form part of physical contact. And this occurs without the hand; hence, it proves that although ‘mulāmasah’ generally occurs with the hands, its meaning is the contact of two skins, by whichever organ it occurs and with which there is desire so the person feels lust.[footnoteRef:1858] [1858:  Ibid, 3:56.] 

Scholars differed on the ruling of kissing or even touching one’s spouse with regard to ablution. Imām Mālik brought this chapter to prove that kissing one’s wife nullifies ablution. And ʿAllāmah Ibn ʿAbd al-Barr says:
ذكر ابن وهب عن مالك، والليث بن سعد، وعبد العزيز بن أبي سلمة: في قبلة الرجل امرأته الوضوء. وهو قول جمهور أهل المدينة، والشافعي، وأحمد بن حنبل، وإسحاق بن راهويه. 
Ibn Wahb reported from Mālik, Layth ibn Saʿd and ʿAbd al-ʿAzīz ibn Abī Salamah that ablution is compulsory after a man kisses his wife. It was the view of the majority of Madanī scholars, Shāfiʿī, Aḥmad ibn Ḥanbal and Isḥāq ibn Rāhwayh.[footnoteRef:1859] [1859:  Ibid, 3:46.] 

However, the correct view of the Mālikīs and the Hanbalīs is that this is restricted. We shall quote the views of the four schools of thought hereunder.
[bookmark: _Toc225515132]The Four Schools of Thought on Kissing & Touching One’s Wife with regard to Ablution
[bookmark: _Toc225515133]Ḥanafī view
Imām Muḥammad quotes:
قال ابو حنيفة -رحمه الله- في الرجل يقبل المرأة وهو متوضئ ان ذلك لا ينقض الوضوء. 
Abū Ḥanīfah – may Allāh have mercy on him – said regarding a man who kisses his wife whilst he is in the state of ablution that this does not nullify the ablution.[footnoteRef:1860] [1860:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī (n 35) 1:65.] 

Imām Qudūrī says:
قال أصحابنا: لمس الرجل للمرأة لا يجب فيه الوضوء. 
Our scholars said, ‘A man touching his wife does not necessitate ablution.’[footnoteRef:1861] [1861:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 1:171.] 

This was the view of many senior Companions and great scholars from the tābiʿūn. ʿAllāmah Ibn Qudāmah al-Maqdisī says:
لا ينقض اللمس بحال. وروى ذلك عن على، وابن عباس، وعطاء، وطاوس، والحسن، ومسروق، وبه قال أبو حنيفة، إلا أن يطأها دون الفرج فينتشر فيها. 
That was reported from ʿAlī, Ibn ʿAbbās, ʿAṭāʾ, Ṭāwūs, Ḥasan and Masrūq, and this was the view of Abū Ḥanīfah unless he has intercourse with her outside the vagina and gets an erection inside her.[footnoteRef:1862] [1862:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:257. ] 

[bookmark: _Toc225515134]Mālikī view
ʿAllāmah Abū ’l-Qāsim Ibn al-Jallāb explains the ruling within the Mālikī school of thought, saying:
‌‌فصل في الوضوء من الملامسة
ومن قبل امرأته أو جسها فعليه الوضوء وعليها إذا كانا ملتذين بذلك، فغن التلذ أحدهما دون الآخر فعليه الوضوء دونهما، إلا أن يقبلها في فيها فيجب الوضوء عليه وعليها في كل حال. 
Chapter regarding Ablution from Physical Contact [between a Man and a Woman]
Whoever kissed his wife or caressed her, then ablution is obligatory on him as well as her if both of them felt lust by that. Now, if one of them alone felt lust and not the other, then ablution will be compulsory on the former, not the latter. However, if he kisses her on her mouth, then ablution is obligatory on him as well as her in all circumstances.[footnoteRef:1863] [1863:  ʿAllāmah Abū ’l-Qāsim ʿUbayd Allāh ibn al-Ḥusayn ibn al-Ḥasan al-Baṣrī, better known as Ibn al-Jallāb, At-Tafrīʿ fī Fiqh al-Imām Mālik Ibn Anas (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2007), 1:49-50. ] 

Touching or kissing nullifies the ablution only when it is done with lust. In Al-Mudawwanah, Saḥnūn writes:
قال: فإذا مست المرأة الرجل للذة فعليها الوضوء، قال: وكذلك إذا مس الرجل المرأة بيده للذة فعليه الوضوء من فوق ثوب كان أو من تحته فهو بمنزلة واحدة، قال: وعليه الوضوء قال: والمرأة بمنزلة الرجل في هذا، قال: وإن جسها للذة فلم ينعظ فعليه الوضوء. 
Ibn al-Qāsim said, ‘When a woman touches a man with lust, then ablution is obligatory on her. Likewise, when a man touches a woman with his hand with lust, then ablution is obligatory on him. It makes no difference whether it was on top of the clothes or beneath. Women are equal to men in that regard. And if he caresses her with lust but does not get an erection, ablution is still compulsory on him.’[footnoteRef:1864] [1864:  Imām Saḥnūn ibn Saʿīd ibn Ḥabīb at-Tanūkhī, Al-Mudawwanah al-Kubrā li ’l-Imām Mālik Ibn Anas al-Aṣbaḥī Riwāyat al-Imām Saḥnūn Ibn Saʿīd at-Tanūkhī ʿan al-Imām ʿAbd ar-Raḥmān Ibn al-Qāsim (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:121.] 

This is the view that many Mālikīs chose. ʿAllāmah Ibn ʿAbd al-Barr says:
الذي ذهب إليه مالك وأصحابه في اشتراط اللذة ووجود الشهوة عند الملامسة - أصح إن شاء الله. 
The view that Mālik and his followers adopted regarding the stipulation of lust and the presence of desire as a condition at the time of physical contact is most correct if Allāh wills.[footnoteRef:1865] [1865:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 62) 3:47.] 

When there is no lust, then the ablution does not break. Thus, during a circumstance of need, if a female touches a male or vice versa, ablution is not nullified. ʿAllāmah Abū ’l-Qāsim ibn al-Jallāb says:
ولا وضوء عليه من مسّه إياها لحكة أو مداواة أو في طهارة. وكذا هي إذا دهنت رأسه أو لحيته ولم تلتذ بمسه فلا وضوء عليها. 
Ablution is not compulsory for him if he touched her for scratching, treatment or purification. The same ruling applies to the female if she applies oil to a male’s head or beard and does not feel lust by touching him; ablution is not compulsory for her.[footnoteRef:1866] [1866:  ʿAllāmah Abū ’l-Qāsim ibn al-Jallāb (n 75)] 

The Mālikīs are so strict on this that even if the touching is above the clothes, they still insist that ablution breaks. ʿAllāmah Ibn ʿAbd al-Barr explains:
وأصحابنا يوجبون الوضوء على من لمس مع الحائل إذا كان رقيقا، وكانت اللذة موجودة مع اللمس. وجمهور العلماء يخالفونهم في ذلك.  
Our scholars consider ablution to be obligatory on one who touched [a woman] despite the presence of a barrier if it is thin, and lust was present at the time of the physical contact. The majority of scholars differ with them on that matter.[footnoteRef:1867] [1867:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 62) 3:57.] 

On this matter, ʿAllāmah Ibn ʿAbd al-Barr followed the view of the majority. He proceeds on after mentioning the majority’s view:
وهو الحق عندي؛ لأن اللذة إذا تعرت من اللمس لم توجب وضوءا بإجماع، وكذا اللمس إذا تعرى من اللذة لم يوجب وضوءا عند أصحابنا. 
And this is the correct view according to me because the presence of lust alone without touching does not necessitate ablution according to consensus. In the same manner, only touching without lust does not necessitate any ablution according to our scholars.[footnoteRef:1868] [1868:  Ibid.] 

[bookmark: _Toc225515135]Shāfiʿī view
Imām Shāfiʿī mentions in his book Al-Umm:
وإذا أفضى الرجل بيده إلى امرأته، أو ببعض جسده إلى بعض جسدها، لا حائل بينه وبينها بشهوة أو بغير شهوة وجب عليه الوضوء، ووجب عليها. وكذلك إن لمسته هي وجب عليه وعليها الوضوء، وسواء في ذلك كله أي بدنيهما أفضى إلى الآخر. إذا أفضى إلى بشرتها، أو أفضت إلى بشرته بشيء من بشرتها، فإن أفضى بيده إلى شعرها ولم يماس لها بشرا، فلا وضوء عليه، كان ذلك لشهوة أو لغير شهوة، كما يشتهيها ولا يمسها، فلا يجب عليه وضوء. ولا معنى للشهوة؛ لأنها في القلب، إنما المعنى في الفعل، والشعر مخالف للبشرة. 
قال: ولو احتاط فتوضأ إذا لمس شعرها كان أحب إلي. 
When a man touches his wife with his hand or presses part of his body against hers without any barrier between them, then ablution is obligatory on him as well as her whether there is desire or not. The same ruling applies if she was the one to touch him; ablution is obligatory on him and her. It is the same in all of these cases i.e. when the body of one of them touched the others’ whether he pressed himself against her skin, or she pressed part of her skin against his. 
Now, if he touched her hair with his hand and did not touch her skin at all, then ablution is not compulsory on him whether this was with desire or not. This is the same as when he desires her but does not touch her, in which case ablution is not obligatory on him. Desire is not considered because it is in the heart. Consideration is given to the action. And the hair is different to the skin. Nonetheless, if one observes caution and performs ablution after touching a female’s hair, then it is more preferable in my view.[footnoteRef:1869] [1869:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:37-38.] 

The only condition is he stipulates is the absence of any barrier or cloth between them. If there is even a thin cloth, then this ruling does not apply. Imām Shāfiʿī says:
ولو مس بيده ما شاء فوق بدنها من ثوب رقيق خام، أو بت، أو غيره، أو صفيق، متلذذا أو غير متلذذ وفعلت هي ذلك، لم يجب على واحد منهما وضوء؛ لأن كلاهما لم يلمس صاحبه، إنما لمس ثوب صاحبه. 
If he touches with his hand whatever part of her body which is covered by a thin garment made of raw silk or wool etc. or a coarse garment, whether with lust or not, and if she also does that, then ablution is not obligatory on any of them. This is because none of them touched the other person. They only touched the person’s clothes.[footnoteRef:1870] [1870:  Ibid, 2:38.] 

[bookmark: _ipqxrpjcmmxm][bookmark: _Toc225515136]Ḥanbalī view
There are three views within the Ḥanbalī school of thought. Imām Aḥmad’s son, Ṣāliḥ, quotes:
وقال في الملامسة ومباشرة الرجل امرأته إذا كانت لشهوة أعاد الوضوء. 
He said regarding a man touching and being in direct contact with his wife, ‘When it is with desire, he must repeat the ablution.’[footnoteRef:1871] [1871:  Imām Abū ’l-Faḍl Ṣāliḥ ibn Aḥmad ibn Ḥanbal ash-Shaybānī, Masāʾil al-Imām Aḥmad Ibn Ḥanbal (Delhi: Ad-Dār al-ʿIlmiyyah, 1988), 2:152.] 

Ṣāliḥ also quotes:
وسألته عن الرجل يقبل، فقال: إذا كان لشهوة عليه الوضوء، وإذا لم يكن لشهوة فليس عليه الوضوء. وإذا لم يكن لشهوة فليس عليه شيء. 
And I asked him regarding a man who kisses, to which he replied, ‘If it is with desire, then ablution is compulsory for him. And when it is not with desire, then there is no ablution on him.’[footnoteRef:1872] [1872:  Ibid, 2:10.] 

Likewise, ʿAllāmah Ibn Qudāmah al-Maqdisī states:
المشهور من مذهب أحمد، رحمه الله، أن لمس النساء لشهوة ينقض الوضوء، ولا ينقضه لغير شهوة. 
The famous view of Aḥmad – may Allāh have mercy on him – is that touching with women with desire nullifies ablution, and without desire, it does not nullify it.[footnoteRef:1873] [1873:  ʿAllāmah Ibn Qudāmah al-Maqdisī (n 74) 1:256.] 

He then mentions the second view within the Ḥanbalī school of thought:
وعن أحمد، رواية ثانية، لا ينقض اللمس بحال. 
And a second view is reported from Aḥmad that physical contact does not nullify [ablution] in any case.[footnoteRef:1874] [1874:  Ibid, 1:257.] 

He follows that by mentioning the third view:
وعن أحمد، رواية ثالثة، أن اللمس ينقض بكل حال. 
And a third view is reported from Aḥmad that physical contact nullifies [ablution] in all cases.[footnoteRef:1875] [1875:  Ibid.] 

 We mentioned the four schools of thought’s view regarding the nullification of ablution by a man touching or kissing his wife. The summary was:
· According to the Ḥanafīs, ablution does not break unless pre-seminal fluid emanates.
· According to the Mālikīs, if the touch or kiss was intentionally out of desire or lust, then ablution will break.
· If the kiss is on the lips, ablution breaks in all circumstances.
· Ablution does not break if the touching is out of necessity or without desire.
· Ablution breaks even if the touching is over a thin cloth.
· According to the Shāfiʿīs, ablution breaks whenever a husband touches the wife or vice versa, irrespective of whether there is desire or not.
· If there is a cloth in between – even if it may be thin – then ablution does not break.
· According to the Ḥanbalīs, there are three views:
· Ablution only breaks in the presence of lust. ʿAllāmah Ibn Qudāmah al-Maqdisī defined this as the popular view.
· Ablution does not break in any circumstance.
· Ablution breaks in all circumstances.
[bookmark: _Toc225515137]The Basis for the Differences of Opinions: Verse of the Qurʾān
[bookmark: _Toc225515138]Mālikī, Shāfiʿī & Ḥanbalī interpretation
The basis of the differences stems from verse six of  chapter Al-Māʾidah, where, after discussing ablution, Allāh Taʿālā says:
﴿أَوْ لَـٰمَسْتُمُ ٱلنِّسَآءَ﴾
[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. If you are in a state of major impurity, cleanse yourselves well (by taking bath). 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 [and you find no water, then, go for some clean dust and wipe your faces and hands with it.]
Those who claim that ablution breaks argue that the word ‘lāmastum’ refers to touching. For instance, ʿAllāmah Ibn ʿAbd al-Barr says:
والحجة لنا على من لم ير الملامسة إلا الجماع أن إطلاق الملامسة لا تعرف العرب منه إلا اللمس باليد.
وقد بينا وجه اعتبار اللذة في ذلك، قال الله تعالى: ﴿فَلَمَسُوهُ بِأَيْدِيهِمْ﴾ [سورة الأنعام: 7]. وقال عليه السلام: "اليدان تزنيان"، وزناهما اللمس.
 ومنه بيع الملامسة، وهو لمس الثوب باليد. تقول العرب: لمست الثوب والحائط ونحو هذا.
وقرئت الآية: ﴿أَوْ لَـٰمَسْتُمُ ٱلنِّسَآءَ﴾. وذلك يفيد اللمس باليد، وحمل الظاهر والعموم على التصريح أولى من حمله على الكناية. 
Our proof against those who restrict ‘mulāmasah’ to only mean intercourse is that the general usage of ‘mulāmasah’ without any specifications is only understood by the Arabs to mean touching with the hand. 
And we explained the reasons for considering lust in that matter. 
Allāh Taʿālā says: ‘And they had even lamasū (touched) it with their hands.’ And the Prophet said, ‘The hands also commit adultery’. And the adultery they commit is ‘lams’ (touching). From this, the ‘mulāmasah’ trade is derived, which is to touch clothes with the hand. Moreover, Arabs use the expression, ‘lamastu ’th-thawb (I touched the clothes), al-ḥāʾiṭ (I touched the wall)’ and so on. And the verse is read as ‘aw lāmastumu ’n-nisāʾ’; this implies touching with the hand. (All of these prove that ‘lams’ means mere touching.)
Understanding the apparent sense and general words according to their clear and literal meaning is better than understanding them according to their figurative meaning.[footnoteRef:1876] [1876:  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), 3:54-55. ] 

[bookmark: _Toc225515139]Ḥanafī interpretation
The Ḥanafīs, on the other hand, claim that ‘lāmastum’ refers to intercourse. Some earlier scholars also held that view. ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما الذين ذهبوا إلى أن اللمس هو الجماع نفسه، وأن الله كنى عنه بذلك كما كنى عنه بالرفث، والمباشرة، والمسيس، ونحو ذلك – فمنهم: عبد الله بن مسعود، ومسروق بن الأجدع، والحسن البصري، وعطاء بن أبي رباح، وطاوس اليماني. 
As for those who opined that ‘lams’ is intercourse itself and that Allāh used that word figuratively to mean this, just as He figuratively used ‘rafath’, ‘mubāsharah’, ‘masīs’ and similar words to mean intercourse, they were ʿAbdullāh ibn Masʿūd, Masrūq ibn al-Ajdaʿ, Ḥasan Baṣrī, ʿAṭāʾ ibn Abī Rabāḥ and Ṭāwūs al-Yamānī.[footnoteRef:1877] [1877:  Ibid, 3:49.] 

In At-Tamhīd, he writes:
قال سفيان الثوري، وأبو حنيفة، والأوزاعي، وأكثر أهل العراق، وطائفة من أهل الحجاز: الملامسة التي ذكر الله عز وجل في كتابه في قوله: ﴿أَوْ لَـٰمَسْتُمُ ٱلنِّسَآءَ﴾ أو ﴿أَوْ لَـمَسْتُمُ﴾، على ما قرئ من ذلك كله - هي الجماع نفسه الموجب للغسل، وأدنى ذلك مس الختان الختان، وأما ما كان دون ذلك من القبلة والجسة وغيرها، فليس من الملامسة، ولا ينقض الوضوء. وهو مذهب ابن عباس، ومسروق، وعطاء، والحسن، وطاووس، وروي عن علي بن أبي طالب مثل ذلك. وقال الثوري: من قبل امرأته وهو على وضوء لم أر عليه وضوءا. 
Sufyān ath-Thawrī, Abū Ḥanīfah, Awzāʿī and most Iraqi scholars and a group of the Hijazi scholars stated that the ‘mulāmasah’ which Allāh – ʿazza wa-jalla – mentioned in His Book in the verse: ‘aw lāmastumu ’n-nisāʾ – or ‘lamastum’ according to the different modes of recitation – is intercourse itself which necessitates the ritual bath. The least of that is when the two circumcised parts meet. As for what is less than that, such as kissing, touching etc., they do not form part of ‘mulāmasah’, and they do not nullify ablution. 
This was the view of Ibn ʿAbbās, Masrūq, ʿAṭāʾ, Ḥasan and Ṭāwūs. A similar view is reported from ʿAlī ibn Abī Ṭālib. And Thawrī said, ‘I do not consider ablution to be compulsory for one who kisses his wife in a state of ablution.’[footnoteRef:1878] [1878:  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), 13:365. ] 

Proofs in support of the Ḥanafī interpretation
The Ḥanafīs consider this meaning for numerous reasons; among others are the following:
1) This was the explanation and view of ʿAbdullāh ibn ʿAbbās, the leader of all the exegetes. Imām Ṭaḥāwī quotes with his chain:
حدثنا إبراهيم بن مرزوق، قال: حدثنا وهب بن جرير، عن شعيب، عن أبي بشر، عن سعيد بن جبير، قال: تذاكرنا اللمس، فقال ناس من الموالي: ليس من الجماع، وقال ناس من العرب: هو الجماع، فذكرت ذلك لابن عباس، فقال: مع أيهم كنت؟ قلت: مع المولي، قال: غلبت الموالي، أن اللمس والمباشرة من الجماع، ولكن الله عز وجل يكني. 
Ibrāhīm ibn Marzūq narrated to us, saying: Wahb ibn Jarīr narrated to us from Shuʿayb from Abū Bishr from Saʿīd ibn Jubayr, who said:
“We were discussing ‘lams’ when some non-Arabs said that it does not refer to intercourse whilst some Arabs said, ‘It does refer to intercourse.’ I thus mentioned that to Ibn ʿAbbās, who asked, ‘On whose side are you?’ I said, ‘The non-Arabs.’ He said, ‘The non-Arabs were defeated. ‘Lams’ and ‘mubāsharah’ refer to intercourse. And Allāh - ʿazza wa-jalla – uses words figuratively.’”[footnoteRef:1879] [1879:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Aḥkām al-Qurʾān al-Karīm (Istanbul: İslam Araştırmaları Merkezi – Markaz al-Buḥūth al-Islāmiyyah, 1995), 1:97. ] 

ʿAllāmah Thaʿlabī also quotes this interpretation of ʿAbdullāh ibn ʿAbbās:
قال ابن عبّاس: إنّ الله تعالى ‌حي ‌كريم يكني، فما ذكر الله في القرآن من المباشرة، والملامسة، والإفضاء، والدّخول، والرفث، فانّما يعني به ‌الجماع. 
Ibn ʿAbbās said, ‘Allāh Taʿālā is Ever-Living and Most Generous. He uses words figuratively. Therefore, the ‘mubāsharah’, ‘mulāmasah’, ‘ifḍāʾ’, ‘dukhūl’ and ‘rafath’ which Allāh mentioned in the Qurʾān refers to intercourse.’[footnoteRef:1880] [1880:  ʿAllāmah Abū Isḥāq Aḥmad ibn Muḥammad ath-Thaʿlabī, Al-Kāshif wa ’l-Bayān better known as Tafsīr ath-Thaʿlabī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2002), 2:76.] 

Due to this, ʿAbdullāh Ibn ʿAbbās would pass the verdict that kissing does not nullify the ablution. Imām Ṭaḥāwī narrates:
حدثنا فهد، قال: حدثنا أبو نعيم، قال: حدثنا أبو حنيفة، عن عطاء، عن ابن عباس، قال: ليس في القبلة وضوء. 
Fahd narrated to us, saying: Abū Nuʿaym narrated to us, saying: Abū Ḥanīfah narrated to us from ʿAṭāʾ from Ibn ʿAbbās, who said, ‘There is no ablution from kissing.’[footnoteRef:1881] [1881:  Imām Ṭaḥāwī (n 4) 1:97.] 

Likewise, Imām ʿAbd ar-Razzāq quotes:
عن ابن مجاهد، عن أبيه، عن ابن عباس قال: ما أبالي قبلتها، أو شممت ريحانا. 
Ibn Mujāhid reported from his father from Ibn ʿAbbās that he said, ‘I do not care (i.e. it is equal to me) whether I kiss her or I smell perfume.’[footnoteRef:1882] [1882:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:134. ] 

2) The word ‘mass’ is also used in the meaning of touching, yet in other verses, Allāh Taʿālā used this word to also refer to intercourse. Hence, the same applies to ‘lams’. Imām Ṭaḥāwī explains:
ولما كان اللمس هو المس قد عاد إليه في المعنى، وقد وجدنا الله -عز وجل- سمى الجماع مسا، فقال: ﴿وَإِن طَلَّقْتُمُوهُنَّ مِن قَبْلِ أَن تَمَسُّوهُنَّ﴾، فكان ذلك هو الجماع. 
Given that ‘lams’ is ‘mass’, their meanings are synonymous. And we find Allāh – ʿazza wa-jalla – calling intercourse ‘mass’ when He said, ‘If you divorce them before ‘tamassū-hunna’ (you consume the marriage)’[footnoteRef:1883]. That refers to intercourse.[footnoteRef:1884] [1883:  Qurʾān: 2:237.]  [1884:  Imām Ṭaḥāwī (n 4) 1:97.] 

ʿAllāmah Ibn ʿAbd al-Barr explained this by saying that there is consensus on ‘mass’ refering to intercourse in this verse. He writes in At-Tamhīd:
وقد أجمعوا على أن رجلا لو تزوج امرأة فمسها بيده، أو قبلها في فمها أو جسدها، ولم يخل بها، ولم يجامعها أنه لا يجب عليه إلا نصف الصداق، كمن لم يصنع شيئا من ذلك، وأن المس والمسيس عني به ها هنا الجماع، فكذلك اللمس والملامسة. 
They agreed unanimously that only half of the dowery is compulsory on a man who married a woman, and he only touched her with his hand or he kissed her mouth or her body but did not have seclusion with her nor did he engage in intercourse with her. It is just like someone who did not do any of these acts. Thus, here, ‘mass’ and ‘masīs’ refer to intercourse; likewise, this also applies to ‘lams’ and ‘mulāmasah’.[footnoteRef:1885] [1885:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:366.] 

Imām Ṭaḥāwī continues by presenting another example:
وقال -عز وجل-: ﴿لَّا جُنَاحَ عَلَيْكُمْ إِن طَلَّقْتُمُ ٱلنِّسَآءَ مَا لَمْ تَمَسُّوهُنَّ﴾، فكان المس هاهنا هو الجماع، وكذلك اللمس المراجع معناه إلى معنى المس، هو الجماع. 
Allāh – ʿazza wa-jalla – says, ‘There is no liability (of dower) on you if you divorce women when you have not yet ‘tamassū-hunna’ (had intercourse with them).’[footnoteRef:1886] Here, ‘mass’ is intercourse. In the same manner, ‘lams’, whose meaning is synonymous with the meaning of ‘mass’, is intercourse.[footnoteRef:1887] [1886:  Qurʾān: 2:236.]  [1887:  Imām Ṭaḥāwī (n 4) 1:97.] 

3) The word ‘lāmastum’ comes from the verb group mufāʿalah, which specialises in denoting a mutual action between two subjects, and intercouse is a mutual act. Imām Qudūrī explains:
والجواب: أن الآية قرئت بقراءتين: ﴿أَوْ لَـٰمَسْتُمُ﴾، وهذه حقيقة في الجماع؛ لأنه مفاعلة، والجماع هو الذي يختص بفعل الاثنين، والقراءة الأخرى تحتمل اللمس باليد، وتحتمل اللمس بالجماع. 
The answer is that the verse has two modes of recitation: 
1. ‘Aw lāmastum’, and the literal meaning of this is intercourse since it is on the scale of mufāʿalah. And it is intercourse which is restricted to the mutual action of two people. 
2. The other mode of recitation has the possibility of meaning touching with the hand and the possibility of touching through intercourse.[footnoteRef:1888] [1888:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 1:174.] 

4) The other schools of thought themselves do not practise properly upon this verse.
Mawlānā Zakariyyā al-Kāndhlawī says:
الحقيقة متروكة عند الجمهور أيضا، لأن الأية مقيدة عند أكثرهم بالشهوة. 
The majority also discarded the literal meaning since the verse is restricted by desire according to most of them.[footnoteRef:1889] [1889:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:493. ] 

Considering these words to refer to ‘touching with lust’ would mean that no one practises on this verse properly, besides probably the Shāfiʿīs.
5) Some Companions were of the view that touching women does not nullify the ablution. In the text of At-Tamhīd above, ʿAllāmah Ibn ʿAbd al-Barr listed the names of a few.
6) Some reports from the Prophet ﷺ himself as well as from many Companions denote that touching females does not break the ablution. Mawlānā Zakariyyā al-Kāndhlawī says:
وأيضا ترده الروايات الأتية الدالة على عدم انتقاض الوضوء منه، وهي لكثرتها بلغت إلى درجة الشهرة. 
Furthermore, it is refuted by the following narrations which indicate that ablution is not nullified by this. And these narrations are so numerous that they reach the level of being mashhūr.[footnoteRef:1890] [1890:  Ibid.] 

Two possibilities come through by considering the literal meaning of the word ‘lāmastum’:
A) A large number of Companions did not understand this verse.
B) A large number of Companions did understand this verse, but they violated the commandment.
Definitely, neither of these could be the case. Hence, this verse will have to refer to intercourse.
The above reasons are sufficient to illustrate that there are enough valid factors justifying the resort to the figurative meaning. Mawlānā Zakariyyā al-Kāndhlawī says:
المصير إلى المجاز واجب عند القرائن، وهناك قرائن توجد كما ستجيء. 	
Resorting to the figurative meaning is necessary in the presence of external factors. And here, external factors are present.[footnoteRef:1891] [1891:  Ibid.] 
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مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ، عَنْ أَبِيهِ عَبْدِ اللَّهِ بْنِ عُمَر، أَنَّهُ كَانَ يَقُول: قُبْلَةُ الرَّجُلِ امْرَأَتَهُ، وَجَسُّهَا بِيَدِهِ مِنَ الْمُلَامَسَةِ، فَمَنْ قَبَّلَ امْرَأَتَهُ أَوْ جَسَّهَا بِيَدِهِ، فَعَلَيْهِ الْوُضُوءُ.
Mālik reported from Ibn Shihāb from Sālim ibn ʿAbdillāh from his father, ʿAbdullāh ibn ʿUmar, that he used to say, ‘A man kissing his wife and touching her with his hand forms part of the physical contact (which invalidates ablution). Hence, ablution is due on whoever kisses his wife or caresses her with his hand.’[footnoteRef:1892] [1892:  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), 190.] 

In this narration, Sālim is narrating this verdict of ʿAbdullāh ibn ʿUmar. It is reported via several chains from Sālim as well as Nāfiʿ. ʿAllāmah Ibn ʿAbd al-Barr says:
وهو ثابت عن بن عمر من وجوه من حديث سالم، ونافع عنه. 
It is established via several chains from Ibn ʿUmar as reported by Sālim and Nāfiʿ from him.[footnoteRef:1893] [1893:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 1) 3:45.] 
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In this statement, ʿAbdullāh ibn ʿUmar did not specify that the act of touching should be accompanied by desire in order to nullify ablution. However, according to the Mālikīs, touching nullifies ablution only if it is done with desire. Thus, ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يحتمل أن يريد به من فعل ذلك ملتذا، ولذلك خصه بامرأته لأن قبلة الرجل امرأته في الأغلب لا تنفك من لذة وجسها بيده لا يكون إلا للذة بخلاف لمس يدها لتناول شيء أو مناولته. 
Probably, it refers to one who does that with lust. That is why he specified the act with his wife because, generally, lust is always present when a man kisses his wife. And caressing her with his hand always comes with lust contrary to touching her hand to take a thing or to give it.[footnoteRef:1894] [1894:  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.), 1:92. ] 

As support, they could use another narration of ʿAllāmah ibn ʿUmar that is transmitted via Nāfiʿ. Imām ʿAbd ar-Razzāq narrates it as follows:
عن معمر، عن أيوب، عن نافع، قال: كان ابن عمر يخرج إلى الصلاة، وقد توضأ فيلتقي بعض ولده فيقبله، ثم يدعو بماء فيمصمص، ولا يزيد على ذلك. قال معمر: المصمصة دون المضمضة. 
Maʿmar reported from Ayyūb from Nāfiʿ, who said, “Ibn ʿUmar would leave for prayer in the state of ablution, and he would meet some of his children and kiss him. Then, he would ask for water and rinse his mouth without doing anything beyond that.’” Maʿmar said, ‘maṣmaṣah’ instead of ‘maḍmaḍah’.[footnoteRef:1895] [1895:  Imām ʿAbd ar-Razzāq (n 7) 1:132-133. ] 

Of course, this kissing was without any sexual desire. That is why ʿAbdullāh ibn ʿUmar did not renew his ablution.
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مَالِك، أنَّهُ بَلَغَه: أنَّ عَبْدَ اللَّهِ بْنَ مَسْعُودٍ كَانَ يَقُول: مِنْ قُبْلَةِ الرَّجُلِ امْرَأَتَهُ الْوَضُوءُ.
Mālik reported that it reached him that ʿAbdullāh ibn Masʿūd would say, ‘Ablution is due when a man kisses his wife.’[footnoteRef:1896] [1896:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 17) 191.] 

In this statement of ʿAbdullāh ibn Masʿūd, the word ‘waḍūʾ’ is with a fatḥah on the wāw, whereas in the previous narration of ʿAbdullāh ibn ʿUmar as well as the next narration of Zuhrī, the word is pronounced as ‘wuḍūʾ’ with a ḍammah. In the footnotes, the editors write:
ضبطت في الأصل بفتح الواو. وفي الهامش: قال ابن نافع، قال مالك: وذلك أحب ما سمعت إلى.
The pronunciation in the main manuscript is with a fatḥah on the wāw. And it is written in the footnotes: “Ibn Nāfiʿ reported that Mālik said, ‘From all that I heard on this matter, I like this one the most.’”[footnoteRef:1897] [1897:  Ibid.] 

Despite claiming that ‘lāmastum’ in verse six of chapter Al-Māʾidah refers to intercourse, ʿAbdullāh ibn Masʿūd held the view that a person’s ablution breaks if he touches or kisses his wife. This is the only view that is transmitted from ʿAbdullāh ibn Masʿūd, as ʿAllāmah Ibn ʿAbd al-Barr mentions:
وأما ابن مسعود فلم يختلف عنه أن اللمس ما دون الجماع، وأن الوضوء واجب على من قبل امرأته كمذهب ابن عمر سواء. 
As for Ibn Masʿūd, there is no other report from him contradicting that ‘lams’ refers to actions other than intercourse and that ablution is obligatory on one who kissed his wife just as the view of Ibn ʿUmar.[footnoteRef:1898] [1898:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 1) 3:45.] 

Since he considered the verse to refer to intercourse, ʿAbdullāh ibn Masʿūd based his opinion on other reasons, and not on the verse. 
Again, ʿAbdullāh ibn Masʿūd did not specify that it should be with lust. ʿAllāmah Zurqānī comments on his report:
وقيده مالك باللذة وبأن يكون في غير الفم إلا لوداع أو رحمة. 
Mālik restricted it to lust and that it should not be on the mouth unless it is to bid farewell or out of compassion.[footnoteRef:1899] [1899:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:129.] 
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 Thus, ʿAllāmah Abū ’l-Walīd al-Bājī again says:
وخص المرأة بذلك لأنها مقصودة باللذة في الأغلب، فأما تقبيل الطفل الصغير فلا وضوء فيه لأن ذلك لغير لذة، وفي المجموعة: ليس في قبلة أحد الزوجين الآخر لغير شهوة من فرض أو غيره وضوء. قال ابن القاسم وأصبغ: إن أكرهها فعليه الوضوء. 
He specified that act with women because they are generally sought for pleasure. As for kissing small children, there is no ablution in it because it is not with lust. To sum it up, there is no ablution when one of the spouses kisses the other without lust, whether by force or otherwise. Ibn al-Qāsim and Aṣbagh stated that if the man forces her, then ablution is due on him.[footnoteRef:1900] [1900:  ʿAllāmah Bājī (n 19) 1:93.] 
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مَالِك، عَنِ ابْنِ شِهَابٍ، أَنَّهُ كَانَ يَقُول: مِنْ قُبْلَةِ الرَّجُلِ امْرَأَتَهُ الْوُضُوءُ.
Mālik reported from Ibn Shihāb that he would say, ‘Ablution is due when a man kisses his wife.’[footnoteRef:1901]  [1901:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 17) 191.] 

These are the proofs that Imām Mālik brought to prove that if a person kisses his wife with desire, then ablution breaks. He quoted the views of two different Companions and the verdict of his teacher.
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Hereunder are the proofs that the Ḥanafīs base their opinion upon:
1) The marfūʿ narration of ʿĀʾishah
Imām Muḥammad says:
والحديث المشهور المعروف عن عائشة -رضي الله عنها- أنها كانت تقول: إن رسول الله -صلى الله عليه وسلم- كان يتوضأ ثم يقبل بعض نسائه، ثم يمضي الى الصلاة، ولا يحدث وضوء. 
فعائشة أعلم بذلك من غيرها، ولا نراها كانت تعني بذلك الا نفسها. 
The well-known mashhūr ḥadīth reported from ʿĀʾishah – may Allāh be pleased with her – that she would say, ‘The Messenger of Allāh ﷺ would perform ablution and kiss some of his wives, after which he would proceed to prayer without renewing his ablution.’
ʿĀʾishah knows that matter better than anyone else. And we are sure that she was referring to none other than herself in that report.[footnoteRef:1902] [1902:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:65-66.] 

Imām Muḥammad then quotes the chain:
أخبرنا إبراهيم بن محمد المدينى، قال: أخبرنا معبد بن ساىه الحسمى، عن محمد بن عمرو بن عطاء، عن عروة بن الزبير، عن عائشة -رضي الله عنها- قالت: قبلني رسول الله -صلى الله عليه وسلم- وهو متوضئ، ثم صلى ولم يحدث وضوء. 
Ibrāhīm ibn Muḥammad al-Madīnī related to us, saying: Maʿbad ibn Sābah al-Ḥusmī related to us from Muḥammad ibn ʿAmr ibn ʿAṭāʾ from ʿUrwah ibn az-Zubayr from ʿĀʾishah – may Allāh be pleased with her – that she said, ‘The Messenger of Allāh ﷺ kissed me whilst he was in the state of ablution. Thereafter, he performed prayer without renewing the ablution.’[footnoteRef:1903] [1903:  Ibid, 1:66. ] 

By quoting it directly from the book of Imām Muḥammad, we can see that Muḥammad ibn ʿAmr is narrating from ʿUrwah. This is the benefit of going back to the primary source.
Some scholars looked at the way it is quoted in Muṣannaf Ibn Abī Shaybah, and due to that, they objected and claimed that this narration is defective. In that narration, Ḥabīb ibn Abī Thābit is quoting from ʿUrwah. They claim that Ḥabīb did not hear from ʿUrwah. 
Nonetheless, ʿAllāmah Ibn ʿAbd al-Barr responded on our behalf by saying:
وحبيب بن أبي ثابت لا ينكر لقاؤه عروة، لروايته عمن هو أكبر من عروة وأجل وأقدم موتا. وهو إمام من أئمة العلماء الجلة. 
None can deny that Ḥabīb ibn Abī Thābit met ʿUrwah since he narrated from those who were elder and greater to ʿUrwah as well as those who passed away before him. He was one of the leading eminent scholars.[footnoteRef:1904] [1904:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 1) 3:52.] 

According to the Ḥanafīs, such a narration is accepted even if Ḥabīb, supposedly, did not hear from ʿUrwah. ʿAllāmah Ibn ʿAbd al-Barr accepts our principle and says:
ومراسل الثقات عندهم حجة. 
Moreover, the mursal narrations of reliable narrators are authoritative according to them. [footnoteRef:1905] [1905:  Ibid, 3:53.] 

However, by going back to the original source, we found that this narration is quoted from another student of ʿUrwah. Hence, there is no reason to even give that answer.
In addition to that, Imām Nasāʾī narrated this with a completely different chain:
أخبرنا ‌محمد بن المثنى، عن ‌يحيى بن سعيد، عن ‌سفيان، قال: أخبرني ‌أبو روق، عن ‌إبراهيم التيمي، عن ‌عائشة أن النبي -صلى الله عليه وسلم- كان يقبل بعض أزواجه، ثم يصلي ولا يتوضأ.  
Muḥammad ibn al-Muthannā related to us from Yaḥyā ibn Saʿīd from Sufyān, who said:  Abū Rawq related to me from Ibrāhīm at-Taymī from ʿĀʾishah that the Prophet ﷺ used to kiss some of his wives, after which he would pray without performing ablution.’[footnoteRef:1906] [1906:  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), 1:104. ] 

After quoting this, Imām Nasāʾī comments:
ليس في هذا الباب حديث أحسن من هذا الحديث وإن كان مرسلا، وقد روى هذا الحديث الأعمش عن حبيب بن أبي ثابت عن عروة عن عائشة. 
There is no better ḥadīth on this topic than this one albeit it is mursal. And indeed, Aʿmash narrated this ḥadīth from Ḥabīb ibn Abī Thābit from ʿUrwah from ʿĀʾishah.[footnoteRef:1907] [1907:  Ibid, 1:104-105.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on the person who narrated this from ʿĀʾishah in Imām Nasāʾī’s narration:
وإبراهيم التيمي أحد العباد الفضلاء. 
And Ibrāhīm at-Taymī was one of the eminent pious worshippers.[footnoteRef:1908] [1908:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 1) 3:53.] 

2) Another marfūʿ narration with the same meaning
Later on in the Muwaṭṭaʾ, Imām Mālik narrates:
عن ‌أبي النضر مولى عمر بن عبيد الله، عن ‌أبي سلمة بن عبد الرحمن، عن ‌عائشة زوج النبي صلى الله عليه وسلم، أنها قالت: كنت أنام بين يدي رسول الله صلى الله عليه وسلم ورجلاي في قبلته، ‌فإذا ‌سجد ‌غمزني، فقبضت رجلي، فإذا قام بسطتهما. قالت: والبيوت يومئذ ليس فيها مصابيح. 
Abū’n-Naḍr reported from the freed slave of ʿUmar ibn ʿUbayd Allāh from Abū Salamah ibn ʿAbd ar-Raḥmān from ʿĀʾishah, the wife of the Prophet ﷺ, that she said, ‘I used to sleep in front of the Messenger of Allāh whilst my legs were in the way of his qiblah. When he would prostrate, he would nudge me upon which I would withdraw my legs. And when he would stand, I would stretch them. At that time, the houses had no lamps.’ [footnoteRef:1909] [1909:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 17) 277.] 

Imām Nasāʾī also narrates this: 
أخبرنا ‌يعقوب بن إبراهيم، قال: حدثنا ‌يحيى، عن ‌عبيد الله قال: سمعت ‌القاسم بن محمد يحدث عن ‌عائشة، قالت: لقد رأيتموني ‌معترضة بين يدي رسول الله -صلى الله عليه وسلم- ورسول الله -صلى الله عليه وسلم- يصلي، فإذا أراد أن يسجد غمز رجلي فضممتها إلي، ثم يسجد. 
Yaʿqūb ibn Ibrāhīm related to us, saying: Yaḥyā narrated to us from ʿUbayd Allāh, who said: I heard Qāsim ibn Muḥammad narrating from ʿĀʾishah that she said, ‘I certainly recall myself lying in front of the Messenger of Allāh ﷺ whilst he was in prayer. When he intended to prostrate, he would nudge my foot, and I would draw them back towards me. Then, he would prostrate.’[footnoteRef:1910] [1910:  Imām Nasāʾī (n 31) 1:102.] 

He also narrates:
أخبرنا ‌محمد بن عبد الله بن عبد الحكم، عن ‌شعيب، عن ‌الليث قال: أنبانا ‌ابن الهاد، عن ‌عبد الرحمن بن القاسم، عن ‌القاسم، عن ‌عائشة قالت: ان كان رسول الله -صلى الله عليه وسلم- ليصلي واني لمعترضة بين يديه اعتراض الجنازة، حتى اذا اراد ان يوتر مسني برجله.
Muḥammad ibn ʿAbdillāh ibn ʿAbd al-Ḥakam related to us from Shuʿayb from Layth, who said: Ibn al-Hād informed us from ʿAbd ar-Raḥmān ibn al-Qāsim from Qāsim from ʿĀʾishah that she said, ‘The Messenger of Allāh ﷺ would pray whilst I was lying in front of him like the bier (in front of the Imām) until when he would intend to perform witr, he would touch me with his foot.’[footnoteRef:1911] [1911:  Ibid, 1:101-102.] 

Ḥāfiẓ Ibn Ḥajar comments on this narration:
إسناده صحيح. 
Its chain is authentic.[footnoteRef:1912] [1912:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, At-Talkhīṣ al-Ḥabīr (Egypt: Muʾassasat Qurṭubah  / Dār al-Mishkāt li ’l-Baḥth al-ʿIlmī, 1995), 1:229.] 

3) As for a proof against the Shāfiʿīs, who consider mere touching a nullifier, Imām Ṭaḥāwī explains that the grand daughters of the Prophet ﷺ would jump upon him in prayer, and he would not prevent them:
وقد سد ذلك أيضا ما قد روي عن رسول الله -صلى الله عليه وسلم- في حمله أمامة ابنة أبي العاص في الصلاة.
حدثنا يونس، قال: أخبرنا ابن وهب، أن مالكا حدثه، عن عامر بن عبد الله بن الزبير، عن عمرو بن سليم الزرقي، عن أبي قتادة السلمي، أن رسول الله -صلى الله عليه وسلم- كان يصلي وهو حامل أمامة بنت زينب بنت رسول الله -صلى الله عليه وسلم- وهي ابنة أبي العاص بن ربيعة بن عبد شمس، فإذا سجد وضعها، وإذا قام حملها. 
Further support for that is the report of the Messenger of Allāh ﷺ  carrying Umāmah bint Abī ’l-ʿĀṣ in prayer. Yūnus narrated to us, saying: Ibn Wahb related to us that Mālik narrated to him from ʿĀmir ibn ʿAbdillāh ibn az-Zubayr from ʿAmr ibn Sulaym az-Zuraqī from Abū Qatādah as-Sulamī that the Messenger of Allāh ﷺ was praying whilst carrying Umāmah bint Zaynab bint Rasūl Allāh, the daughter of Abū ’l-ʿĀṣ ibn Rabīʿah ibn ʿAbd Shams. When he would prostrate, he would place her down, and when he would stand up, he would carry her.[footnoteRef:1913] [1913:  Imām Ṭaḥāwī (n 4) 1:100-101.] 

Imām Ṭaḥāwī quotes it with other chains as well and then says:
فهذا رسول الله -صلى الله عليه وسلم- قد حمل أمامة في صلاته وهو غير مأمون منها مماسة وجهه أو رأسه وما سوى ذلك من يديه، لأن عادات الصبيان جارية على ذلك، فلو كان ذلك منها ناقضا لطهارته إذا لكان أبعد الناس صلى الله عليه وسلم من أن يتعرض في صلاته ما هو غير مأمون على بعض طهارته التي بها تتم صلاته. فثبت بما ذكرنا أن الملامسة المذكورة في الآية التي تلونا هي الجماع لسنة رسول الله -صلى الله عليه وسلم-، وبالدلائل التي ذكرنا عليها. وهذا قول أبي حنيفة، وزفر، وأبي يوسف، ومحمد بن الحسن -رحمهم الله ورضي عنهم بمنه وكرمه-. 
The Messenger of Allāh ﷺ touched Umāmah during prayer, and he was not safe from her touching his face, his head and other places of his hand. This is because children’s habit is prone to such actions. As such, if this act of hers was a nullifier of his purity, the Prophet ﷺ would have been the furthest person to expose his prayer to anything that is risky for his purity, on which his prayer is dependent. 
Hence, it is established by what we mentioned that the ‘mulāmasah’ stated in the verse we recited refers to intercourse based on the Messenger of Allāh ﷺ’s practice and the proofs we brought for it. This was the view of Abū Ḥanīfah, Zufar, Abū Yūsuf and Muḥammad ibn al-Ḥasan – may Allāh have mercy on them, and may He be pleased with him by showering His favour and His generosity on them.[footnoteRef:1914] [1914:  Ibid, 1:102.] 

4) Many Companions did not regard this to be a nullifier
ʿAllāmah Ibn ʿAbd al-Barr tells us that it has been authentically proven that ʿUmar would kiss his wives, after which would not renew his ablution:
فروي عن عمر بن الخطاب بإسناد ثابت من أسانيد أهل المدينة أنه كان يقبل امرأته، ويصلي قبل أن يتوضأ.
It is reported from ʿUmar ibn al-Khaṭṭāb via an authentic madanī chain that he would kiss his wife and pray without performing ablution.[footnoteRef:1915] [1915:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 1) 3:44.] 

Imām ʿAbd ar-Razzāq narrates:
عن ابن جريج، عن يحيى بن سعيد، أن عمر ابن الخطاب خرج إلى الصلاة فقبلته امرأته فصلى، ولم يتوضأ. 
Ibn Jurayj reported from Yaḥyā ibn Saʿīd that ʿUmar ibn al-Khaṭṭāb left for prayer, and his wife kissed him. He then prayed without performing ablution.[footnoteRef:1916] [1916:  Imām ʿAbd ar-Razzāq (n 7) 1:135.] 

[bookmark: _Toc225515146]Ḥanafī Response to the Mālikī Proofs
ʿAllāmah Ibn ʿAbd al-Barr mentions a statement that will serve as a response to all the narrations that Imām Mālik mentioned here:
ولم يشترط ابن عمر، وابن مسعود، وعبيدة، ولا أحد من هؤلاء في القبلة ولا في اللمسة - وجود لذة. 
Neither did Ibn ʿUmar, Ibn Masʿūd, ʿUbaydah nor any of these ones stipulate the presence of lust when kissing or touching.[footnoteRef:1917] [1917:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 1) 3:46.] 

Their answer is our answer.
In addition to this, Mawlānā Zakariyyā al-Kāndhlawī explains:
وهذه الأثار كلها مؤولة عند الإمام مالك -رضي الله عنه- أيضا بشرط الالتذاذ، لما تقدم أن مطلق اللمس عنده أيضا لا ينقض الوضوء. وأيضا كلها مقيدة بلا حائل. 
All of these reports demand interpretation (they are not to be taken in the literal sense) according to Imām Mālik – may Allāh be pleased with him – as well by the stipulation of lust as a condition since, as previously stated, mere touching is also not a nullifier of ablution in his view. Furthermore, all of these [reports] are restricted by the absence of barriers (between the man and the woman).[footnoteRef:1918] [1918:  Mawlānā Zakariyyā al-Kāndhlawī (n 14) 1:496.] 

Nevertheless, our response is that Imām Mālik quoted the actions of just a few Companions. We base our view on the narration of the Prophet ﷺ  and on the view of other more senior Companions. Imām Muḥammad says:
فأما ابن عباس، فقال: ليس في القبلة وضوء. وأن علي بن أبي طالب -رضي الله عنه- كان يقول: ليس في ذلك وضوء. 
As for Ibn ʿAbbās, he stated that there is no ablution in kissing and ʿAlī ibn Abī Ṭālib – may Allāh be pleased with him – would say that there is no ablution in that.[footnoteRef:1919] [1919:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī (n 27) 1:65.] 

[bookmark: _mibw922xvzzx][bookmark: _Toc225515147]Conclusion
To conclude, both views are correct. Allāh Taʿālā wanted both views to be practised upon. Thus, one should follow his school of thought.



[bookmark: _Toc225515148]‌‌الْعَمَلُ فِي غَسْلِ الْجَنَابَةِ
[bookmark: _Toc225515149]The Practice regarding the Ritual Bath from the State of Major Impurity[footnoteRef:1920] [1920:  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), 191. ] 

[bookmark: _4gvr30m10dhq][bookmark: _Toc225515150]Explanation of the Words
[bookmark: _Toc225515151]‘Ghusl’
We now commence with the chapter of the ritual bath. Although we commonly know the Arabic word as ‘ghusl’ with a ḍammah on the ghayn, here, the editors added a fatḥah. ʿAllāmah Hishām ibn Aḥmad al-Waqshī explains the lexicography of it:
والغسل: المصدر، وهو فعل الغاسل؛ والغسل بضم الغين: اسم الماء الذي يغسل به، والغسل -بكسرها-: اسم الشيء الذي يغسل به الدرن من طَفَل وصابون وغيرهما، وكثير من الفقهاء والعامة يقولون: غسل، ويريدون فعل الغاسل، ولا أعرف أحدا من أهل اللغة قاله. 
‘Ghasl’ is the verbal noun, which is the action of the person taking the bath. ‘Ghusl’ with a ḍammah on the ghayn is the noun for the water used to bathe. And ‘ghisl’ with a kasrah on the ghayn is the noun for the product used to wash away dirt, such as clay, soap etc. Many jurists and common people mention ‘ghusl’ to mean the action of taking a bath, but I do not know of any lexicographer who mentioned that.[footnoteRef:1921] [1921:  ʿAllāmah Hishām ibn Muḥammad al-Waqshī al-Andalūsī, At-Taʿlīq ʿalā ’l-Muwaṭṭaʾ fī Tafsīr Lughātihi wa-Ghawāmiḍi Iʿrābihi wa-Maʿānīgi (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:88.] 

Many scholars throughout the ages from different schools of thought attributed the fatḥah to the lexicographers and the ḍammah to the jurists. To quote an example, centuries later, ʿAllāmah Kāsānī explains the literal meaning of ‘ghusl’:
فالغسل في اللغة اسم للماء الذي يغتسل به. 
Linguistically, ‘ghusl’ is the noun for the water used to bathe.[footnoteRef:1922] [1922:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:267.] 

Yet, he then says:
لكن في عرف الفقهاء يراد به غسل البدن. 
However, according to the common usage of the jurists, it refers to washing the body.[footnoteRef:1923] [1923:  Ibid. ] 

As we can see, he attributes a different meaning to the lexicographers and a different meaning to the jurists. 
Actually, in the initial stages, many lexicographers would not use the word ‘ghusl’ to refer to the action of washing the body. The early lexicographer, ʿAllāmah Farāhīdī (d. 170 AH), says:
والغُسْل: الماء. والغِسْلُ: الخطمي. 
‘Ghusl’ is water, and ‘ghisl’ is marshmallow/althaea officinalis (used to remove dirt when bathing).[footnoteRef:1924] [1924:  ʿAllāmah Khalīl ibn Aḥmad al-Farāhīdī, Kitāb al-ʿAyn Murattab ʿalā Ḥurūf al-Muʿjam (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 3:280.] 

Likewise, the linguist expert, ʿAllāmah Ibn as-Sīd al-Baṭalyawsī, states: 
الغُسل: اسم الماء الذي يُغسل به، والغِسل الشيء الذي يُغسل به الدرن من طَفَل وصابون وغيرهما، وكثير من الفقهاء يقولون: غُسل، يريدون فعل الغاسل، ولا أعرف أحدا من أهل اللغة قاله. 
‘Ghusl’ is the noun for the water used to bathe, and ‘ghisl’ is the product used to wash dirt such as clay, soap etc. Many jurists mention ‘ghusl’ to refer to the action of taking a bath, but I do not know any lexicographer who mentioned that.[footnoteRef:1925] [1925:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 66.] 

However, Qāḍī ʿIyāḍ explained that Aṣmaʿī did use the word ‘ghusl’ for the action of washing. He says:
قالوا هو بالفتح اسم الفعل، وبالضم اسم الماء، وهو قول أبي زيد. وقد قيل فيهما جميعا اسم الفعل، وهو قول الأصمعي. 
They said that with a fatḥah, it is the noun of the action, and with a ḍammah, it is the noun of the water. This was the view of Abū Zayd. And it is said that both are nouns for the action, and this was the view of Aṣmaʿī.[footnoteRef:1926] [1926:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwar ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 2:138.] 

It is on this basis that ʿAllāmah Badr ad-Dīn al-ʿAynī writes:
وزعم بعض المتأخرين أن الفقهاء غلطوا في الضم، وليس كما قال بل غلط هو في إنكاره ما لم يعرفه. 
Some later scholars claimed that the jurists were wrong with regard to the ḍammah, but that is not the case. Rather, they are the ones who are wrong to disapprove of that which they do not know.[footnoteRef:1927] [1927:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1st ed. / 1420 AH), 1:311.] 

In short: 
1) Most earlier lexicographers and scholars explained that ‘ghusl’ refers to the water that a person uses to bathe. 
2) Aṣmaʿī explained that it also refers to washing and bathing in a specific manner.
Owing to these reasons, ʿAllāmah Shurunbulālī writes:
الغسل، وهو بالضم اسم من الاغتسال، وهو تمام غسل الجسد، واسم للماء الذي يغتسل به أيضا. والضم هو الذي اصطلح عليه الفقهاء أو أكثرهم، وإن كان الفتح أفصح وأشهر في اللغة. 
‘Ghusl’  – is with a ḍammah, and it is a noun derived from ‘ightisāl’, which is washing the entire body. It is also the noun for the water used to bathe. All jurists or most of them agreed on the ḍammah although the fatḥah is linguistically more eloquent and more popular.[footnoteRef:1928] [1928:  ʿAllāmah Abū ’l-Ikhlāṣ Ḥasan ibn ʿAmmār ash-Shurunbulālī, Marāqī ’l-Falāh bi-Imdād al-Fattāḥ Sharḥ Nūr al-Īḍāḥ wa-Najāt al-Arwāḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 39.] 

[bookmark: _Toc225515152]‘Janābah’
As for the word ‘janābah’, ʿAllāmah Ibn Qutaybah explains that it refers to actual impurity:
والجنابة: النجاسة، يقال: أجنبته فأجنب فهو مجنب. 
‘Janābah’ is impurity. It is said, ‘Ajnabtu-hū fa-ajnaba fa-huwa mujnib’ (I made it impure, so it became impure, and thus considered to be in a state of impurity).[footnoteRef:1929] [1929:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim, better known as Ibn Qutaybah ad-Dīnawarī, Gharīb al-Ḥadīth (Baghdad: Maṭbaʿat al-ʿĀnī, 1977), 2:362.] 

He then quotes a weaker view:
وقال بعضهم: وأصل الجنابة البعد، وكأنه من قولك: جانبت الرجل، اذا أنت قطعته وباعدته. 
Some said that the primary meaning of ‘janābah’ is distance as if it is derived from the statement: ‘Jānabta ’r-rajul’ (You distanced yourself from the man) i.e. when you cut him off and distance from him.[footnoteRef:1930] [1930:  Ibid, 2:363.] 

 ʿAllāmah Ibn Sīd as-Sīd al-Baṭalyawsī defines it as follows:
أصل "الجنابة": البعد عن الطهارة، سميت بذلك لأن الجنب يتجنب مواضع التعبد وأعماله حتى يغتسل، والمشهور في فعلها أجنب الرجل. 
The primary meaning of ‘janābah’ is farness from purity. It was given that name because a person in the state of janābah keeps far from the places and acts of worship until he takes the ritual bath. And the famous form of its verb is: ‘ajnaba ’r-rajul’.[footnoteRef:1931] [1931:  ʿAllāmah Ibn as-Sīd al-Baṭalyawsī (n 6) 66.] 

Similarly, ʿAllāmah Abū Bakr al-Jaṣṣāṣ ar-Rāzī explains:
‌الجنابة اسم شرعي يفيد لزوم اجتناب الصلاة، وقراءة القرآن، ومس المصحف، ودخول المسجد إلا بعد الاغتسال. 
‘Janābah’ is a legal term which signifies the requirement of abstaining from prayer, the recital of the Qurʾān, touching the copy of the Qurʾān and entering the mosque except after taking the ritual bath.[footnoteRef:1932] [1932:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣāṣ, Aḥkām al-Qurʾān (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī / Muʾassasat at-Tārīkh al-ʿArabī, 1992), 3:374.] 

Imām Mālik now cites a narration that ʿAllāmah Ibn ʿAbd al-Barr describes, saying:
وهذا الحديث في وصف الاغتسال من الجنابة من أحسن ما روي في ذلك. 
This hadīth on the manner of taking a bath from the state of major impurity is the best narration on that matter.[footnoteRef:1933] [1933:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:59. ] 

[bookmark: _Toc225515153]The Farḍ Acts in the Ritual Bath according to the Four Schools of Thought
To understand the first narration, it is essential to know the compulsory actions in the ritual bath. For this, we will quote the views within all four schools of thought from their respective books.
[bookmark: _Toc225515154]Ḥanafī view
In the Ḥanafī school of thought, ʿAllāmah Kāsānī mentions:
وأما ركنه: فهو إسالة الماء على جميع ما يمكن إسالته عليه من البدن من غير حرج مرة واحدة، حتى لو بقيت لمعة لم يصبها الماء لم يجز الغسل، وإن كانت يسيرة.  لقوله تعالى: ﴿وَإِن كُنتُمْ جُنُبًۭا فَٱطَّهَّرُوا۟ ۚ﴾ [المائدة: 6]، أي: طهروا أبدانكم، واسم البدن يقع على الظاهر والباطن، فيجب تطهير ما يمكن تطهيره منه بلا حرج، ولهذا وجبت المضمضة والاستنشاق في الغسل، لأن إيصال الماء إلى داخل الفم والأنف ممكن بلا حرج. 
As for its pillar, it is to make water flow at once on every part of the body where it can flow without any difficulty such that if a dry spot remains where water did not reach, be it small, the ritual bath is invalid. This is because Allāh Taʿālā said, ‘If you are in a state of major impurity, cleanse yourselves well’[footnoteRef:1934], which means: clean your bodies (‘abdān’). The word ‘badan’ (body) refers to the exterior and interior parts. As such, it is obligatory to clean everything that can be cleaned without difficulty. For this reason, gargling the mouse and cleaning the nose are obligatory in the ritual bath since it is possible to make water reach the interior of the mouth and nose without any difficulty.[footnoteRef:1935] [1934:  Qurʾān: 5:6.]  [1935:  ʿAllāmah Kāsānī (n 3) 1:267.] 

In short, three acts are compulsory, as mentioned in Al-Fatāwā al-Hindiyyah:
الباب الأول في الغسل وفيه ثلاثة فصول
الفصل الأول في فرائضه: وهي ثلاثة: المضمضة، والاستنشاق، وغسل جميع البدن على ما في المتون. 
The First Chapter on the Ritual Bath, and It Includes Three Sections:
The first section is its farḍ acts, which are three: 
1. Gargling the mouth
2. Cleaning the nose
3. Washing the entire body 
based on what is mentioned in the texts.[footnoteRef:1936] [1936:  Al-Fatāwā al-Hindiyyah / Al-Fatāwā al-ʿĀlamgiriyyah  (Bulaq, Egypt: Al-Maṭbaʿah al-Kubrā al-Amīriyyah, 1310 AH), 1:16.] 

This is the view of the Ḥanafīs.
The three schools of thought unanimously differ with the Ḥanafīs on a single point alone, which is explained in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah as follows:
ذهب المالكية، والشافعية، والحنابلة إلى أن النية فرض في الغسل. 
The Mālikīs, Shāfiʿīs and Ḥanbalīs opined that intention is farḍ in the ritual bath.[footnoteRef:1937] [1937:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 31:207. ] 

Intention is not farḍ in the Ḥanafī school of thought.
[bookmark: _Toc225515155]Mālikī view
In the Mālikī school of thought, five things are farḍ in the ritual bath. Shaykh ʿAshmāwī states:
فأما فرائضه فخمسة: النية، وتعميم الجسد بالماء، ودلك جميع الجسد، والفور، وتخليل الشعر. 
As for its farḍ acts, they are five:
1. Intention
2. Washing the entire body with water
3. Rubbing the entire body
4. Promptness (also denoting consecutiveness)
5. Running wet fingers through the hair[footnoteRef:1938] [1938:  Shaykh Abū ’l-Mawāhib ʿAbd al-Bārī al-ʿAshmāwī, Matn al-ʿAshmāwiyyah (Cairo: Shirkat ash-Shamarlī), 4.] 

Differences of opinion on running wet fingers through the hair
Other scholars differed on whether running wet fingers through the hair is compulsory. For instance, ʿAllāmah Akhḍarī omits it when mentioning the farḍ acts:
فصل: ‌فرائض ‌الغسل: النية عند الشروع، والفور، والدلك، والعموم. 
Section: The farḍ acts of the ritual bath are intention at the beginning, promptness, rubbing and washing the entire body.[footnoteRef:1939] [1939:  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), 7.] 

This point about running wet fingers through the hair comes ahead in the narration.
Differences between the Mālikī view and the other three schools of thought
If we consider that there are only four acts, then the Mālikīs differ with the other three schools of thought on two points:
1) Washing consecutively
It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
فذهب الحنفية، والشافعية، والحنابلة إلى سنية الموالاة في غسل جميع أجزاء البدن لفعل النبي -صلى الله عليه وسلم-. 
The Ḥanafīs, Shāfiʿīs and Ḥanbalīs opined that washing all body parts consecutively is Sunnah because the Prophet ﷺ did so.[footnoteRef:1940] [1940:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 18) 31:211.] 

2) Rubbing the body
It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
ذهب الحنفية، والشافعية، والحنابلة إلى أن دلك الأعضاء في الغسل سنة وليس بفرض. 
The Ḥanafīs, Shāfiʿīs and Ḥanbalīs opined that rubbing the limbs in the ritual bath is Sunnah and not farḍ.[footnoteRef:1941] [1941:  Ibid.] 

If we consider that running wet fingers through the hair is also compulsory, then that will be an additional point on which the Mālikīs differ with the other three schools of thought.
[bookmark: _Toc225515156]Shāfiʿī view
Coming to the Shāfiʿī school of thought, ʿAllāmah Abū Shujāʿ al-Iṣfahānī says:
وفرائض الغسل ثلاثة أشياء: النية، وإزالة النجاسة إن كانت على بدنه: [...]  وإيصال الماء إلى أصول الشعر والبشرة.
The farḍ acts of the ritual bath are three: 
1. Intention
2. Removal of impurities that are present in one’s body […]
3. Making water reach the roots of the hair and skin[footnoteRef:1942] [1942:  ʿAllāmah Abū Shujāʿ Aḥmad ibn al-Ḥusayn al-Iṣfahānī, Matn Abī Shujāʿ al-Musammā Al-Ghāyah wa ’t-Taqrīb (Egypt: Maktabat al-Jumhūriyyah al-ʿArabiyyah), 5.] 

ʿAllāmah Abū Isḥāq ash-Shīrāzī explains it as:
والواجب من ذلك ‌ثلاثة أشياء: النية، وإزالة النجاسة - إن كانت -، وإفاضة الماء على البشرة الظاهرة وما عليها من الشعر حتى يصل الماء إلى ما تحته. 
Its obligatory acts are three:
1. Intention
2. Removal of impurities – if they are present
3. Pouring water on the external part of the skin and the hair that is on it until the water reaches from beneath[footnoteRef:1943] [1943:  ʿAllāmah Abū Isḥāq Ibrāhīm ibn ʿAlī ash-Shīrāzī, Al-Muhadhdhab fī Fiqh al-Imām ash-Shāfiʿī (Beirut:  Ad-Dār ash-Shāmiyyah / Damascus: Dār al-Qalam, 1992), 1:121. ] 

[bookmark: _Toc225515157]Ḥanbalī view
The Ḥanbalīs regard three things as farḍ in the ritual bath:
1) Intention
2) Washing the entire body
3) Washing the interior of the mouth and nose.
In order to convey this, they present different explanations and provide various breakdowns in different books. This might make it seem as if there are many conditions, but still, ultimately, it all comes down to those two compulsory actions. 
ʿAllāmah Abū ’l-Khaṭṭāb al-Kalwadhānī mentions the farḍ acts saying:
والمجزئ: أن يغسل فرجه، وينوي، ويسمي، ويعم بدنه بالغسل، وبأي قدر من الماء أسبغ، أجزأه. 
The sufficient acts (i.e. the farḍ acts) are to wash the private part, make intention and say bismillāh and wash the entire body. And whatever quantity of water was sufficient to wash thoroughly, it will be valid.[footnoteRef:1944] [1944:  ʿAllāmah Abū ’l-Khaṭṭāb Maḥfūẓ ibn Aḥmad al-Kalwadhānī, Al-Hidāyah ʿalā Madhhab al-Imām Abī ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal ash-Shaybānī (Kuwait: Shirkat Ghirās, 2004), 60.] 

He did not emphatically mention washing the mouth and nose. Hence, we shall refer to another book. In Dalīl aṭ-Ṭālib li-Nayl al-Maṭālib, ʿAllāmah Marʿī ibn Yūsuf al-Karmī writes:
و‌‌فرضه: أن يعم بالماء جميع بدنه، وداخل فمه وأنفه، حتى ما يظهر من فرج المرأة عند القعود لحاجتها، وحتى باطن شعره. 
Its farḍ act is to make water reach the entire body, the interior of the mouth and nose until even the area that appears from a woman’s vagina when she sits to relieve herself as well as the roots of one’s hair.[footnoteRef:1945] [1945:  ʿAllāmah Marʿī ibn Yūsuf al-Karmī, Dalīl aṭ-Ṭālib li-Nayl al-Maṭālib (Riyadh: Dār Ṭaybah, 2004), 17.] 

ʿAllāmah Abū ’l-Mundhir al-Minyāwī then comments:
الصحيح في المذهب أن الأنف والفم من الوجه المأمور بغسله، ولذلك يجب عندهم المضمضة والاستنشاق في الوضوء والغسل. 
The correct view within the school of thought is that the nose and mouth form part of the face which has been commanded to be washed. That is why, according to them, gargling the mouth and cleaning the nose are obligatory in ablution and the ritual bath.[footnoteRef:1946] [1946:  ʿAllāmah Abū ’l-Mundhir Maḥmūd ibn Muḥammad al-Minyāwī, At-Taḥrīr Sharḥ ad-Dalīl (Al-Maktabah ash-Shāmilah, 2011), 1:151.] 

[bookmark: _Toc225515158]Summary
· All four schools of thought agree that the entire body should be washed, as mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
اتفق الفقهاء على أن تعميم الشعر والبشرة بالماء من فروض الغسل. 
All the jurists agreed that washing the entire hair and skin with water form part of the farḍ acts of the ritual bath.[footnoteRef:1947] [1947:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 18) 31:207.] 

· The Mālikīs insisted that it must be consecutive and the person should rub.
· The Mālikīs, the Shāfiʿīs and the Ḥanbalīs claim that it is compulsory to make an intention.
· The Ḥanafīs and the Ḥanbalīs maintain that it is essential to wash the inner portion of the mouth and nose.
It is mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
ذهب الحنفية والحنابلة إلى وجوب المضمضة والاستنشاق في الغسل. 
The Ḥanafīs and the Ḥanbalīs opined that gargling the mouth and washing the nostrils are obligatory in the ritual bath.[footnoteRef:1948] [1948:  Ibid.] 

Coming to the actual narration:
[bookmark: _Toc225515159]Ḥadīth 111
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أبِيهِ، عَنْ عَائِشَة أُمِّ الْمُؤْمِنِينَ أنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَ إِذَا اغْتَسَلَ مِنَ الْجَنَابَةِ بَدَأَ فَغَسَلَ يَدَيْهِ، ثُمَّ تَوَضَّأَ كَمَا يَتَوَضَّأُ لِلصَّلَاةِ، ثُمَّ يُدْخِلُ أَصَابِعَهُ فِي الْمَاءِ، فَيُخَلِّلُ بِهَا أُصُولَ شَعْرِهِ، ثُمَّ يَصُبُّ عَلَى رَأْسِهِ ثَلَاثَ غَرَفَات بِيَدَيْهِ، ثُمَّ يُفِيضُ الْمَاءَ عَلَى جِلْدِهِ كُلِّهِ.
Mālik reported from Hishām ibn ʿUrwah from his father from ʿĀʾishah, the mother of the believers, that when the Messenger of Allāh ﷺ  would perform the ritual bath from the state of major impurity, he would begin by washing his hands. Then, he would perform ablution as he would do for prayer. Afterwards, he would place his fingers in water and run them through the roots of his hair. Then, he would pour three scoops [of water] over his head by using both his hands. Finally, he would pour water over the entire surface of his skin.[footnoteRef:1949] [1949:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 191.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أبِيهِ، عَنْ عَائِشَة أُمِّ الْمُؤْمِنِينَ أنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَ إِذَا اغْتَسَلَ
Mālik reported from Hishām ibn ʿUrwah from his father from ʿĀʾishah, the mother of the believers, that when the Messenger of Allāh ﷺ  would perform the ritual bath
ʿAllāmah Zurqānī clarifies:
أي ‌شرع ‌في ‌الغسل أو أراد أن يغتسل. 
I.e. when he would begin the ritual bath or when he would intend to take the ritual bath[footnoteRef:1950] [1950:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:130. ] 

مِنَ الْجَنَابَةِ بَدَأَ فَغَسَلَ يَدَيْهِ
From the state of major impurity, he would begin by washing his hands.
Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī’s copy has it as:
بِغَسلِ يَدَيهِ[footnoteRef:1951] [1951:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas raḍi Allāh ʿan-hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 44.] 

[bookmark: _Toc225515160]Proof for the Non-Obligation of Intention
ʿĀʾishah clearly and emphatically mentioned that the Prophet ﷺ commenced with washing his blessed hands.  There is no mention at all of the intention. This is concrete proof for the Ḥanafīs. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال أبو حنيفة، وأصحابه، والثوري: أما كل طهارة بماء كالوضوء والغسل من الجنابة فإنها تجزئ بغير نية. 
Abū Ḥanīfah, his students and Thawrī stated that every purification with water, such as ablution and the ritual bath from the state of major impurity, is valid without intention.[footnoteRef:1952] [1952:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 14) 3:68.] 

In this narration, ʿĀʾishah provided a detailed description of the Prophet ﷺ’s general practice; yet, she made no mention of intention. Hence, it is incorrect to assert that she did not hear the Prophet ﷺ making intention. Indeed, there can be no one in this nation who knows the Prophet ﷺ’s ritual bath better than his noble consorts. ʿĀʾishah was one of those few who actually witnessed the ritual bath of the Prophet ﷺ. This narration is enough as clear proof for us, the Ḥanafīs. 
Besides that, ʿAllāmah Ibn ʿAbd al-Barr mentions a logical reason:
ومن حجتهم أيضا الإجماع على إزالة النجاسات من الأبدان والثياب بغير نية، وهي طهارة واجبة فرضا عندهم. قالوا: وكذلك الوضوء. 
Among their proofs is also the consensus that impurities are removed from the body and clothes without any intention, whilst this is an obligatory and farḍ purification according to them. Hence, they stated that this also applies to ablution.[footnoteRef:1953] [1953:  Ibid, 3:69.] 

[bookmark: _Toc225515161]Beginning the Ritual Bath by Washing the Hands
As for the reason why the Prophet ﷺ began by washing his hands, Ḥāfiẓ Ibn Ḥajar explains two possibilities:
يحتمل أن يكون غسلهما للتنظيف مما بهما من مستقذر، وسيأتي في حديث ميمونة تقوية ذلك. ويحتمل أن يكون هو ‌الغسل ‌المشروع ‌عند ‌القيام من النوم، ويدل عليه زيادة ابن عيينة في هذا الحديث عن هشام: قبل أن يدخلهما في الإناء. 
It is possible that he washed his hands to clean them from any dirt that could be on them, and this will be supported by Maymūnah’s ḥadīth. And it could be that it was the washing that is legislated upon waking up from sleep. This is proven by the addition of Ibn ʿUyaynah in this ḥadīth from Hishām [where he narrated]: ‘[he washed them] before placing them in the utensil’.[footnoteRef:1954] [1954:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:7.] 

The ruling on washing the hands will differ based on these two reasons. Mawlanā Zakariyya al-Kāndhlawī explains: 
وهو على الوجوب إذا كان عليهما شيء من النجاسة، وعلى الاستحباب إذا لم يكن، وهو الظاهر. 
This is obligatory if there is any impurity on them; otherwise, it is preferable, and this is the apparent view.[footnoteRef:1955] [1955:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:497. ] 

ثُمَّ تَوَضَّأَ كَمَا يَتَوَضَّأُ لِلصَّلَاةِ
Then, he would perform ablution as he would do for prayer.
[bookmark: _Toc225515162]Addition in Other Narrations
Here in the Muwaṭṭaʾ, immediately after washing the hands, it is mentioned that the Prophet ﷺ performed ablution. On the other hand, the colleague of Imām Mālik, Imām Sufyān ibn ʿUyaynah – who narrated from the same teacher and through the same chain – reported that the Prophet ﷺ would first wash his private part before performing ablution. Many students of Sufyān ibn ʿUyaynah quoted this from him. For instance, Imām Shāfiʿī transmits via him:
ثم ‌يغسل ‌فرجه. 
Then, he would wash his private part.[footnoteRef:1956] [1956:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 1:201.] 

Given that ʿĀʾishah unequivocally affirmed that this ablution corresponds to the one performed for prayer, there remains no room for doubt.  ʿAllāmah Zurqānī explains:
احترازا عن الوضوء اللغوي وهو غسل اليدين.
[He would perform ablution as he would do for prayer] negating the literal ‘wuḍūʾ’, which is washing the hands.[footnoteRef:1957] [1957:  ʿAllāmah Zurqānī (n 31) 1:130.] 

 ʿAllāmah Ibn ʿAbd al-Barr correctly states:
وهذا إجماع من العلماء لا خلاف بينهم فيه، والحمد لله، إلا أنهم مجمعون أيضا على استحباب الوضوء ‌قبل ‌الغسل ‌للجنب تأسيا برسول الله -صلى الله عليه وسلم-، وفيه الأسوة الحسنة، ولأنه أعون على الغسل. وأما الوضوء بعد الغسل فلا وجه له عند أهل العلم. 
Scholars agree unanimously on this. They do not differ on it. And all praises belong to Allāh. They also agree unanimously that it is preferable for one in a state of major impurity to perform ablution before taking the ritual bath in order to emulate the Messenger of Allāh ﷺ since he is a beautiful example. And also because it greatly assists in performing the ritual bath. As for ablution after the ritual bath, there is no reason for it according to scholars.[footnoteRef:1958] [1958:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 14) 3:60.] 

The Ḥanafī and Ḥanbalī view on the obligation of washing the mouth and nose is covered by this portion. If ablution was made, then the mouth and nose were washed. Hence, this narration does not contradict our viewpoint.
ثُمَّ يُدْخِلُ
Afterwards, he would place
From here, the verb changes from the past tense to the present tense. 
أَصَابِعَهُ فِي الْمَاءِ، فَيُخَلِّلُ بِهَا أُصُولَ شَعْرِهِ
His fingers in water and run them through the roots of his hair.
[bookmark: _Toc225515163]The Number of Times to Perform Each Act
Imām Yaḥyā al-Laythī’s transmission as well as that of most other transmitters of the Muwaṭṭaʾ make no mention of the number of times the Prophet ﷺ did each act. However, one student of Imām Mālik, Imām Ayyūb, quoted that this was done two or three times. ʿAllāmah Ibn ʿAbd al-Barr says:
وفي رواية أيوب لحديث مالك هذا عن هشام بن عروة عن أبيه عن عائشة: فيخلل أصول شعره مرتين أو ثلاثا، ثم يفرغ الماء على سائر جسده. 
وأيوب ثقة حافظ. 
It is mentioned in Ayyūb’s transmission of this ḥadīth of Mālik from Hishām ibn ʿUrwah from his father from ʿĀʾishah: ‘He ran his wet fingers through the roots of his hair twice or thrice. Finally, he poured water over his entire body.’ And Ayyūb is reliable and a ḥāfiẓ.[footnoteRef:1959] [1959:  Ibid.] 

Thus, ʿAllāmah Ibn ʿAbd al-Barr mentions:
فالعدد في ذلك استحباب. وما أسبغ، وعم، وبالغ في ذلك أجزأه. 
Therefore, the number of times is a matter of recommendation in that regard. As for the quantity which thoroughly washes, covers all parts and goes to the utmost extent, it is valid.[footnoteRef:1960] [1960:  Ibid, 3:62.] 

As discussed earlier, some Mālikī scholars considered running wet fingers through the hair to be farḍ. This also applies to the beard. ʿAllāmah Ibn ʿAbd al-Barr mentions the different views reported from Imām Mālik:
واختلف قول مالك في تخليل الجنب لحيته في غُسله: فروى ابن القاسم عنه - أنه ليس ذلك عليه. وروى أشهب أن عليه أن يخلل لحيته من الجنابة. وذكر ابن عبد الحكم عن مالك قال: هو أحب إلينا. وكذلك اختلاف الفقهاء في تخليل الجنب لحيته في غسله على هذين القولين.
Mālik held different views regarding an individual in a state of major impurity passing his fingers through his beard during the ritual bath. Ibn al-Qāsim reported from him that it is not compulsory for him. On the other hand, Ashhab reported that it is compulsory for him to pass his fingers through his beard when he is in a state of major impurity. And Ibn ʿAbd al-Ḥakam reported from Mālik that he said, ‘It is most preferable to us.’ In this way, the differences of opinion between the jurists revolve around these two views concerning whether a person in a state of major impurity should pass his fingers through his beard during the ritual bath.[footnoteRef:1961] [1961:  Ibid.] 

ثُمَّ يَصُبُّ عَلَى رَأْسِهِ ثَلَاثَ غَرَفَات بِيَدَيْهِ
Then, he would pour three scoops [of water] over his head by using both his hands.
[bookmark: _Toc225515164]Explanation of the Word: ‘Gharafāt’
The pronunciation of ‘gharafāt’ is with a fatḥah on the rāʾ. ʿAllāmah Zurqānī explains:
بفتح الراء جمع غرفة على المشهور في جمع القلة، والأصل في مميز الثلاثة أن يكون من جموع القلة.
[It is] with a fatḥah on the rāʾ, the plural of ‘gharfah’, based on the famous view regarding jamʿ al-qillah (the plurals of paucity). And the principle regarding the mumayyaz (quantified word) of three is that it should be from jamʿ al-qillah.[footnoteRef:1962] [1962:  ʿAllāmah Zurqānī (n 31) 1:131.] 

However, Imām Bukhārī transmitted this narration via ʿAbdullāh ibn Yūṣuf from Imām Mālik with the mumayyaz (quantified word) in jamʿ al-kathrah (the plurals of multitude). He narrates:
حدثنا ‌عبد الله بن يوسف، قال: أخبرنا ‌مالك، عن ‌هشام بن عروة، عن ‌أبيه، عن ‌عائشة زوج النبي -صلى الله عليه وسلم-: أن النبي -صلى الله عليه وسلم- كان إذا اغتسل من الجنابة، بدأ فغسل يديه، ثم يتوضأ كما يتوضأ للصلاة، ثم يدخل أصابعه في الماء، ‌فيخلل ‌بها ‌أصول ‌شعره، ثم يصب على رأسه ثلاث غرف بيديه، ثم يفيض الماء على جلده كله. 
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Hishām ibn ʿUrwah from his father from ʿĀʾishah, the wife of the Prophet ﷺ, that when the Prophet ﷺ would take the ritual bath from the state of major impurity, he would begin by washing his hands. Then, he would perform ablution as he would do for prayer. Afterwards, he would place his fingers in the water and pass his wet fingers through the roots of his hair. Then, he would pour three scoops of water over his head. Finally, he would pour water over the entire surface of his skin.[footnoteRef:1963] [1963:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:59. ] 

ʿAllāmah Zurqānī expounded on this plural in Ṣaḥīḥ al-Bukhārī. He writes:
ووقع لرواة البخاري "غرف" جمع كثرة إما لقيامه مقام جمع القلة أو بناء على قول الكوفيين أنه جمع قلة ك ﴿بِعَشْرِ سُوَرٍ﴾ [هود: 13]  ﴿ثَمَـٰنِىَ حِجَجٍ ۖ ﴾ [القصص: 27].  
The narrators of Bukhārī narrated ‘ghuraf’ as a jamʿ kathrah (plural of the multitude) either because it is in place of jamʿ al-qillah or it is based on the Kufan view that ‘ghuraf’ is jamʿ qillah, such as ‘bi-ʿashri suwar’[footnoteRef:1964] (ten chapters) and ‘thamāniya ḥijaj’[footnoteRef:1965] (eight years).[footnoteRef:1966] [1964:  Qurʾān: 11:13.]  [1965:  Ibid, 28:27.]  [1966:  ʿAllāmah Zurqānī (n 31) 1:131.] 

ثُمَّ يُفِيضُ الْمَاءَ
Finally, he would pour water 
Since the Prophet ﷺ was using a bucket, he would commence from the right side. Mawlānā Zakariyyā al-Kāndhlawī says:
مبتدئا بالميامن 
[He would pour water] by starting from the right side.[footnoteRef:1967] [1967:  Mawlānā Zakariyyā al-Kāndhlawī (n 36) 1:499.] 

عَلَى جِلْدِهِ كُلِّهِ 
Over the entire surface of his skin
[bookmark: _Toc225515165]Unanimity on the Obligation of Washing the Entire Body
Mawlānā Zakariyyā al-Kāndhlawī comments on the word ‘kulli-hī’:
(كله) زاده تأكيدا.
‘Kulli-hī’ – She mentioned it additionally as an emphasis.[footnoteRef:1968] [1968:  Ibid.] 

All scholars agree that the entire body must be washed, without any differences of opinions. Imām Nawawī says:
وأما النية وإفاضة الماء على جميع البدن ‌شعره ‌وبشره فواجبان بلا خلاف، وسواء كان الشعر الذي على البشرة خفيفا أو كثيفا يجب إيصال الماء إلى جميعه وجميع البشرة تحته بلا خلاف. 
Intention and pouring water over the entire body including the hair and skin is obligatory without any differences of opinion. Regardless of whether the hair on the skin is thin or thick, it is obligatory to make water reach all of it as well as the entire skin from beneath, without any differences of opinion.[footnoteRef:1969] [1969:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ  al-Muhadhdhab (Cairo: Idārat aṭ-Ṭabāʿah al-Munīriyyah), 1:184.] 

He also stated that the vast majority of scholars regard it meritorious to wash the whole body thrice. He says:
المذهب الصحيح المشهور الذي قطع به الجمهور أنه يستحب ‌إفاضة ‌الماء ‌على ‌جميع ‌البدن ثلاث مرات. 
The correct and famous view within our school of thought which the majority have asserted is that it is recommended to pour water over the entire thrice.[footnoteRef:1970] [1970:  Ibid, 1:185.] 

Although he is speaking about the Shāfiʿī scholars, the same applies to the other schools of thought (with the exception of intention in the Ḥanafī school of thought).
[bookmark: _Toc225515166]Mālikī Proof for the Obligation of Rubbing
The Mālikīs claimed that this it is compulsory to also rub. ʿAllāmah Ibn ʿAbd al-Barr quotes their reasons:
وقال أبو الفرج المالكي: وهذا هو المعقول من لفظ الاغتسال في اللغة. ومن لم يمر يديه - فلم يفعل غير صب الماء. ولا يسميه أهل اللسان العربي غاسلا، بل يسمونه صابا للماء ومنغمسا فيه. 
Abū ’l-Faraj al-Mālikī said, ‘This is what is understood from the literal meaning of the word ‘ightisāl’. One who did not pass his hands has only done the action of pouring water. The Arabs do not call such a person a ‘ghāsil’ (one who washes). Rather, they call him a ‘ṣāban li ’lmāʾ’ (one who pours water and immerses himself in it).’[footnoteRef:1971] [1971:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 14) 3:63.] 

That is why when Imām Mālik was asked if a person may simply pour, he stressed upon cleansing properly, which would inevitably include rubbing. ʿAllāmah Ibn ʿAbd al-Barr quotes:
سئل مالك عن الجنب يفيض عليه الماء. قال: لا، بل يغتسل غسلا. 
Mālik was asked regarding a person in a state of major impurity who pours water over him. He replied, ‘He should not do so. Rather, he must wash thoroughly.’[footnoteRef:1972] [1972:  Ibid, 3:64.] 

Likewise, ʿAllāmah Abū ’l-Walīd al-Bājī says:
والدليل على صحة القول الأول قوله تعالى: ﴿وَلَا جُنُبًا إِلَّا عَابِرِى سَبِيلٍ حَتَّىٰ تَغْتَسِلُوا۟ ۚ﴾.
وجه الاستدلال من الآية أنه نهى عن الصلاة إلا بالاغتسال، والاغتسال معنى مفعول، فمعلوم أنه زائد على إفاضة الماء والغمس في الماء، فلذلك فرقت العرب بين قولهم: غسلت الثوب، وقولهم: أفضت عليه الماء وغمسته في الماء. ودليلنا من جهة القياس أن هذا أحد نوعي الطهارة فلزم فيها إمرار اليد مع الماء كالمسح. 
The evidence supporting the validity of the first view is the verse: ‘nor in a state of ‘major impurity’.,-save when you are traversing a way-until you take a bath.’[footnoteRef:1973] [1973:  Qurʾān: 4:43.] 

The way the evidence is derived from the verse is that Allāh prohibited from praying unless by ‘ightisāl’. And [the word] ‘ightisāl’ denotes the verbal meaning (which signifies the action of washing, and not just pouring water). Therefore, it is known that it is more than just pouring water and immersing [oneself] in water.
For this reason, the Arabs differentiate between saying, ‘Ghasalta’th-thawb’ (you washed the clothes) and ‘Afaḍta ʿalayhi ’l-māʾ wa-ghamasta-hū fī ’l-māʾ’ (you poured water over it, and you immersed it in water). 
And our evidence from analogy is that this is one of the two types of purification. Hence, passing wet hands is necessary just as wiping [in ablution].[footnoteRef:1974] [1974:  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.), 1:94. ] 

The other schools of thought do not regard rubbing as a condition. Therefore, according to them, if a person jumps into water, or if water flows onto his body in any way, his ritual bath will be complete. The Shāfiʿīs and the Ḥanbalīs claim that only intention should be present, whereas, according to the Ḥanafīs, his ritual bath will be valid even without it. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقال أبو حنيفة، والشافعي وأصحابهما، والثوري، والأوزاعي: يجزئ الجنب إذا انغمس في الماء ولم يتدلك. وبه قال أحمد بن حنبل، وأبو ثور، وداود، وإسحاق، والطبري، ومحمد بن عبد الله بن عبد الحكم. وهو قول عامر الشعبي، وإبراهيم النخعي، وابن شهاب الزهري، وحماد بن أبي سليمان، وعلي بن حسين، ومحمد بن علي. وروى مروان بن محمد الطاطري - وهو من ثقات التابعين - عن مالك بن أنس مثل ذلك. 
Abū Ḥanīfah, Shāfiʿī and their followers, Thawrī and Awzāʿī stated that it suffices for a person in a state of major impurity to immerse in water and not rub. This was the view of Aḥmad ibn Ḥanbal, Abū Thawr, Dāwūd, Isḥāq, Ṭabarī and Muḥammad ibn ʿAbdillāh ibn ʿAbd al-Ḥakam. And it was the view of ʿĀmir ash-Shaʿbī, Ibrāhīm an-Nakhaʿī, Ibn Shihāb az-Zuhrī, Ḥammād ibn Abī Sulaymān, ʿAlī ibn Ḥusayn and Muḥammad ibn ʿAlī. And Muḥammad aṭ-Ṭāṭārī – who was one of the reliable narrators from the tābiʿūn – reported a similar view from Mālik ibn Anas.[footnoteRef:1975] [1975:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 14) 3:64-65.] 

[bookmark: _vguy3iettypi][bookmark: _Toc225515167]Washing the Feet At the End of the Ritual Bath
This narration does not include washing the feet as part of the mentioned actions.  In Ṣaḥīḥ Muslim, Abū Muʿāwiyah narrates from this same teacher as Imām Mālik via the same chain with the following addition towards the end: 
ثم ‌أفاض على سائر جسده، ثم غسل رجليه. 
Finally, he poured [water] over his entire body, and then he washed his feet.[footnoteRef:1976] [1976:  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), 1:253.] 

Thereafter, Imām Muslim clarifies:
وحدثناه قتيبة بن سعيد وزهير بن حرب قالا: حدثنا جرير. ح وحدثنا علي بن حجر: حدثنا علي بن مسهر. ح وحدثنا أبو كريب: حدثنا ابن نمير. كلهم عن هشام، في هذا الإسناد. وليس في حديثهم غسل الرجلين. 
Qutaybah ibn Saʿīd and Zuhayr ibn Ḥarb narrated it to us, saying: Jarīr narrated to us – change of chain – and ʿAlī ibn Ḥujr narrated to us [saying]: ʿAlī ibn Mushir narrated to us – change of chain – and Abū Kurayb narrated to us [saying]: Ibn Numayr narrated to us. All of them (Jarīr, ʿAlī ibn Mushir and Ibn Numayr) narrated from Hishām with the same chain. However, their ḥadīths do not mention washing the feet.[footnoteRef:1977] [1977:  Ibid.] 

ʿAllāmah Zurqānī clarifies:
ثم الشذوذ إنما هو في حديث عائشة هذا وإلا فهو ثابت في حديث ميمونة في الصحيحين. 
The anomaly is only in this ḥadīth of ʿĀʾishah. Otherwise, it is established in the ḥadīth of Maymūnah in the Ṣaḥīḥayn.[footnoteRef:1978] [1978:  ʿAllāmah Zurqānī (n 31) 1:131.] 

Hereunder is Maymūnah’s ḥadīth in Ṣaḥīḥ al-Bukhārī where washing the feet is mentioned:
حدثنا ‌محمد بن يوسف قال: حدثنا ‌سفيان، عن ‌الأعمش، عن ‌سالم بن أبي الجعد، عن ‌كريب، عن ‌ابن عباس، عن ‌ميمونة زوج النبي -صلى الله عليه وسلم-، قالت: توضأ رسول الله -صلى الله عليه وسلم- وضوءه للصلاة غير رجليه، وغسل فرجه، وما أصابه من الأذى، ثم أفاض عليه الماء، ثم نحى رجليه فغسلهما، هذه غسله من الجنابة. 
Muḥammad ibn Yūsuf narrated to us, saying: Sufyān narrated to us from Aʿmash from Sālim ibn Abī ’l-Jaʿd from Kurayb from Ibn ʿAbbās from Maymūnah, the wife of the Prophet ﷺ, that she said, ‘The Messenger of Allāh ﷺ performed ablution as he would do for prayer besides washing his feet, and he washed his private part and the impurities on it. Then, he poured water over him, after which he placed his legs in a corner and washed them. This was his ritual bath from the state of major impurity.’[footnoteRef:1979] [1979:  Imām Bukhārī (n 44) 1:59.] 

ʿAllāmah Zurqānī brings conformity between the two narrations by saying:
وجمع بينهما بأنه فعل عند كل منهما ما حدثت به، فبحسب اختلاف الحالين اختلف نظر العلماء كما تقدم، والله أعلم. 
To harmonise these two, he did by each one’s place what each one narrated. Thus, based on the two different scenarios, the views of the scholars differ, as previously stated. And Allāh knows best.[footnoteRef:1980] [1980:  ʿAllāmah Zurqānī (n 31) 1:131.] 

He also discusses the different views on this matter:
وظاهره أنه يتوضأ وضوءا كاملا وهو مذهب مالك والشافعي، قال الفاكهاني: وهو المشهور، وقيل يؤخر غسل قدميه إلى بعد الغسل لحديث ميمونة. 
The apparent meaning is that he would perform a complete ablution, and this was the view of Mālik and Shāfiʿī. Fākihānī said, ‘And this is the famous view.’ And it is said that one should delay washing the feet until after taking the bath due to Maymūnah’s ḥadīth.[footnoteRef:1981] [1981:  Ibid, 1:130.] 

These are valid views within both schools of thought:
· Mālikī school of thought
ʿAllāmah Abū ’l-Walīd al-Bājī quotes Imām Mālik’s view:
وروى ابن وهب عن مالك في المبسوط: ومن أحب أن يؤخر غسل رجليه حتى يفرغ من غسله فيغسلها فذلك واسع. 
Ibn Wahb reported from Mālik in Al-Mabsūṭ, ‘Whoever desires to delay washing his feet until he completes his bath, and then he washes them, that is valid.’[footnoteRef:1982] [1982:  ʿAllāmah Bājī (n 55) 1:93.] 

· Shāfiʿī school of thought
ʿAllāmah Abū Isḥāq ash-Shīrāzī explains the Shāfiʿī view:
ثم يفيض الماء على سائر جسده، ويمر يديه على ما قدر عليه من بدنه، ثم يتحول من مكانه ثم يغسل قدميه. 
Then, he will pour water over his entire body and pass his hands over where he is able on his body. Thereafter, he will move from his place and wash his feet.[footnoteRef:1983] [1983:  ʿAllāmah Shīrāzī (n 24) 1:121.] 

· It is also one view within the Ḥanbalī school of thought, as ʿAllāmah Ibn Qudāmah al-Maqdisī writes:
وأما غسل الرجلين بعد الغسل، فقد اختلف  عن أحمد في موضعه؛ فقال في رواية: أحب إلى أن يغسلهما بعد الوضوء؛ لحديث ميمونة. 
As for washing the feet after the ritual bath, different views are reported from Aḥmad on when it should be done. He stated in one narration, ‘I most prefer that he washes them after ablution due to Maymūnah’s ḥadīth.’[footnoteRef:1984] [1984:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:288-289.] 

· ʿAllāmah Zurqānī then mentions the Ḥanafī school of thought:
وقال الحنفية: إن كان في مستنقع أخر وإلا فلا. 
The Ḥanafīs said that he should delay if he is in a place where water collects and stagnates. Otherwise, he should not.[footnoteRef:1985] [1985:  ʿAllāmah Zurqānī (n 31) 1:130.] 

Mawlānā Zakariyyā al-Kāndhlawī confirms this:
وصرح صاحب الدر من الحنفية أيضا باستحباب الأول. 
The Ḥanafī author of Ad-Durr also clearly stated that this first view (of delaying when one is in a place where water gathers) is preferable.[footnoteRef:1986] [1986:  Mawlānā Zakariyyā al-Kāndhlawī (n 36) 1:498.] 

 Ḥadīth 112
‌ماَلِك، عَنِ ابْنِ شِهَابٍ، عَنْ عُرْوَةَ بْنِ الزُّبَيْرِ، عَنْ عَائِشَة أُمِّ المؤمنين: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كانَ يَغْتَسِلُ مِنْ إِنَاءٍ، هُوَ الْفَرَق، مِنَ الْجَنَابَةِ.
Mālik reported from Ibn Shihāb from ʿUrwah ibn az-Zubayr from ʿĀʾishah, the mother of the believers, that the Messenger of Allāh ﷺ used to perform the ritual bath from the state of major impurity using a utensil, which was a faraq.[footnoteRef:1987] [1987:  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), 192.] 

[bookmark: _Toc225515168]Aim for Bringing this Narration
Imām Mālik brought this narration to mention the amount of water that should be used for the ritual bath. ʿAllāmah Ibn ʿAbd al-Barr says: 
وذلك رد على الإباضية ومن ذهب مذهبهم في الإكثار من الماء. وهو مذهب ظهر قديما، وسئل عنه بعض الصحابة والتابعين. فلذلك سيق هذا الحديث ومثله.	
That is a refutation against the Ibāḍīs and those who followed their view that abundant water must be used. This is a doctrine that emerged long ago. Some Companions and tābiʿūn were asked about it. That is why this and similar ḥadīths were quoted.[footnoteRef:1988] [1988:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:73. ] 

‌‌ماَلِك، عَنِ ابْنِ شِهَابٍ، عَنْ عُرْوَةَ بْنِ الزُّبَيْرِ 
Mālik reported from Ibn Shihāb from ʿUrwah ibn az-Zubayr 
[bookmark: _Toc225515169]Different Transmission of the Chain
All of Imām Zuhrī’s students quoted him narrating this from ʿUrwah, who in turn reported it from ʿĀʾishah. As an exception, one student of Imām Zuhrī quoted the latter narrating it from Qāsim, who reported from ʿĀʾishah. Imām Nasāʾī brings this narration:
أخبرنا ‌‌القاسم بن زكريا بن دينار، قال: حدثني ‌إسحاق بن منصور، عن ‌‌إبراهيم ‌بن ‌سعد، عن ‌الزهري، عن ‌‌القاسم بن محمد، عن ‌عائشة قالت: كان رسول الله -صلى الله عليه وسلم- يغتسل في الإناء، وهو الفرق، وكنت أغتسل أنا وهو، من إناء واحد. 
Qāsim ibn Zakariyyā ibn Dīnār related to us, saying: Isḥāq ibn Manṣūr narrated to me from Ibrāhīm ibn Saʿd from Zuhrī from Qāsim ibn Muḥammad from ʿĀʾishah that she said, ‘The Messenger of Allāh used to perform the ritual bath from a utensil, which is a faraq. And he and I used to perform the ritual bath from a single utensil.’[footnoteRef:1989] [1989:  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), 1:201.] 

ʿAllāmah Zurqānī comments:
ورجح أبو زرعة الأول، ويحتمل أن للزهري فيه شيخين. 
Abū Zurʿah preferred the first one (Zuhrī from ʿUrwah). And it could be that Zuhrī heard this from two teachers.[footnoteRef:1990] [1990:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:132. ] 

عَنْ عَائِشَة أُمِّ المؤمنين: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كانَ يَغْتَسِلُ مِنْ إِنَاءٍ، هُوَ الْفَرَق، مِنَ الْجَنَابَةِ.
From ʿĀʾishah, the mother of the believers, that the Messenger of Allāh ﷺ used to perform the ritual bath from the state of major impurity using a utensil, which was a faraq.
[bookmark: _Toc225515170]Explanation of the Word: ‘Faraq’
In this Moroccan print, they placed a fatḥah on the fāʾ and the rāʾ on the word ‘faraq’. In the footnotes, they write:
ضبطت في الأصل وفي (ب) و (ج) بفتح الراء وسكونها معا، وعند بشار بفتح الراء فقط.
Its pronunciation in the main manuscript as well as the second and third manuscripts is with a fatḥah on the rāʾ as well as with a sukūn. Bashshār only has it with a fatḥah on the rāʾ.[footnoteRef:1991] [1991:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print  (n 1) 192.] 

Shaykh Muṣṭafā al-Aʿẓamī noted that his main manuscript has it with both pronunciations. He writes:
ضبطت في الأصل على الوجهين، بفتح الراء وإسكانها، "الفَرَق" و الفَرْق"، وكتب عليها: "معا". 
Its pronunciation in the main manuscript is in both ways: with a fatḥah on the rāʾ as well as a sukūn on it: ‘faraq’ and ‘farq’, and ‘maʿan’ (both) is written over it.[footnoteRef:1992] [1992:  Imām Abū ʿAbdillāh 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), 2:61-62. ] 

However, ʿAllāmah Ibn ʿAbd al-Barr claims that Imām Yaḥyā al-Laythī narrated this word with a sukūn on the rāʾ: 
ورواية يحيى بالإسكان. 
The transmission of Yaḥyā is with a sukūn.[footnoteRef:1993] [1993:  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), 5:402. ] 

Therefore, when reading from the recension of Imām Yaḥyā al-Laythī, ‘farq’ should be read with a sukūn on the rāʾ. It was not only Imām Yaḥyā al-Laythī who narrated it with a sukūn; ʿAllāmah Ibn ʿAbd al-Barr adds after the above statement:
وتابعه قوم. 
And a few people (students of Imām Mālik) corroborated with him.[footnoteRef:1994] [1994:  Ibid.] 

Some other students of Imām Mālik also transmitted it in their recension of the Muwaṭṭaʾ with a sukūn, as ʿAllāmah Ibn ʿAbd al-Barr states:
وروي في "الموطآت": الفَرْق والفَرَق، بتسكين الراء وتخفيفها وحركتها. 
And it is reported in the different transmissions of the Muwaṭṭaʾ as ‘farq’ and ‘faraq’ with a sukun on the rāʾ as well as with a vowel on it.[footnoteRef:1995] [1995:  Ibid.] 

Thus, the claim of ʿAllāmah Zurqānī is incorrect, when he said:
لكن يحيى انفرد بالإسكان دون سائر الرواة لا من حيث اللغة. 
But, Yaḥyā alone narrated with a sukūn, contrary to the other transmitters and lexicography.[footnoteRef:1996] [1996:  ʿAllāmah Zurqānī (n 4) 1:132.] 

As for which pronunciation is better, Imām Nawawī acknowledged that both ways of pronunciation exist, but he added that to read it with a fatḥah on the rāʾ as ‘faraq’ is more eloquent and common. He writes:
وهو بفتح الفاء وفتح الراء، وإسكانها؛ لغتان حكاهما ابن دريد وجماعة غيره، والفتح أفصح وأشهر. 
It is with a fatḥah on the fāʾ as well as a sukūn since there are two ways of pronunciation which are narrated by Ibn Durayd and a group beside him; however, the fatḥah is more eloquent and common.[footnoteRef:1997] [1997:  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), 4:3. ] 

Hence, pronouncing the rāʾ with a sukūn is also correct albeit the fatḥah is best. Irrespective of the more eloquent way, when quoting or referencing Imām Yaḥyā al-Laythī’s recension, the pronunciation must be with a sukūn.
ʿAllāmah Abū ’l-Walīd al-Bājī took it a step further by claiming that even though Imām Yaḥyā al-Laythī transmitted the rāʾ with a sukūn, it is only correct to pronounce it with a fatḥah. He writes:
وروى يحيى الفرق بتسكين الراء، وروى غيره الفرق بتحريكها وهو الصحيح. 
Yaḥyā reported  ‘al-farq’ with a sukūn on the rāʾ, whilst others reported ‘al-faraq’ with a vowel on it, and this is the correct way.[footnoteRef:1998] [1998:  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.), 1:95. ] 

He is indicating that the way Imām Yaḥyā al-Laythī quoted it is actually incorrect. (Irrespective whether ʿAllāmah Abū ’l-Walīd al-Bājī is correct in his claim or not – and he is not correct - when quoting or referencing Imām Yaḥyā al-Laythī’s recension, the pronunciation must be with a sukūn.)
ʿAllāmah Abū ’l-Walīd al-Bājī was not the only one to make such a claim.  ʿAllāmah Hishām al-Waqshī attributed this pronunciation to the laymen. He says:
والعوام يقولون فيه "فرق" بسكون الراء. 
The common people mention it as ‘farq’ with a sukūn on the rāʾ.[footnoteRef:1999] [1999:  ʿAllāmah Hishām ibn Muḥammad al-Waqshī al-Andalūsī, At-Taʿlīq ʿalā ’l-Muwaṭṭaʾ fī Tafsīr Lughātihi wa-Ghawāmiḍi Iʿrābi-Hī wa-Maʿānī-Hī (Riyadh: Maktabat al-ʿAbīkān, 2001), 2:264.] 

Furthermore, ʿAllāmah Abū Ḥafs aṣ-Ṣiqillī even accused the muḥaddithūn for making a mistake by pronouncing a sukūn on the rāʾ. He writes under the chapter on the words the muḥaddithūn erred in:
ويقولون: كان ‌يغتسل من إناء، هو ‌الفرق من ‌الجنابة، بإسكان الراء. وكذلك فأتى رسول الله بعرق تمر بالإسكان أيضا.
والصواب: فتح الراء فيهما جميعا. 
They (the muḥaddithūn) mention that he used to perform the ritual bath from the state of major impurity by using a utensil, which was a ‘farq’, with a sukūn on the rāʾ. Likewise, [they mention] ‘ʿarq tamr’ – also with a sukūn – was brought to the Messenger of Allāh. The correct form is a fatḥah on the rāʾ of both words.[footnoteRef:2000] [2000:  ʿAllāmah Abū Ḥafṣ ʿUmar ibn Khalaf aṣ-Ṣiqillī, Tathqīf al-Lisān wa-Talqīḥ al-Jinān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1990), 206.] 

In response to these allegations, Ḥāfiẓ Ibn Ḥajar first states:
قلت لعل ‌مستند ‌الباجي ما حكاه الأزهري عن ثعلب وغيره: الفَرَق بالفتح، والمحدثون يسكنونه، وكلام العرب بالفتح.  
I say: Perhaps Bājī relied on the report of Azhurī from Thaʿlab and other lexicographers that ‘faraq’ is with a fatḥah, but the muḥaddithūn recite it with a sukūn. And the Arabs pronounce it with a fatḥah.[footnoteRef:2001] [2001:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:15.] 

Ḥāfiẓ Ibn Ḥajar then quotes from experts to prove that pronouncing the rāʾ with a sukūn is valid:
 وقد حكى الاسكان أبو زيد وابن دريد وغيرهما من أهل اللغة، والذي في روايتنا هو الفتح، والله أعلم. 
Abū Zayd, Ibn Durayd and others reported it with a sukūn from the lexicographers, and what is in our transmission is the fatḥah. And Allāh knows best.[footnoteRef:2002] [2002:  Ibid.] 

[bookmark: _Toc225515171]Two Interpretations of this Narration: Type of Utensil or Quantity of Water Used
ʿAllāmah Abū ’l-Walīd al-Bājī explains two ways of understanding this narration:
قولها: "كان يغتسل من الجنابة من إناء هو الفرق" يحتمل معنيين؛ أحدهما: أنه كان يغتسل من هذا الإناء وإن استعمل اليسير من مائه ويبقى أكثره، أو استعمل جميع ما فيه وزيادة معه. فيتناول ذلك إباحة الوضوء بذلك الإناء. 
The statement: ‘he used the perform the ritual bath from the state of major impurity using a utensil, which was a farq’ holds two possible meanings:
1. That he would perform the ritual bath by using this type of utensil even though he may have used [only] a little quantity of its water, and most of it remained. Or, he used all of it and some more. In that case, this signifies the permissibility of performing ablution with that utensil.[footnoteRef:2003] [2003:  ʿAllāmah Bājī (n 12) 1:95.] 

Mawlānā Zakariyyā al-Kāndhlawī explained that by considering this meaning, the objective of ʿĀʾishah would be to explain the type of utensil that the Prophet ﷺ used, rather than the amount of water. He says:
قلت: فيكون الحديث على التوجيه الأول من بيان ظروف الوضوء والغسل، لا من باب مقدار الماء لهما. 
I say: Hence, based on the first interpretation, the ḥadīth pertains to the mention of the utensil used for ablution and the ritual bath. It was not to mention the quantity of water used in them.[footnoteRef:2004] [2004:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:500. ] 

 ʿAllāmah Abū ’l-Walīd al-Bājī  then explains the second meaning:
والمعنى الثاني: أنه يحتمل أن يريد أنه كان يستعمل في غسله ملء ذلك الإناء المسمى بالفرق، فتقصد بذلك الإخبار عن مقدار ما كان يستعمله غالبا من الماء وإن لم يكن فيه إخبار عن أقل ما يجزي عن ذلك. 
2. The second meaning: It could indicate that he would use  a full of that utensil called ‘faraq’ in his ritual bath. By that, she intended to inform the quantity of water he would generally use although it does not inform the minimum quantity required.[footnoteRef:2005] [2005:  ʿAllāmah Bājī (n 12) 1:95.] 

[bookmark: _Toc225515172]The Volume of a Faraq and Conversion to the Metric System
The exact volume of one faraq was unknown, even in earlier times. Consequently, the scholars of those times employed alternative measurements to explain it. The issue is that there are differences of opinion on those measurements. Thus, determining the exact amount in our current times is challenging and a lengthy process.
Among earlier scholars, there existed discrepancies in these measurements. And then now, recent scholars diverged significantly in their approaches to convert these classical methods of measurement into modern metrics. A number of scholars conducted their independent research, and many of their studies have been published. To list a few:
· Aozaan-e-Shariat by Muftī Muḥammad Shafīʿ al-ʿUthmānī; This has been checked and approved by Mawlānā Ashraf ʿAlī at-Thānwī, Mawlānā Shabbīr Aḥmad al-ʿUthmāni, Mawlānā Sayyid Sulaymān an-Nadwī and others.
· Mawsūʿat Waḥdāt al-Qiyās al-ʿArabiyyah wa ’l-Islāmiyyah by Shaykh Maḥmūd Fākhūrī and Salāḥ ad-Dīn Khawwām
· Al-Maqādīr ash-Sharʿiyyah wa ’l-Aḥkām al-Fiqhiyyah al-Mutaʿalliqah bi-Hā by Shaykh Muḥammad Najm ad-Dīn al-Kurdī
· Al-Mīzān fī ’l-Aqyisah wa ’l-Awzān by Shaykh ʿAlī Pāshā Mubārak
· Al-Maqādīr ash-Sharʿiyyah wa-Ahmiyyatu-Hā fī Taṭbīq ash-Sharīʿah al-Islāmiyyah by Shaykh Munīr al-Kubaysī
· Al-Makāyīl wa ’l-Awzān wa ’n-Nuqūd al-ʿArabiyyah by Dr. Muḥammad al-Jalīlī
· Al-Īḍāḥāt al-ʿAṣriyyah li ’l-Maqāyīs wa ’l-Makāyīl wa ’l-Awzān wa ’n-Nuqūd ash-Sharʿiyyah by Shaykh Muḥammad Ṣubḥī Ḥallāq
Many other books, articles and treatises were also written. If we even attempt to summarise all the contents within these books, it will require a good few hours. Hence, we cannot delve into much detail.
Hereunder we shall cite a few different calculations to help us comprehend the explanations of earlier scholars and determine the amount of a faraq. Of course, we will have to discuss this at a basic level.
[bookmark: _Toc225515173]Understanding the weight and volumes of ṣāʿ, mudd & raṭl 
To begin with, we need to know the amount and volume of three other measurements:
1) Ṣāʿ
2) Mudd
3) Raṭl 
These are discussed in detail in the books of fiqh, especially in trying to determine the amount of ṣadaqat al-fiṭr.
For the sake of brevity, we shall quote the explanation of ʿAllāmah Ibn ʿĀbidīn ash-Shāmī. Firstly, in Ad-Durr al-Mukhtār, ʿAllāmah Ḥaṣkafī writes:
(ثم يفيض الماء) على كل بدنه ثلاثا مستوعبا من الماء المعهود في الشرع للوضوء والغسل، وهو ‌ثمانية ‌أرطال. 
‘Then he will pour water’ – over his entire body thrice in an encompassing way by using the amount of water which is common in the Islamic law for ablution and the ritual bath, which is eight raṭls.[footnoteRef:2006] [2006:  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), 27.] 

Commenting on this, ʿAllāmah Ibn ʿĀbidīn ash-Shāmī writes:
قوله: (وهو ثمانية أرطال) أي بالبغدادي، وهي صاع عراقي، وهو أربعة أمداد، كل مد رطلان، وبه أخذ أبو حنيفة. والصاع الحجازي خمسة أرطال وثلث، وبه أخذ الصاحبان والأئمة الثلاثة، فالمد حينئذ ‌رطل ‌وثلث، والرطل مائة وثلاثون درهما وقيل مائة وثمانية وعشرون درهما وأربعة أسباع درهم. وتمامه في الحلية. قلت: والصاع العراقي نحو نصف مد دمشقي، فإذا توضأ واغتسل به فقد حصل السنة. 
‘Which is eight raṭls’ – i.e. the Baghdadi one, which is 1 Iraqi sāʿ, and it is 4 mudds; each mudd is 2 raṭls. This was the view of Abū Ḥanīfah.
And a Hijazi ṣāʿ is 5  (5.33) raṭls. This was the view of Ṣāḥibayn and the three imāms. In that case, one mudd is 1  (1.33) raṭls. A raṭl weighs 130 silver coins, and some said 128 silver coins. Further explanation is in Al-Ḥilyah. 
I say: 1 Iraqi ṣāʿ is around  a Damascene mudd. When one performs ablution or the ritual bath using that quantity, he certainly attains the Sunnah method.[footnoteRef:2007] [2007:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 1:294.] 

However, Mawlānā Zakariyyā al-Kāndhlawī remarks on this:
وما حكى الشامي من خلاف الصاحبين للإمام أبي حنيفة ليس بصحيح بل الخلاف فيه –لو صح – للإمام أبي يوسف فقط. 
The differences of opinion between Ṣāḥibayn and Imām Abū Ḥanīfah which Shāmī reported is incorrect. In fact, the differences of opinion on that matter – if it is true – comes from Imām Abū Yūsuf.[footnoteRef:2008] [2008:  Mawlānā Zakariyyā al-Kāndhlawī (n 18) 1:502-503.] 

Hereunder is a brief explanation of those three measurements so that we can determine the volume of a faraq:
Note: 1 kilogram of water = 1 litre
· Ṣāʿ
· According to the Ḥanafīs: 1 ṣāʿ = 3.18 kg  - 3.3 kg (3.18 – 3.3 l)
· According to the other three schools of thought: 1 ṣāʿ = 2.176 kg – 2.6 kg (2.176 – 2.6 l)

· Mudd 
· 1 mudd is a quarter of a ṣāʿ; and hence according to the Ḥanafīs, 1 mudd = 796 g (or 0.796 l)
· And according to the other three schools of thought: 1 mudd = 544 g (or 0.544 l)
· According to the board of Muftīs in Saudi Arabia: 1 mudd = 650 g (or 0.650 l)
· According to the measurement of Shaykh Yaḥyā ibn ʿUthmān al-Mudarris: 1 mudd = 750 g (or 0.750 l)
Note: Mawlānā Muḥammad Yaʿqūb, the first Shaykh al-Ḥadīth of Darul Uloom Deoband possessed the mudd of Zayd ibn Thābit, which he claimed to be 817 grams, whereas Shaykh Yaḥyā ibn ʿUthmān al-Mudarris claimed that his teachers saw the mudd of Zayd ibn Thābit, and it was 750 grams. Whilst this seems meagre, when using multiple mudds to make up the ṣaʿ (and other measurements), it causes bigger differences.
· Raṭl
· According to the people of Kufa: 8 raṭls = 1 ṣāʿ. Based on the Ḥanafī view of a ṣāʿ, 1 raṭl = 398 g (or 0.398 l).

Calculation: 

Given conversions:
8 raṭl = 1 ṣāʿ
1 ṣāʿ = 3.18 kg

Determining the weight of 1 raṭl:
8 raṭl = 1 ṣāʿ
1 raṭl =  ṣāʿ 
=  × 3.18 kg
= 0.398 kg (or 398 g)

· According to the people of Madīnah: 5.33 raṭls = 1 ṣāʿ. Hence, 1 raṭl = 409 g (0.409 l).

Calculation:

Given conversions:
5.33 raṭls = 1 ṣāʿ
1 ṣāʿ = 2.176 kg 

Determining the weight of 1 raṭl:
5.33 raṭls = 1 ṣāʿ
1 raṭl = 1 / 5.33 ṣāʿ 
= 0.188 ṣāʿ

0.188 × 2.176 kg
= 0.409 kg (or 409 g)
Apparently, Saʿīd ibn al-ʿĀṣ reduced the amount to this when he was the governor of Madīnah.  
Other recent scholars estimated this to be from 408 to 490 grams.
Refer to the picture below for an overview of the different views on the measurements:
[image: ]
[bookmark: _Toc225515174]Determining the volume of a faraq
Now that we know the volume in those three measurements, we can take a look at how earlier scholars mentioned the amount in a faraq, and from there, we can get an idea of how much water the Prophet ﷺ would use for the ritual bath.
a) 3.98 litres
ʿAllāmah Abū ʿUbayd, Qāsim ibn Salām narrates this measurement  from Imām Zuhrī:
قال: حدثنا عبد الله بن صالح، عن الليث، عن يونس، عن ابن شهاب، قال: بلغنا أن رسول الله -صلى الله عليه وسلم- كان ‌يغتسل في قدح من ‌الجنابة يسع ‌الفرق. قال: وذلك اليوم نحو خمسة أمداد. 
ʿAbdullāh ibn Ṣāliḥ narrated to us from Layth from Yūnus from Ibn Shihāb that he said, ‘It reached us that the Messenger of Allāh used to perform the ritual bath from the state of major impurity by using a, which was equal to a faraq. In today’s time, that is approximately five mudds.’[footnoteRef:2009] [2009:  ʿAllāmah Abū ʿUbayd Qāsim ibn Salām, Kitāb al-Amwāl (Mansoura, Egypt: Dār al-Hady / Riyadh: Dār al-Faḍīlah, 2007), 183.] 

Based on the few views quoted earlier regarding the volume of a mudd, this is between 2.5 litres (according to the Mālikīs, Shāfiʿīs and Ḥanbalīs) to 4 litres. Considering the Ḥanafī view, we will estimate this to be 3.98 litres.
Calculation according to the Ḥanafī view:
Given conversions:
1 faraq = 5 mudds 
1 mudd = 0.796 l

Determining the volume of 5 mudds:
5 mudds = 0.796 l × 5 
= 3.980 l

Establishing the volume of 1 faraq:
1 faraq = 5 mudds 
= 3.980 l

Calculation according to the three Imāms:
Given conversions:
1 faraq = 5 mudds 
1 mudd = 0.544 l

Determining the volume of 5 mudds:
5 mudds = 0.544 l × 5 
= 2.720 l 

Establishing the volume of 1 faraq:
1 faraq = 5 mudds
= 2.720 l
b) 7.95 litres
ʿAllāmah Ibn ʿAbd al-Barr quotes another statement of Imām Zuhrī regarding the volume of water in a faraq:
قال ابن شهاب: وأظن الفرق يومئذ خمسة أقساط. 
Ibn Shihāb said, ‘I think that a faraq of that time was five qisṭs.’[footnoteRef:2010] [2010:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 5:401.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on this:
لا أدري ما أراد ابن شهاب بالقسط، ولا ما كان مقداره عندهم، وأما العرب فالقسط عندها الحصة والمقدار، كذلك قال الخليل.  
I do not know what Ibn Shihāb intended by ‘qisṭ’ nor what its measurement was according to them. According to the Arabs, ‘qisṭ’  means portion and amount; Khalīl stated this.[footnoteRef:2011] [2011:  Ibid.] 

However, Ḥāfiẓ ibn Ḥajar solved this by researching the statements of lexicographers and presenting to us the conclusion. He says:
والقسط بكسر القاف، وهو باتفاق أهل اللغة نصف صاع.
‘Qisṭ’, with a kasrah on the qāf, is half a ṣāʿ according to all lexicographers.[footnoteRef:2012] [2012:  Ḥāfiẓ Ibn Ḥajar (n 15) 2:15.] 

1 ṣāʿ according to the Ḥanafīs is 3.18 litres. Thus, half a ṣāʿ, which is 1 qisṭ, will be 1.59 litres. Imām Zuhrī here determined 1 faraq to be 5 qisṭs. Given that 1 qisṭ is 1.59 litres, multiplied by 5 it totals 7.95 litres.
Calculation according to the Ḥanafīs:
Given conversions:
1 faraq = 5 qisṭs
1 qisṭ = ½ ṣāʿ
1 sāʿ = 3.18 l

Calculating the volume of 1 qisṭ:
1 qisṭ = ½ × 3.18
= 1.59 l

Determining the volume of 5 qisṭs:
5 qisṭ = 5 × 1.59  
= 7.95 l

Establishing the volume of 1 faraq:
1 faraq = 5 qisṭs 
= 7.95 l
c) 9.54 litres
Numerous scholars mentioned that 1 faraq is 3 ṣāʿs. According to the Ḥanafīs, 1 ṣāʿ is 3.18 litres. 3.18 litres times three equals 9.54 litres. Hence, 1 faraq is 9.55 litres. This is the view of the overwhelming majority of scholars. 
Imām Muslim quotes from Sufyān ibn ʿUyaynah:
قال سفيان: والفرق ثلاثة آصع. 
Sufyān said, ‘A faraq is three ṣāʿs.’[footnoteRef:2013] [2013:  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), 1:255. ] 

ʿAllāmah Ibn ʿAbd al-Barr quotes that this was also the view of Imām Aḥmad:
وقال الأثرم: سمعت أبا عبد الله يسأل عن الفرق كم هو؟ قال: ثلاثة أصوع. 
Athram said,”I heard Abū ʿAbdillāh being asked regarding the measurement of a faraq, to which he replied, ‘three ṣāʾs’”[footnoteRef:2014] [2014:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 5:402.] 

Likewise, Imām Abū Dāwūd quotes from Imām Aḥmad:
وسمعته يقول: صاع ابن أبي ذئب خمسة أرطال وثلث.  
And I heard him say, ‘The ṣāʿ of Ibn Abī Dhiʾb is five and a third (5.33) raṭls.’[footnoteRef:2015] [2015:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:174.] 

Based on that, he says that a faraq is 16 raṭls . Bear in mind that 1 ṣāʿ is 5.33 raṭls according to Imām Aḥmad. Imām Abū Dāwūd quotes:
سمعت أحمد بن حنبل يقول: الفرق: ستة عشر رطلا، وسمعته يقول: صاع ابن أبي ذئب خمسة أرطال وثلث، قال: فمن قال: ثمانية أرطال؟ قال: ليس ذلك بمحفوظ، قال: وسمعت أحمد يقول: من أعطى في صدقة الفطر برطلنا هذا خمسة أرطال وثلثا فقد أوفى.
I heard Aḥmad ibn Ḥanbal say, ‘A faraq is 16 raṭls.’ And I heard him say, ‘The ṣāʿ of Ibn Abī Dhiʾb is 5.33 raṭls.’ 
[Imām Abū Dāwūd asked Imām Aḥmad:] What about the view of 8 raṭls? He replied, ‘This is not well-retained.’ 
And I heard Aḥmad say, ‘Whoever gives ṣadaqat al-fiṭr in our raṭl, which is 5.33 raṭls, has certainly discharged the obligation in full.’[footnoteRef:2016] [2016:  Ibid. ] 

This means that Imām Aḥmad also regarded a faraq to be 3 ṣāʿ. This is because, according to him, a faraq is 16 raṭls, and a ṣāʿ is 5.33 raṭls. Hence, 1 faraq into ṣāʿ is 16 divided by 5.33, which is 3 ṣāʿs. Alternatively, 3 ṣāʿs times 5.33 raṭls is 16.
Calculating the unit of faraq in ṣāʿ according to Imām Aḥmad
Given conversions:
1 faraq = 16 raṭls
1 ṣāʿ = 5.33 raṭls

Determining the unit of 1 faraq in ṣāʿ:
Divide the number of raṭls in 1 faraq by the number of raṭls in 1 ṣāʿ: 
16/5.33 = 3
1 faraq = 3 ṣāʿs

ʿAllāmah Ibn ʿAbd al-Barr quotes:
وفسر محمد بن عيسى الأعشى عن ابن كنانة الفرق أنه ثلاثة أصوع.
Muḥammad ibn ʿĪsā al-Aʿshā reported the interpretation of a faraq from Ibn Kinānah to be three ṣāʿs.[footnoteRef:2017] [2017:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 5:401-402.] 

This was also the view of the student of Imām Yaḥyā al-Laythī. In the footnotes of this Moroccan print, the editors write:
وبهامش  الأصل: «قال ابن وضاح: هو ثلاثة آصع».
It is written in the footnotes of the main manuscript: ‘Ibn Waḍḍāḥ stated that it is three ṣāʿs.’”
The same was in the manuscript of Shaykh Muṣṭafā al-ʿAʿẓamī. He writes:
وبهامشه أيضا "قال ابن وضاح: هو ثلاثة آصع، ويقال: أصع، وأصله: أصوع، والصاع أربعة أمداد". 
It is also written in its footnotes: “Ibn Waḍḍāḥ stated that it is three ṣāʿs. Its plural is mentioned as ‘āṣuʿ’, but it is originally ‘aṣwuʿ’. And a ṣāʿs is 4 mudds.”[footnoteRef:2018] [2018:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī –  Aʿẓamī (n 6) 2:62.] 

ʿAllāmah Ṣiqillī says:
والفرق: ثلاثة أصوُغ. 
A faraq is 3 ṣāʿs.[footnoteRef:2019] [2019:  ʿAllāmah Ṣiqillī (n 14) 206.] 

Likewise, ʿAllāmah Khuwārazmī states:
الفرق ثلاثة أصوع. 
A faraq is 3 ṣāʿs.[footnoteRef:2020] [2020:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Aḥmad al-Khuwārazmī, Mafātīḥ al-ʿUlūm (Beirut: Dār al-Kutub al-ʿIlmiyyah), 11.] 

Qāḍī ʿIyāḍ attributed this view to the majority of the scholars. He writes:
وتقديره بثلاثة أصوع هو قول الجمهور وقول كبار أصحاب مالك وأهل الحجاز. 
The estimation of its capacity by three ṣāʿs is the view of the majority and the view of Mālik’s senior students and the people of Hijaz.[footnoteRef:2021] [2021:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:162.] 

Imām Nawawī corroborated him on this. He states:
أما كونه ثلاثة آصع فكذا قاله الجماهير. 
The view that it is three ṣāʿs is what the majority stated.[footnoteRef:2022] [2022:  Imām Nawawī (n 11) 4:3.] 

Given that a great number of scholars determined its capacity as being three ṣāʿs, some scholars actually assumed that this is a matter of consensus. For instance, ʿAllāmah Zurqānī mentions:
لكن نقل أبو عبيد الاتفاق على أن الفرق ثلاثة آصع وأنه ستة عشر رطلا ولعله يريد اتفاق اللغويين . 
However, Abū ʿUbayd reported a unanimity upon that a faraq is three ṣāʿs and sixteen raṭls. Perhaps, he was referring to the unanimity of lexicographers.[footnoteRef:2023] [2023:  ʿAllāmah Zurqānī (n 4) 1:132.] 

According to the research of Darul Uloom Azaadville, this is the preferred amount.  
[bookmark: _Toc225515175]Other Narrations Establishing Different Quantities of Water Used by the Prophet ﷺ
This narration of ʿĀʾishah in the Muwaṭṭāʿ determines the quantity of water the Prophet ﷺ  would use in his ritual bath as being 1 faraq. Thus far it is established that 1 faraq equals 3 ṣāʿs, which totals 9.54 l of water. Having said that, many reports prove that the Prophet ﷺ used much less. Please consider the following two amounts:
a) [bookmark: _Toc225515176]3.18 litres (1 ṣāʿ)
Imām Bukhārī brings the following chapter heading in his Ṣaḥīḥ:
‌‌باب الغسل بالصاع ونحوه
Chapter on Performing the Ritual Bath by Using a Ṣāʿ or so[footnoteRef:2024] [2024:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:59.] 

Under this, he brought narrations to prove that the Prophet ﷺ used only one ṣāʿ, which is around 3.18 litres – as we stated – for the entire ritual bath. 
He narrates:
حدثنا ‌عبد الله بن محمد، قال: حدثني ‌عبد الصمد، قال: حدثني ‌شعبة، قال: حدثني ‌أبو بكر بن حفص، قال: سمعت ‌أبا سلمة يقول: دخلت أنا وأخو عائشة على عائشة، فسألها أخوها عن غسل النبي -صلى الله عليه وسلم- فدعت بإناء نحوا من صاع، فاغتسلت وأفاضت على رأسها، وبيننا وبينها حجاب. 
قال أبو عبد الله: قال يزيد بن هارون وبهز والجدي عن شعبة: قدر صاع. 
ʿAbdullāh ibn Muḥammad narrated to us, saying: ʿAbd aṣ-Ṣamad narrated to me, saying: Shuʿbah narrated to me, saying: Abū Bakr ibn Ḥafṣ narrated to me, saying: I heard Abū Salamah say, ‘I went to ʿĀʾishah together with her brother, and the latter asked her regarding the ritual bath of the Prophet ﷺ. She thus asked for a utensil [containing water] that was approximate to [the capacity of] a ṣāʿ, and she bathed and poured water over her head whilst a screen stood between us and her.’
Abū ʿAbdillāh said, ‘Yazīd ibn Hārūn, Bahz and Juddī reported: ‘the capacity of a ṣāʿ' from Shuʿbah.’[footnoteRef:2025] [2025:  Ibid, 1:59-60.] 

He then narrates:
حدثنا ‌عبد الله بن محمد، قال: حدثنا ‌يحيى بن آدم، قال: حدثنا ‌زهير، عن ‌أبي إسحاق، قال: حدثنا ‌أبو جعفر: أنه كان عند جابر بن عبد الله هو وأبوه وعنده قوم، فسألوه عن الغسل فقال: يكفيك صاع. فقال رجل: ما يكفيني. فقال جابر: كان يكفي من هو أوفى منك شعرا، وخير منك. 
ثم أمنا في ثوب. 
ʿAbdullāh ibn Muḥammad narrated to us, saying: Yaḥyā ibn Ādam narrated to us, saying: Zuhayr narrated to us from Abū Isḥāq, who said: Abū Jaʿ far narrated to us that he and his father was by Jābir ibn ʿAbdillāh whilst some people were present, and they asked him regarding the ritual bath. He thus said, ‘One ṣāʿ will be enough for you.’ Upon this, a man said, ‘It will not be enough for me.’ Jabīr replied, ‘It used to be enough for him whose hair was fuller than yours and who was better than you.’
Afterwards, Jābir led us in prayer whilst wearing a single cloth.[footnoteRef:2026] [2026:  Ibid, 1:60.] 

Additionally, Imām Aḥmad also narrates:
حدثنا أسود بن عامر شاذان، حدثنا شريك، عن عبد الله ابن عيسى، عن عبد الله بن جبر، عن أنس بن مالك، قال: "كان النبي -صلى الله عليه وسلم- يتوضأ بإناء يكون رطلين، ‌ويغتسل ‌بالصاع." 
Aswad ibn ʿĀmir Shādhān narrated to us [saying]: Sharīk narrated to us from ʿAbdullāh ibn ʿĪsā from ʿAbdullāh ibn Jabr from Anas ibn Mālik, who said, ‘The Prophet ﷺ  used to perform ablution by using a utensil of two raṭls, and he would take the ritual bath by using a ṣāʿ.’[footnoteRef:2027] [2027:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 20:218-219.] 

b) [bookmark: _Toc225515177]3.98 litres (1 ṣaʿ & 1 mudd / 5 mudds)
Imām Muslim also quoted the view of 3.98 l via Anas, but in that narration, the Prophet ﷺ used between one ṣāʿ (which is four mudds) to five mudds. He narrates:
حدثنا ‌قتيبة بن سعيد، حدثنا ‌وكيع، عن ‌مسعر، عن ‌ابن جبر، عن ‌أنس قال: كان النبي -صلى الله عليه وسلم- يتوضأ بالمد، ‌ويغتسل ‌بالصاع إلى خمسة أمداد. 
Qutaybah ibn Saʿīd narrated to us [saying]: Wakīʿnarrated to us from Misʿar from Ibn Jabr from Anas that he said, ‘The Prophet ﷺ used to perform ablution with a mudd, and he would perform the ritual bath by using around one ṣāʿ to five mudds.’[footnoteRef:2028] [2028:  Imām Muslim (n 27) 1:258.] 

(Imām Zuhrī's evaluation that five mudds equals a faraq corresponds with this narration of Ṣaḥīḥ Muslim.)
This amount of water is also supported by the following narration of Ṣaḥīḥ Ibn Ḥibbān:
أخبرنا أحمد بن علي بن المثنى، قال: حدثنا أبو خيثمة، قال: حدثنا عبد الرحمن بن مهدي، عن شعبة، عن عبد الله بن عبد الله بن جبر بن عتيك، قال: سمعت أنسا يقول: كان رسول الله -صلى الله عليه وسلم- يتوضأ بمكوك، ويغتسل بخمس مكاكي. قال أبو خيثمة: المكوك: المد. 
Aḥmad ibn ʿAlī ibn al-Muthannā related to us, saying: Abū Khaythamah narrated to us, saying: ʿAbd ar-Raḥmān ibn Mahdī narrated to us from Shuʿbah from ʿAbdullāh ibn ʿAbdillāh ibn Jabr ibn ʿAtīk, who said: I heard Anas say, ‘The Messenger of Allāh ﷺ used to perform ablution with one makūk, and he would perform the ritual with five makūks.’ Abū Khaythamah said, ‘Makūk is mudd.’[footnoteRef:2029] [2029:  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), 7:216.] 

[bookmark: _Toc225515178]Total Amount of Water
From the two narrations of the Ṣaḥīḥayn, we can establish that the Prophet ﷺ used between 3-4 litres of water in his ritual bath. 
Combining these narrations of Ṣaḥīḥayn with this narration of the Muwaṭṭaʾ, we can conclude that the Prophet ﷺ took his ritual bath by using between 3-9.5 litres of water.
[bookmark: _Toc225515179]Using a Lesser Quantity of Water than the Prophet ﷺ 
Of course, a person may use less than this, as ʿAllāmah Abū 'l-Walīd al-Bājī clarifies:
وهذا أيضا ليس فيه تحديد لأقل ما يستعمل في الوضوء والغسل، ومن اغتسل أو توضأ بأقل من ذلك أجزأه، هذا هو المشهور من المذهب. 
This is not a limit for the minimum quantity to be used in ablution and the ritual bath. Whoever performs the ritual bath or ablution by using less than that, it is valid. That is the famous view within our school of thought.[footnoteRef:2030] [2030:  ʿAllāmah Bājī (n 12) 1:95.] 

ʿAllāmah Ibn ʿAbd al-Barr also explains:
فمن قدر أن يتوضأ بمد أو أقل، ويغتسل بصاع أو دون بعد أن يسبغ ويعم فذلك حسن جائز عند جماعة العلماء بالحجاز والعراق. ولا يخالف في ذلك إلا ضال مبتدع، وبالله التوفيق. 
One who is able to perform ablution with one mudd or less and perform the ritual bath with one ṣāʿ or less after washing thoroughly and in an encompassing way, then that is good and permissible according to the group of scholars in Hijaz and Iraq. Only a deviated innovator can oppose that. And the ability for success is from Allāh alone.[footnoteRef:2031] [2031:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 3:75-76.] 

 Mullā ʿAlī al-Qārī went to the extent of claiming that this is a matter of consensus. He writes:
ثم الإجماع على أنه ‌لا ‌يشترط ‌قدر ‌معين في ماء الوضوء والغسل، ولكن يسن أن لا ينقص ماء الوضوء عن مد، وماء الغسل عن صاع تقريبا، كما دل عليه قوله: "خمسة أمداد". والمراد بالمد والصاع وزنا لا كيلا. 
The consensus is that there is no stipulation of a specific quantity of water to be used in ablution and the ritual bath. However, it is Sunnah that the water used in ablution should not be less than a mudd and the water used in the ritual bath should not be less than approximately a ṣāʿ, as indicated by the words ‘five mudds'. And mudd and ṣāʿ represent weight, not volume.[footnoteRef:2032] [2032:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:132.] 

It is incorrect to claim a consensus on this since certain scholars determined these quantities as the minimum. ʿAllāmah Abū 'l-Walīd al-Bājī states:
قال الشيخ أبو إسحاق: لا يجزي في الغسل أقل من صاع، ولا في الوضوء أقل من مد. 
Shaykh Abū Isḥāq said, ‘Less than a ṣāʿ is not sufficient for the ritual bath nor less than a mudd for ablution.’[footnoteRef:2033] [2033:  ʿAllāmah Bājī (n 12) 1:95.] 

Ultimately, ʿAllāmah Ibn ʿAbd al-Barr presents the summary of all the narrations on this topic:
وجملة الآثار المنقولة في هذا عن النبي - عليه السلام - يدل على أن لا توقيت فيما يكفي من الماء في الغسل والطهارة، ولذلك ما استحب السلف ذكر المقدار من غير كيل. 
All of the reports narrated on this topic from the Prophet – peace be upon him – proves that there is no specific quantity of water which is sufficient for the ritual bath and purification. That is why the predecessors did not recommend mentioning the quantities without any units.[footnoteRef:2034] [2034:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 2) 3:73.] 

Yes, if there is one thing to take from these narrations, then it is to avoid excess usage of water. ʿAllāmah Ibn ʿAbd al-Barr says:
في هذا الحديث الاقتصار على أقل ما يكفي من الماء وأن الإسراف فيه مذموم. 
This ḥadīth illustrates confining upon the minimum sufficient amount of water and that excessive usage of water is condemned.[footnoteRef:2035] [2035:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 5:403.] 

Interesting fact: Some water-efficient showerheads use 9 litres of water per minute, and the muḥaddithūn spoke about using even less than that. 
[bookmark: _mdwzp4nv2kj1][bookmark: _Toc225515180]Different Chains, Wordings & Additions of this Narration
Imām Mālik quoted this narration from his teacher, Imām Zuhrī, who narrated ʿĀʾishah's description of the Prophet ﷺ's practice in the ritual bath. This narration explicitly indicates that the Prophet ﷺ, as a single individual, used one faraq (9.54 litres).
Two colleagues of his, Sufyān ibn ʿUyaynah and Layth ibn Saʿd, also quoted it the same as Imām Mālik. The only thing is that they added a few extra words. Imām Shāfiʿī brings Sufyān's narration:  
أخبرنا سفيان، عن الزهري، عن عروة، عن عائشة -رضي الله عنها- أن رسول الله -صلى الله عليه وسلم- كان ‌يغتسل من القدح، وهو ‌الفرق وكنت أغتسل أنا وهو من إناء واحد. 
Sufyān related to us from Zuhrī from ʿUrwah from ʿĀʾishah – may Allāh be pleased with her – [she said]: ‘The Messenger of Allāh ﷺ used to perform the ritual bath from a vessel, which was a faraq. And I used to perform the ritual bath together with him from a single utensil.'[footnoteRef:2036] [2036:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:24-25.] 

That is via Sufyān. As for Layth, Imām Muslim narrates how all his students quoted this from him:
حدثنا ‌قتيبة بن سعيد، حدثنا ‌ليث، (ح) وحدثنا ‌ابن رمح، أخبرنا ‌الليث، (ح) وحدثنا ‌قتيبة بن سعيد، ‌وأبو بكر بن أبي شيبة، ‌وعمرو الناقد، ‌وزهير بن حرب قالوا: حدثنا ‌سفيان. كلاهما عن ‌الزهري، عن ‌عروة، عن ‌عائشة، قالت: كان رسول الله -صلى الله عليه وسلم- يغتسل في القدح، وهو الفرق. وكنت أغتسل  أنا وهو في الإناء الواحد. 
وفي حديث سفيان: من إناء واحد.
Qutaybah ibn Saʿīd narrated to us [saying]: Layth narrated to us – change of chain – and Ibn Rumḥ narrated to us [saying]: Layth related to us – change of chain – and Qutaybah ibn Saʿīd, Abū Bakr ibn Abī Shaybah, ʿAmr an-Nāqid and Zuhayr ibn Ḥarb narrated to us, saying: Sufyān narrated to us. 
Both (Layth and Sufyān) reported from Zuhrī from ʿUrwah from ʿĀʾishah that she said, ‘The Messenger of Allāh ﷺ used to perform the ritual bath from a vessel, which was a faraq. And I used to perform the ritual bath together with him in a single utensil.’ Sufyān's ḥadīth has: ‘from a single utensil’.[footnoteRef:2037] [2037:  Imām Muslim (n 27) 1:255.] 

These additional words indicate that the Prophet ﷺ  did not use 9.55 litres alone. Rather, ʿĀʾishah also used along with him.
The other students of Imām Zuhrī reported this additional portion first. For instance, Imām Abū Dāwūd narrates from Maʿmar:
قال معمر عن الزهري في هذا الحديث: قالت: كنت أغتسل أنا ورسول الله -صلى الله عليه وسلم- من إناء واحد فيه قدر الفرق. 
Maʿmar reported from Zuhrī in this ḥadīth, “She (ʿĀʾishah) said, ‘I and the Messenger of Allāh ﷺ used to perform the ritual bath from a single utensil containing the capacity of a faraq.’”[footnoteRef:2038] [2038:  Imām Abū Dāwūd (n 29) 1:174.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
وروى هذا الحديث عن ابن شهاب: معمر وابن جريج، بمثل إسناد مالك، إلا أنهما قالا: كنت أغتسل أنا ورسول الله -صلى الله عليه وسلم- من إناء واحد، هو الفرق.
Maʿmar and Ibn Jurayj reported this ḥadīth from Ibn Shihāb with a similar chain as Mālik; however, they reported, ‘I and the Messenger of Allāh ﷺ used to perform the ritual bath from a single utensil that was a faraq.’.[footnoteRef:2039] [2039:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 5:399.] 

From this, it becomes very clear that two people were using the 9.55 litres! Thus, it diminishes the amount that the Prophet ﷺ used individually and takes the number close to the amounts mentioned in the Ṣaḥiḥayn.
A point learnt from that addition is that a husband may use the leftovers of his wife, as ʿAllāmah Ibn ʿAbd al-Barr states:
وأن فضل المرأة لا بأس بالوضوء منه. 
This denotes that It is all right to perform ablution with a woman’s leftover water.[footnoteRef:2040] [2040:  Ibid, 5:403.] 

  





[bookmark: _Toc225515181]Ḥadīth 113
‌مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ إِذَا اغْتَسَلَ مِنَ الْجَنَابَةِ بَدَأَ فَأَفْرَغَ عَلَى يَدِهِ الْيُمْنَى، فَغَسَلَهَا، ثُمَّ غَسَلَ فَرْجَهُ، ثُمَّ مَضْمَضَ وَاسْتَنْثَرَ، ثُمَّ غَسَلَ وَجْهَهُ وَنَضَحَ فِي عَيْنَيْهِ، ثُمَّ غَسَلَ يَدَهُ الْيُمْنَى، ثُمَّ غَسَلَ يَدَهُ الْيُسْرَى، ثُمَّ غَسَلَ رَأْسَهُ، ثُمَّ اغْتَسَلَ وَأَفَاضَ عَلَيْهِ الْمَاء.
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar would take the ritual bath from the state of major impurity, he would begin by pouring [water] over his right hand and washing it. Then, he would wash his private part, after which he would gargle his mouth and blow water out of his nose. Then, he would wash his face and pour [water] in his eyes. Afterwards, he would wash his right hand followed by washing his left hand. Then, he would wash his head. Finally, he would bathe by pouring water over him.[footnoteRef:2041] [2041:  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), 192.] 

After quoting how the Prophet ﷺ would perform the ritual, Imām Mālik brings a narration on the ritual bath of ʿAbdullāh ibn ʿUmar. 
Imām Yaḥyā al-Laythī narrates:
‌‌مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ إِذَا اغْتَسَلَ مِنَ الْجَنَابَةِ بَدَأَ فَأَفْرَغَ
Mālik reported from Nāfiʿ that when ʿAbdullāh ibn ʿUmar would take the ritual bath from the state of major impurity, he would begin by pouring [water] 
There is no mention of intention. This serves as proof for the Ḥanafīs.
ʿAllāmah Zurqānī explains the meaning of ‘afragha’:
أي صب الماء. 
I.e. he poured water[footnoteRef:2042] [2042:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:132. ] 

عَلَى يَدِهِ الْيُمْنَى، فَغَسَلَهَا
Over his right hand and washing it. 
[bookmark: _Toc225515182]Washing the Right Alone Hand at the beginning of the Ritual Bath
This narration only makes mention about washing the right hand. ʿAllāmah Abū ’l-Walīd al-Bājī explains the reason for this:
ويكفي غسل اليمنى في هذا الموضع على قول أشهب ليمكنه غرف الماء بها، ولا معنى لغسل اليد اليسرى معها لأنه يغسل بها فرجه بعد ذلك فيباشر النجاسة، ولا يباشر شيئا من ذلك بيمناه فلذلك غسلها ليتناول بها الماء. 
In this place, washing the right hand suffices based on Ashhab’s view so that he is able to use it for scooping water. There is no purpose for washing the left hand alongside it since he will use it to wash his private part afterwards. Hence, it will get in contact with impurities. His right hand will not get in contact with any such thing. That is why he washed it to take water with it.[footnoteRef:2043] [2043:  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.), 1:95.] 

ثُمَّ غَسَلَ فَرْجَهُ
Then, he would wash his private part
[bookmark: _Toc225515183]Washing the Private Part before Ablution
He washed his private parts before ablution so that if there was any impurity, they may be removed. ʿAllāmah Abū ’l-Walīd al-Bājī says:
بدأ بغسل فرجه قبل وضوئه لما فيه من إزالة نجاسة إن كانت عليه، وإنما تكون طهارة الحدث بعد إزالة النجاسة وتطهير الأعضاء منها. 
He began by washing his private part before performing ablution since it includes removing impurities – if there were any on him – and purification from the state of minor impurity is only after removing impurities and cleaning the limbs from it.[footnoteRef:2044] [2044:  Ibid.] 

This is the correct reason why private organs are washed before ablution. 
However, for ʿAbdullāh ibn ʿUmar specifically, he would have felt that if he is going to wash after his ablution, then his ablution will break. We read in the 106th narration that Sālim ibn ʿAbdillāh said:
رأيت أبي عبد الله بن عمر يغتسل، ثم يتوضأ. فقلت له: يا أبة أما ‌يجزئك الغسل من الوضوء؟ قال: بلى، ولكني أحيانا أمس ذكري فأتوضأ. 
I saw my father, ʿAbdullāh ibn ʿUmar, taking a ritual bath and then performing ablution. So I told him, ‘O my father, does the ritual bath not suffice you from ablution?’ He replied, ‘Certainly! However, at times, I touch my penis so I have to perform ablution.’[footnoteRef:2045] [2045:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 189-190.] 

And the view of ʿAbdullāh ibn ʿUmar on touching the penis is clearly mentioned in ḥadīth 104 and 107. Thus, ʿAllāmah Abū ’l-Walīd al-Bājī  then writes:
ولأن في غسل الفرج من الذكر يجب أن يقدم ذلك قبل الوضوء، لأن مس الذكر بعد الوضوء ناقض للطهارة عند جماعة من الفقهاء ومما يستحب التوقي منه عند سائرهم للخلاف في ذلك. 
And given that washing the private part includes touching the penis, it is necessary to precede that before ablution since touching the penis after ablution nullifies purity according to many jurists. And according to the remaining ones, it is recommended to abstain from doing so due to the differences of opinion on that matter.[footnoteRef:2046] [2046:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 3) 1:95.] 

ʿAbdullāh ibn ʿUmar then made ablution. Imām Nāfiʿ goes into detail explaining the method and steps of his ablution:
ثُمَّ مَضْمَضَ 
After which he would gargle his mouth 
ʿAllāmah Zurqānī, and from him, Mawlānā Zakariyyā Kāndhlawī explain:
بيمينه  
[He would gargle the mouth] by using the right hand[footnoteRef:2047][footnoteRef:2048] [2047:  ʿAllāmah Zurqānī (n 2) 1:132.]  [2048:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:503. ] 

وَاسْتَنْثَرَ
And blow water out of his nose.
We explained quite a few times the difference between istinshāq and istinthār. This means that ʿAbdullāh ibn ʿUmar cleaned his nostrils with his left hand after he had already placed water in his nose with his right hand. As ʿAllāmah Zurqānī, and from him, Mawlānā Zakariyyā al-Kāndhlawī explain:
بشماله بعد ما استنشق بيمينه. 
[He would blow water out of his nose] with his left hand after he took water in his nose with his right hand.[footnoteRef:2049][footnoteRef:2050] [2049:  ʿAllāmah Zurqānī (n 2) 1:132.]  [2050:  Mawlānā Zakariyyā al-Kāndhlawī (n 8) 1:503.] 

[bookmark: _Toc225515184]ʿAllāmah Zurqānī’s Claim: Different Wording in Muwaṭṭaʾ Imām Muḥammad
 ʿAllāmah Zurqānī mentioned that Imām Muḥammad quoted this: 
1) With the word ‘istanshaqa’
2) With the addition of ‘biyamīni-hī’. 
He writes:
وفي رواية محمد بن الحسن: مضمض واستنشق بيمينه. 
Muḥammad ibn al-Ḥasan’s transmission has: ‘and he would gargle his mouth and take water in his nose with his right hand.’[footnoteRef:2051] [2051:  ʿAllāmah Zurqānī (n 2) 1:132.] 

However, all the prints of Imām Muḥammad’s Muwaṭṭaʾ at our disposal for referencing have no mention of ‘biyamīni-hī’. Certain prints of Imām Muḥammad’s Muwaṭṭaʾ do have ‘istanshaqa’. 
In the best print of the Muwaṭṭaʾ of Imām Muḥammad, which is the Dār al-Qalam print with the edit of Ṣafwān Dāwūdī, the word ‘istanthara’ is written in the main text, and Shaykh Ṣafwān Dāwūdī mentioned in the footnotes that two manuscripts have the word ‘istansahqa’. In that print, it is typed out as:
ثم ‌غسل ‌فرجه، ومضمض واستنثر.[footnoteRef:2052]  [2052:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Muwaṭṭaʾ ʿan Mālik Ibn Anas Imām Dār al-Hijrah Riwāyat Muḥammad ibn al-Ḥasan Faqīh Ahl al-Kūfah wa-Bayān Ikhtilāfi-Himā fī Abwāb al-Fiqh (Syria: Dār al-Qalam), 131.] 

Furthermore, there is no mention of ‘biyamīni-hī’. The only difference is that before the word ‘maḍmaḍa’, a wāw is used, rather than ‘thumma’. Otherwise, the wording is the same as Imām Yaḥyā al-Laythī quoted. 
Likewise, the print of Al-Maktabah al-ʿIlmiyyah – which is with the edit of the senior professor of ḥadīth in Al-Azhar, Shaykh ʿAbd al-Wahhāb ʿAbd al-Laṭīf – has it as ‘istanthara’. 
(Note: although this print is on Al-Maktabah ash-Shāmilah, there, it is typed as ‘istanshaqa’. It is a distortion of what is in the print. Hence, it is always important to verify with prints/pdfs and not rely only on Al-Maktabah ash-Shāmilah.)
[bookmark: _Toc225515185]Washing the Mouth and Nose in the Ritual Bath
Nevertheless, putting water in the mouth and nose is compulsory in the ritual bath according to the Ḥanafīs and Ḥanbalīs.  This narration serves as proof for us.
Besides just these general proofs that denote gargling the mouth and washing the nose, this compulsion is clearly established from numerous – weak – narrations. Albeit these narrations are weak on their own, all offer strength to each other. Mawlānā ʿAbd al-Ḥayy al-Laknawī quotes those weak narrations and then comments:
فهذه الروايات كلها شاهدة على فريضتها، وضعف بعضها يرتفع بضم البعض الأخر.
All these narrations are evidence of its compulsion. And any weakness in some of them is lifted by joining the other narrations to them.[footnoteRef:2053] [2053:  Mawlānā ʿAbd al-Ḥayy ibn ʿAbd al-Ḥalīm al-Laknawī, As-Siʿāyah fī Kashf mā fī Sharḥ al-Wiqāyah (Lucknow: Al-Maṭbaʿ al-Muṣṭafāʾī), 276.] 

(This is if we have to use the principles of the muḥaddithūn. Otherwise, the Ḥanafīs have a different approach to establishing compulsion, as discussed in the books on the principles of fiqh.)
Thereafter, Imām Nāfiʿ related what ʿAbdullāh ibn ʿUmar did:
ثُمَّ غَسَلَ وَجْهَهُ وَنَضَحَ 
Then, he would wash his face and pour [water] 
ʿAllāmah Zurqānī, and from him Mawlānā Zakariyyā al-Kāndhlawī, explain the meaning of ‘naḍaḥa’:
اي رش الماء. 
I.e. he sprinkled water[footnoteRef:2054][footnoteRef:2055] [2054:  ʿAllāmah Zurqānī (n 2) 1:132.]  [2055:  Mawlānā Zakariyyā al-Kāndhlawī (n 8) 1:504.] 

فِي عَيْنَيْهِ
In his eyes
[bookmark: _Toc225515186]Pouring Water in the Eyes during the Ritual Bath
He did so only due to a high level of precaution. It is not compulsory. ʿAllāmah Abū ’l-Walīd al-Bājī  explains:
كان عبد الله بن عمر ينضح الماء في عينيه في طهارته على معنى المبالغة لا على معنى الوجوب. 
ʿAbdullāh ibn ʿUmar would pour water in his eyes during his purification out of excessiveness, not because it was obligatory.[footnoteRef:2056] [2056:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 3) 1:95.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions about ʿAbdullāh ibn ʿUmar:
وأما فعل ابن عمر في نضحه الماء في عينيه إذ كان يغتسل من الجنابة - فشيء لم يتابع عليه؛ لأن الذي عليه غسل ما ظهر لا ما بطن. 
Ibn ʿUmar’s practice of pouring water in his eyes during his ritual bath after being in a state of major impurity was not followed by anyone else. This is because the part which requires washing are the external ones, not the internal ones.[footnoteRef:2057] [2057:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:76. ] 

ʿAllāmah Ibn ʿAbd al-Barr then remarks:
وله - رحمه الله - أشياء شذ فيها، حمله الورع عليها.
And he – may Allāh have mercy on him – had certain solitary practices, which piety prompted him to do.[footnoteRef:2058] [2058:  Ibid.] 

Mawlānā Zakariyyā al-Kāndhlawī offers another explanation here:
وما يخطر بالبال -والله أعلم- أن ابن عمر -رضي الله عنه- استنبطه من قوله -صلى الله عليه وسلم-: "أشربوا الماء أعينكم"، أخرجه الدارقطني بسند ضعيف كما ذكره ابن رسلان، وكأن معنى قوله -صلى الله عليه وسلم- عند العامة هو تعاهد الماقين، لكن ابن عمر -رضي الله عنه- حمله على ظاهره، فكان ينضح في عينيه، فتأمل وتشكر. 
It comes to mind – and Allāh knows best – that Ibn ʿUmar – may Allāh be pleased with him – derived this from the Prophet ﷺ’s statement: ‘Hydrate your eyes with water’. Dār Quṭnī narrated this with a weak chain, as Ibn Raslān mentioned. It seems that the meaning of the Prophet ﷺ’s statement according to the majority is to wet the inner corner of the eyes (the medial canthus). However, Ibn ʿUmar – may Allāh be pleased with him – understood it in its literal sense. Hence, he would pour water into his eyes. Therefore, ponder over this and express gratitude.[footnoteRef:2059] [2059:  Mawlānā Zakariyyā al-Kāndhlawī (n 8) 1:505.] 

Given that ʿAbdullāh ibn ʿUmar did this due to his own precaution and the other narrations corroborating this could be interpreted or they are extremely weak, none of the four schools of thought rules it compulsory to pour water in the eyes. 
In fact, most of the other recensions of the Muwaṭṭaʾ have an addition here. ʿAllāmah Ibn ʿAbd al-Barr explains:
وفي أكثر الموطآت: سئل مالك عن نضح ابن عمر الماء في عينيه فقال: ليس على ذلك الأمر عندنا، وليس هذا عند يحيى. 
Most of the transmissions of the Muwaṭṭaʿ have: “Mālik was asked regarding Ibn ʿUmar pouring water in his eyes, to which he replied, ‘The practice is not upon this according to us.’’ And this is not by Yaḥyā (in his transmission).[footnoteRef:2060] [2060:  ʿAllāmah Ibn ʿAbd al-Barr (n 17) 3:76.] 

ʿAllāmah Abū ’l-Walīd al-Bājī  comments on Mālik’s quoted statement:
يريد أنه لا يرى فعل ذلك لئلا يلحق بالسنن. 
He means that he believes this act should be avoided to prevent its inclusion among the Sunnah acts.[footnoteRef:2061] [2061:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 3) 1:95.] 

After washing his face, ʿAbdullāh ibn ʿUmar then washed the next limb in ablution, which is his hands:
ثُمَّ غَسَلَ يَدَهُ الْيُمْنَى، ثُمَّ غَسَلَ يَدَهُ الْيُسْرَى 
Afterwards, he would wash his right hand followed by washing his left hand. 
[bookmark: _Toc225515187]The Sequence & Number of Washing in the Ritual Bath
ʿAllāmah Abū ’l-Walīd al-Bājī  comments on this:
إخبار عن استعماله التيمن في غسله والترتيب فيها، ولا خلاف أن هذا الترتيب مستحب وليس بمستحق، والله أعلم. 
This indicates that he would start by the right side during his ritual bath and that he would follow the sequence. There are no differences of opinion that this sequence is recommended and not compulsory. And Allāh knows best.[footnoteRef:2062] [2062:  Ibid, 1:96.] 

That is regarding the order and sequence. 
With regards to the number of times to wash, we noticed that Nāfiʿ did not mention whether ʿAbdullāh ibn ʿUmar washed these limbs thrice. According to the Mālikīs, it is disliked to wash the limbs thrice in the ritual bath. Only the head should be washed thrice, as written in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
وذهب المالكية إلى ندب تثليث غسل الرأس فقط، وأما بقية الأعضاء فاعتمد الدردير كراهة غسلها أكثر من مرة. 
The Mālikīs opined that only washing the head thrice is recommended. As for the remaining limbs, Dardīr considered it disliked to wash them more than once.[footnoteRef:2063] [2063:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 31:215. ] 

In contrast, according to the other three schools of thought, it is preferable to wash thrice, as mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
ذهب الحنفية، والشافعية، والحنابلة إلى أن تثليث غسل الأعضاء في الغسل سنة. 
The Ḥanafīs, Shāfiʿīs and Ḥanbalīs opined that washing the limbs thrice in ablution is Sunnah.[footnoteRef:2064] [2064:  Ibid.] 

Nāfiʿ then says:
ثُمَّ غَسَلَ رَأْسَهُ
Then, he would wash his head. 
[bookmark: _Toc225515188]Wiping the Head in the Ritual Bath
Nāfiʿ related that ʿAbdullāh ibn ʿUmar washed his head, rather than wiping. Mawlānā Zakariyyā al-Kāndhlawī says:
ولم يذكر في الحديث المسح، والصحيح استحبابه نص عليه في المبسوط؛ لأنه أتم للغسل، كذا في الفتح الرحماني عن العيني. قال الشامي: هو الصحيح، وفي البدائع، أنه ظاهر الرواية. 
Wiping [the head] was not mentioned in the ḥadīth. However, the correct view is of its recommendation – this has been stated in Al-Mabsūṭ – because it perfects the ritual bath. Likewise, it was mentioned in Al-Fatḥ ar-Raḥmānī from ʿAynī. Shāmī said, ‘This is the correct view.’ And Badāʾiʿ explains this to be the ẓāhir ar-riwāyah (authoritative transmitted view from the school of thought’s founders).[footnoteRef:2065] [2065:  Mawlānā Zakariyyā al-Kāndhlawī (n 8) 1:505.] 

ثُمَّ اغْتَسَلَ وَأَفَاضَ 
Finally, he would bathe by pouring 
Mawlānā Zakariyyā al-Kāndhlawī explains:
تفيسر لاغتسل.
[By pouring] it is an explanation for ‘ightasala’.[footnoteRef:2066] [2066:  Mawlānā Zakariyyā al-Kāndhlawī (n 8) 1:506.] 

عَلَيْهِ الْمَاء.  
Water over him
After quoting this in his Muwaṭṭaʾ, Imām Muḥammad writes:
وبهذا كله نأخذ، إلا ‌النضح في العينين، فإن ذلك ليس بواجب على الناس في الجنابة، وهو قول أبي حنيفة، ومالك بن أنس والعامة. 
We adopt all of this besides pouring [water] in the eyes for that is not obligatory on people in a state of major impurity. And this was the view of Abū Ḥanīfah, Mālik ibn Anas and the majority.[footnoteRef:2067] [2067:  Imām Muḥammad ibn al-Ḥasan ash-Shaybānī (n 12) 45.] 

Nāfiʿ went into great detail describing the ablution and explicitly mentioning how he washed each limb. Considering that he did not mention about washing the feet, it is apparent that ʿAbdullāh ibn ʿUmar washed his feet when washing his whole body; it was washed at the end. This serves as proof for the Ḥanafīs.
[bookmark: _Toc225515189]Ḥadīth 114
‌مَالِك، أَنَّهُ بَلَغَه: أَنَّ عَائِشَةَ أمّ المؤمِنِين سُئلتْ عَنْ غُسْلِ الْمَرْأَةِ مِنَ الْجَنَابَةِ، فَقَالَت: لِتَحْفِنْ عَلَى رَأْسِهَا ثَلَاثَ حَفَنَاتٍ مِنَ الْمَاءِ، وَلْتَضْغَثْ رَأسَهَا بِيَدَيْهَا.
Mālik reported that it reached him that ʿĀʾishah, the mother of the believers, was asked regarding a woman’s ritual bath from sexual defilement. She replied, ‘She should throw three scoops of water over her head and rub her head with her hands.’[footnoteRef:2068] [2068:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print  (n 1) 192.] 

Imām Yaḥyā al-Laythī narrates:
‌مَالِك، أَنَّهُ بَلَغَه
Mālik reported that it reached him
[bookmark: _Toc225515190]Status of the Balāghah
This is another one of Imām Mālik’s balāghāt, and we shall suffice by quoting from ʿAllāmah Zurqānī for its status:
وبلاغاته صحيحة، قال سفيان: إذا قال مالك: بلغني، فهو إسناد قوي. 
And his balāghāt are authentic. Sufyān said, “When Mālik says, ‘it reached me’”, then it is a strong chain.[footnoteRef:2069] [2069:  ʿAllāmah Zurqānī (n 2) 1:133.] 

أَنَّ عَائِشَةَ أمّ المؤمِنِين سُئلتْ عَنْ غُسْلِ الْمَرْأَةِ مِنَ الْجَنَابَةِ
That ʿĀʾishah, the mother of the believers, was asked regarding a woman’s ritual bath from sexual defilement. 
ʿAllāmah Abū ’l-Walīd al-Bājī explains why the questioner asked specifically about the ritual bath from sexual defilement, even though a female also has to take the bath after every menstrual period:
سؤالها عن غسل المرأة من الجنابة خاصة لأنه أمر متكرر وليس عليها نقض رأسها، وأما الحيض فقليل، ولا بد لها من نقض رأسها إلى تلك المدة في الأغلب، إلا أن صفة الغسل منهما واحدة. 
Her asking regarding a woman’s ritual bath from sexual defilement is specific since it is something which occurs repeatedly, and she does not need to undo her hair. As for menstruation, it occurs occasionally, and, most of the time, she will definitely undo her hair until that period. However, the method of ritual bath from both of them is the same.[footnoteRef:2070] [2070:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 3) 1:96.] 

Based on this reasoning, a couple should be having intercourse multiple times every month. 
ʿĀʾishah responds:
فَقَالَت: لِتَحْفِنْ 
She replied, ‘She should throw’
[bookmark: _Toc225515191]Explanation of the Word: ‘Li-Taḥfin’
This comes from the verb group ḍaraba yaḍribu. ʿAllāmah Zurqānī says:
بكسر الفاء. 
With a kasrah on the fāʾ[footnoteRef:2071] [2071:  ʿAllāmah Zurqānī (n 2) 1:133.] 

ʿAllāmah Farāhīdī explains its definition: 
‌الحفن: أخذك الشيء براحة كفك، والأصابع مضمومة، وملء كل كف حفنة. 
‘Ḥafn’ is when you take something with the central part of your palm and the fingers joined together. A scoop from both palms is called ‘ḥafnah’.[footnoteRef:2072] [2072:  ʿAllāmah Khalīl ibn Aḥmad al-Farāhīdī, Kitāb al-ʿAyn Murattab ʿalā Ḥurūf al-Muʿjam (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:337.] 

Hence, she should take scoops of water. 
عَلَى رَأْسِهَا ثَلَاثَ حَفَنَاتٍ 
‘Three scoops over her head’ 
ʿAllāmah Zurqānī explains:
بفتح الفاء مثل سجدة وسجدات، والفعل كضرب، وهي ملء اليدين من الماء. 
With a fatḥah on the fāʾ like sajdah and sajadāt. The verb is like ḍaraba, and it means a scoop of water from both hands.[footnoteRef:2073] [2073:  ʿAllāmah Zurqānī (n 2) 1:133.] 

مِنَ الْمَاءِ
‘Of water’
[bookmark: _Toc225515192]Pouring Water on the Hair Three Times 
This narration states that the female should repeat the action three times. Specifically, she should take water three times and pour it over her hair. In other accounts, ʿĀʾishah relates certain instances when they would use even larger quantities of water. In Musnad Aḥmad, ʿĀʾishah reports the practice of the Prophet ﷺ as follows:
ثم يفيض على رأسه ثلاث مرات، ونحن نفيض على رؤوسنا خمسا ‌من ‌أجل ‌الضفر. 
He poured over his head thrice, and we would pour five times over our heads due to our plaits.[footnoteRef:2074] [2074:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 42:357.] 

After pouring the water on her hair, she should rub the water:
 وَلْتَضْغَثْ 
‘And rub’
[bookmark: _Toc225515193]Explanation of the Word: ‘Taḍʿath’
ʿAllāmah Zurqānī explains this word’s pronunciation:
بإسكان الضاد وفتح الغين المعجمة، من باب نفع، ومثلثة.
With a sukūn on the ḍād and a fatḥah on the dotted ghayn – it comes from the verb group nafaʿa – and with a three-dotted thāʾ[footnoteRef:2075] [2075:  ʿAllāmah Zurqānī (n 2) 1:133.] 

ʿAllāmah Abū Mūsā al-Iṣfahānī presents its definition:
الضغث: ‌معالجة ‌شعر ‌الرأس ‌باليد عند الغسل. 
‘Ḍaʿth’ is to rub the hair of the head with the hand during washing.[footnoteRef:2076] [2076:  ʿAllāmah Abū Mūsā Muḥammad ibn Abī Bakr al-Iṣfahānī, Al-Majmūʿ al-Mughīth fī Gharībay al-Qurʾān wa ’l-Ḥadīth (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1988), 2:326.] 

Thus, it signifies rubbing. Majd ad-Dīn Ibn al-Athīr explains:
الضغث: معالجة شعر الرس باليد عند الغسل، كأنها ‌تخلط ‌بعضه ‌ببعض، ليدخل فيه الغسول والماء. 
‘Ḍaʿth’ is to rub the hair of the head with the hand during washing, as though mixing them together, in order that shampoo and water may enter them.[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-Ḥājj Riyāḍ ash-Shaykh, 1963), 3:90.] 

She should do this with both hands:
رَأسَهَا بِيَدَيْهَا.   
‘Her head with her hands’
[bookmark: _Toc225515194]Female Related Ruling: Rubbing the Hair in the Ritual Bath and the Non-Compulsion of Undoing Plaits
ʿAllāmah Abū ’l-Walīd al-Bājī  expounds on this answer of ʿĀʾishah:
قصدت إلى الأهم على السائلة فيما علمت من حالها، فأجابتها عنه بأنه يكفيها نقض رأسها، أن تحفن عليه ثلاث حفنات من الماء، وتضغثها بيدها ليداخله الماء ويصل إلى بشرة الرأس، لأن الفرض في الغسل استيعاب البشرة بالغسل. 
She addressed the aspect which was most important to the questioner based on what she knew of her condition. Therefore, she responded to her by stating that it suffices for her to undo her hair, pour three scoops of water over it and rub it with her hands to ensure water penetrates into it and reaches the scalp because the obligation in the ritual bath is to wash the entire skin.[footnoteRef:2078] [2078:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 3) 1:96.] 

 ʿAllāmah Zurqānī quotes this from Imām Mālik:
قال مالك: ليداخله الماء ويصل إلى بشرة الرأس. 
Mālik said, ‘To ensure water penetrates into it and reaches the scalp.[footnoteRef:2079] [2079:  ʿAllāmah Zurqānī (n 2) 1:133.] 

This is a refutation against those who regard it compulsory for a woman to undo her plaits. ʿAllāmah Ibn ʿAbd al-Barr writes:
فذلك إنكار منها قول من رأى أن تنقض المرأة ضفائر رأسها عند غسلها، لأن الذي عليها بل شعرها، وإيصال الماء إلى أصوله، وإسباغ ذلك، وعمومه. 
This is a refutation from her side against the view that a woman should undo her plaits when washing her head. It is only compulsory for her to wet her hair and make water reach its roots thoroughly and comprehensively.[footnoteRef:2080] [2080:  ʿAllāmah Ibn ʿAbd al-Barr (n 17) 3:76.] 

ʿĀʾishah would object on the verdict of ʿAbdullāh ibn ʿAmr, as ʿAllāmah Ibn ʿAbd al-Barr writes:
وقد أنكرت على عبد الله بن عمرو بن العاص أمره النساء أن ينقضن رؤوسهن عند الغسل، وقالت: ما كنت أزيد أن أغرف على رأسي ثلاث غرفات مع رسول الله. رواه أيوب بن أبي الزبير، عن محمد بن عمير، عن عائشة، أنه بلغها عن عبد الله بن عمرو. 
She did disapprove of ʿAbdullāh ibn ʿAmr ibn al-ʿĀṣ’s instruction to women that they should undo their hair plaits in the ritual bath. She said, ‘I would not pour more than three scoops [of water] over my hair whilst I was with the Messenger of Allāh ﷺ.’ Ayyūb ibn Abī ’z-Zubayr reported it from Muḥammad ibn ʿUmayr from ʿĀʾishah that this reached her regarding ʿAbdullāh ibnʿAmr.[footnoteRef:2081] [2081:  Ibid, 3:77.] 

This ruling is proven from a marfūʿ narration as well. Imām Muslim narrates:
حدثنا ابو بكر بن ابي شيبة، وعمرو الناقد، واسحاق بن ابراهيم، وابن ابي عمر. كلهم عن ابن عيينة. قال اسحاق: اخبرنا سفيان عن ايوب بن موسى، عن سعيد بن ابي سعيد المقبري، عن عبد الله بن رافع، مولى أم سلمة، عن أم سلمة، قالت: قلت: يا رسول الله! ‌إني ‌امرأة ‌أشد ‌ضفر ‌رأسي. فأنقضه لغسل الجنابة؟ قال "لا. إنما يكفيك أن تحثي على رأسك ثلاث حثيات. ثم تفيضين عليك الماء فتطهرين". 
Abū Bakr ibn Abī Shaybah, ʿAmr an-Nāqid, Isḥāq ibn Ibrāhīm and Ibn Abī ʿUmar all narrated to us from Ibn ʿUyaynah [who said]: Isḥāq said: Sufyān related to us from Ayyūb ibn Mūsā from Saʿīd ibn Abī Saʿīd al-Maqburī from ʿAbdullāh ibn Rāfiʿ, the freed slave of Umm Salamah, from Umm Salamah that she said:
‘O Messenger of Allāh ﷺ! I am a woman with tight hair plaits. Must I undo them for the ritual bath from sexual defilement?’ He replied, ‘No. It suffices you to throw three scoops of water over your head. Then, pour water over yourselves, and you will achieve purity.’[footnoteRef:2082] [2082:  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), 1:259-260.] 

All scholars agree that a female is not required to undo her hair when taking the ritual bath if her hair is already plaited, as mentioned in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
يرى جمهور الفقهاء أنه ليس على المرأة أن ‌تنقض ضفائرها وتبل ذوائبها عند الغسل إذا بلغ الماء أصول شعرها. 
The majority of jurists opine that a woman is not required to undo her plaits if water reaches the hair roots, but she should wet the lower unplaited section when washing.[footnoteRef:2083] [2083:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 23) 21:166.] 

Likewise, ʿAllāmah Ibn Qudāmah al-Maqdisī states:
واتفق الأئمة الأربعة على أن نقضه غير واجب. 
The four scholars agree that undoing the plaits is not obligatory.[footnoteRef:2084] [2084:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:299.] 

However, the Ḥanbalīs create a distinction on this, as elaborated in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
قال الحنابلة: تنقض المرأة شعرها لغسلها من الحيض وليس عليها نقضه من الجنابة إذا أروت أصوله، وهذا ما حكاه ابن المنذر عن الحسن وطاووس. 
The Ḥanbalīs opined that a woman should undo her plaits during her ritual bath from menstruation, but she is not required to undo it from sexual defilement if she wets the roots. And this is what Ibn al-Mundhir reported from Ḥasan and Ṭāwūs.[footnoteRef:2085] [2085:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 23) 21:167.] 

ʿAllāmah Ibn ʿAbd al-Barr presents the Mālikī view on this:
وقال مالك: اغتسال المرأة من الحيض والجنابة سواء، ولا تنقض رأسها. 
Mālik said, ‘A woman’s ritual bath from menstruation and sexual defilement is the same, and she is not required to undo her hair.’[footnoteRef:2086] [2086:  ʿAllāmah Ibn ʿAbd al-Barr (n 17) 3:77.] 

[bookmark: _Toc225515195]The ruling with regard to male plaits
With regards to males, ʿAllāmah Ibn Qudāmah al-Maqdisī states that the same ruling applies for males and females:
والرجل والمرأة في هذا سواء، وإنما ‌خصت  ‌المرأة بالذكر؛ لأن العادة اختصاصها بكثرة ‌الشعر وتوفيره وتطويله. 
Men and women are equal in this regard. The woman was specifically mentioned because she is the one who normally has abundant, full and lengthy hair.[footnoteRef:2087] [2087:  ʿAllāmah Ibn Qudāmah al-Maqdisī (n 44) 1:299. ] 

This is according to most scholars. It is written in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
وقال جمهور الفقهاء: ولو كان لرجل شعر مضفور فهو كالمرأة في ذلك؛ فلا يجب عليه نقض شعره إذا كان رخوا بحيث يدخل الماء وسطه. 
The majority of jurists stated that if a man has plaited hair, then he will be like a woman in that regard. Hence, it will not be obligatory for him to undo his hair if they are loose enough for water to enter its midst.[footnoteRef:2088] [2088:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 23) 21:168.] 

Nonetheless, according to the Ḥanafīs, a male should untie his hair. It is written in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
 وقال الصدر الشهيد من الحنفية: إذا أضفر الرجل شعره يجب إيصال الماء إلى انتهاء الشعر. قال العيني: والاحتياط إيصال الماء. 
Ṣadr Shahīd from the Ḥanafīs stated, ‘When a man tied his hair in plaits, it is obligatory for water to reach the hair ends.’ And ʿAynī said, ‘It is precautionary to make water reach.’[footnoteRef:2089] [2089:  Ibid.] 

Likewise, ʿAllāmah Ḥaṣkafī writes:
 (لا) يكفي ‌بل (‌ضفيرته) فينقضها وجوبا (ولو علويا أو تركيا) لامكان حلقه. 
But it will – ‘not’ – suffice to wet – ‘a male’s plaits’ – he must compulsorily undo it – ‘even if he is an ʿAlawī or a Turk – since he can shave it.[footnoteRef:2090] [2090:  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), 26.] 

ʿAllāmah Ibn ʿĀbidīn ash-Shāmī comments on this:
هو الصحيح لعدم الضرورة وللاحتياط. 
It is the correct view due to the absence of need [for having lengthy hair] and out of precaution.[footnoteRef:2091] [2091:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 1:288.] 

[bookmark: _Toc225515196]The ruling of the unplaited section of the hair
As for the unplaited section of the hair that falls down, ʿAllāmah Ibn Qudāmah al-Maqdisī states:
فأما غسل ما استرسل من الشعر، وبل ما على الجسد منه، ففيه وجهان: أحدهما؛ يجب، وهو ظاهر قول الأصحاب، ومذهب الشافعي [...] والثاني، لا يجب، ويحتمله كلام الخرقي، وهو قول أبي حنيفة. 
There are two views regarding washing the unplaited section of the hair that falls down and wetting the portion of it which is on the body:
1. It is obligatory, and this is the apparent view of our scholars and the view of Shāfiʿī […]
2. It is not obligatory. Kharqī’s statement could imply this, and this was the view of Abū Ḥanīfah.[footnoteRef:2092] [2092:  ʿAllāmah Ibn Qudāmah al-Maqdisī (n 44) 1:301-302.] 

Mawlanā Zakariyyā al-Kāndhlawī comments:
والمرجح عندنا الحنفية – كما في الشامي – يجب غسل المنقوض لا المضفور. 
The preferred view according to us, the Ḥanafīs, – as what is stated in Shāmī – is the obligation of washing the unplaited section of the hair, not the plaited one.[footnoteRef:2093] [2093:  Mawlānā Zakariyyā al-Kāndhlawī (n 8) 1:508.] 

With regards to the Mālikī school of thought, it is mentioned in Mukhtaṣar al-Khalīl that the entire plait itself should be rubbed. 
[bookmark: _Toc225515197]‌‌ وَاجِب الْغَسْلِ إِذَا الْتَقَى الْخِتَانَانِ
[bookmark: _Toc225515198]The Obligation of Ritual Bath When the Two Genitals Touch[footnoteRef:2094] [2094:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print  (n 1) 192.] 

[bookmark: _Toc225515199]Explanation of the Heading
The literal and apparent meaning of this is the compulsion of the ritual bath when the two genitals touch. This is supported by what is written in the footnotes:
بهامش الأصل: ما يوجب الغسل من التقاء الختانين. 
It is written in the footnotes of the main manuscript: ‘the compulsion of the ritual bath when the two genitals touch’.[footnoteRef:2095] [2095:  Ibid. ] 

This is the one way of understanding this heading. Mawlānā Zakariyyā al-Kāndhlawī explains:
الظاهر أن الواجب بمعنى المصدر، وإذا ظرفية، أي وجوب الغسل عند التقاء الختانين، ويحتمل أن يكون من إضافة الصفة إلى الموصوف، أي بيان الغسل الواجب عند التقائها. 

It appears that ‘wājib’ is in the meaning of a verbal noun and ‘idhā’ is an adverb (of time) i.e. the compulsion of taking a ritual bath when the two genitals touch. It could also be placing a ṣifah (adjective, which is ‘wājib’) as the muḍāf (attribute) of its mawṣūf (the described item, which is ‘ghasl’) i.e. mentioning the ritual bath which is obligatory by the touching of the two genitals.[footnoteRef:2096] [2096:  Mawlānā Zakariyyā al-Kāndhlawī (n 8) 1:508.] 

[bookmark: _nvha6h9iixdg][bookmark: _Toc225515200]Explanation of the word: ‘khitān’
ʿAllāmah Suyūṭī explains the word ‘khitān’:

قال أهل اللغة: ‌ختان المرأة إنما يسمى خفاضا، فذكره هنا بلفظ الختان للمشاكلة. 
The lexicographers stated that the ‘khitān’ of a woman is called ‘khifāḍ’ (clitoridectomy). Here, he mentioned it by the word ‘khitān’ for conformity.[footnoteRef:2097] [2097:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:66.] 

(Again, on Al-Maktabah ash-Shāmilah, this is typed as ‘ḥifāḍ’. The reference there is also on page 52.)
ʿAllāmah Abū ’l-Walīd al-Bājī also explains:

يريد ختان الفرج وختان الذكر. 
It refers to the circumcised part of the vulva and the penis.[footnoteRef:2098] [2098:  ʿAllāmah Abū ’l-Walīd al-Bājī (n 3) 1:96.] 

The literal meaning of khitān is circumcision. ʿAllāmah Zurqānī states:

المراد بهذه التثنية ختان الرجل، وهو قطع جلدة كمرته، وخفاض المرأة، وهو قطع جليدة في أعلى فرجها تشبه عرف الديك، بينها وبين مدخل الذكر جلدة رقيقة.
This dual refers to the khitān (circumcision) of a man, which is cutting the foreskin covering the glans penis, and [it refers to] the khifāḍ (circumcision) of a woman, which is cutting the small piece of skin on top of her vulva, resembling a rooster’s comb. A thin piece of skin lies between it and the vaginal opening.[footnoteRef:2099] [2099:  ʿAllāmah Zurqānī (n 2) 1:133.] 

Therefore, it is used metaphorically to imply when one genitalia touches the entrance of the other. To support this, some narrations consist of the word ‘jāwaza’. In the second narration of this chapter, ʿĀʾishah states:

إذا جاوز الختان الختان فقد وجب الغسل. 
When one genital penetrates another, then certainly the ritual bath becomes obligatory.[footnoteRef:2100] [2100:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print  (n 1) 193.] 

This is quoted as the Prophet ﷺ’s words in Jāmiʿ at-Tirmidhī. ʿĀʾishah reports:

قال النبي -صلى الله عليه وسلم-: "إذا جاوز الختان الختان وجب الغسل". 
The Prophet ﷺ said, ‘When one genital penetrates another, then certainly the ritual bath becomes obligatory.’[footnoteRef:2101] [2101:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:182.] 

After quoting it, Imām Tirmidhī comments:
وهو قول أكثر أهل العلم من أصحاب النبي -صلى الله عليه وسلم- منهم: أبو بكر، وعمر، وعثمان، وعلي، وعائشة، والفقهاء من التابعين، ومن بعدهم مثل: سفيان الثوري، والشافعي، وأحمد، وإسحاق، قالوا: إذا التقى الختانان وجب الغسل. 
This was the view of the majority of scholars from the Prophet ﷺ’s Companions, including Abū Bakr, ʿUmar, ʿUthmān, ʿAlī, ʿĀʾishah and the jurists of the tābiʿūn and those who came after, such as Sufyān ath-Thawrī, Shāfiʿī, Aḥmad and Isḥāq. They said, ‘When the two genitals touch, the ritual bath becomes obligatory.’[footnoteRef:2102] [2102:  Ibid, 1:183.] 

As for the word ‘khitān’ being used in dual in the heading, ʿAllāmah Zurqānī comments:
وإنما ثنيا بلفظ واحد تغليبا وله نظائر، وقاعدته رد الأثقل إلى الأخف والأدنى إلى الأعلى. 
They were made in the dual of the same word by considering the predominant, and there are several examples of this. The general principle is to prioritize what is weightier over what is lighter, and what is lower over what is higher.[footnoteRef:2103] [2103:  ʿAllāmah Zurqānī (n 2) 1:133.] 

 
[bookmark: _Toc225515201]Ḥadīth 115
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّب: أَنَّ عُمَرَ ابْنَ الْخَطَّابِ وَعُثْمَان بْنَ عَفَّانَ وَعَائِشَة زَوْجَ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانُوا يَقُولُون: إِذَا مَسَّ الْخِتَانُ الْخِتَانَ فَقَدْ وَجَبَ الْغَسْلُ.
Mālik reported from Ibn Shihāb from Saʿīd ibn al-Musayyab that ʿUmar ibn al-Khaṭṭāb, ʿUthmān ibn ʿAffān and ʿĀʾishah, the wife of the Prophet ﷺ, would say, ‘When one genital touches another, the ritual bath certainly becomes obligatory.’[footnoteRef:2104] [2104:  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), 192.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّب: أَنَّ عُمَرَ ابْنَ الْخَطَّابِ وَعُثْمَان بْنَ عَفَّانَ وَعَائِشَة زَوْجَ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانُوا يَقُولُون: إِذَا مَسَّ الْخِتَانُ الْخِتَانَ
Mālik reported from Ibn Shihāb from Saʿīd ibn al-Musayyab that ʿUmar ibn al-Khaṭṭāb, ʿUthmān ibn ʿAffān and ʿĀʾishah, the wife of the Prophet ﷺ, would say, ‘When one genital touches another’
[bookmark: _Toc225515202]Interpretation of the Narration
‘Mass al-khitān al-khitān’ refers to penetration without ejaculation. Mawlānā Zakariyyā al-Kāndhlawī says:
والمراد بالمس المجاوزة والتغيب، لا حقيقة المس سواء كانا مختنين أو لا، فلو وقع المس بلا إيلاج لم يجب الغسل بالإجماع. 
‘Mass’ means penetrating and disappearing, not the literal meaning of ‘mass’ (i.e. mere touching), irrespective of whether they are both circumcised or not. Thus, if ‘mass’ (touching) occurs without any penetration, then the ritual bath is not obligatory by consensus.[footnoteRef:2105] [2105:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:509.] 

Hence, by mere penetration, the ritual bath becomes obligatory even without ejaculation.
He also explains:
قال في الفتح الرحماني عن نهاية النهاية: إن ختان المرأة موضع قطع جلدة منها كعرف الديك فوق الفرج، وذلك؛ لأن مدخل الذكر هو مخرج الولد، والمني، والحيض. وفوقه مخرج البول كإحليل الرجل، وبينهما جلدة رقيقة وفوق مخرج البول جلدة رقيقة يقطع منها في الختان، فإذا غابت الحشفة فقد حاذى الختان الختان، انتهى مختصرا.
It is quoted in Al-Fatḥ ar-Raḥmānī from Nihāyat an-Nihāyah: “A woman’s circumcision is the area where a piece of her skin is cut, which is like the crow of a rooster at the top of the vulva. That is because the penis’ entrance is the exit of the baby, female ejaculation and menstruation. Above it lies the exit of urine, which is like the orifice of men through which urine passes. Between these two lies a thin skin. Above the passage of urine lies a thin skin, part of which is cut during circumcision. Hence, when the penis glans disappears (in the vagina), then the male circumcised part aligns with the female circumcised part.” Abridged.[footnoteRef:2106] [2106:  Ibid, 1:509-510.] 

 فَقَدْ وَجَبَ الْغَسْلُ.
‘The ritual bath certainly becomes obligatory.’
ʿAllāmah Zurqānī explains:
وإن لم ينزل. 
Even if there is no ejaculation[footnoteRef:2107] [2107:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:133-134. ] 

[bookmark: _Toc225515203]Corroborating View of the Muhājirūn 
Maʿmar, another student of Imām Zuhrī, quoted from him with the same chain with the addition that this was the view of the earlier Muhājirūn. Imām ʿAbd ar-Razzāq narrates:
عن معمر، عن الزهري، عن ابن المسيب، قال: ‌كان ‌عمر، ‌وعثمان، ‌وعائشة، ‌والمهاجرون ‌الأولون يقولون: إذا مس الختان الختان وجب الغسل. 
Maʿmar reported from Zuhrī from Ibn al-Musayyab that he said, ‘ʿUmar, ʿUthmān, ʿĀʾishah and the early Muhājirūn would say that when one genital touches another, then the ritual bath is obligatory.’[footnoteRef:2108] [2108:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:245. ] 

This narration cites the view of the second and third Caliphs. The same is also proven from Abū Bakr. Imām ʿAbd ar-Razzāq narrates:
عن محمد بن مسلم، عن عمرو بن دينار، عن أبي جعفر، أن عليا، وأبا بكر، وعمر قالوا: ‌ما ‌أوجب ‌الحدين: الجلد أو الرجم، أوجب الغسل. 
Muḥammad ibn Muslim reported from ʿAmr ibn Dīnār from Abū Jaʿfar that ʿAlī, Abū Bakr and ʿUmar said, ‘Anything which renders the two penalties, lashing and stoning, binding renders the ritual bath binding.’[footnoteRef:2109] [2109:  Ibid, 1:246.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr says:
وأما أبو بكر وعمر فلم يختلف عنهما في ذلك.
As for Abū Bakr and ʿUmar; no different views are reported from them on that matter.[footnoteRef:2110] [2110:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:89. ] 

[bookmark: _Toc225515204]Contradictory report from ʿUthmān
Having said that, with regard to the third Caliph, here, Imām Mālik quoted from ʿUthmān that the ritual bath becomes compulsory as soon as the private organs meet. This was the correct view of ʿUthmān. ʿAllāmah Ibn ʿAbd al-Barr says:
هذا حديث صحيح عن عثمان بأن الغسل يوجبه ‌التقاء ‌الختانين. 
This is a ṣaḥīḥ ḥadīth from ʿUthmān on the obligation of the ritual bath when the two genitals touch.[footnoteRef:2111] [2111:  Ibid, 3:79.] 

In contrast to this, a distinct view is quoted from ʿUthmān. Imām Bukhārī and Imām Muslim narrate:
حدثنا ‌سعد ابن حفص، حدثنا ‌شيبان، عن ‌يحيى، عن ‌أبي سلمة: أن ‌عطاء بن يسار أخبره: أن ‌زيد بن خالد أخبره: أنه سأل ‌عثمان بن عفان -رضي الله عنه- قلت: أرأيت إذا جامع فلم يمن؟ قال عثمان: يتوضأ كما يتوضأ للصلاة، ويغسل ذكره. قال عثمان: سمعته من رسول الله -صلى الله عليه وسلم-. 
فسألت عن ذلك عليا، والزبير، وطلحة، وأبي بن كعب -رضي الله عنهم-، فأمروه بذلك.
Saʿd ibn Ḥafṣ narrated to us [saying]: Shaybān narrated to us from Abū Salamah that ʿAṭāʾ ibn Yasār related to him that Zayd ibn Khālid related to him that he asked ʿUthmān ibn ʿAffān – may Allāh be pleased with him – saying:
“I asked, ‘What is your view regarding someone who engages in intercourse but does not ejaculate?’ ʿUthmān replied, ‘He should perform ablution as he does for prayer, and he must wash his penis. I heard this from the Messenger of Allāh ﷺ.’ 
Then I asked ʿAlī, Zubayr, Ṭalḥah and Ubayy ibn Kaʿb – may Allāh be pleased with him – about this matter, and they gave the same instruction.”[footnoteRef:2112][footnoteRef:2113] [2112:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:46-47.  ]  [2113:  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), 1:270.] 

Response to the narration of the Ṣaḥīḥayn
In defiance of this narration’s presence in the Ṣaḥīḥayn, many scholars considered it to be defective. ʿAllāmah Ibn ʿAbd al-Barr quotes:
قال يعقوب بن شيبة: سمعت علي بن المديني، وذكر حديث يحيى بن أبي كثير هذا فقال: إسناده جيد، ولكنه حديث شاذ. 
Yaʿqūb ibn Shaybah said, “I heard ʿAlī ibn al-Madīnī saying after he mentioned this ḥadīth of Yaḥyā ibn Abī Kathīr, ‘Its chain is good, but it is a shādh ḥadīth.’”[footnoteRef:2114] [2114:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 15:32.] 

ʿAllāmah Zurqānī also quotes:
قال الإمام أحمد: حديث معلول لأنه ثبت عن هؤلاء الخمسة الفتوى بخلاف هذا الحديث. 
Imām Aḥmad said, ‘[This is] a defective ḥadīth as a verdict opposing this ḥadīth is established from these five individuals.’[footnoteRef:2115] [2115:  ʿAllāmah Zurqānī (n 4) 1:134.] 

ʿAllāmah Ibn ʿAbd al-Barr expounded on two points that render the narration of Ṣaḥīḥ al-Bukhārī defective: 
1) ʿUthmān was from the Muḥājirs, who all opined that the ritual bath is binding, and the difference of opinions was between the Anṣār and the Muhājirūn. 
2) Yaḥyā ibn Abī Kathīr was alone in narrating this.
As for the first point, we will quote it directly from Muṣannaf ʿAbd ar-Razzāq:
عن ابن مجاهد، عن أبيه، قال: اختلفت ‌المهاجرون والأنصار فيما ‌يوجب ‌الغسل، فقالت الأنصار: الماء من الماء، وقال ‌المهاجرون: إذا مس الختان الختان، فقد وجب الغسل. 
Ibn Mujāhid reported from his father, ‘The Muhājirūn and the Anṣār differed on what renders the ritual bath obligatory. The Anṣār opined that water (i.e. the ritual bath) is only from water (i.e. ejaculation) whilst the Muhājirūn stated that when one genital touches another, then the ritual bath is obligatory.’[footnoteRef:2116] [2116:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf  (Beirut/Cairo: Dār at-Taʾṣīl, 2016), 1:501. ] 

ʿAllāmah Ibn ʿAbd al-Barr writes with regard to the narration of the Ṣaḥīḥayn:
وهذا حديث منكر، لا يعرف من مذهب عثمان ولا من مذهب علي، ولا من مذهب المهاجرين. 
This is a munkar ḥadīth which is not known to be the view of ʿUthmān, ʿAlī or the Muhājirūn.[footnoteRef:2117] [2117:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 3:80-81.] 

He then mentions that second point: 
انفرد به يحيى بن أبي كثير، ولم يتابع عليه. وهو ثقة إلا أنه جاء بما شذ فيه، وأنكر عليه. 
Yaḥyā ibn Abī Kathīr was alone in narrating this; his ḥadīth was not corroborated. He was reliable. However, he narrated a shādh and munkar report (because ʿUthmān cannot narrate such a ḥadīth and then issue the opposite verdict).[footnoteRef:2118] [2118:  Ibid, 3:81.] 

However, Ḥāfiẓ Ibn Ḥajar tried to present an excuse for Imām Bukhārī by claiming that the narration is ṣaḥīḥ, and probably, this was the initial view of ʿUthmān, after which he changed his view. He also presented support for this. He says:
والجواب عن ذلك: أن الحديث ثابت من جهة اتصال إسناده وحفظ رواته، وقد روى ابن عيينة أيضا عن زيد بن أسلم، عن عطاء بن يسار نحو رواية أبي سلمة عن عطاء، أخرجه ابن أبي شيبة وغيره فليس هو فردا. وأما كونهم أفتوا بخلافه فلا يقدح ذلك في صحته لاحتمال أنه ثبت عندهم ناسخه، فذهبوا إليه، وكم من حديث منسوخ وهو صحيح من حيث ‌الصِّناعة ‌الحديثية.  
The answer to this is that the ḥadīth is established in terms of the connectivity of its chain and the good retention of its narrators. Furthermore, Ibn ʿUyaynah also narrated a report from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār similar to that of Abū Salamah from ʿAṭāʾ; Ibn Abī Shaybah and others narrated it. In that case, he is not alone. 
As for their verdicts being opposite to it, this does not impugn the ḥadīth’s authenticity due to the possibility that they came to know of something abrogating it, and subsequently adhered to it. And how many abrogated ḥadīths are there despite being ṣaḥīḥ based on ḥadīth methodology?![footnoteRef:2119] [2119:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:79.] 

If it is absolutely necessary to assert the acceptability of the narration in the Ṣaḥīḥayn, ʿAllāmah Ibn ʿAbd al-Barr argued that the narration is open to interpretations. The key in the narration is:
إذا جامع فلم يمن.
He clarified that ‘jimāʿ’ does not necessarily refer to intercourse. He says:
وقد تدبرت حديث عثمان الذي انفرد به يحيى بن أبي كثير، فليس فيه تصريح بمجاوزة الختان الختان، وإنما فيه جامع ولم يمس. وقد تكون مجامعة ولا يمس فيها الختان الختان، لأنه لفظ مأخوذ من الاجتماع، يكنى به عن الوطء.
وإذا كان كذلك فلا خلاف حينئذ فيما قال عثمان: إنه يتوضأ. وجائز أن يسمع ذلك من رسول الله -صلى الله عليه وسلم- ولا يكون معارضا لإيجاب الغسل بشرط التقاء الختانين. 
I thouroughly examined ʿUthmān’s ḥadīth which Yaḥyā ibn Abī Kathīr alone narrated. It does not explicitly mention one genital penetrating the other. It is merely mentioned that the person had jimāʿ (physical closeness); ‘mass’ (touching of the genitals) is not mentioned. It is possible for mujāmaʿah (physical closeness) to occur without one genital touching another since it is a word derived from ‘ijtimāʿ’ (i.e. coming together), which is used figuratively to mean intercourse.
If that is the case, there is no contradiction in ʿUthmān’s statement that such a person must perform ablution. And it is possible that he heard this from the Messenger of Allāh ﷺ. It will not be contradictory (to the Muwaṭṭaʾ’s report) since the obligation of the ritual bath is contingent upon the condition of the touching of the genitals.[footnoteRef:2120] [2120:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 3:82.] 

Irrespective of whether the narration of ʿUthmān in Saḥīḥ al-Bukhārī is accepted or not, this narration of the Muwaṭṭaʾ proves that, ultimately, ʿUthmān held the view of the obligation of the ritual bath on such a person.
[bookmark: _Toc225515205]The view of ʿAlī
As for the fourth Caliph, ʿAlī, his view is mentioned in the narration of Ṣaḥīḥ al-Bukhārī as follows:
فسألت عن ذلك عليا، والزبير، وطلحة، وأبي بن كعب رضي الله عنهم، فأمروه بذلك. 
Then I asked ʿAlī, Zubayr, Ṭalḥah and Ubayy ibn Kaʿb – may Allāh be pleased with him – about this matter, and they gave the same instruction.[footnoteRef:2121][footnoteRef:2122] [2121:  Imām Bukhārī (n 9) 1:47. ]  [2122:  Imām Muslim (n 10) 1:270.] 

From this, we learn ʿAlī’s view that penetration without ejaculation does not nullify the ritual bath. 
Furthermore, unlike like with ʿUthmān, this narration of the Muwaṭṭaʾ does not mention anything about ʿAlī holding an alternate view. Nonetheless, numerous proofs illustrate that ʿAlī also believed the ritual bath is compulsory through mere penetration. Hereunder are a few proofs:
1) The clear verdict of ʿAlī in Muṣannaf Ibn Abī Shaybah, as Imām Ibn Abī Shaybah narrates:
حدثنا أبو بكر بن عياش، عن عاصم، عن زر، عن ‌علي قال: ‌إذا ‌التقى ‌الختانان فقد وجب الغسل. 
Abū Bakr ibn ʿAyyāsh narrated to us from Zirr from ʿAlī that he said, ‘When the two genitals meet, then the ritual bath is certainly obligatory.’[footnoteRef:2123] [2123:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:84.] 

2) We quoted earlier the statement of Abū Jaʿfar. 
3) In a narration of Muṣannaf ʿAbd ar-Razzāq, it comes:
عن معمر، عن عبد الله بن محمد بن عقيل، أن عليا قال: كما ‌يجب ‌الحد، كذلك يجب الغسل. 
Maʿmar reported from ʿAbdullāh ibn Muḥammad ibn ʿAqīl that ʿAlī said, ‘Just as it renders the legal penalty binding, in the same way, it renders the ritual bath binding.’[footnoteRef:2124] [2124:  Imām ʿAbd ar-Razzāq, Al-Muṣannaf – Al-Majlis al-ʿIlmī (n 5) 1:245.] 

4) Additionally, we related an account on the divergent views between the Muhājirūn and the Anṣārīs. Futher in that account, they appointed ʿAlī as the judge, who then issued the verdict according to this narration of the Muwaṭṭaʾ. Imām ʿAbd ar-Razzāq quotes:
عن ابن مجاهد، عن أبيه، قال: اختلفت ‌المهاجرون والأنصار فيما ‌يوجب ‌الغسل، فقالت الأنصار: الماء من الماء، وقال ‌المهاجرون: إذا مس الختان الختان، فقد وجب الغسل، فحكموا بينهم علي بن أبي طالب، فاختصموا إليه، فقال علي: أرأيتم لو رأيتم رجلا يدخل ويخرج، أيجب عليه الحد؟ قالوا: نعم. قال: فيوجب الحد، ولا يوجب عليه صاعا من ماء؟! فقضى للمهاجرين، فبلغ ذلك عائشة، فقالت: ربما فعلنا ذلك أنا ورسول الله -صلى الله عليه وسلم-، فقمنا واغتسلنا. 
Ibn Mujāhid reported from his father: 
“The Muhājirūn and the Anṣār differed on what renders the ritual bath obligatory. The Anṣār opined that water (i.e. the ritual bath) is only from water (i.e. ejaculation) whilst the Muhājirūn stated that when one genital touches another, the ritual bath becomes obligatory.
As a result, they appointed ʿAlī ibn Abī Ṭālib as the arbitrator and referred their dispute to him. ʿAlī then asked, ‘Consider this: if you witness a man penetrating (a woman) and withdrawing, will the legal penalty be binding on him?’ They replied in the affirmative. He retorted, ‘So it renders the legal penalty binding but not a ṣāʿ of water?’ 
Consequently, he ruled in favour of the Muhājirūn. This news reached ʿĀʾishah, who then remarked, ‘There were times when such a situation occurred to me and the Messenger of Allāh ﷺ, and we would stand up and take the ritual bath.’”[footnoteRef:2125] [2125:  Imām ʿAbd ar-Razzāq, Al-Muṣannaf – Dār at-Taʾṣīl 2nd ed. (n 13) 1:501-502.] 

[bookmark: _Toc225515206]Support from analogy
From these last three statements of ʿAli, ʿAllāmah Abū ’l-Walīd al-Bājī derived that logically and according to analogy, mere penetration necessitates the ritual bath. He says:
ودليلنا من جهة القياس أن هذا معنى يتعلق بالجماع، فوجب أن يتعلق بالتقاء الختانين، كالحد والمهر.
Our proof through analogy is that this (i.e. the obligation of the ritual bath) is a matter which depends on intercourse. As such, it should also depend on the touching of the two genitals (since it falls under intercourse), like the legal penalty and dowry (both of which depend on intercourse as well as mere penetration).[footnoteRef:2126] [2126:  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.), 1:96. ] 

This analogy is just to add strength; otherwise, there is no need for analogy on this issue due to the presence of authentic narrations in support of our view. ʿAllāmah Ibn ʿAbd al-Barr states:
وفي ثبوت السنة بصحيح الأثر ما يغني عن كل نظر؟ وبالله التوفيق 
The established Sunnah through authentic reports avails the need for any sort of analogy! And the ability for success is from Allāh alone.[footnoteRef:2127] [2127:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 3:95.] 

[bookmark: _Toc225515207]Corroborating Marfūʿ Report & the Ultimate Consensus of the Companions & Scholars
Thus, all Four Rightly Guided Caliphs believed that the ritual bath is compulsory even in the case of penetration without ejaculation. Without a doubt, they would base their views and verdicts on what they learnt from the Prophet ﷺ. Imām Mālik did not quote a clear narration with the words of the Prophet ﷺ mentioning this ruling. Therefore, we will quote it from Musnad Aḥmad. Imām Aḥmad and Imām Abū Dāwūd narrate:
حدثنا سليمان بن داود، حدثنا هشام، وشعبة، عن قتادة، عن الحسن، عن أبي رافع، عن أبي هريرة، أن رسول الله -صلى الله عليه وسلم- قال: "إذا ‌قعد ‌بين ‌شعبها ‌الأربع"، قال شعبة: "ثم جهدها"، وقال هشام: "ثم اجتهد، فقد وجب الغسل". 
Sulaymān ibn Dāwūd narrated to us [saying]: Hishām and Shuʿbah narrated to us from Qatādah from Ḥasan from Abū Rāfiʿ from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When a man sits between a female’s arms and legs – Shuʿbah said: – and then exerts himself on her– Hishām said, ‘thumma ’jtahada’ – then the ritual bath becomes obligatory.’[footnoteRef:2128][footnoteRef:2129] [2128:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 16:434.]  [2129:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:155.] 

Ultimately, the Companions held a consensus on this. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقد اختلف في ذلك الصحابة اختلافا كثيرا، ثم رجعوا فيه إلى رواية عائشة عن النبي -صلى الله عليه وسلم- في الغسل منه. 
The Companions differed greatly on this. Thereafter, they retracted to ʿĀʾishah’s report from the Prophet ﷺ on the obligation of the ritual bath from it.[footnoteRef:2130] [2130:  ʿAllāmah Bājī (n 23) 1:96.] 

Already by the time of ʿUmar, the Caliph did not permit anyone to hold the contrast view. Imām Ṭaḥāwī relates:
فقال: عمر -رضي الله عنه- عند ذلك: لا أسمع أحدا يقول: الماء من الماء، إلا جعلته نكالا. 
In that instance, ʿUmar – may Allāh be pleased with him – said, ‘I should not hear anyone saying that water (i.e. the ritual bath) is from water (i.e. ejaculation). Otherwise, I shall punish him!’[footnoteRef:2131] [2131:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:59.] 

ʿAllāmah Ibn ʿAbd al-Barr stated that all the Companions and tābiʿūn held this view:
وعليه عامة الصحابة والتابعين وجمهور فقهاء الأمصار. 
All the Companions and tābiʿūn as well as the majority of the jurists of the cities held this view.[footnoteRef:2132] [2132:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 3:90.] 

The four schools of thought hold a consensus regarding this. ʿAllāmah Abū ’l-Walīd al-Bājī states:
هو موجب للغسل عند مالك، والشافعي، وأبي حنيفة. 
It necessitates the ritual bath according to Mālik, Shāfiʿī and Abū Ḥanīfah.[footnoteRef:2133] [2133:  ʿAllāmah Bājī (n 23) 1:96.] 

ʿAllāmah Abū ’l-Walīd al-Bājī did not take Imām Aḥmad’s name. This was because an incorrect view was attributed to Imām Aḥmad. ʿAllāmah Ibn ʿAbd al-Barr relates:
وقال أحمد بن حنبل: الذي أرى إذا جاوز الختان الختان فقد وجب الغسل. قيل: إنه قد كنت تقول غير هذا! 
قال: ما أعلمني قلت غير هذا قط. قيل له: قد بلغنا ذلك عنك. قال: الله المستعان. 
Aḥmad ibn Ḥanbal said, ‘In my view, when one genital touches another, then the ritual bath becomes obligatory.’ Someone remarked, ‘But you use to say something different!’ He replied, ‘I do not recall myself ever saying anything other than this.’ The person then told him, ‘We heard that about you.’ So he said, ‘We seek assistance from Allāh.’[footnoteRef:2134] [2134:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 3:83.] 

Hence,  ʿAllāmah Ibn ʿAbd al-Barr lists all the scholars who held this view:
وممن قال بذلك من الفقهاء: مالك وأصحابه، وسفيان الثوري، والأوزاعي، وأبو حنيفة وأصحابه، والليث بن سعد، والحسن بن حي، والشافعي وأصحابه، وأحمد بن حنبل، وإسحاق بن راهويه، وأبو ثور، وأبو عبيد والطبري. 
Among the jurists who held this view were Mālik and his followers, Thawrī, Awzāʿī, Abū Ḥanīfah and his followers, Layth ibn Saʿd, Ḥasan ibn Ḥayy, Shāfiʿī and his followers, Aḥmad ibn Ḥanbal, Isḥāq ibn Rāhwayh, Abū Thawr, Abū ʿUbayd and Ṭabarī.[footnoteRef:2135] [2135:  Ibid, 3:93.] 

Likewise, Imām Ṭaḥāwī mentions:
وهذا قول أبي حنيفة، وأبي يوسف، ومحمد، وعامة العلماء -رحمهم الله تعالى-. 
This was the view of Abū Ḥanīfah, Abū Yūsuf, Muḥammad and all scholars – may Allāh Taʿālā have mercy on them.[footnoteRef:2136] [2136:  Imām Ṭaḥāwī (n 28) 1:61.] 

Note:  We mentioned that the consensus on this matter came before Imām Bukhārī. The view of Imām Bukhārī is discussed in detail in the lessons of Ṣaḥīḥ al-Bukhārī, and this is not the place to discuss whether he contradicted the consensus or not.
[bookmark: _Toc225515208]Ḥadīth 116
‌مَالِك، عَنْ أبِي النَّضْرِ مَوْلَى عُمَرَ بْنِ عُبَيْدِ اللَّهِ، عَنْ أَبِي سَلَمَةَ بْنِ عَبْدِ الرَّحْمَنِ بْنِ عَوْفٍ، أَنَّهُ قَال: سَأَلْتُ عَائِشَةَ زَوْجَ النَّبِيِّ عليه السلام مَا يُوجِبُ الْغُسْلَ؟ فَقَالَتْ: هَلْ تَدْرِي مَا مَثَلُكَ يَا أَبَا سَلَمَةَ؟ مثلُ الْفَرُّوجِ يَسْمَعُ الدِّيَكَةَ تَصْرُخُ، فَيَصْرُخُ مَعَهَا؛ إِذَا جَاوَزَ الْخِتَانُ الْخِتَانَ فَقَدْ وَجَبَ الْغَسْلُ.
Mālik reported from Abū ’n-Naḍr, the freed slave of ʿUmar ibn ʿUbayd Allāh, from Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf that he said:
“I asked ʿĀʾishah, the wife of the Prophet – peace be upon him –, what makes the ritual bath obligatory, upon which she replied, ‘Do you know what you are like O Abū Salamah? You are like a chick that hears roosters crowing so it crows along with them! When one genital penetrates another, the ritual bath certainly becomes obligatory.’”[footnoteRef:2137] [2137:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print  (n 1) 193.] 

Imām Yaḥyā al-Laythī narrates:
‌‌مَالِك، عَنْ أبِي النَّضْرِ مَوْلَى عُمَرَ بْنِ عُبَيْدِ اللَّهِ، عَنْ أَبِي سَلَمَةَ بْنِ عَبْدِ الرَّحْمَنِ بْنِ عَوْفٍ، أَنَّهُ قَال: سَأَلْتُ عَائِشَةَ زَوْجَ النَّبِيِّ عليه السلام مَا يُوجِبُ الْغُسْلَ؟ فَقَالَتْ: هَلْ تَدْرِي مَا مَثَلُكَ [...]؟
Mālik reported from Abū ’n-Naḍr, the freed slave of ʿUmar ibn ʿUbayd Allāh, from Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf that he said:
“I asked ʿĀʾishah, the wife of the Prophet – peace be upon him –, what makes the ritual bath obligatory, upon which she replied, ‘Do you know what you are like […]?’
The pronunciation of ‘mathal’ in the main manuscript is explained in the footnotes:
رسمت في الأصل: بفتح الميم والثاء، وبكسر الميم وسكون الثاء معا. 
It is written in the main manuscript with both a fatḥah on the mīm and thāʾ as well as a kasrah on the mīm and a sukūn on the thāʾ. [footnoteRef:2138] [2138:  Ibid.] 

يَا أَبَا سَلَمَةَ؟ مثلُ الْفَرُّوجِ 
‘O Abū Salamah? You are like a chick’
[bookmark: _Toc225515209]Explanation of the Word: ‘Farrūj’
ʿAllāmah Zabīdī explains:
(و) ‌الفروج: (‌فرخ ‌الدجاج). 
‘Farrūj’ is the young one of a hen (i.e. a chick).[footnoteRef:2139] [2139:  Sayyid Murtaḍā Muḥammad ibn Muḥammad az-Zabīdī al-Ḥusaynī, Tāj al-ʿArūs min Jawāhir al-Qāmūs (Kuwait: Wazārat al-Irshād wa ’l-Anbāʾ / at-Turāth al-ʿArabī, 1965), 6:146.] 

يَسْمَعُ الدِّيَكَةَ تَصْرُخُ، فَيَصْرُخُ مَعَهَا
‘That hears roosters crowing so it crows along with them!’
[bookmark: _Toc225515210]Reason for being compared to a chick
ʿAllāmah Abū ’l-Walīd al-Bāji explained one of two reasons why ʿĀʾishah told him this:
يحتمل معنيين:
أحدهما: أن أبا سلمة كان في زمان الصبا، وقبل أن يبلغ حد الجماع يسأل عن مسائل الجماع، ويتكلم فيها، وهو لا يعرفها إلا بالسماع من غيره كالفروج الذي يسمع الديكة التي بلغت حد الصراخ تصرخ فيصرخ معها، وإن لم يبلغ ذلك الحد.
والثاني: أن أبا سلمة كان صبيا لم يبلغ مبلغ الكلام في العلم، إلا أنه كان يسمع الرجال والكهول يتكلمون في العلم فيتكلم معهم. 
There are two possible reasons for this:
1. Abū Salamah was still a child and had not yet attained the stage of engaging in intercourse. Yet, he was asking regarding the issues of intercourse and speaking on it whereas he had no experience of it except what he heard from others. It was akin to a chick that hears the crow of roosters that attained the stage of crowing, so it also crows together albeit it has not yet reached that stage.
2. Abū Salamah was still young and had not yet attained the stage where he could have a say on matters of knowledge. However, he would hear men and seniors discussing knowledge, and he would also engage in those discussions.[footnoteRef:2140] [2140:  ʿAllāmah Bājī (n 23) 1:96.] 

ʿAllāmah Ibn ʿAbd al-Barr writes:
ففيه دليل على أن أبا سلمة كان عندها ممن يقول بذلك، وأنه قلد فيه من لا علم له به، ‌فعاتبته بذلك.
Therein lies the proof that, according to her, Abū Salamah was among those who held that view and he followed those who had no knowledge of it. Consequently, she reprimanded him for that.[footnoteRef:2141] [2141:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 3:90.] 

Despite this, ʿĀʾishah still informed him of the ruling. She said:
إِذَا جَاوَزَ الْخِتَانُ الْخِتَانَ فَقَدْ وَجَبَ الْغَسْلُ.
‘When one genital penetrates another, the ritual bath certainly becomes obligatory.’
[bookmark: _Toc225515211]Corroborating Marfūʿ Report
In this narration, these words are mentioned as those of ʿĀʾishah.  On the other hand, Imām Tirmidhī in Jāmiʿ at-Tirmidhī first quotes:
عن عائشة، قالت: إذا ‌جاوز ‌الختان ‌الختان وجب الغسل، فعلته أنا ورسول الله -صلى الله عليه وسلم- فاغتسلنا. 
ʿĀʾishah is reported to have said, ‘When one genital penetrates another, the ritual bath becomes obligatory. This occurred to me and the Messenger of Allāh ﷺ, and we took the ritual bath.’[footnoteRef:2142] [2142:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:180-181.] 

Thereafter, he quotes it a marfūʿ narration with a ṣaḥīḥ chain:
حدثنا هناد: حدثنا وكيع، عن سفيان، عن علي بن زيد، عن سعيد بن المسيب، عن عائشة، قالت: قال النبي -صلى الله عليه وسلم-: "إذا ‌جاوز ‌الختان ‌الختان وجب الغسل". 
قال أبو عيسى: حديث عائشة حديث حسن صحيح. 
Hannād narrated to us [saying]: Wakīʿ narrated to us from Sufyān from ʿAlī ibn Zayd from Saʿīd ibn al-Musayyab from ʿĀʾishah that she said, “The Prophet ﷺ said, ‘When one genital penetrates another, the ritual bath becomes obligatory.’” 
Abū ʿĪsā said, ‘The ḥadīth of ʿĀʾishah is a ḥasan ṣaḥīḥ ḥadīth.’[footnoteRef:2143] [2143:  Ibid, 1:182-183.] 

[bookmark: _4ncjicij8a3l][bookmark: _Toc225515212]The Specific Response of ʿĀʾishah
Reverting back to the question that was posed to ʿĀʾishah, Abū Salamah enquired in a general way on the matters that causes the ritual bath to be obligatory. ʿĀʾishah ought to have responded by listing everything that causes the ritual bath to become compulsory, such as sexual defilement, menstruation, post-natal bleeding etc. However, she responded by informing him about the ruling when the two genitals meet. She did so as she knew this was the main thing Abū Salamah was enquiring about. ʿAllāmah Abū ’l-Walīd al-Bājī states:
سؤاله عما يوجب الغسل عام غير أنها فهمت عنه أنه سأل عن معنى الجماع، ولذلك لم تجبه عن جميع ما يوجب الغسل، وإنما جاوبته على ما يوجب الغسل بمعنى الوطء. 
His question on what renders the ritual bath obligatory was general. However, she understood that he enquired about the meaning of intercourse. For this reason, she did not respond to him by listing everything which renders the ritual bath obligatory. She only responded to him with the matters that necessitate the ritual bath in terms of intercourse.[footnoteRef:2144] [2144:  ʿAllāmah Bājī (n 23) 1:96.] 
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مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ، أَنَّ أَبَا مُوسَى الأَشْعَرِيَّ أَتَى عَائِشَةَ زَوْجَ النَّبِيِّ فَقَالَ لَهَا: لَقَدْ شَقَّ عَلَيَّ اخْتِلَافُ أَصْحَابِ رسول الله صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فِي أَمْرٍ، إِنِّي لأُعْظِمُ أَنْ أَسْتَقْبِلَكِ بِهِ، فَقَالَت: مَا هُوَ؟ مَا كُنْتَ سَائِلًا عَنْهُ أُمَّكَ فَسَلْنِي عَنْهُ، فَقَال: الرَّجُلُ يُصِيبُ أَهْلَهُ، ثُمَّ يُكْسِلُ وَلَا يُنْزِلُ، فَقَالَت: إِذَا جَاوَزَ الْخِتَانُ الْخِتَانَ فَقَدْ وَجَبَ الْغُسْلُ، فَقَالَ أَبُو مُوسَى الأشْعَرِي: لاَ أَسْأَلُ عَنْ هَذَا أَحَدًا بَعْدَكِ أَبَدًا.
Mālik reported from Yaḥyā ibn Saʿīd from Saʿīd ibn al-Musayyab that Abū Mūsā al-Ashʿarī came to ʿĀʾishah, the wife of the Prophet ﷺ, and said to her, ‘I am distressed by the differences of opinions of the Messenger of Allāh ﷺ ‘s Companions over a matter. I feel extremely uneasy to approach you with it.’ She asked, ‘What is it? You can ask me anything that you would have asked your mother.’ 
Hence, he said, ‘[What is the ruling of] a man [who] engages in intercourse with his wife, then he experiences weakness and does not ejaculate.’ She replied, ‘When one genital penetrates another, the ritual bath becomes obligatory.’ 
Upon this, Abū Mūsā al-Ahʿarī stated, ‘I will never ask anyone regarding this after you.’[footnoteRef:2145] [2145:  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), 193-194.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ سَعِيدِ بْنِ الْمُسَيَّبِ، أَنَّ أَبَا مُوسَى الأَشْعَرِيَّ أَتَى عَائِشَةَ زَوْجَ النَّبِيِّ فَقَالَ لَهَا: لَقَدْ شَقَّ
Mālik reported from Yaḥyā ibn Saʿīd from Saʿīd ibn al-Musayyab that Abū Mūsā al-Ashʿarī came to ʿĀʾishah, the wife of the Prophet ﷺ, and said to her, ‘I am distressed’
[bookmark: _Toc225515213]Explanation of the Word: ‘Shaqqa’
The editors of the Morrocan print write in the footnotes with regard to the pronunciation of ‘shaqqa’: 
ضبطت في الأصل: بضم الشين، وعند بشار  بفتحها. 
It is pronounced in the main manuscript with a ḍammah on the shīn, whereas Bashshār has it with a fatḥah.[footnoteRef:2146] [2146:  Ibid, 193.] 

Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī[footnoteRef:2147] and Shaykh Muṣṭafā al-Aʿẓamī[footnoteRef:2148] also typed it as ‘shaqqa’ with a fatḥah. And this is the pronunciation the Morrocan editors chose despite what they found in their main manuscript. [2147:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas raḍi Allāh ʿan-hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 46.]  [2148:  Imām Abū ʿAbdillāh 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), 2:63.] 

ʿAllāmah Zurqānī explains its meaning:
صعب  
It became hard.[footnoteRef:2149] [2149:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:135.] 

عَلَيَّ اخْتِلَافُ أَصْحَابِ رسول الله صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فِي أَمْرٍ
‘By the differences of opinions of the Messenger of Allāh ﷺ ‘s Companions over a matter’
[bookmark: _Toc225515214]The Differences of Opinions between the Companions
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد أن الخلاف شق عليه، ولا يشق عليه إلا لقوته، ولقوة موجبه، والأخبار الصحاح التي يتعلق بها الفريقان فيشق عليه ترك بعضها والتعلق بسائرها، ولا يصح ذلك إلا بدليل. 
It means that he was distressed by the differences of opinion. And it was only distressing for him as it was intense, it carried a significant consequence, and the authentic reports that both groups adhered to were strong. Consequently, it was difficult for him to discard some of the reports and adhere to the rest, and doing so can only be correct by proof.[footnoteRef:2150] [2150:  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.), 1:97.] 

The Anṣār and the Muhājirūn initially differed on this. We quoted in the previous lesson:
عن ابن مجاهد، عن أبيه، قال: اختلفت ‌المهاجرون والأنصار فيما ‌يوجب ‌الغسل، فقالت الأنصار: الماء من الماء، وقال ‌المهاجرون: إذا مس الختان الختان، فقد وجب الغسل، فحكموا بينهم علي بن أبي طالب، فاختصموا إليه.
Ibn Mujāhid reported from his father: 
‘The Muhājirūn and the Anṣār differed on what renders the ritual bath obligatory. The Anṣār opined that water (i.e. the ritual bath) is only from water (i.e. ejaculation) whilst the Muhājirūn stated that when one genital touches another, the ritual bath becomes obligatory.
As a result, they appointed ʿAlī ibn Abī Ṭālib as the arbitrator and referred their dispute to him.’[footnoteRef:2151] [2151:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf  (Beirut/Cairo: Dār at-Taʾṣīl, 2016), 1:501. ] 

That was on the one occasion where they appointed ʿAlī as the judge.
However, it was a different occasion when the Muhājirīn and Anṣār were discussing this same issue, which prompted Abū Mūsa to go to ʿĀʾishah.
The narration of Ṣaḥīḥ Muslim which goes via Abū Burdah who quotes from Abū Mūsā adds that the latter approached ʿĀʾishah after hearing a debate between the Muhājirūn and the Anṣār. Imām Muslim narrates:
وحدثنا محمد بن المثنى. حدثنا محمد بن عِبْدِ اللَّهِ الأَنْصَارِيُّ. حَدَّثَنَا هِشَامُ بْنُ حَسَّانَ. حَدَّثَنَا حُمَيْدُ بْنُ هِلَالٍ عَنْ أَبِي بُرْدَةَ، عَنْ أَبِي مُوسَى الأَشْعَرِيِّ. ح وحَدَّثَنَا مُحَمَّدُ بْنُ الْمُثَنَّى. حَدَّثَنَا عَبْدُ الأَعْلَى -وَهَذَا حَدِيثُهُ- حَدَّثَنَا هِشَامٌ عَنْ حُمَيْدِ بْنِ هِلَالٍ. قَالَ: وَلَا أَعْلَمُهُ إِلَّا  عن ‌أبي بردة، عن ‌أبي موسى قال: اختلف في ذلك رهط من المهاجرين والأنصار. فقال الأنصاريون: لا يجب الغسل إلا من الدفق أو من الماء، وقال المهاجرون: بل إذا خالط فقد وجب الغسل. قال: قال أبو موسى: فأنا ‌أشفيكم من ذلك، فقمت فاستأذنت على ‌عائشة، فأذن لي. 
Muḥammad ibn al-Muthannā narrated to us [saying]: Muḥammad ibn ʿAbdillāh al-Anṣārī narrated to us [saying]: Hishām ibn Ḥassān narrated to us [saying]: Ḥumayd ibn Hilāl narrated to us from Abū Burdah from Abū Mūsā – change of chain – and Muḥammad ibn al-Muthannā narrated to us [saying]: ʿAbd al-Aʿlā narrated to us – and this is his ḥadīth – [saying]: Hishām narrated to us from Ḥumayd ibn Hilāl, who said: I only know it from Abū Burdah from Abū Mūsā, who said: 
‘A group of people from the Muhājirūn and the Anṣār differed on that. The Anṣār said, ‘The ritual bath is only obligatory by dafaq (ejaculation) – or [the narrator said:] māʾ –.’ The Muhājirūn said, ‘Rather, when he penetrates, then the ritual bath becomes obligatory.’ 
Due to that, Abū Mūsā said, ‘I shall solve this for you. I stood up [and went] and sought ʿĀʾishah’s permission to enter by her, which she granted to me.’[footnoteRef:2152] [2152:  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), 1:271-272.] 

Upon reaching there, Abū Mūsā struggled to immediately ask the question. He first said:
إِنِّي لأُعْظِمُ أَنْ أَسْتَقْبِلَكِ بِهِ
‘I feel extremely uneasy to approach you with it.’ 
[bookmark: _Toc225515215]Abū Mūsā al-Ahsʿarī’s Shyness
The reason is obvious, as ʿAllāmah Abū ’l-Walīd al-Bājī states:
وأعظم أن يستقبلها به لما فيه من التصريح بمجامعة النساء. 
It was uneasy for him to approach her with this matter since he will have to explicitly speak of intercourse with women.[footnoteRef:2153] [2153:  ʿAllāmah Bājī (n 6) 1:97.] 

The narration of Ṣaḥīḥ Muslim mentions his shyness:
وإني أستحييك. 
I feel shy of you.[footnoteRef:2154] [2154:  Imām Muslim (n 8) 1:272.] 

فَقَالَت: مَا هُوَ؟ 
She asked, ‘What is it? 
Mawlānā Zakariyyā al-Kāndhlawī explains why ʿĀʾishah encouraged him to open up despite him mentioning his excuse: 
فإنه لا حياء في الدين. 
There is no shyness with regard to matters of religion.[footnoteRef:2155] [2155:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:514. ] 

From the narration of Muṣannaf ʿAbd ar-Razzāq in which Ibn Jurayj quoted with this same chain, we learn that she asked him this many times:
فقالت: ما هو؟ مرارا. 
She asked several times, ‘What is it?’[footnoteRef:2156] [2156:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:249. ] 

Abū Mūsā hesitated and really could not commence speaking. ʿĀʾishah assured him that he can be comfortable speaking with her. Additionally, she offered him a convincing explanation, encouraging him to ask without hesitation.
مَا كُنْتَ سَائِلًا عَنْهُ أُمَّكَ فَسَلْنِي عَنْهُ
‘You can ask me anything that you would have asked your mother.’ 
Shaykh Muṣṭafā al-Aʿẓamī typed this as:
فَاسْأَلْنِي عَنْهُ.[footnoteRef:2157] [2157:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī –  Aʿẓamī (n 4) 2:64.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
فنبهته على أن حرمتها مؤبدة، وأنها في ذلك بمنزلة الأم وأن كل ما يجوز للرجل أن يستقبل به أمه إذا رجا عندها منه علما فلا عليه أن يستقبل به أم المؤمنين. 
She brought to his attention that he was her permanent maḥram, and she is like a mother in that regard. Any matter which a man can discuss with his mother, with the hope of gaining some knowledge on it from her, he should not feel hesitant to discuss it with the mother of the believers.[footnoteRef:2158] [2158:  ʿAllāmah Bājī (n 6) 1:97.] 

فَقَال: الرَّجُلُ يُصِيبُ أَهْلَهُ
Hence, he said, ‘[What is the ruling of] a man [who] engages in intercourse with his wife’
Mawlānā Zakariyyā al-Kāndhlawī explains:
أي: يجامع حليلته.
I.e. he has intercourse with his wife.[footnoteRef:2159] [2159:  Mawlānā Zakariyyā al-Kāndhlawī (n 11) 1:514.] 

ثُمَّ يُكْسِلُ 
Then he experiences weakness 
[bookmark: _Toc225515216]Explanation of the Words
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ʿAllāmah Abū ’l-Walīd al-Bājī defines this word:
يقال: "أكسل الرجل"، إذا فتر عن الجماع. 
‘Aksala ’r-rajul’ means when a man experiences weakness to engage in intercourse.[footnoteRef:2160] [2160:  ʿAllāmah Bājī (n 6) 1:97.] 

ʿAllāmah Ibn Qutaybah defines it as:
الإكسال هو أن يجامع الرجل، ثم يدركه فتور، فلا ينزل. يقال: ‌أكسل ‌الرجل يكسل إكسالا، إذا أصابه ذلك. 
‘Iksāl’ is when a man engages in intercourse but experiences weakness, whereby he does not ejaculate. It is said, ‘aksala ’r-rajul yuksilu iksālan’, when a man experiences that.[footnoteRef:2161] [2161:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim, better known as Ibn Qutaybah ad-Dīnawarī, Gharīb al-Ḥadīth (Baghdad: Maṭbaʿat al-ʿĀnī, 1977), 1:165.] 

وَلَا يُنْزِلُ
‘And does not ejaculate.’ 

[bookmark: _Toc225515218]‘Yunzilu’
The word ‘yuksilu’ already conveys the meaning that ejaculation did not occur. Nevertheless, Abū Mūsā aimed to be explicit in his question, and hence he added this explanation. Mawlānā Zakariyyā al-Kāndhlawī states:
ليحصل المقصود بأبلغ التصريح. 
To convey the intended meaning with utmost clarity[footnoteRef:2162] [2162:  Mawlānā Zakariyyā al-Kāndhlawī (n 11) 1:514.] 

فَقَالَت: 
She replied
[bookmark: _Toc225515219]Addition in Ṣaḥīḥ Muslim: The Proverb ‘ʿAlā ’l-Khabīr Saqaṭta’
The narration of Ṣaḥīḥ Muslim mentions:
قالت: على الخبير سقطت.
She said, ‘You came upon the one who knows it well.’[footnoteRef:2163] [2163:  Imām Muslim (n 8) 1:272.] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
وهذا مثل يذكر في وجود المتعطش المشتاق إلى سماع الخبر لمن يكمله على حقيقته. 
This is a proverb which is cited when a desirous person, longing for news, encounters someone who can provide the complete and accurate information.[footnoteRef:2164] [2164:  Mawlānā Zakariyyā al-Kāndhlawī (n 11) 1:514.] 

ʿAllāmah Abū ʿUbayd Qāsim ibn Salām mentions:
يقال: إن المثل لمالك بن جبير العامري، وكان من حكماء العرب. وبه تمثل الفرزدق للحسين بن علي -عليه السلام- حين أقبل يريد العراق، فلقيه يريد الحجاز، فقال له الحسين: ما وراءك؟ فقال: ‌على ‌الخبير ‌سقطت، قلوب الناس معك، وسيوفهم مع بني أمية، والأمر ينزل من السماء. فقال له الحسين: صدقتني. 
It is said that this was the proverb of Mālik ibn Jubayr al-Āmirī, one of the Arab sages. Farazdaq uttered this proverb to Ḥusayn ibn ʿAlī – peace be upon him – on the latter’s way to Iraq. Farazdaq encountered him on the former’s way to Hijaz. Ḥusayn told him, ‘What lies ahead of you?’ The latter replied, ‘You came upon the one who knows it well. The hearts of people are with you, but their swords are with Banū Umayyah, and the decree shall descend from the sky.’ Ḥusayn thus told him, ‘You have spoken the truth.’[footnoteRef:2165] [2165:  ʿAllāmah Abū ʿUbayd Qāsim ibn Salām, Kitāb al-Amthāl (Damascus/Beirut: Dār al-Maʾmūn, 1980), 206.] 

إِذَا جَاوَزَ الْخِتَانُ الْخِتَانَ فَقَدْ وَجَبَ الْغُسْلُ، فَقَالَ أَبُو مُوسَى الأشْعَرِي: لاَ أَسْأَلُ عَنْ هَذَا أَحَدًا بَعْدَكِ أَبَدًا.
‘When one genital penetrates another, the ritual bath becomes obligatory.’ 
Upon this, Abū Mūsā al-Ahʿarī stated, ‘I will never ask anyone regarding this after you.’
[bookmark: _Toc225515220]Proof that ʿĀʾishah’s Statement Is Marfūʿ Ḥukmī
This is definitely based on what ʿĀʾishah clearly witnessed from the Prophet ﷺ. ʿAllāmah Abū ’l-Walīd al-Bājī  explains:
فأجابته بعلمها في ذلك وما توفي عنه النبي - صلى الله عليه وسلم - وهي كانت أعلم الناس بذلك وبما تقدم منه وما تأخر لمكانها من النبي - صلى الله عليه وسلم - ولذلك قال لها أبو موسى: لا أسأل عن هذا أحدا بعدك، يريد أنه قد أخذ بقولها في ذلك، ووثق بعلمها. 
She responded to him according to her knowledge of that matter. The Prophet ﷺ passed away when she possessed the most knowledge on that matter and his present and past actions due to her status with the Prophet ﷺ. For this reason, Abū Mūsā told her, ‘I will never ask anyone regarding this after you.’ It means that he adopted her view on that matter and trusted her knowledge.[footnoteRef:2166] [2166:  ʿAllāmah Bājī (n 6) 1:97.] 

Hence, this report is in the ruling of marfūʿ, and ʿAllāmah Ibn ʿAbd al-Barr explains why:
فإنه وإن لم يكن مسندا في ظاهره - فإنه يدخل في المسند بالمعنى والنظر؛ لأنه محال أن ترى عائشة نفسها حجة على غيرها من الصحابة في حين تنازعهم واختلافهم في هذه المسألة النازلة بينهم، ومحال أن يسلم أبو موسى لعائشة قولها من رأيها في مسألة قد خالفها فيها من الصحابة غيرها برأيه، لأن كل واحد منهم ليس بحجة على صاحبه عند التنازع في الرأي: فلم يبق إلا أن تسليم أبي موسى لها كان لعلمه أن ما احتجت به كان عن رسول الله. ومع ما ذكرنا من هذا الاستدلال، فقد روي حديثها هذا عنها مسندا عن النبي -عليه السلام-. 
فمن ذلك ما رواه أبو قرة موسى بن طارق عن مالك عن يحيى بن سعيد، عن سعيد بن المسيب، عن أبي موسى عن عائشة، عن النبي -عليه السلام- قال: "إذا التقى الختانان فقد وجب الغسل". 
Albeit this is not musnad (i.e. marfūʿ) in its outward form, it falls within the scope of musnad narrations based on its meaning and logic. This is because it is inconceivable for ʿĀʾishah to consider herself as an authority over other Companions when they disagreed and held different opinions on this issue which is causing conflict among them. Likewise, it is inconceivable for Abū Mūsā to accept ʿĀʾishah’s statement from her personal opinion in an issue where other Companions differed with her based on their opinions. Each individual among them lacks the authority to override their counterpart in matters of disagreement of their personal opinions. Therefore, Abū Mūsā's acceptance of her viewpoint was likely based on his knowledge that her argument was derived from the teachings of the Messenger of Allāh ﷺ. 
Furthermore, along with this aforementioned argumentation, this ḥadīth of hers has also been reported as musnad from the Prophet – peace be upon him. For instance, Abū Qurrah Mūsā ibn Ṭāriq reported from Mālik from Yaḥyā ibn Saʿīd from Saʿīd ibn al-Musayyab from Abū Mūsā from ʿĀʾishah from the Prophet – peace be upon him – that he said, ‘When the two genitals meet, then the ritual bath becomes obligatory.’[footnoteRef:2167] [2167:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:91. ] 

Besides that, in the narration of Ṣaḥīḥ Muslim, ʿĀʾishah followed her response with a marfūʿ narration, where she reports:
قال رسول الله -صلى الله عليه وسلم-: "إذا جلس بين شعبها الأربع، ومس الختان الختان، فقد وجب الغسل". 
The Messenger of Allāh ﷺ said, ‘When a man sits between a female’s arms and legs and when one genital touches another, then certainly the ritual bath becomes obligatory.’[footnoteRef:2168] [2168:  Imām Muslim (n 8) 1:272.] 
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مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ عَبْدِ اللَّهِ بْنِ كَعْبٍ مَوْلَى عُثْمَان بْنِ عَفَّانَ، أَنَّ مَحْمُودَ بْنَ لَبِيدٍ الأنْصَارِي سَأَلَ زَيْدَ بْنَ ثَابِتٍ عَنِ الرَّجُلِ يُصِيبُ أَهْلَهُ، ثُمَّ يُكْسِلُ وَلَا يُنْزِلُ، فَقَالَ له زَيْدٌ: يَغْتَسِلُ، فَقَالَ لَهُ مَحْمُود: إِنَّ أُبَيَّ بْنَ كَعْبٍ كَانَ لَا يَرَى الْغُسْلَ، فَقَالَ لَهُ زَيْد: إِنَّ أُبَيَّ بْنَ كَعْبٍ نَزَعَ عَنْ ذَلِكَ قَبْلَ أَنْ يَمُوتَ.
Mālik reported from Yaḥyā ibn Saʿīd from ʿAbdullāh ibn Kaʿb, the freed slave of ʿUthmān ibn ʿAffān, that Maḥmūd ibn Labīd al-Anṣārī asked Zayd ibn Thābit regarding a man who engages in intercourse with his wife, then he experiences weakness and does not ejaculate.
Zayd ibn Thābit said to him, ‘He must take the ritual bath.’ Maḥmūd told him, ‘Ubayy Ibn Kaʿb would not consider the ritual bath (as obligatory in this issue).’ Hence, Zayd replied to him, ‘Ubayy ibn Kaʿb retracted from that before his demise.’[footnoteRef:2169] [2169:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1), 194] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ عَبْدِ اللَّهِ بْنِ كَعْبٍ مَوْلَى عُثْمَان بْنِ عَفَّانَ
Mālik reported from Yaḥyā ibn Saʿīd from ʿAbdullāh ibn Kaʿb, the freed slave of ʿUthmān ibn ʿAffān
[bookmark: _Toc225515222]ʿAbdullāh Ibn Kaʿb: the Freed Slave of ʿUthmān Ibn ʿAffān
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ʿAllāmah Mizzī cites the names of his teachers:
روى عن: خارجة بن زيد بن ثابت، وعمر بن أبي سلمة (م)، وأبي بكر بن عبد الرحمن بن الحارث بن هشام (م س). 
He narrated from Khārijah ibn Zayd ibn Thābit, ʿUmar ibn Abī Salamah and Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām.[footnoteRef:2170] [2170:  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), 15:475. ] 
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Imām Bukhārī lists the following names of his students:
سمع منه محمد بن إسحاق وعبد الرحمن بن الحارث. 
Muḥammad ibn Isḥāq and ʿAbd ar-Raḥmān ibn al-Ḥārith heard from him.[footnoteRef:2171] [2171:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 5:180. ] 

ʿAllāmah Mizzī mentions:
روى عنه: عبد ربه بن سعيد الأنصاري (م س)، وعبد الرحمان بن الحارث، ومحمد بن إسحاق. 
ʿAbd Rabbih ibn Saʿīd al-Anṣārī, ʿAbd ar-Raḥmān ibn al-Ḥārith and Muḥammad ibn Isḥāq narrated from him.[footnoteRef:2172] [2172:  ʿAllāmah Mizzī (n 26) 15:475.] 

[bookmark: _Toc225515225]Status of ḥadīth
ʿAllāmah Mughalṭāy states regarding his status of ḥadīth:
ذكره ابن خلفون في كتاب الثقات. 
Ibn Khalfūn mentioned him in the book Ath-Thiqāt.[footnoteRef:2173] [2173:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 8:138. ] 

Moreover, Imām Muslim and Imām Nasāʾī narrated from him.[footnoteRef:2174]  [2174:  ʿAllāmah Mizzī (n 26) 15:475.] 

Likewise, ʿAllāmah Ibn Ḥibbān listed him in his Ath-Thiqāt, saying:
‌عبد ‌الله ‌بن ‌كعب ‌الحميري، مولى عثمان بن عفان، يروي عن رجل من أصحاب النبي -صلى الله عليه وسلم-، ويروي عن خارجة بن زيد. 
ʿAbdullāh ibn Kaʿb al-Ḥumayrī, the freed slave of ʿUthmān ibn ʿAffān: he narrates from a man from the Prophet ﷺ’s Companions and from Khārijah ibn Zayd.[footnoteRef:2175] [2175:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:37.] 

In Al-Kāshif, ʿAllāmah Dhahabī described him as reliable.[footnoteRef:2176] [2176:  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), 1:588.] 

[bookmark: _Toc225515226]Date of demise
ʿAbdullāh ibn Kaʿb al-Ḥumayrī passed away in the year 58 AH, as ʿIzz ad-Dīn Ibn al-Athīr states:
توفي سنة ثمان وخمسين. 
He passed away in the year 58 (AH).[footnoteRef:2177] [2177:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 3:369. ] 

أَنَّ مَحْمُودَ بْنَ لَبِيدٍ الأنْصَارِي 
That Maḥmūd ibn Labīd al-Anṣārī 
[bookmark: _Toc225515227]Maḥmūd Ibn Labīd al-Anṣārī
[bookmark: _Toc225515228]Status: a Companion or a tābiʿī
Scholars differed on whether he was a Companion or tābiʿī.
A group considered him to be a Companion. They based this on three reasons:
1) He was definitely born in the era of the Prophet ﷺ.
ʿAllāmah Ibn Saʿd – despite listing him among the tābiʿūn – says:
وولد محمود بن لبيد في عهد النبي، -صلى الله عليه وسلم-. 
Maḥmūd ibn Labīd was born in the era of the Prophet ﷺ.[footnoteRef:2178] [2178:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:57. ] 

ʿIzz ad-Dīn Ibn al-Athīr mentions:
ولد على عهد رسول الله -صلى الله عليه وسلم-، وأقام بالمدينة.
He was born in the era of the Messenger of Allāh ﷺ, and he lived in Madīnah.[footnoteRef:2179] [2179:  ʿIzz ad-Dīn Ibn al-Athīr (n 33) 5:112.] 

ʿAllāmah Ibn ʿAbd al-Barr also writes:
وهو أولى بأن يذكر في الصحابة من ‌محمود بن الربيع، فإنه أسن منه. 
He deserves more to be included among the Companions than Maḥmūd ibn ar-Rabīʿ for he was elder than him.[footnoteRef:2180] [2180:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 3:1379. ] 

Bear in mind that he was an Anṣārī, and he live in Madīnah. ʿAllāmah Baghawī states:
‌‌محمود بن لبيد الأنصاريّ: سكن المدينة. 
Maḥmūd ibn Labīd al-Anṣārī: He lived in Madīnah.[footnoteRef:2181] [2181:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 5:427. ] 

2) There is proof of his interaction with the Prophet ﷺ.
With a good chain, Imām Aḥmad narrates:
حدثنا يعقوب، حدثنا أبي، عن ابن إسحاق، حدثني عاصم ابن عمر بن قتادة الأنصاري، عن محمود بن لبيد، أخي بني عبد الأشهل، قال: أتانا رسول الله -صلى الله عليه وسلم-، فصلى بنا المغرب في مسجدنا، فلما سلم منها، قال: "اركعوا ‌هاتين ‌الركعتين في بيوتكم" للسبحة بعد المغرب. 
Yaʿqūb narrated to us [saying]: My father narrated to us from Ibn Isḥāq [saying]: ʿĀṣim ibn ʿUmar ibn Qatādah al-Anṣārī narrated to me from Maḥmūd ibn Labīd, the brother of Banū ʿAbd al-Ashhal, who said, “The Messenger of Allāh ﷺ came to us and led us in maghrib in our mosque. After he made salām, he said regarding the two rakʿahs after maghrib, ‘Perform these two rakʿahs in your homes.’”[footnoteRef:2182] [2182:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 39:35. ] 

There is more than this one experience of his with the Prophet ﷺ. Imām Bukhārī quotes under his entry in At-Tārīkh al-Kabīr:
قال أبو نعيم: عن عبد الرحمن بن الغسيل، عن عاصم بن عمر، عن محمود بن لبيد: أسرع النبي -صلى الله عليه وسلم- حتى تقطعت نعالنا يوم مات سعد ابن معاذ. 
Abū Nuʿaym said, “ʿAbd ar-Raḥmān ibn al-Ghasīl reported from ʿĀṣim ibn ʿUmar from Maḥmūd ibn Labīd, ‘On the day of Saʿd ibn Muʿādh’s demise, the Prophet ﷺ hastened until our sandals were worn out.’”[footnoteRef:2183] [2183:  Imām Bukhārī (n 27) 7:402.] 

3) He narrated ḥadīths directly from the Prophet ﷺ.
ʿIzz ad-Dīn Ibn al-Athīr states:
وحدث عن النبي -صلى الله عليه وسلم- أحاديث. 
And he narrated ḥadīths [directly] from the Prophet ﷺ.[footnoteRef:2184] [2184:  ʿIzz ad-Dīn Ibn al-Athīr (n 33) 5:112.] 

ʿAllāmah Ibn ʿAbd al-Barr narrates one such ḥadīth:
حدثنا خلف بن قاسم، حدثنا علي بن محمد بن إسماعيل، حدثنا محمد بن إسحاق، حدثنا قتيبة بن سعيد، حدثنا عبد العزيز بن محمد، عن عمرو بن أبى عمرو، عن عاصم ابن عمر بن قتادة، عن ‌محمود بن لبيد أن النبي -صلى الله عليه وسلم- قال: "إن الله يحمي عباده الدنيا كما تحمون مرضاكم الطعام والشراب تحافون عليهم". 
Khalaf ibn Qāsim narrated to us [saying]: ʿAlī ibn Muḥammad ibn Ismāʿīl narrated to us [saying]: Muḥammad ibn Isḥāq narrated to us [saying]: Qutaybah ibn Saʿīd narrated to us [saying]: ʿAbd al-ʿAzīz ibn Muḥammad narrated to us from ʿAmr ibn Abī ʿAmr from ʿĀṣim ibn ʿUmar ibn Qatādah from Maḥmūd ibn Labīd that the Prophet ﷺ said, ‘Indeed, Allāh protects His servants from this world as you protect your sick from eating and drinking, fearing for them.’[footnoteRef:2185] [2185:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 36) 3:1379.] 

Scholars who considered him to be a Companion
Based on these reasons, the following scholars considered him to be a Companion:
1) Imām Aḥmad
In his Musnad, he listed Maḥmūd as a Companion, as ʿAllāmah Mughalṭāy writes:
وذكره أحمد بن حنبل في "مسنده" في جملة الصحابة، وكذلك العسكري، والبغوي. 
Aḥmad ibn Ḥanbal listed him in his Musnad among the Companions, and so did ʿAskarī and Baghawī.[footnoteRef:2186] [2186:  ʿAllāmah Mughalṭāy (n 29) 11:102.] 

2) Imām Bukhārī 
In his At-Tārīkh al-Kabīr, he brought the marfūʿ narration which Maḥmūd reported directly, indicating that he was a Companion:
قال أبو نعيم: عن عبد الرحمن بن الغسيل، عن عاصم بن عمر، عن محمود بن لبيد: أسرع النبي -صلى الله عليه وسلم- حتى تقطعت نعالنا يوم مات سعد ابن معاذ. 
Abū Nuʿaym said, “ʿAbd ar-Raḥmān ibn al-Ghasīl reported from ʿĀṣim ibn ʿUmar from Maḥmūd ibn Labīd, ‘On the day of Saʿd ibn Muʿādh’s demise, the Prophet ﷺ hastened until our sandals were worn out.’”[footnoteRef:2187] [2187:  Imām Bukhārī (n 27) 7:402.] 

This illustrates that Imām Bukhārī considered him to be a Companion. ʿAllāmah Ibn Abī Ḥātim reported this view from him, saying:
محمود بن لبيد الاشهلى مدينى، قال البخاري: له صحبة. 
Maḥmūd ibn Labīd al-Ashhalī: He was a Madanī. Bukhārī said, ‘He was a Companion.’[footnoteRef:2188] [2188:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 8:289. ] 

Likewise, ʿAllāmah Dhahabī quotes:
قال البخاري: له صحبة. 
Bukhārī said, ‘He was a Companion.’[footnoteRef:2189] [2189:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 3:485.] 

3) ʿAllāmah Ibn Ḥibbān
He writes:
محمود بن لبيد بن رافع بن امرئ القيس الاشهلي، له صحبة، مات سنة ثلاث وتسعين. 
Maḥmūd ibn Labīd ibn Rāfiʿ  ibn Imraʾ ’l-Qays al-Ashhalī: He was a Companion. He passed away in the year 93 (AH).[footnoteRef:2190] [2190:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 36.] 

4) ʿAllāmah ʿAskarī 
We quoted from ʿAllāmah Mughalṭāy: 
وكذلك العسكري. 
And so did ʿAskarī.[footnoteRef:2191] [2191:  ʿAllāmah Mughalṭāy (n 29) 11:102.] 

5) ʿAllāmah Baghawī
He listed him in his Muʿjam aṣ-Ṣaḥābah and said:
أخبرنا عبد الله، قال: حدثني أحمد بن زهير، قال: بلغني أن ‌محمود ‌بن ‌لبيد ولد في عهد رسول الله -صلى الله عليه وسلم-. ورأيت في مسند أحمد بن حنبل محمود بن لبيد فيما أخرجه أحمد في المسند. 
ʿAbdullāh related to me, saying: Aḥmad ibn Zuhayr narrated to me, saying, ‘It reached me that Maḥmūd ibn Labīb was born in the time of the Messenger of Allāh ﷺ.’ And I saw Maḥmūd ibn Labīd in the Musnad of Aḥmad ibn Ḥanbal among the reports Aḥmad brought in Al-Musnad.[footnoteRef:2192] [2192:  ʿAllāmah Baghawī (n 37) 5:427.] 

6)  ʿAllāmah Ibn ʿAbd al-Barr
He says:
قول البخاري أولى، وقد ذكرنا من الأحاديث ما يشهد له. 
Bukhārī’s view is the most deserving to be followed. And we mentioned ḥadīths supporting this.[footnoteRef:2193] [2193:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 36) 3:1379.] 

7) ʿAllāmah Mughalṭāy
He objected to ʿAllāmah Mizzī – whose view we will quote – saying:
قال المزي: لا تصح له رؤية ولا سماع، كأنه لم ير قول البخاري.
Mizzī said, ‘His seeing and hearing (of the Prophet ﷺ) is not proven.’ It seems that he did not consider Bukhārī’s statement.[footnoteRef:2194] [2194: ʿAllāmah Mughalṭāy (n 29) 11:102.] 

8) Mawlānā Zakariyyā al-Kāndhlawī
He writes:
صحابي صغير 
He was a junior Companion.[footnoteRef:2195] [2195:  Mawlānā Zakariyyā al-Kāndhlawī (n 11) 1:515.] 

Scholars who considered him to be a tābiʿī
Other scholars preferred that he was a tābiʿī. Among them were:
1) ʿAllāmah Ibn Saʿd 
He listed Maḥmūd ibn Labīd as a tābiʿī. In the fifth volume of Aṭ-Ṭabaqāt al-Kubrā, he brings the category:
الطبقة الأولى من أهل المدينة من التابعين. 
The First Class of the People of Madīnah from the Tābiʿūn[footnoteRef:2196] [2196:  ʿAllāmah Ibn Saʿd (n 34) 5:3.] 

Under this category, he brings the entry:
محمود بن لبيد بن عقبة بن رافع بن امرئ القيس بن زيد بن عبد الأشهل، وأمه أم منظور بنت محمود بن مسلمة بن سلمة بن خالد بن عدي من بنى حارثة من الأوس. 
Maḥmūd ibn Labīd ibn ʿUqbah ibn Rāfiʿ ibn Imraʾ ’l-Qays ibn Zayd ibn ʿAbd al-Ashhal: His mother was Umm Manẓūr bint Maḥmūd ibn Maslamah ibn Salamah ibn Khālid ibn ʿAdī from Banū Ḥārithah of the Aws tribe.[footnoteRef:2197] [2197:  Ibid, 5:57.] 

2) Imām Muslim
ʿIzz ad-Dīn Ibn al-Athīr states:
ذكره مسلم في التابعين، في الطبقة الثانية منهم.
Muslim listed him among the tābiʿūn of the second class.[footnoteRef:2198] [2198:  ʿIzz ad-Dīn Ibn al-Athīr (n 33) 5:112.] 

3) ʿAllāmah Abū Ḥātim
His son, ʿAllāmah Ibn Abī Ḥātim, says:
سمعت أبي يقول: محمود بن لبيد لا نعرف له صحبة. 
I heard my father say, ‘We do not know of Maḥmūd ibn Labīb being a Companion.’[footnoteRef:2199] [2199:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Marāsīl (Beirut: Muʾassasat ar-Risālah, 1998), 200.] 

In his Al-Jarḥ wa ’t-Taʿdīl , he writes:
محمود بن لبيد الاشهلى مدينى، قال البخاري: له صحبة، فخط أبى عليه وقال: لايعرف له صحبة، روى عن ابن عباس. روى عنه عاصم بن عمر بن قتادة سمعت أبي يقول ذلك.  
Maḥmūd ibn Labīd al-Ashhalī: He was a Madanī. Bukhārī said, ‘He was a Companion.’ My father wrote over this: ‘His Companionship is not known.’ I heard my father say, ‘He narrated from Ibn ʿAbbās, and ʿĀṣim ibn ʿUmar ibn Qatādah narrated from him.’[footnoteRef:2200] [2200:  ʿAllāmah Ibn Abī Ḥātim, Al-Jarḥ wa ’t-Taʿdīl (n 44) 8:289-290.] 

 ʿAllāmah Ibn ʿAbd al-Barr comments:
‌قول البخاري أولى، وقد ذكرنا من الأحاديث ما يشهد له، وهو أولى بأن يذكر في الصحابة من ‌محمود بن الربيع، فإنه أسن منه. وذكره مسلم في الطبقة الثانية منهم، فلم يصنع شيئا، ولا علم منه ما علم غيره. 
Bukhārī’s view is the most deserving to be followed. And we mentioned ḥadīths supporting this. Maḥmūd deserves more to be included among the Companions than Maḥmūd ibn ar-Rabīʿ for he was elder than him.
Muslim listed him among the second class of the tābiʿūn, but he did not prove anything nor did he know what others knew.[footnoteRef:2201] [2201:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 36) 3:1379.] 

4) ʿAllāmah Mizzī
He says:
ولد في حياة النبي -صلى الله عليه وسلم-، ولم تصح له رؤية ولا سماع من النبي -صلى الله عليه وسلم-، وقد روى عن النبي -صلى الله عليه وسلم- (ت س) أحاديث. 
He was born during the lifetime of the Prophet ﷺ, but it is not proven that he saw and heard from the Prophet ﷺ. And he reported ḥadīths from the Prophet ﷺ.[footnoteRef:2202] [2202:  ʿAllāmah Mizzī (n 26) 27:309.] 

5) ʿAllāmah Dhahabī
He lists him under the senior tābiʿūn, and write:
ولد بالمدينة في حياة رسول الله -صلى الله عليه وسلم- ‌وروى ‌عنه ‌أحاديث ‌يرسلها. 
He was born in Madīnah during the Messenger of Allāh ﷺ’s lifetime. And he narrated mursal ḥadīths from him.[footnoteRef:2203] [2203:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 45) 3:485.] 

[bookmark: _Toc225515229]Status in ḥadīth based on the view that he was a tābiʿī
Under the claim that he was a tābiʿī, he was still regarded as reliable, as ʿAllāmah Ibn Saʿd says:
وكان ثقة قليل الحديث. 
He was reliable and narrated a few ḥadīths.[footnoteRef:2204] [2204:  ʿAllāmah Ibn Saʿd (n 35) 5:57.] 

ʿAllāmah Ibn Abī Ḥātim also quotes this from Abū Zurʿah:
سئل أبو زرعة عن محمود ابن لبيد، فقال: روى عن ابن عباس. روى عنه الحارث بن فضيل، مدينى، انصاري، ثقة. 
Abū Zurʿah was asked regarding Maḥmūd ibn Labīd, to which replied, ‘He reported from Ibn ʿAbbās, and Ḥārith ibn Fuḍayl reported from him. [He was] a Madanī, Anṣārī and reliable.’[footnoteRef:2205] [2205:  ʿAllāmah Ibn Abī Ḥātim, Al-Jarḥ wa ’t-Taʿdīl (n 44) 8:290.] 
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Owing to the disagreement over his Companionship, scholars differ on whether he transmitted that one narration directly from the Prophet ﷺ, or whether he dropped off the name of the intermediary.
Besides that, all his narrations are via other Companions. Mawlānā Zakariyyā al-Kāndhlawī writes:
جل روايته عن الصحابة.
Most of his narrations are from the Companions.[footnoteRef:2206] [2206:  Mawlānā Zakariyyā al-Kāndhlawī (n 11) 1:515.] 

ʿAllāmah Mizzī lists the names of the following teachers of his:
وروى عن: جابر بن عبد الله (بخ د)، ورافع بن خديج، وسلمة بن سلامة بن وقش، وشداد بن أوس (ق)، وعبدالله بن أبي أمامة بن ثعلبة: الأنصاريين، وعثمان بن عفان (م ت ق)، وعمر بن الخطاب، وقتادة بن النعمان (ت)، وأبي سعيد الخدري (ق)، ورفيدة (بخ) امرأة لها صحبة. 
He narrated from Jābir ibn ʿAbdillāh, Rāfiʿ ibn Khadīj, Salamah ibn Salāmah ibn Waqsh, Shaddād ibn Aws, ʿAbdullāh ibn Abī Umāmah ibn Thaʿlabah – all being the Anṣār – ʿUthmān ibn ʿAffān, ʿUmar ibn al-Khaṭṭāb, Qatādah ibn an-Nuʿmān, Abū Saʿīd al-Khudrī and Rufaydah: a female Companion.[footnoteRef:2207] [2207:  ʿAllāmah Mizzī (n 26) 27:309-310.] 

[bookmark: _Toc225515231]Students
Coming to his students, ʿAllāmah Mizzī writes:
روى عنه: بكير بن عبد الله بن الأشج (س)، وجعفر بن عبد الله بن الحكم (م ت ق)، وحصين بن عبد الرحمان الأشهلي، وصالح بن إبراهيم بن عبد الرحمان بن عوف، وعاصم بن عمر بن قتادة بن النعمان (بخ 4)، ومحمد بن إبراهيم بن الحارث التيمي (بخ)، ومحمد بن مسلم بن شهاب الزهري (ق)، والمنيب بن عبد الله بن أبي أمامة بن ثعلبة الأنصاري. 
Those who narrated from him were Bukayr ibn ʿAbdillāh ibn al-Ashajj, Jaʿfar ibn ʿAbdillāh ibn al-Ḥakam, Ḥuṣayn ibn ʿAbd ar-Raḥmān al-Ashhalī, Ṣāliḥ ibn Ibrāhīm ibn ʿAbd ar-Raḥmān ibn ʿAwf, ʿĀṣim ibn ʿUmar ibn Qatādah ibn an-Nuʿmān, Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī and Munīb ibn ʿAbdillāh ibn Abī Umāmah ibn Thaʿlabah al-Anṣārī.[footnoteRef:2208] [2208:  Ibid, 27:310.] 

[bookmark: _Toc225515232]Status in knowledge
ʿAllāmah Ibn ʿAbd al-Barr describes him saying:
وكان ‌محمود بن لبيد أحد العلماء.
Maḥmūd ibn Labīb was a scholar.[footnoteRef:2209] [2209:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 36) 3:1379.] 

[bookmark: _Toc225515233]Date of demise
Scholars differed on the year in which he passed away. ʿAllāmah Ibn Saʿd stated that he passed away in the year 96 AH:
وتوفى محمود بن لبيد سنة ست وتسعين بالمدينة.
Maḥmūd ibn Labīb passed away in the year 96 (AH) in Madīnah.[footnoteRef:2210] [2210:  ʿAllāmah Ibn Saʿd (n 35) 5:57.] 

ʿAllāmah Wāqidī held the same opinion, as ʿAllāmah Mizzī states:
وكذلك قال الواقدي في تأريخ وفاته، وزاد: مات وهو ابن تسع وتسعين سنة. 
Wāqidī stated the same regarding the date of his demise, and he added, ‘He passed away at 99 years old.’[footnoteRef:2211] [2211:  ʿAllāmah Mizzī (n 26) 27:310.] 

On the contrary, ʿAllāmah Dhahabī preferred that he passed away in 97 AH as he says:
قلت: توفي ابن لبيد في سنة سبع وتسعين. ويقال: في سنة ست. 
I say: Ibn Labīd passed away in the year ninety-seven (AH). Some said in the year [ninety] six.[footnoteRef:2212] [2212:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 45) 3:486.] 

Other scholars also held this view. ʿAllāmah Mizzī quotes:
وقال أبو حسان الزيادي وأبو بكر بن أبي عاصم: مات سنة سبع وتسعين. 
Abū Ḥassān az-Ziyādī and Abū Bakr ibn Abī ʿĀṣīm said, ‘He passed away in the year 97 (AH).’[footnoteRef:2213] [2213:  ʿAllāmah Mizzī (n 26) 27:310.] 

سَأَلَ زَيْدَ بْنَ ثَابِتٍ عَنِ الرَّجُلِ يُصِيبُ أَهْلَهُ، ثُمَّ يُكْسِلُ وَلَا يُنْزِلُ
Asked Zayd ibn Thābit regarding a man who engages in intercourse with his wife, then he experiences weakness and does not ejaculate.
ʿAllāmah Abū ’l-Walīd al-Bājī  explains:
سؤال محمود بن لبيد زيد بن ثابت عن هذا الحكم لأن الأنصار كانت تقول لا يجب الغسل إلا بالإنزال، وكان المهاجرون يقولون يجب الغسل بالتقاء الختانين. 
Maḥmūd ibn Labīd asked Zayd ibn Thābit regarding this ruling because the Anṣār would say that the ritual bath is only obligatory by ejaculation whilst the Muhājirs would say that the ritual bath is obligatory when the two genitals touch.[footnoteRef:2214] [2214:  ʿAllāmah Bājī (n 6) 1:97.] 

فَقَالَ له زَيْدٌ: يَغْتَسِلُ
Zayd ibn Thābit said to him, ‘He must take the ritual bath.’ 
This was the final verdict of Zayd. Initially, he would issue the verdict of the non-obligation of the ritual bath on such a person. The narration about his initial view will be mentioned shortly if Allāh wills.
فَقَالَ لَهُ مَحْمُود: إِنَّ أُبَيَّ بْنَ كَعْبٍ كَانَ لَا يَرَى الْغُسْلَ
Maḥmūd told him, ‘Ubayy Ibn Kaʿb would not consider the ritual bath (as obligatory in this issue).’ 
[bookmark: _Toc225515234]The Abrogating Marfūʿ Report
This was due to what he heard from the Prophet ﷺ. Imām ʿAbd ar-Razzāq narrates:
عن ابن جريج، قال: حدثني هشام بن عروة، عن عروة، عن أبي أيوب الأنصاري، قال: حدثني أبي بن كعب، عن رسول الله -صلى الله عليه وسلم- قال: أرأيت إذا جامع أحدنا فأكسل، ولم يمن؟ فقال النبي -صلى الله عليه وسلم-: "يغسل ما مس منه، وليتوضأ". 
Ibn Jurayj reported, saying: Hishām ibn ʿUrwah narrated to me from ʿUrwah from Abū Ayyūb al-Anṣārī, saying: Ubayy ibn Kaʿb narrated to me from the Messenger of Allāh ﷺ that he said, ‘What do you think of someone who engages in intercourse then experiences weakness and does not ejaculate?’ The Prophet ﷺ said, ‘He must wash that part of him which touched [the woman], and he must perform ablution.’[footnoteRef:2215] [2215:  Imām ʿAbd ar-Razzāq, Al-Muṣannaf – Al-Majlis al-ʿIlmī (n 12) 1:249-250.] 

 فَقَالَ لَهُ زَيْد: إِنَّ أُبَيَّ بْنَ كَعْبٍ نَزَعَ عَنْ ذَلِكَ قَبْلَ أَنْ يَمُوتَ.
Hence, Zayd replied to him, ‘Ubayy ibn Kaʿb retracted from that before his demise.’
[bookmark: _Toc225515235]Incident of Zayd Ibn Thābit & Ubayy Ibn Kaʿb’s Retraction
Imām Ibn Abī Shaybah and Imām Ṭaḥāwī quoted a narration indicating that it was in the time of ʿUmār that both Zayd ibn Thābīt and Ubayy ibn Kaʿb changed their views. Imām Ibn Abī Shaybah quotes with his chain to Rifāʿah ibn Rāfiʿ who says:
بينا أنا عند عمر بن الخطاب إذ دخل عليه رجل، فقال: يا أمير المؤمنين، هذا زيد بن ثابت يفتي الناس في المسجد برأيه في الغسل من الجنابة، فقال عمر: عليَّ به، فجاء زيد، فلما رآه عمر، قال: أي عدو نفسه؛ قد بلغت أن ‌تفتي الناس برأيك؟ فقال: يا أمير المؤمنين، باللَّه ما فعلت، لكني سمعت من أعمامي حديثا فحدثت به من أبي أيوب ومن أُبيّ ابن كعب ومن رفاعة. فأقبل عمر على رفاعة بن رافع، فقال: وقد كنتم تفعلون ذلك إذا أصاب أحدكم من المرأة فأكسل لم يغتسل؟ فقال: قد كنا نفعل ذلك على عهد رسول اللَّه -صلى اللَّه عليه وسلم-، فلم يأتنا من اللَّه فيه تحريم، ولم يكن من رسول اللَّه -صلى اللَّه عليه وسلم- فيه نهي. قال: ورسول اللَّه -صلى اللَّه عليه وسلم- يعلم ذاك؟ قال: لا أدري. فأمر عمر بجمع المهاجرين والأنصار، فجمعوا له، فشاورهم فأشار الناس: أن لا غسل في ذلك إلا ما كان من معاذ وعلي، فإنهما قالا: إذا جاوز الختان الختان، فقد وجب الغسل. فقال عمر: هذا وأنتم أصحاب بدر وقد اختلفتم، فمن بعدكم أشد اختلافا. قال: فقال علي: يا أمير المؤمنين، إنه ليس أحد أعلم بهذا من شأن رسول اللَّه -صلى اللَّه عليه وسلم- من أزواجه، فأرسل إلى حفصة، فقالت: لا علم لي بهذا، فأرسل إلى عائشة، فقالت: إذا جاوز الختان الختان، فقد وجب الغسل. فقال عمر: لا أسمع برجل فعل ذلك، إلا أوجعته ضربا. 
Whilst I was in the presence of ʿUmar ibn al-Khaṭṭāb, a man entered and said, ‘O Leader of the Believers, Zayd ibn Thābit is issuing verdict to people in the mosque according to his personal opinion on the ritual bath from sexual defilement. ʿUmar exclaimed, ‘Bring him to me!’ 
Zayd came, and when ʿUmar saw him, he reproached, ‘O enemy of his own soul! I received the news that you are issuing verdicts to people according to your personal opinion?’ He responded, ‘O Leader of the Believers! By Allāh, I did not do so. However, I heard a ḥadīth from my uncles, so I narrated it from Abū Ayyūb, Ubayy ibn Kaʿb and Rifāʿah.’ 
In response, ʿUmar turned to Rifāʿah ibn Rāfiʿ and asked, ‘Were you people doing that when one of you engages in intercourse with a woman and experiences weakness whereby he does not ejaculate? Were you not taking the ritual bath?’ He replied, ‘Indeed, we used to do so during the Messenger of Allāh ﷺ’s time. Neither did we receive any prohibition from Allāh regarding it nor did the Messenger of Allāh ﷺ forbid it.’ ʿUmar questioned, ‘Was the Messenger of Allāh ﷺ aware of this practice?’ Rifāʿah replied, ‘ I do not know.’ 
Consequently, ʿUmar commanded to gather the Muhājirūn and the Anṣār, and so they gathered before him. He then consulted them, and the people pointed out, ‘There is no ritual bath in that except what Muʿādh and ʿAlī opined. They said that when one genital penetrates another, then the ritual bath becomes obligatory.’ ʿUmar exclaimed, ‘You are the Companions of Badr, yet, you have differences! In that case, those to come after you will have even greater disagreements!’ 
Hearing this, ʿAlī said, ‘O Leader of the Believers! None know the practice of the Messenger of Allāh ﷺ on this better than his wives.’ He thus sent someone to Ḥafṣah, but she said, ‘I have no knowledge pertaining to this.’ So he sent someone to ʿĀʾishah, who confirmed, ‘When one genital penetrates another, the ritual bath becomes obligatory.’ Ultimately, ʿUmar declared, ‘I should not hear about a man doing this; otherwise, I shall hit him severely!’[footnoteRef:2216][footnoteRef:2217] [2216:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Muṣannaf li ’bn Abī Shaybah (Riyadh: Dār Kunūz Ishbīliyyā, 2015), 1:189-190.]  [2217:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994) 1:59.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on this:
وفي رجوع أبي بن كعب عن القول بما سمعه من النبي -عليه السلام- ورواه عنه ما يدل على أنه كان منسوخا. ولولا ذلك ما رجع عنه، لأن ما لم ينسخ من الكتاب والسنة لا يجوز تركه، ولا الرجوع عنه لأحد صح عنده. 
Ubayy ibn Kaʿb’s retraction from basing his view on what he heard from the Prophet ﷺ and narrated from him proves that this was abrogated. Otherwise, he would not have retracted from it given the impermissibility of forsaking and retracting from that which is not abrogated by the Qurʾān and the Sunnah for one to whom this is proven.[footnoteRef:2218] [2218:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 23) 3:94.] 

He also says:
وهذا الحديث قد صح عن أبي بن كعب، وصح بما قدمنا أنه منسوخ، وأن الفتيا بذلك كانت في أول الإسلام، ثم أمروا بالغسل، فلا حجة في هذا عند أحد يعرف ما يقول.
وفي حديث مالك ما يدل على أن أبي بن كعب كان يفتي بما حدث به عنه أبو أيوب، حتى صح عنده بعد ما ذكره عنه سهل بن سعد، فنزع عن ذلك، ورجع عنه. 
This ḥadīth was proven from Ubayy ibn Kaʿb, and, by what we previously stated, it is proven that it is abrogated and that verdict used to be issued at the beginning of Islam, whereafter they commanded to take the ritual bath. Hence, there is no proof in this for anyone who knows what he says. 
Mālik’s ḥadīth denotes that Ubayy ibn Kaʿb used to issue the verdict of what Abū Ayyūb narrated from him until what Sahl ibn Saʿd mentioned from him became proven by him. Then, he forsook the first view and retracted from it.[footnoteRef:2219] [2219:  Ibid, 3:93-94.] 

This illustrates how the Companions who initially held the view that when the genital meet, the ritual bath is not nullified revoked their views. That ruling was subsequently abrogated and then everyone agreed that the ritual bath is compulsory the minute there is penetration. ʿAllāmah Ibn ʿAbd al-Barr quotes:
قال يعقوب بن شيبة: هو حديث منسوخ. كانت هذه الفتوى في أول الإسلام، ثم جاءت السنة بعد ذلك من رسول الله -صلى الله عليه وسلم-: "إذا مس الختان الختان فقد وجب الغسل". 
Yaʿqūb ibn Shaybah said, “This is an abrogated ḥadīth. This verdict was at the beginning of Islam. Thereafter, the Sunnah came from the Messenger of Allāh ﷺ: ‘When one genital touches the genital of another, then the ritual bath becomes obligatory.’[footnoteRef:2220] [2220:  Ibid, 3:84.] 

We acknowledge that there are narrations on both views. Yet, no one stated that the ritual bath from touching the genitals is abrogated. Rather, everyone said:
إن الوضوء منه منسوخ بالغسل. 
Ablution from it is abrogated by the ritual bath.[footnoteRef:2221] [2221:  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), 2:193.] 

Therefore, even though the specific date of each command is not mentioned, we cannot state that the obligation of the ritual bath is abrogated by ablution. ʿAllāmah Ibn al-ʿArabī expounds on this: 
ما جهل التاريخ؛ لأن الصحابة -رضوان الله عليهم- قد صرحت بأن المتقدم كان: "الماء من الماء"، والمتأخر وجوب الغسل من إلتقاء الختانين. 
The date is not unknown because the Companions – may Allāh be pleased with them – explicitly mentioned that the preceding [verdict] was water (the ritual bath) from water (ejaculation), and the succeeding [verdict] was the obligation of the ritual bath when the two genitals meet.[footnoteRef:2222] [2222:  Ibid.] 

Finally, ʿAllāmah Ibn ʿAbd al-Barr concludes:
وعلى هذا مذاهب أهل العلم، وبه الفتوى في جميع الأمصار، فيما علمت. 
As far as I know, this was the view of the scholars, and the verdict is on this in all cities.[footnoteRef:2223] [2223:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 23) 3:93.] 

[bookmark: _sy7jfb6y7kdd][bookmark: _Toc225515236]Ḥadīth 119
‌مَالِك، عَنْ نَافِعٍ، أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ يَقُول: إِذَا جَاوَزَ الْخِتَانُ الْخِتَانَ فَقَدْ وَجَبَ الْغُسْلُ.
Mālik reported from Nāfiʿ That ʿAbdullāh ibn ʿUmar would say, ‘When one genital penetrates another, the ritual bath becomes obligatory.’[footnoteRef:2224] [2224:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1), 194.] 

ʿAllāmah Abū ’l-Walīd al-Bājī  comments on this:
يدل على تكرر هذا القول عنه، واعتقاده له، وأخذه به، وهذا حكم الواطئ في الفرج. 
This proves that this view was recurring by him, he believed in it and followed it. 
This is the ruling of one who engages in intercourse in the vagina.[footnoteRef:2225] [2225:  ʿAllāmah Bājī (n 6) 1:97.] 

 وُضُوءُ الْجُنُبِ إِذَا أَرَادَ أَنْ يَنَامَ أَوْ يَطْعَمَ قَبْلَ أَنْ يَغْتَسِلَ
[bookmark: _7v2jxfwfgho7][bookmark: _Toc225515237]The Ablution of One in a State of Major Impurity When He Intends to Sleep or Eat Before Taking the Ritual Bath[footnoteRef:2226] [2226:  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), 195.] 

وُضُوءُ الْجُنُبِ
The Ablution of One in a State of Major Impurity 
We quoted ʿAllāmah Ibn as-Sīḍ al-Baṭalyawsī’s definition of ‘janābah’ as:
أصل "الجنابة": البعد عن الطهارة، سميت بذلك لأن الجنب يتجنب مواضع التعبد وأعماله حتى يغتسل، والمشهور في فعلها أجنب الرجل.
The primary meaning of ‘janābah’ is farness from purity. It was given that name because a person in the state of janābah keeps far from the places and acts of worship until he takes the ritual bath. And the famous form of its verb is: ‘ajnaba ’r-rajul’.[footnoteRef:2227] [2227:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 66.] 

Hence, Mawlānā Zakariyyā Kāndlawī defines the word ‘junub’ as:
لفظ إسلامي يطلق عليه لبعده عن الصلاة والمساجد، يستوي فيه الذكر، والأنثى، والجمع، والمفرد. 
An Islamic term which is used for such a person since he keeps far from prayer and mosques. It is used equally for masculine, feminine, plural and singular.[footnoteRef:2228] [2228:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:517.] 

إِذَا أَرَادَ أَنْ يَنَامَ أَوْ يَطْعَمَ 
When He Intends to Sleep or Eat 
[bookmark: _Toc225515238]Explanation of the Word: ‘Yaṭʿama’
‘Yaṭʿama’ is used for anything consumable, including water. ʿAllāmah Zurqānī expounds on this word, saying:
بفتح أوله والعين من باب فرح، أي: يأكل الطعام، وهو يقع على كل ما يساغ حتى الماء وذوق الشيء، في التنزيل ﴿وَمَن لَّمْ يَطْعَمْهُ فَإِنَّهُۥ مِنِّىٓ﴾ [البقرة: 249]، وقال -صلى الله عليه وسلم- في زمزم: "إنها طعام طعم"، أي: يشبع منه الإنسان، والطعم بالضم: الطعام، قال الشاعر:
وأوثر غيري من عيالك بالطُّعم
أي: بالطعام، وفي التهذيب: الطعم بالضم: الحب الذي يلقى للطير، وإذا أطلق أهل الحجاز لفظ الطعام عنوا به البر خاصة، وفي العرف: الطعام اسم لما يؤكل، كالشراب لما يشرب. 
With a fatḥah on the first letter and the ʿayn. It comes from the verb group ‘fariḥa’ i.e. he consumes ṭaʿām (food). It is used for anything easily swallowed, including water and the act of tasting. It comes in the Qurʾān: ‘And whoever does not taste it is surely a man of mine.’[footnoteRef:2229] And the Prophet ﷺ said regarding Zamzam, ‘It is a ṭaʿām which is ṭuʿima,’ i.e. with which man satiates himself. And ‘ṭuʿm’ with a ḍammah signifies food, as the poet says: [2229:  Qurʾān: 2:249.] 

And I prioritize others from your family over myself with ṭuʿm - i.e. food.
It is stated in At-Tahdhīb, ‘‘Ṭuʿm’ with a ḍammah is the grain thrown for birds.’ When the people of Hijaz use the word ‘ṭaʿām’ in a general context, they specifically mean wheat. In the conventional usage, ‘ṭaʿām’ is the term for things that are eaten, similar to how ‘sharāb’ refers to things that are drunk.[footnoteRef:2230] [2230:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:138. ] 

قَبْلَ أَنْ يَغْتَسِلَ 
Before Taking the Ritual Bath
[bookmark: _Toc225515239]Differences between the Manuscripts
In this Moroccan print, they write these words as part of the main text. However, in the footnotes, it is written:
بهامش الأصل: "قبل أن يغتسل"، وعليها "ح" وما بشبه "لا" و "ت".
It is mentioned in the footnotes of the main manuscript: ‘‘qabla a’ yaghtasila’, with a ḥāʾ above it along with letters resembling ‘lā’ and a tāʾ.[footnoteRef:2231] [2231:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 195.] 

Shaykh Muṣṭafā al-Aʿẓamī added the words ‘qabla a’ yaghtasila’ in brackets, and he annonates under it:
الإضافة ما بين المعكوفتين من "ح" و "هـ" و "ت" كما في هامش الأصل وفي نسخة خ عند ق "قبل أن يتوضأ". 
The addition between the brackets is from the manuscripts ح, هـ and ت, as it comes in the footnote of the main manuscript. And it is written in the manuscript of خ by ق: ‘qabla a’ yatawaḍḍaʾa’.[footnoteRef:2232] [2232:  Imām Abū ʿAbdillāh 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), 2:65.] 

Mawlānā Zakariyyā al-Kāndhlawī explains the meaning of this heading:
يعني: الجنب إذا أراد أن يأكل شيأ فبل الغسل أو ينام قبله فهل يتوضأ وما حكم الوضوء؟ 
I.e. If he wants to eat something before taking the ritual bath or sleep prior to it, must he perform ablution? And what is the ruling of ablution?[footnoteRef:2233] [2233:  Mawlānā Zakariyyā al-Kāndhlawī (n 3) 1:517.] 

[bookmark: _Toc225515240]Ḥadīth 120
[bookmark: _e6rb6q4h08jl]‌مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ دِينَارٍ، عَنْ عَبْدِ اللَّهِ بْنِ عُمَرَ، أَنَّهُ قَال: ذَكَرَ عُمَرُ بْنُ الْخَطَّابِ لِرَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَنَّهُ تُصِيبُهُ جَنَابَةٌ مِنَ اللَّيْلِ، فَقَالَ لَهُ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "تَوَضَّأْ وَاغْسِلْ ذَكَرَكَ، ثُمَّ نَم".
Mālik reported from ʿAbdullāh ibn Dīnār from ʿAbdullāh ibn ʿUmar that he said, “ʿUmar ibn al-Khaṭṭāb mentioned to the Messenger of Allāh ﷺ that he experiences sexual defilement at night. The Messenger of Allāh ﷺ thus told him, ‘Perform ablution, wash your penis and then sleep.’”[footnoteRef:2234] [2234:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 195.] 

Imām Yaḥyā al-Laythī narrates:
‌‌مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ دِينَارٍ، عَنْ عَبْدِ اللَّهِ بْنِ عُمَرَ
Mālik reported from ʿAbdullāh ibn Dīnār from ʿAbdullāh ibn ʿUmar
[bookmark: _Toc225515241]Analysing the Different Links from Imām Mālik to Ibn ʿUmar
Here in the Muwaṭṭaʾ, ʿAbdullāh ibn Dīnar is the link between Imām Mālik and ʿAbdullāh ibn ʿUmar. Other students of Imām Mālik reported this from him via Nāfiʿ instead. They quote the chain from Imām Mālik from Nāfiʿ from ʿAbdullāh ibn ʿUmar. ʿAllāmah Ibn ʿAbd al-Barr explains:
والحديث لمالك، عن عبد الله بن دينار ونافع جميعا، عن ابن عمر؛ لأنه قد رواه عن مالك، عن نافع، عن ابن عمر، جماعة، منهم: الطباع، وخالد بن مخلد القطواني، وعبد الرحمن بن غزوان، وابن عبد الحكم. وقد روي أيضا، عن ابن عفير وابن بكير مثل ذلك، ولكن المحفوظ فيه عند العلماء حديث مالك، عن عبد الله بن دينار، عن ابن عمر. وحديث نافع عندهم كالمستغرب. 
Mālik heard the ḥadīth both from ʿAbdullāh ibn Dīnar  and Nāfiʿ  from Ibn ʿUmar. This is because a group narrated it from Mālik from Nāfiʿ from Ibn ʿUmar. Among them were Ṭabbāʿ, Khālid ibn Makhlad al-Qaṭawānī, ʿAbd ar-Raḥmān ibn Ghazwān and Ibn ʿAbd al-Ḥakam. And something similar was also reported by Ibn ʿUfayr and Ibn Bukayr.
Nonetheless, the well-retained version according to the scholars is the ḥadīth of Mālik from ʿAbdullāh ibn Dīnar from Ibn ʿUmar. In their view, Nāfiʿ’s ḥadīth is like a gharīb (anomalous) report.[footnoteRef:2235] [2235:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 10:405. ] 

This implies that the transmission of Mālik from Nāfiʿ is shādh. However, Ḥāfiẓ Ibn Ḥajar commented that there is no need to consider one of the reports as shādh since both can be accepted. We can simply assume that Imām Mālik heard this from both teachers; especially when we consider the number of students who quoted it from him via Nāfiʿ. Ḥāfiẓ Ibn Ḥajar states:
وقد رواه عنه كذلك عن نافع خمسة أو ستة، ‌فلا ‌غرابة وإن ساقه الدارقطني في غرائب مالك، فمراده ما رواه خارج الموطأ، فهي غرابة خاصة بالنسبة للموطأ، نعم رواية الموطأ أشهر.  
Five or six people narrated it in this way from Mālik via Nāfiʿ. As such, it is not gharīb (anomalous). Even though Dār Quṭnī cited it in Gharāʾib Mālik (the gharīb narrations of Mālik), he was referring to the reports he narrated outside the Muwaṭṭaʾ. They are specifically gharīb (unique and uncommon) in comparison to the Muwaṭṭaʾ. Yes, the narration of the Muwaṭṭaʾ is more famous.[footnoteRef:2236] [2236:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:72. ] 

Having said that, the narration of Nāfiʿ misses out on an important point and a crucial condition for the ruling. We will mention this shortly.
أَنَّهُ قَال: ذَكَرَ عُمَرُ بْنُ الْخَطَّابِ 
That he said, “ʿUmar ibn al-Khaṭṭāb mentioned”
[bookmark: _Toc225515242]Different Transmission of the Chain
The narration’s phrasing implies that this is the report of ʿAbdullāh ibn ʿUmar, who is relating an incident, of which ʿUmar forms part. ʿUmar does not feature in the chain but in the text. In Fatḥ al-Bārī, Ḥāfiẓ Ibn Ḥajar explains:
مقتضاه أيضا أنه من مسند ابن عمر كما هو عند أكثر الرواة. 
It also implies that it is the musnad of Ibn ʿUmar, as it comes according to most transmitters.[footnoteRef:2237] [2237:  Ḥāfiẓ Ibn Ḥajar (n 11) 2:72.] 

However, one student of Imām Mālik quoted ʿUmar as part of the chain and the one quoting the report. Ḥāfiẓ Ibn Ḥajar mentions:
ورواه أبو نوح عن مالك فزاد فيه: "عن عمر ".
Abū Nūḥ reported it from Mālik, and he included ‘ʿan ʿUmar’ (from ʿUmar) in it.[footnoteRef:2238] [2238:  Ibid.] 

لِرَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَنَّهُ تُصِيبُهُ
“To the Messenger of Allāh ﷺ that he experiences”
[bookmark: _Toc225515243]Understanding the Reference of the Pronoun in ‘Anna-Hū’
The apparent meaning suggests that ʿUmar was the one experiencing this. That is not the case. Ḥāfiẓ Ibn Ḥājar clarifies by quoting Imām Nasāʾī’s version:
أصاب ابن عمر جنابة، فأتى عمر فذكر ذلك له، فأتى عمر النبي -صلى الله عليه وسلم- فاستأمره فقال: "ليتوضأ ويرقد".
وعلى هذا فالضمير في قوله في حديث الباب "أنه تصيبه" يعود علي ابن عمر لا على عمر.
Ibn ʿUmar entered a state of major impurity, so he went to ʿUmar and mentioned that to him. ʿUmar then went to the Prophet ﷺ and consulted his opinion. He said, 'He should perform ablution and sleep.' Based on this, the pronoun in the statement: ‘anna-hū tuṣību-hū’ in the chapter’s ḥadīth refers back to Ibn ʿUmar, not ʿUmar.[footnoteRef:2239] [2239:  Ibid.] 

Likewise, ʿAllāmah Badr ad-Dīn al-ʿAynī writes:
فإن قلت: ظاهر عبارة البخاري يدل على أن الضمير في "أنه" و"له" يرجع إلى عمر. قلت: الظاهر كذا، ولكن رواية النسائي بينت أن الضمير لعبد الله. 
Objection: The apparent meaning of Bukhari's text indicates that the pronoun in 'anna-hū' refers back to ʿUmar. Response: The apparent meaning is such. However, Nasāʾī’s transmission clarifies that the pronoun refers back to ʿAbdullāh ibn ʿUmar.[footnoteRef:2240] [2240:  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), 3:246. ] 

Thus, ʿAllāmah Zurqānī states:
(أنه تصيبه) لابن عمر 
‘That he experiences’ – It refers to Ibn ʿUmar[footnoteRef:2241] [2241:  ʿAllāmah Zurqānī (n 5) 1:138.] 

جَنَابَةٌ مِنَ اللَّيْلِ
“Sexual defilement at night”
[bookmark: _Toc225515244]Explanation of the Word: ‘Min al-Layl’
The ‘min’ can either be in the meaning of ‘fī’, translating to ‘at’, or it could signify the starting point, translating to ‘since’. He entered in the state of major impurity from the night i.e. at night or since the beginning of the night. ʿAllāmah Zurqānī explains:
أي: في الليل، كقوله: ﴿مِن يَوْمِ ٱلْجُمُعَةِ﴾ [الجمعة: 9] من يوم الجمعة، أي: فيه، ويحتمل أنها لابتداء الغاية في الزمان، أي: ابتداء إصابة الجنابة الليل كما قيل في قوله تعالى: ﴿مِنْ أَوَّلِ يَوْمٍ﴾ [التوبة: 108].
[‘Min al-Layl’] I.e. at night, as in the verse: ‘mi’ yawmi ’l-jumʿah’[footnoteRef:2242] (from Friday) i.e. on Friday. And it could possibly signify the starting point of the time (since) i.e. the starting point when he entered the state of major impurity was the night, as in the verse: ‘min awwali yamin’ (from the very first day)[footnoteRef:2243].[footnoteRef:2244] [2242:  Qurʾān: 62:9.]  [2243:  Ibid, 9:108.]  [2244:  ʿAllāmah Zurqānī (n 5) 1:138.] 

[bookmark: _Toc225515245]Addition in Other Transmission: ʿUmar’s Question
Imām Mālik’s report from ʿAbdullāh ibn Dīnar only presents the information that Ibn ʿUmar experiences sexual defilement at night. There is no mention of ʿUmar asking the Messenger of Allāh ﷺ about any ruling related to this. Why would he give this information alone and not enquire anything about it? ʿAllāmah Abū ’l-Walīd al-Bājī says:
سؤال عمر بن الخطاب -رضي الله عنه- في هذا الحديث محذوف. 
The question of ʿUmar  - may Allāh be pleased with him - is omitted in this ḥadīth.[footnoteRef:2245] [2245:  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.), 1:98. ] 

On the other hand, Nāfiʿ’s report mentions the precise question. Imām Bukhārī transmits this via Juwayriyyah from Nāfiʿ who quotes Ibn ʿUmar mentioning ʿUmar’s question:
‌أينام ‌أحدنا ‌وهو ‌جنب؟ 
Can one of us sleep in the state of major impurity?[footnoteRef:2246] [2246:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:65. ] 

فَقَالَ لَهُ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "تَوَضَّأْ"
“The Messenger of Allāh ﷺ thus told him, ‘Perform ablution’”
[bookmark: _Toc225515246]The Address in the Command
We mentioned that ʿUmar is asking on behalf of his son, Ibn ʿUmar, yet the Prophet ﷺ addressed ʿUmar himself with the command. Thus, Ḥāfiẓ Ibn Ḥajar explains:
وقوله في الجواب: "توضأ" يحتمل أن يكون ابن عمر كان حاضرا فوجه الخطاب إليه. 
The statement: 'perform ablution!' in the response could possibly mean that Ibn ʿUmar was present. Hence, the Prophet addressed him directly.[footnoteRef:2247] [2247:  Ḥāfiẓ Ibn Ḥajar (n 11) 2:72.] 

Alternately, ʿAllāmah Badr ad-Dīn al-ʿAynī states:
فكأنه حضر إلى رسول الله -صلى الله عليه وسلم- بعد أن ذكر عمر ذلك. 
Seemingly, he came to the Messenger of Allāh ﷺ after ʿUmar  mentioned that.[footnoteRef:2248] [2248:  ʿAllāmah Badr ad-Dīn al-ʿAynī (n 15) 3:246.] 

ʿAllāmah Zurqānī presents two possibilities for this scenario:
يحتمل أن يكون ابن عمر كان حاضرا فوجه الخطاب إليه، ويحتمل أن الخطاب لعمر في غيبة ابنه جواب استفتائه ولكن يرجع إلى ابنه، لأن استفتاء عمر إنما هو لأجل ابنه. 
It is possible that Ibn ʿUmar was present. Hence, the Prophet addressed him.
And it is possible that the address to ʿUmar during his son’s absence was an answer to the verdict he enquired. However, it returns to his son because ʿUmar’s enquiry was for him.[footnoteRef:2249] [2249:  ʿAllāmah Zurqānī (n 5) 1:138.] 

"وَاغْسِلْ ذَكَرَكَ"
‘Wash your penis’
[bookmark: _Toc225515247]Discussion on the Altered Sequence & Analysing the Corroborating Narrations
The command of performing ablution came before the command of washing the penis. In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr clarifies:
وهذا يحتمل التقديم والتأخير، كأنه قال: اغسل ذكرك، وتوضأ، ثم نم. ويحتمل أن يكون لما كان الوضوء للجنب لا يرفع به الحدث عنه، لم يبال أكان غسل ذكره قبل أو بعد، لأنه ليس بوضوء ينقضه الحدث، لأن ما هو فيه من الجنابة، أكثر من مس ذكره. وجملة القول في هذا المعنى: أن الواو لا توجب رتبة، ولا تعطي تعقيبا .
Possibly, the sequence was altered, as though the Prophet ﷺ said, 'Wash your penis, perform ablution and then sleep.' And it could be that since ablution for a person in a state of major impurity does not remove him from that state, it does not matter whether he washed his penis before or after. This is because it is not an ablution which is nullified by impurities (passing gas, urine or defecation) since the state of major impurity he is in is greater than touching the penis. The overall statement based on this meaning is that the conjunction ‘wāw’ does not necessarily imply a specific sequence, and it does not denote succession.[footnoteRef:2250] [2250:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 10:407.] 

However, later when he was writing Al-Istidhkār, he concluded:
وهذا من التقديم والتأخير. 
The sequence was altered.[footnoteRef:2251] [2251:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:97. ] 

All the other students of Imām Mālik – those who narrated the report while transmitting the Muwaṭṭaʾ and others – quoted it in the same order from him. ʿAllāmah Ibn ʿAbd al-Barr writes:
وقد رواه عن مالك جماعة كذلك في غير الموطإ، ولم يختلف رواة الموطإ أنه كما رواه يحيى: توضأ واغسل ذكرك، ثم نم. 
A group narrated it in this manner from Mālik  outside the Muwaṭṭaʾ, and the transmitters of the Muwaṭṭaʾ did not differ in narrating it as Yaḥyā narrated: 'perform ablution, wash your penis and then sleep.'[footnoteRef:2252] [2252:  Ibid.] 

This narration of the Muwaṭṭaʾ is quoted the same way in Musnad Aḥmad and the Ṣaḥīḥayn. Each one of the authors quoted it via different students of Imām Mālik, but the entire ḥadīth corresponds with the transmission of Imām Yaḥyā al-Laythī.
Imām Aḥmad quotes this in his Musnad via ʿAbd ar-Raḥman ibn Mahdī with the same chain, wording and order of the ruling:
قرأت على عبد الرحمن: مالك بن أنس، عن عبد الله بن دينار، عن عبد الله بن عمر: أنه ذكر عمر بن الخطاب لرسول الله -صلى الله عليه وسلم- أنه تصيبه جنابة من الليل، فقال له رسول الله -صلى الله عليه وسلم-: "توضأ واغسل ذكرك، ثم ‌نم". 
I recited to ʿAbd ar-Raḥmān: Mālik ibn Anas reported from ʿAbdullāh ibn Dīnār from ʿAbdullāh ibn ʿUmar that ʿUmar ibn al-Khaṭṭāb mentioned to the Messenger of Allāh ﷺ that he experiences sexual defilement at night. The Messenger of Allāh ﷺ thus told him, ‘Perform ablution, wash your penis and then sleep.’[footnoteRef:2253] [2253:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 9:227-228. ] 

Imām Bukhārī quotes this in his Ṣaḥīḥ via ʿAbdullāh ibn Yūsuf with the same chain, wording and order of the ruling:
حدثنا ‌عبد الله بن يوسف، قال: أخبرنا ‌‌مالك، عن ‌عبد الله بن دينار، عن ‌عبد الله ابن عمر، أنه قال: ذكر عمر بن الخطاب لرسول الله -صلى الله عليه وسلم- أنه تصيبه الجنابة من الليل، فقال له رسول الله -صلى الله عليه وسلم-: ‌"توضأ واغسل ذكرك، ثم نم."
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik ibn Anas related to us from ʿAbdullāh ibn Dīnār from ʿAbdullāh ibn ʿUmar that he said, “ʿUmar ibn al-Khaṭṭāb mentioned to the Messenger of Allāh ﷺ that he experiences sexual defilement at night. The Messenger of Allāh ﷺ thus told him, ‘Perform ablution, wash your penis and then sleep.’[footnoteRef:2254] [2254:  Imām Bukhārī (n 21) 1:65-66.] 

Imām Muslim quotes this in his Ṣāḥīḥ via Yaḥyā ibn Yaḥyā with the same chain, wording and order of the ruling:
وحدثني ‌يحيى بن يحيى، قال: قرأت على ‌مالك، عن ‌عبد الله بن دينار، عن ‌ابن عمر، قال: ذكر عمر بن الخطاب لرسول الله -صلى الله عليه وسلم- أنه تصيبه جنابة من الليل، فقال له رسول الله -صلى الله عليه وسلم-: "توضأ، واغسل ذكرك، ثم نم". 
Yaḥyā ibn Yaḥyā narrated to me, saying: I recited to Mālik ibn Anas: ʿAbdullāh ibn Dīnār reported from Ibn ʿUmar, who said: ʿUmar ibn al-Khaṭṭāb mentioned to the Messenger of Allāh ﷺ that he experiences sexual defilement at night. The Messenger of Allāh ﷺ thus told him, ‘Perform ablution, wash your penis and then sleep.’[footnoteRef:2255] [2255:  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), 1:249.] 

Imām Nasāʾī quoted this in his Sunan via ʿAbdullāh ibn Yūsuf with the same chain, wording and order of the ruling:
أخبرنا ‌قتيبة، عن ‌مالك، عن ‌عبد الله بن دينار، عن ‌ابن عمر، قال: ذكر عمر لرسول الله -صلى الله عليه وسلم- أنه تصيبه الجنابة من الليل، فقال رسول الله -صلى الله عليه وسلم-: "توضأ، واغسل ذكرك، ثم نم". 
Qutaybah related to us from Mālik from ʿAbdullāh ibn Dīnār from Ibn ʿUmar,  who said: ʿUmar mentioned to the Messenger of Allāh ﷺ that he experiences sexual defilement at night. The Messenger of Allāh ﷺ thus told him, ‘Perform ablution, wash your penis and then sleep.’[footnoteRef:2256] [2256:  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), 1:140. ] 

They also reported the Prophet ﷺ’s words in this order.
Having said that, ʿAllāmah Ibn ʿAbd al-Barr clarified that other students of ʿAbdullāh ibn Dīnār quoted this differently. He writes:
وكذلك رواه سفيان الثوري، وشعبة، عن عبد الله بن دينار، عن ابن عمر فقالا فيه: ‌يغسل ‌ذكره ويتوضأ. 
Sufyān ath-Thawrī and Shuʿbah also narrated it from ʿAbdullāh ibn Dīnār from Ibn ʿUmar, and they said, ‘He must wash his penis and perform ablution.’[footnoteRef:2257] [2257:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 26) 3:97.] 

For instance, the narration of Sufyān ath-Thawrī comes in this way in Musnad Aḥmad:
حدثنا أبو أحمد محمد بن عبد الله، حدثنا سفيان، عن عبد الله بن دينار، عن ابن عمر عن عمر: أنه أتى النبي -صلى الله عليه وسلم-، فقال: إنه تصيبني الجنابة، ‌فأمره ‌أن ‌يغسل ‌ذكره، ويتوضأ وضوءه للصلاة. 
Abū Aḥmad Muḥammad ibn ʿAbdillāh narrated to us [saying[: Sufyān narrated to us from ʿAbdullāh ibn Dīnār from Ibn ʿUmar from ʿUmar that he came to the Prophet ﷺ and said, ‘I experience sexual defilement.’ He thus commanded him to wash his penis and perform ablution as he does for prayer.[footnoteRef:2258] [2258:  Imām Aḥmad (n 28) 1:371.] 

Here, the Prophet ﷺ instructed to wash the penis first and then make ablution.
"ثُمَّ نَم". 
‘And then sleep.’
[bookmark: _Toc225515248]Lessons & Benefits
ʿAllāmah Ibn ʿAbd al-Barr states the benefit of this narration saying:
في هذا الحديث: الوضوء للجنب عند النوم، وغسل الذكر مع الوضوء أيضا. 
This ḥadīth denotes that one in a state of major impurity must perform ablution before sleeping and also wash the penis along with the ablution.[footnoteRef:2259] [2259:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 10:406.] 

ʿAllāmah Abū ’l-Walīd al-Bājī also mentions the lesson from this narration:
يريد -والله أعلم- أن له تأخير الغسل ما لم يأت وقت الصلاة. 
It means – and Allāh knows best – that the person can delay the ritual bath so long as the time of prayer has not come.[footnoteRef:2260] [2260:  ʿAllāmah Bājī (n 20) 1:98.] 

Ḥāfiẓ Ibn Ḥajar adds:
وفي الحديث [...] واستحباب التنظيف عند النوم.
The ḥadīth denotes […] and the recommendation of cleaning oneself before sleeping.[footnoteRef:2261] [2261:  Ḥāfiẓ Ibn Ḥajar (n 11) 2:74.] 

ʿAbdullāh ibn Dīnār’s narration from Ibn ʿUmar presents the Prophet ﷺ’s statement as a command. On the other hand, Nāfiʿ’s narration from Ibn ʿUmar presents the Prophet ﷺ’s response in conditional wording.
It comes like this in Ṣaḥīḥ al-Bukhāri:
حدثنا ‌موسى بن إسماعيل، قال: حدثنا ‌جويرية، عن ‌نافع، عن ‌عبد الله قال: استفتى عمر النبي -صلى الله عليه وسلم-: ‌أينام ‌أحدنا ‌وهو ‌جنب؟ قال: "نعم، إذا توضأ". 
Mūsā ibn Ismāʿīl narrated to us, saying: Juwayriyyah narrated to us from Nāfiʿ from ʿAbdullāh, who said, “ʿUmar enquired from the Prophet ﷺ [saying], 'Can one of us sleep in the state of major impurity?’ The Prophet ﷺ replied, ‘Yes when he performs ablution.’”[footnoteRef:2262] [2262:  Imām Bukhārī (n 21) 1:65.] 

[bookmark: _Toc225515249]The Ruling of Ablution for One in A State of Sexual Defilement
Based on this, those who regard ablution to be compulsory before sleeping for a person in a state of major impurity use the narration of Ṣaḥīḥ al-Bukhārī as proof. Ḥāfiẓ Ibn Ḥajar writes, quoting from ʿAllāmah Ibn Daqīq al-ʿĪd:
‌وهو ‌متمسك ‌لمن ‌قال ‌بوجوبه. 
Those who hold the view of its obligation adhere to this as proof.[footnoteRef:2263] [2263:  Ḥāfiẓ Ibn Ḥajar (n 11) 2:72.] 

They were the Ẓāhirīs. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقد اختلف العلماء في إيجاب الوضوء عند النوم على الجنب، فذهب أهل الظاهر إلى إيجاب الوضوء عند النوم.
وذهب أكثر الفقهاء إلى أن ذلك على الندب والاستحسان، لا على الوجوب. 
Scholars differed regarding the obligation of ablution before sleeping on one in a state of sexual defilement. The Ẓāhirīs opined that ablution is obligatory before sleeping. The majority of jurists considered this to be recommended and commendable, not obligatory.[footnoteRef:2264] [2264:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 10:406.] 

ʿAllāmah Ibn ʿAbd al0Barr comments on the Ẓāhirīs’ view:
وأما من أوجبه من أهل الظاهر، فلا معنى للاشتغال بقوله، لشذوذه، ولأن الفرائض لا تثبت إلا بيقين، وبالله التوفيق. 
As for the Zahiris who regarded it as obligatory, there is no need to pay attention to their view as it is isolated, and compulsory acts are only established through certainty. And the ability for success is from Allāh alone.[footnoteRef:2265] [2265:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 10) 10:417.] 

[bookmark: _Toc225515250]The Reason Why Imām Mālik Did Not Report this from Nāfiʿ
As mentioned, Nāfiʿ also reported this from Ibn ʿUmar. Nāfiʿ competed with Sālim alone in being the greatest student of ʿAbdullāh ibn ʿUmar, and he was among the greatest teachers of Imām Mālik. If Nāfiʿ was a much better source for Ibn ʿUmar’s narrations, why would Imām Mālik not quote it from him? It would have been the golden chain!
To answer this, Imām Nāfiʿ missed an important point that changes the ruling. He did not mention washing the private organ. For this reason, Imām Mālik preferred ʿAbdullāh ibn Dīnār’s report. Kindly observe the following narrations:
1) Juwayriyyah from Nāfiʿ
حدثنا ‌موسى بن إسماعيل، قال: حدثنا ‌جويرية، عن ‌نافع، عن ‌عبد الله قال: استفتى عمر النبي -صلى الله عليه وسلم-: ‌أينام ‌أحدنا ‌وهو ‌جنب؟ قال: "نعم، إذا توضأ". 
Mūsā ibn Ismāʿīl narrated to us, saying: Juwayriyyah narrated to us from Nāfiʿ from ʿAbdullāh, who said, “ʿUmar enquired from the Prophet ﷺ [saying], 'Can one of us sleep in the state of major impurity?’ The Prophet ﷺ replied, ‘Yes when he performs ablution.’”[footnoteRef:2266] [2266:  Imām Bukhārī (n 21) 1:65.] 

2) Layth from Nāfiʿ
حدثنا ‌قتيبة، قال: حدثنا ‌الليث، عن ‌نافع، عن ‌ابن عمر أن عمر بن الخطاب سأل رسول الله -صلى الله عليه وسلم-: أيرقد أحدنا وهو جنب؟ قال: "نعم، إذا توضأ أحدكم فليرقد وهو جنب". 
Qutaybah narrated to us, saying: Layth narrated to us from Nāfiʿ from Ibn ʿUmar that ʿUmar ibn al-Khaṭṭāb asked the Messenger of Allāh ﷺ, ‘Can one of you sleep in the state of major impurity?’ The Prophet ﷺ replied, ‘Yes. If one of you performs ablution, then he can sleep in a state of major impurity.’[footnoteRef:2267] [2267:  Ibid.] 

3) Ibn Jurayj from Nāfiʿ
وحدثنا ‌محمد بن رافع، حدثنا ‌عبد الرزاق، عن ‌ابن جريج، أخبرني ‌نافع، عن ‌ابن عمر أن عمر استفتى النبي -صلى الله عليه وسلم-، فقال: هل ينام أحدنا وهو جنب؟ قال: "نعم، ليتوضأ، ثم لينم حتى يغتسل إذا شاء". 
Muḥammad ibn Rāfiʿ narrated to us [saying]: ʿAbd ar-Razzāq narrated to us from Ibn Jurayj [who said]: Nāfiʿ related to me from Ibn ʿUmar that ʿUmar enquired from the Prophet ﷺ, saying, 'Can one of us sleep in the state of major impurity?’ The Prophet ﷺ replied, ‘Yes. He should perform ablution and then sleep until he takes the ritual bath when he wishes.’[footnoteRef:2268] [2268:  Imām Muslim (n 30) 1:249.] 

[bookmark: _Toc225515251]The Wisdom behind this Ruling
What is the wisdom of simply performing ablution if one cannot pray or even recite the Qurʾān with it? The muḥaddithūn presented various wisdoms. Imām Nawawī quotes:
وقال أبو عبد الله المازري -رضي الله عنه-: اختلف في تعليله، فقيل: ليبيت على إحدى الطهارتين خشية أن يموت في منامه، وقيل: بل لعله أن ‌ينشط ‌إلى ‌الغسل إذا نال الماء أعضاءه. 
Abū ʿAbdillāh al-Māzarī – may Allāh be pleased with him – said, ‘There are differences over the reasoning behind this ruling. Some said it is to allow one to sleep on either of the two states of purity out of the fear that they may pass away during their sleep. Others said, rather, he may perhaps be prompted to take the ritual bath once water reaches his limbs.’[footnoteRef:2269] [2269:  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), 3:218.] 

Ḥāfiẓ Ibn Ḥajar also presented different wisdoms behind it. He writes:
والحكمة فيه: أنه يخفف الحدث ولا سيما على القول بجواز تفريق الغسل، فينويه، فيرتفع الحدث عن تلك الأعضاء المخصوصة على الصحيح. ويؤيده ما رواه بن أبي شيبة بسند رجاله ثقات عن شداد بن أوس الصحابي، قال: إذا أجنب أحدكم من الليل ثم أراد أن ينام فليتوضأ، فإنه نصف غسل الجنابة. وقيل: الحكمة فيه أنه إحدى الطهارتين، فعلى هذا يقوم التيمم مقامه، وقد روى البيهقي بإسناد حسن عن عائشة: أنه -صلى الله عليه وسلم- كان إذا أجنب فأراد أن ينام توضأ أو تيمم، ويحتمل أن يكون التيمم هنا عند عسر وجود الماء. 
The wisdom in it is to alleviate the state of impurity, especially according to the view that the ritual bath can be divided into parts. Hence, one can make the intention accordingly, and the impurity will be lifted from these specific limbs based on the correct view. This is supported by the narration of Ibn Abī Shaybah via a chain of reliable narrators from Shaddād ibn Aws, the Companion, who said, ‘When one of you experiences sexual defilement at night, then he intends to sleep, he must perform ablution for it is half of the ritual bath from sexual defilement.’
Some said that the wisdom behind it is that it constitutes one of the two purifications. Based on this, dry ablution can substitute it. And indeed, Bayhaqī narrated via a ḥasan chain from ʿĀʾishah that when the Prophet ﷺ intended to sleep whilst he was in a state of major impurity, he would perform ablution or dry ablution. 
It could be that the dry ablution in this case was at a time of the unavailability of water.[footnoteRef:2270] [2270:  Ḥāfiẓ Ibn Ḥajar (n 11) 2:73-74.] 

In Al-Muʿjam al-Kabīr, one benefit is disclosed. Imām Ṭabrānī narrates with his chain to Maymūnah bint Saʿd:
عن ميمونة بنت سعد، قالت: قلت: يا رسول الله هل يأكل أحدنا وهو جنب؟ قال: "لا يأكل حتى يتوضأ"، قالت: قلت: يا رسول الله هل يرقد الجنب؟ قال: "ما ‌أحب ‌أن ‌يرقد وهو جنب حتى يتوضأ، ويحسن وضوءه، وإني أخشى أن يتوفى، فلا يحضره جبريل -عليه السلام-". 
Maymūnah bint Saʿd is reported to have said, “I asked, ‘O Messenger of Allāh ﷺ, can one of us eat in the state of major impurity?’ He replied, ‘He should not eat until he performs ablution.’ I asked, ‘O Messenger of Allāh ﷺ, can one in the state of major impurity sleep (in that condition)?’ He replied, ‘I prefer that one does not sleep in a state of major impurity until he performs ablution and perfects his ablution. I fear that he may pass away, in which case Jibrīl – peace be upon him – will not come to him.’”[footnoteRef:2271] [2271:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 25:37.] 

[bookmark: _Toc225515252]The Validity of this Ablution	
After performing this ablution, it will not become invalid by the usual nullifiers of ablution such as passing urine and so on. ʿAllāmah Abū ’l-Walīd al-Bājī states:
ولا يبطل هذا الوضوء ببول ولا غائط؛ قاله مالك في المجموعة، ولا يبطل بشيء إلا بمعاودة الجماع، فإن جامع بعد وضوئه أعاد الوضوء لأن الجماع الثاني يحتاج من أحدث الوضوء مثل ما احتاجه الأول. 
This ablution does not become invalid by urination or defecation; Mālik stated this in Al-Majmūʿah. Nothing nullifies it besides engaging in intercourse again. If one engages in intercourse after performing ablution, he must repeat the ablution since the second intercourse requires the renewal of ablution as the first one required it.[footnoteRef:2272] [2272:  ʿAllāmah Bājī (n 20) 1:98.] 

ʿAllāmah Suyūṭī derived a riddle from this which he composed into a poem. He states:
قلت: ويخرج من هذا لغز لطيف، فيقال لنا: وضوء لا يبطله الحدث، وإنما يبطله الجماع، وقد نظمته فقلت:
قل للفقيه وللمفيد 		ولكل ذي باع مديد
ما قلت في متوضئ	 	قد جاء بالأمر السديد
لا ينقضون وضوءه 		مهما تغوط أو يزيد
ووضوؤه لم ينتقض 		إلا بإيلاج جديد.
A nice riddle is extracted from this, which is: An ablution which does not become invalid by impurities, but it becomes invalid by intercourse. I even composed it into poetry:
Ask the jurist, the learned one;
And anyone with profound knowledge.
What do you say regarding one in ablution;
It has come with the sound instruction.
They regard his ablution intact;
No matter if he defecates or anything he may do.
His ablution will not be invalid;
Unless by a new penetration.[footnoteRef:2273] [2273:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 68.] 

[bookmark: _Toc225515253]Ḥadīth 121
[bookmark: _bz9rmy9s6b1c]مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ عَائِشَةَ زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَنَّهَا كَانَتْ تَقُول: إِذَا أَصَابَ أَحَدُكُمُ الْمَرْأَةَ، ثُمَّ أَرَادَ أَنْ يَنَامَ قَبْلَ أَنْ يَغْتَسِلَ، فَلَا يَنَمْ حَتَّى يَتَوَضَّأَ وُضُوءَهُ لِلصَّلاَة.
Mālik reported from Hishām ibn ʿUrwah from his father from ʿĀʾishah, the wife of the Prophet ﷺ, that she used to say, ‘When one of you engages in intercourse with a woman, then he intends to sleep before taking the ritual bath, he should not sleep before he performs ablution as he does for prayer.’[footnoteRef:2274] [2274:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 195.] 

In the previous narration, the command of performing ‘wuḍūʾ’ was mentioned in a general way. It could refer to simply washing one’s hands or the ritual ablution. Hence, Imām Mālik brings this narration to prove that ‘wuḍūʾ’ refers to the ritual ablution. ʿAllāmah Ibn ʿAbd al-Barr states:
ليبين أن الوضوء الذي أمر به النبي -عليه السلام- عمر بن الخطاب هو الوضوء للصلاة. 
To clarify that the ablution which the Prophet - peace be upon him - instructed ʿUmar ibn al-Khaṭṭāb of was the ablution for prayer.[footnoteRef:2275] [2275:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 26) 3:97.] 

[bookmark: _Toc225515254]The Different Transmissions from ʿĀʾishah
Several different narrations are quoted from ʿĀʾishah on this topic. Among the famous ones are the following:
1) Imām Bukhārī narrates:
حدثنا يحيى بن بكير، قال: حدثنا الليث، عن ‌عبيد الله بن أبي جعفر، عن ‌محمد بن عبد الرحمن، عن ‌عروة، عن ‌عائشة، قالت: كان النبي -صلى الله عليه وسلم- إذا أراد أن ينام وهو جنب، غسل فرجه وتوضأ للصلاة. 
Yaḥyā ibn Bukayr narrated to us, saying: Layth reported from ʿUbayd Allāh ibn Abī Jaʿfar from Muḥammad ibn ʿAbd ar-Raḥmān from ʿUrwah from ʿĀʾishah that she said, ‘When the Prophet ﷺ would intend to sleep whilst he was in a state of major impurity, he would wash his private part and perform the ablution for prayer.’[footnoteRef:2276][footnoteRef:2277] [2276:  Imām Bukhārī (n 21) 1:65.]  [2277:  Imām Muslim (n 30) 1:248.] 

The benefit of this narration is that it also mentions washing the penis. Hence it conforms with the narration of Ibn ʿUmar.
2) Imām Bukhārī narrates another report from her:
حدثنا ‌أبو نعيم، قال: حدثنا ‌هشام ‌وشيبان، عن ‌يحيى بن أبي كثير، عن ‌أبي سلمة، قال: سألت عائشة أكان النبي -صلى الله عليه وسلم- يرقد وهو جنب؟ قالت: نعم، ويتوضأ.
Abū Nuʿaym narrated to us, saying: Hishām and Shaybān narrated to us from Yaḥyā ibn Abī Kathīr from Abū Salamah that he said, “I asked ʿĀʾishah whether the Prophet ﷺ would sleep in the state of major impurity. She replied, ‘Yes, and he would perform ablution.’”[footnoteRef:2278] [2278:  Imām Bukhārī (n 21) 1:65.] 

3) Imām Muslim transmits:
حدثنا ‌أبو بكر بن أبي شيبة، حدثنا ‌ابن علية، ‌ووكيع، ‌وغندر، عن ‌شعبة، عن ‌الحكم، عن ‌إبراهيم، عن ‌الأسود، عن ‌عائشة، قالت: "كان رسول الله -صلى الله عليه وسلم- إذا كان جنبا فأراد أن يأكل أو ينام، توضأ وضوءه للصلاة. 
Abū Bakr ibn Abī Shaybah narrated to us [saying]: Ibn ʿUlayyah, Wakīʿ and Ghundar narrated to us from Shuʿbah from Ḥakam from Ibrāhīm from Aswad from ʿĀʾishah that she said, ‘When the Messenger of Allāh ﷺ would intend to eat or sleep in the state of major impurity, he would perform ablution as he does for prayer.’[footnoteRef:2279] [2279:  Imām Muslim (n 30) 1:248.] 

ʿAllāmah Ibn ʿAbd al-Barr states:
وأحسن الأسانيد عن عائشة في ذلك ما رواه ابن المبارك وغيره عن يونس، عن الزهري، عن أبي سلمة، عن عائشة. 
The most authentic chain from ʿĀʾishah on this topic is the transmission of Ibn al-Mubārak and others from Yūnus from Zuhrī from Abū Salamah from ʿĀʾishah.[footnoteRef:2280] [2280:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 26) 3:97.] 

Imām Aḥmad transmits this chain:
حدثنا علي بن إسحاق، قال: أخبرنا عبد الله، قال: أخبرنا يونس، عن الزهري، قال: حدثني أبو سلمة بن عبد الرحمن، أن عائشة، زوج النبي -صلى الله عليه وسلم-، قالت: "كان رسول الله -صلى الله عليه وسلم- ‌إذا ‌أراد ‌أن ‌ينام ‌وهو ‌جنب، ‌توضأ وضوءه للصلاة، وإذا أراد أن يأكل ويشرب، قالت:، يغسل يديه، ثم يأكل ويشرب. 
ʿAlī ibn Isḥāq narrated to us, saying: ʿAbdullāh related to us, saying: Yūnus related to us from Zuhrī, who said: Abū Salamah ibn ʿAbd ar-Raḥmān narrated to me that ʿĀʿishah, the wife of the Prophet ﷺ, said, ‘When the Messenger of Allāh ﷺ would intend to sleep in the state of major impurity, he would perform ablution as he does for prayer. And when he would intend to eat and drink, he would wash his hand and then eat and drink.’[footnoteRef:2281] [2281:  Imām Aḥmad (n 28) 41:366.] 

Imām Nasāʾī also reports this narration:
أخبرنا ‌محمد بن عبيد بن محمد، قال: حدثنا ‌عبد الله بن المبارك، عن ‌يونس، عن ‌الزهري، عن ‌أبي سلمة، عن ‌عائشة -رضي الله عنها- أن رسول الله -صلى الله عليه وسلم- كان إذا أراد أن ينام وهو جنب توضأ، وإذا أراد أن يأكل غسل يديه. 
Muḥammad ibn ʿUbayd ibn Muḥammad related to us, saying: ʿAbdullāh ibn al-Mubārak narrated to us from Yūnus from Zuhrī from Abū Salamah that ʿĀʾishah – may Allāh be pleased with her – reported when the Messenger of Allāh ﷺ would intend to sleep in the state of major impurity, he would perform ablution. And when he would intend to eat, he would wash his hands.’[footnoteRef:2282] [2282:  Imām Nasāʾī (n 31) 1:139.] 

One important observation to make is that the Muwaṭṭaʾ and Ṣaḥīḥ al-Bukhārī along with Ṣaḥīḥ Muslim have distinct chains for this narration, whilst other books contain yet another different chain. Still, ʿAllāmah Ibn ʿAbd al-Barr chose to give preference to the chain found in the other books. This serves as evidence that the concept of at-taqsīm as-sabʿī was not present among these earlier scholars.
Thus, all the narrations of ʿĀʾishah prove that the Prophet ﷺwould wash his private organ, and he would definitely perform the full ablution when he intended to sleep. If he wanted to partake of food or drinks, he would simply suffice by washing his hands. ʿAllāmah Ibn ʿAbd al-Barr says:
وقد ذكرنا الآثار المرفوعة عن عمر، وعائشة عن النبي -عليه السلام- في وضوء الجنب عند النوم. ولم تختلف عنهما الآثار في ذلك إلا من رواية من أخطأ في الحديث عند أهل العلم به. 
We mentioned the marfūʿ reports from ʿUmar and ʿĀʾishah from the Prophet – peace be upon him – regarding the ablution of a person in a state of major impurity before sleeping. The reports have not been transmitted in contradictory ways from them except through the transmission of those who, according to the experts in this field, erred in the ḥadīth.[footnoteRef:2283] [2283:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 26) 3:97.] 

To quote an example, consider this weak narration in Sunan Abī Dāwūd, where Imām Abū Dāwūd narrates:
حدثنا محمد بن كثير، أخبرنا سفيان، عن أبي إسحاق، عن الأسود عن عائشة قالت: كان رسول الله - صلى الله عليه وسلم - ينام وهو جنب من غير أن يمس ماء.
Muḥammad ibn Kathīr narrated to us [saying]: Sufyān related to us from Abū Isḥāq from Aswad from ʿĀʾishah that she said, ‘The Messenger of Allāh ﷺ used to sleep in a state of major impurity without touching water.’[footnoteRef:2284] [2284:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:163.] 

Thereafter, he adds:
حدثنا الحسن بن علي الواسطي، قال: سمعت يزيد بن هارون يقول: هذا الحديث وهم، يعني حديث أبي إسحاق.
Ḥusayn ibn ʿAlī al-Wāsiṭī narrated to us, saying: I heard Yazīd ibn Hārūn say, ‘This ḥadīth – i.e. the ḥadīth of Abū Isḥāq – is a mistake.’[footnoteRef:2285] [2285:  Ibid.] 
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Without a doubt, there were times when the Prophet ﷺ would carry out the entire ritual bath. This is proven from a narration of Ṣaḥīḥ Muslim (and Sunan Abī Dāwūd), where Imām Muslim narrates:
حدثنا ‌قتيبة بن سعيد، حدثنا ‌ليث، عن ‌معاوية بن صالح، عن ‌عبد الله بن أبي قيس، قال: سألت ‌عائشة عن وتر رسول الله -صلى الله عليه وسلم-، فذكر الحديث. قلت: كيف كان يصنع في الجنابة؟ أكان يغتسل قبل أن ينام، أم ينام قبل أن يغتسل؟ قالت: كل ذلك قد كان يفعل، ربما اغتسل فنام، وربما توضأ فنام. قلت: الحمد لله الذي جعل في الأمر سعة. 
Qutaybah ibn Saʿīd narrated to us [saying]: Layth narrated to us from Muʿāwiyah ibn Ṣāliḥ from ʿAbdullāh ibn Abī Qays, who said, “I asked ʿĀʾishah regarding the witr of the Messenger of Allāh ﷺ - and he mentioned the ḥadīth.
I [then] asked, ‘What would he do during a state of major impurity? Would he take the ritual bath before sleeping? Or would he sleep before taking the ritual bath?’ She replied, ‘He would do all of that. At times, he would take the ritual bath and then sleep. And at times, he would perform ablution and then sleep.’ 
I said, ‘All praise belongs to Allāh Who has made the matter flexible.’”[footnoteRef:2286][footnoteRef:2287] [2286:  Imām Muslim (n 30) 1:249.]  [2287:  Imām Abū Dāwūd (n 59) 1:160.] 

 
Thus far, we quoted two narrations regarding sleeping after intercourse. Both dealt with the ruling of sleeping in a state of major impurity. 
In the chapter heading, Imām Mālik also mentioned eating after intercourse before taking the ritual bath. Hence, he now cites the practice of ʿAbdullāh Ibn ʿUmar since it includes the ruling of eating.
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مَالِك، عَنْ نَافِعٍ، أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ إِذَا أَرَادَ أَنْ يَنَامَ أَوْ يَطْعَمَ وَهُوَ جُنُبٌ، غَسَلَ وَجْهَهُ وَيَدَيْهِ إِلَى الْمِرْفَقَيْنِ، وَمَسَحَ بِرَأْسِهِ، ثُمَّ طَعِمَ أَوْ نَامَ.
Mālik reported to us from Nāfiʿ that when ʿAbdullāh ibn ʿUmar intended to sleep or eat whilst in a state of major impurity, he would wash his face and hands up to the elbows and wipe his head. Thereafter, he would eat or sleep.[footnoteRef:2288] [2288:  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), 195. ] 

In this narration, Nāfiʿ related the practice of Ibn ʿUmar that the latter would wash his hands and face and wipe his head. There is no mention of washing the feet, suggesting that Ibn ʿUmar would not perform the full ablution. He would only wash these three limbs after intercourse if he wanted to partake of any food. 
Mawlānā Zakariyyā al-Kāndhlawī states: 
ولم يغسل رجليه كما هو الظاهر، وصرح به الطحاوي. 
He would not wash his feet as it appears, and Ṭaḥāwī explicitly stated this.[footnoteRef:2289] [2289:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:521. ] 

This is all right for eating; however, it is stated that he would also practice the same for sleeping.
ʿAllāmah Ibn al-ʿArabī writes:
كان ابن عمر يسوي بينهما في الوضوء لهما. 
Ibn ʿUmar would do the same in the ablution for both.[footnoteRef:2290] [2290:  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), 2:206. ] 

This contradicts the previous two narrations!
With regard to not performing the full ablution for sleeping, ʿAllāmah Ibn ʿAbd al-Barr says:
ولم يعجب مالكا فعل ابن عمر.
Mālik was not satisfied with Ibn ʿUmar's practice.[footnoteRef:2291] [2291:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:97. ] 

He then mentions the ruling according to Imām Mālik:
قال مالك: لا ينام الجنب حتى يتوضأ وضوءه للصلاة. قال: وله أن يعاود أهله، ويأكل قبل أن يتوضأ إلا أن يكون في يده قذر فيغسلها.
Mālik said, 'A person in a state of major impurity should not sleep until he performs ablution as he does for prayer. He can engage in intercourse again and eat before performing ablution unless in the presence of filth on his hands, in which case he must wash it.’[footnoteRef:2292] [2292:  Ibid, 3:98.] 
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ʿAllāmah Ibn ʿAbd al-Barr clarified that this ruling is strictly for a person in a state of sexual defilement. It does not pertain to a female in menstruation. He writes:
قال: وأما الحائض فتنام قبل أن تتوضأ. 
As for the menstruating female, she can sleep before performing ablution.[footnoteRef:2293] [2293:  Ibid.] 

Thereafter, ʿAllāmah Ibn ʿAbd al-Barr presents the ruling in Shāfiʿī school of thought:
وقول الشافعي في هذا كله نحو قول مالك. 
Shāfiʿī’s view regarding all of this is similar to Mālik's view.[footnoteRef:2294] [2294:  Ibid.] 

Regarding a female experiencing menstruating or lochia, Imām Nawawī states:
وأما أصحابنا فإنهم متفقون على أنه لا يستحب الوضوء للحائض والنفساء لأن الوضوء لا يؤثر في حدثهما، فإن كانت الحائض قد انقطعت حيضتها صارت كالجنب، والله أعلم. 
Our scholars have unanimity that ablution is not recommended for females in menstruation and lochia because ablution has no effect on their state of impurity. Nonetheless, if the menstruating female’s menstruation ends, then she becomes like one in a state of sexual defilement. And Allāh knows best.[footnoteRef:2295] [2295:  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), 3:218. ] 

Likewise, Ḥāfiẓ Ibn Ḥajar quotes:
وقال ابن دقيق العيد: نص الشافعي -رحمه الله- على أن ذلك ليس على الحائض، لأنها لو اغتسلت لم يرتفع حدثها بخلاف الجنب، لكن إذا انقطع دمها استحب لها ذلك.
Ibn Daqīq al-ʿĪd said, ‘Shāfiʿī – may Allāh have mercy on him – stated that a menstruating female is not required to do so because if she takes the ritual bath, her impurity will not be lifted contrary to a person in the state of sexual defilement. However, this is recommended for her when her blood stops.’[footnoteRef:2296] [2296:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:74.] 
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The previously quoted statement of Mālik is the correct view within the Māliki and Shāfiʿī school of thought. Ablution is recommended for one in a state of sexual defilement. ʿAllāmah Ibn al-ʿArabī incorrectly reported Imām Mālik and Imām Shāfiʿī view on this matter, which Ḥāfiẓ Ibn Ḥajar quotes:
قال ابن العربي: قال مالك والشافعي: ‌لا ‌يجوز ‌للجنب ‌أن ‌ينام ‌قبل ‌أن ‌يتوضأ. 
Ibn al-ʿArabī said, ‘Mālik and Shāfiʿī said that it is impermissible for one in a state of major impurity to sleep before performing ablution.’[footnoteRef:2297] [2297:  Ibid, 2:72. ] 

This view is incorrect in both schools of thought. Mawlānā Zakariyyā al-Kāndhlawī comments:
وما نقل ابن العربي عن مالك والشافعي أنه لا يجوز له أن ينام قبل أن يتوضأ أنكِر عليه.
Ibn al-ʿArabī's report from Mālik and Shāfiʿī that it is impermissible for such a person to sleep before performing ablution was disapproved.[footnoteRef:2298] [2298:  Mawlānā Zakariyyā al-Kāndhlawī (n 2) 1:517-518.] 

It may have been a slip of the pen of ʿAllāmah Ibn al-ʿArabī since he was well-versed in his school of thought. 
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Let us quote the Mālikī view from ʿAllāmah Ibn ʿAbd al-Barr:
وما أعلم أحدا من أهل العلم أوجبه فرضا، إلا طائفة من أهل الظاهر. وأما سائر الفقهاء بالأمصار فلا يوجبونه. وأكثرهم يأمرون به، ويستحبونه. وهو قول مالك، والشافعي، وأحمد، وإسحاق، وجماعة الصحابة والتابعين. 
I do not know of any scholar who obligated it as a farḍ besides a group of the Ẓāhirīs. As for all jurists of the cities, they do not regard it to be obligatory. Most of them advise and recommend doing so. And this was the view of Mālik, Shāfiʿī, Aḥmad, Isḥāq as well as the group of Companions and tābiʿūn.[footnoteRef:2299] [2299:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 3:97-98.] 

ʿAllāmah Abū ’l-Walīd al-Bājī also presents the Mālikī view as the same:
وأما مالك، فقال: لا يتوضأ إلا من أراد أن ينام فقط، وأما من أراد أن يطعم ويعاود الجماع، فلم يؤمر بالوضوء. 
As for Mālik, he stated that only one who intends to sleep must perform ablution. As for one who intends to eat and engage in intercourse again, he is not instructed to perform ablution.[footnoteRef:2300] [2300:  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.), 1:98. ] 
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As for the Shāfiʿī view, Ḥāfiẓ Ibn Ḥajar refutes ʿAllāmah Ibn al-ʿArabī’s incorrect report, saying:
واستنكر بعض المتأخرين هذا النقل، وقال: لم يقل الشافعي بوجوبه ولا يعرف ذلك أصحابه، وهو كما قال. 
Certain later-day scholars strongly disapproved of this report and said that Shāfiʿī did not regard it to be obligatory, and neither do his followers recognise this [report]. And the matter is as they (the later-day scholars) stated.[footnoteRef:2301] [2301:  Ḥāfiẓ Ibn Ḥajar (n 9) 2:72-73.] 

Furthermore, Imām Nawawī writes:
ولا خلاف عندنا أن هذا الوضوء ليس بواجب. 
There exists no difference of opinion among us that this ablution is not obligatory.[footnoteRef:2302] [2302:  Imām Nawawī (n 8) 3:217.] 

ʿAlāʾ ad-Dīn Ibn al-ʿAṭṭār also refuted ʿAllāmah Ibn al-ʿArabī’s claim. He states:
ونقل ابن العربي، عن الشافعي: أنه لا ‌يجوز ‌للجنب ‌أن ‌ينام إلا على وضوء، وهو غريب ضعيف، لا يعرفه أصحاب الشافعي؛ بل قالوا كلهم بخلافه. 
Ibn al-ʿArabī reported from Shāfiʿī that it is impermissible for one in a state of major impurity to sleep without ablution. This is a solitary and weak report. The followers (from the scholars) of Shāfiʿī do not recognise this. In fact, they all stated the contrary.[footnoteRef:2303] [2303:  ʿAlāʾ ad-Dīn ʿAlī ibn Dāwūd ibn al-ʿAṭṭār ash-Shāfiʿī, Al-ʿUddah fī Sharḥ al-ʿUmdah fī Aḥādīth al-Aḥkām (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 2006), 1:213.] 
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Coming to the Ḥanafī view, ablution is recommended for one in a state of major impurity before sleeping. As for eating, it is all right to just gargle the mouth and wash the hands. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال أبو حنيفة وأصحابه، والثوري: لا بأس أن ينام الجنب على غير وضوء، وأحب إليهم أن يتوضأ. قال: فإذا أراد أن يأكل مضمض وغسل يديه، وهو قول الحسن بن حي. 
Abū Ḥanīfah, his students and Thawrī said that It is all right for a person in a state of major impurity to sleep without ablution, but they most prefer that he performs ablution. And when he intends to eat, he will gargle his mouth and wash his hands. This was the view of Ḥasan ibn Ḥayy.[footnoteRef:2304] [2304:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 3:98.] 

This view of the Ḥanafīs is established from a narration of Sunan Abī Dāwūd, where Imām Abū Dāwūd narrates: 
حدثنا موسى -يعني ابن إسماعيل-، حدثنا حماد، أخبرنا عطاء الخراساني، عن يحيي بن يعمر، عن عمار بن ياسر: أن النبي - صلى الله عليه وسلم - ‌رخص ‌للجنب إذا أكل أو شرب أو نام أن يتوضأ. 
Mūsā – i.e ibn Ismāʿīl – narrated to us [saying]: Ḥammād narrated to us [saying]: ʿAṭāʾ al-Khurāsānī related to us from Yaḥyā ibn Yaʿmar from ʿAmmār ibn Yāsir that the Prophet ﷺ granted the concession to one in a state of major impurity from performing ablution when he [intends] to eat, drink or sleep.[footnoteRef:2305] [2305:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:161. ] 

As explained above, with regard to eating, the Mālikī view is similar to the Ḥanafī’s. ʿAllāmah Ibn al-ʿArabī states:
وأما الوضوء قبل الأكل، فإن ذلك عندنا غسل اليد، ولعل ذلك لأذى أصابه في يده. 
As for the ablution before eating, according to us, that is washing the hands. Perhaps this is due to filth that may be on his hands.[footnoteRef:2306] [2306:  ʿAllāmah Ibn al-ʿArabī (n 3) 2:204.] 

Thus, ʿAllāmah Ibn ʿAbd al-Barr explained that Imām Mālik probably cited this narration to prove that this ablution is not obligatory. He writes:
وأظنه أدخله إعلاما أن ذلك الوضوء ليس بلازم.  
I assume that he included this to notify that this ablution is not compulsory.[footnoteRef:2307] [2307:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 3:97.] 
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The reason for differentiating between sleeping and eating is as follows:
والفرق بين النوم والأكل أن النوم وفاة فشرع له نوع من الطهارة كالموت، وأما الأكل، فإنما يراد للحياة فلم يشرع له وضوء كسائر تصرفات الأحياء. 
The difference between sleeping and eating is that sleep is a release from life. Hence, a type of purification was legislated for it, similar to death (which is also a release from life). As for eating, its objective is survival. As such, ablution is not legislated for it, similar to other acts of the living [for survival].[footnoteRef:2308] [2308:  ʿAllāmah Bājī (n 13) 1:98.] 

ʿAllāmah Ibn al-ʿArabī quotes something supporting this:
قال الطوسي الأكبر (هو أبو القاسم إسماعيل بن عبد الملك الطوسي ت.529): إنما أمره بالوضوء عند النوم؛ لأن الأرواح تصعد إلى الله عز وجل، فإن الأرواح تبعث على ما فارقت الأجساد في دار الدنيا. وأنشدوا لبعض الصوفية في ذلك:
	هبِ الفؤاد لذكر الله مفتاحا

	
	 واجعل لقلبك نور الذكر مصباحا


	فللمطيعين أجساد مضمَّنَة

	
	على الطهارة في التركيب أرواحا


	لله عبدٌ جنى ذنبا فأحْزَنه

	
	فظل حيرانَ يُذري الدمعَ سفَّاحا


	مستغفرا قلِقا مستيقظا فطِنا

	
	 كأن في قلبه للنور مصباحا


	يا عينُ جُودِي كما جادت مدامعه

	
	 فرب دمع جرى للخير مفتاحا


	ورب عين رآها الله باكية

	
	 من خوفه سوف تَلْقَى الرَّوْح وَالرَّاحَا. 



Ṭūsī Akbar (he was Abū ’l-Qāsim Ismāʿīl ibn ʿAbd al-Malik aṭ-Ṭūsī d. 529 AH) – said, ‘He advised of performing ablution before sleeping because the souls ascend to Allāh – ʿazza wa-jalla –, and the souls are raised upon the state they left the bodies in the world. Pertaining to this, some Ṣūfīs recited this poetry:
Bestow the heart a key for Allah's invocation;
And let the invocation’s light be your heart's illumination.
For those who obey are bodies in purification;
With souls in composition.
By Allāh, a bondsman committed a sin, causing him agony;
He remains lost, shedding tears profusely.
Seeking forgiveness, anxious, alert and aware;
As though in his heart, a lamp for light does glare.
O eye, shed abundant tears as water from mountainsides flowed;
For many a tear flowed into an opening of goodness bestowed.
And many an eye which Allāh saw crying;
Out of His fear, shall soon meet with comfort and sighing.[footnoteRef:2309] [2309:  ʿAllāmah Ibn al-ʿArabī (n 3) 2:207.] 
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Out of the four limbs of ablution, ʿAbdullāh Ibn ʿUmar only omitted the feet. He washed his face and hands and wiped on his head. Scholars have presented various reasons why he did so. ʿAllāmah Abū ’l-Walīd al-Bājī states:
وإنما فرق بين الرجلين وبين سائر الأعضاء على قول ابن عمر لأنه عضو يسقط مباشرته بالماء لغيرعذر، وذلك في المسح على الخفين، والله أعلم وأحكم. 
The feet and the remaining limbs are different according to Ibn ʿUmar's view since the feet are such limbs where washing with water can be omitted without any valid excuse, and that is by wiping on leather socks. And Allāh knows best and is the best Judge.[footnoteRef:2310] [2310:  ʿAllāmah Bājī (n 13) 1:99.] 

Ḥāfiẓ Ibn Ḥajar justified Ibn ʿUmar’s act, saying:
ويحمل ترك ابن عمر لغسل رجليه على أن ذلك كان لعذر. 
Ibn ʿUmar's omission of washing his feet is interpreted as being due to a valid excuse.[footnoteRef:2311] [2311:  Ḥāfiẓ Ibn Ḥajar (n 9) 2:73.] 

ʿAllāmah Zurqānī explains the possible excuse:
وقد ذكر بعض العلماء أنه فدع في خيبر في رجليه فكان يضره غسلهما.  
Some scholars mentioned that he twisted his feet in the Battle of Khaybar. Hence, washing them would harm him.[footnoteRef:2312] [2312:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:140. ] 

Mawlānā Zakariyyā al-Kāndhlawī presents the following justification:
قلت: الظاهر أن ابن عمر -رضي الله عنه-  بعدما أمره النبي -صلى الله عليه وسلم- بالوضوء لم يتركه إلا لبيان الجواز. 
I say: it is evident that after the Prophet ﷺ instructed Ibn ʿUmar – may Allāh be pleased with him – to perform ablution, he did not forsake it except to demonstrate permissibility (of leaving it out).[footnoteRef:2313]  [2313:  Mawlānā Zakariyyā al-Kāndhlawī (n 2) 1:522.] 

[bookmark: _Toc225515264]Lessons & Benefits
Hereunder are the lessons and benefits derived from this narration:
1) It is permissible to eat or sleep in a state of major impurity.
Imām Nawawī states: 
حاصل الأحاديث كلها أنه ‌يجوز ‌للجنب ‌أن ‌ينام، ويأكل، ويشرب، ويجامع قبل الاغتسال، وهذا مجمع عليه. وأجمعوا على أن بدن الجنب وعرقه طاهران. 
The conclusion of all the ḥadīths is that it is permissible for one in a state of major impurity to sleep, eat, drink and engage in intercourse before taking the ritual bath. This is agreed upon unanimously. And they held a consensus that the body of a person in a state of major impurity and his sweat are both pure.[footnoteRef:2314] [2314:  Imām Nawawī (n 8) 3:217.] 

2) Ablution is preferable.
ʿAllāmah Ibn ʿAbd al-Barr writes:
وأما سائر الفقهاء بالأمصار فلا يوجبونه. وأكثرهم يأمرون به، ويستحبونه. وهو قول مالك، والشافعي، وأحمد، وإسحاق، وجماعة الصحابة والتابعين.
As for all jurists of the cities, they do not regard it to be obligatory. Most of them advise and recommend doing so. And this was the view of Mālik, Shāfiʿī, Aḥmad, Isḥāq as well as the group of Companions and tābiʿūn.[footnoteRef:2315] [2315:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 3:97-98.] 

[bookmark: _Toc225515265]The Minimum Recommendation in the State of Major Impurity: Performing Dry Ablution 
If one cannot perform ablution, then he should at least make dry ablution. Imām Bayhaqī quotes with his chain that reaches Hishām who quotes from ʿUrwah who relates from ʿĀʾishah:
كان رسول الله -صلى الله عليه وسلم- إذا أجنب ‌فأراد ‌أن ‌ينام ‌توضأ ‌أو ‌تيمم. 
When the Messenger of Allāh ﷺ intended to sleep whilst he was in a state of major impurity, he would perform ablution or make dry ablution.[footnoteRef:2316] [2316:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:308.] 

Ḥāfiẓ Ibn Ḥajar explains:
يحتمل أن التيمم هنا عند عسر وجود الماء. 
It could be that the dry ablution in this case was at a time of the unavailability of water.[footnoteRef:2317] [2317:  Ḥāfiẓ Ibn Ḥajar (n 9) 2:74.] 

[bookmark: _Toc225515266]إِعَادَةُ الْجُنُبِ الصَّلَاةَ، وَغَسْلُهُ إِذَا صَلَّى وَلَمْ يَذْكُرْ، وَغَسْلُهُ ثَوْبَهُ
[bookmark: _Toc225515267]The Individual in a State of Major Impurity Repeating His Prayer, Taking the Ritual Bath when He Prayed Forgetfully & Washing His Clothes[footnoteRef:2318] [2318:  Imām Mālik (n 1) 196.] 

إِعَادَةُ الْجُنُبِ الصَّلَاةَ، وَغَسْلُهُ
The Individual in a State of Major Impurity Repeating His Prayer, Taking the Ritual Bath
‘Ghasl’ is a new subject and not connected to the word ‘iʿādah’, as Mawlānā Zakariyyā al-Kāndhlawī explains:
(وغسله) بالرفع.
‘Wa-ghaslu-hū’ – in the nominative case[footnoteRef:2319] [2319:  Mawlānā Zakariyyā al-Kāndhlawī (n 2) 1:522.] 

إِذَا
When
Mawlānā Zakariyyā al-Kāndhlawī explains this:
ظرفية  
An adverb[footnoteRef:2320] [2320:  Ibid.] 

صَلَّى وَلَمْ يَذْكُرْ
He Prayed Forgetfully 
[bookmark: _Toc225515268]Explanation of the Word: ‘Yadhkur’
ʿAllāmah Zurqānī explains:
من ‌الذكر بضم الذال وارد كثيرا، وإن كان المتبادر أنه ‌من ‌الذكر بكسرها لأنه يصير محتملا أن معناه: لم يتكلم، وليس بمراد لأن المعنى: أن الجنب إذا صلى ناسيا للجنابة وجب عليه الغسل وإعادة الصلاة. 
Derived from 'dhukr' with a ḍammah on the dhāl; this comes frequently, although that which appears, at first sight, is its derivation from ‘dhikr’ with a kasrah since it can hold the possibility of meaning: ‘he did not speak’. However, this is not the intended signification because it means: when a person in a state of major impurity prays, forgetting his sexual defilement, it is obligatory for him to take the ritual bath and repeat the prayer.[footnoteRef:2321] [2321:  ʿAllāmah Zurqānī (n 25) 1:141.] 

وَغَسْلُهُ 
And Washing 
Mawlānā Zakariyyā al-Kāndhlawī mentions:
بالرفع أي: بيان غسله 
In the nominative case i.e. mentioning the washing[footnoteRef:2322] [2322:  Mawlānā Zakariyyā al-Kāndhlawī (n 2) 1:522.] 

ثَوْبَهُ
His Clothes
Mawlānā Zakariyyā al-Kāndhlawī explains:
الذي أصابه المني 
[And washing his clothes] that have been soiled with semen.[footnoteRef:2323] [2323:  Ibid.] 

[bookmark: _Toc225515269]ḤADĪTH 123
‌ماَلِك، عَنْ إِسْمَاعِيلَ بْنِ أَبِي حَكِيمٍ، أَنَّ عَطَاء بْنَ يَسَارٍ أَخْبَرَه: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَبَّرَ فِي صَلَاةٍ مِنَ الصَّلَوَاتِ، ثُمَّ أَشَارَ إِلَيْهِمْ بِيَدِهِ أَنِ امْكُثُوا فَذَهَبَ، ثُمَّ رَجَعَ وَعَلَى جِلْدِهِ أَثَرُ الْمَاءِ.
Mālik reported from Ismāʿīl ibn Abī Ḥakīm that ʿAṭāʾ ibn Yasār related to him that the Messenger of Allāh ﷺ recited the takbīr in one of the [five] prayers. Then, he gestured to the people with his hand that they should remain still, and he left. Later, he returned with traces of water on his skin.[footnoteRef:2324] [2324:  Imām Mālik (n 1) 196.] 

Imām Yaḥyā al-Laythī narrates:
‌‌ماَلِك، عَنْ إِسْمَاعِيلَ بْنِ أَبِي حَكِيمٍ
Mālik reported from Ismāʿīl ibn Abī Ḥakīm
[bookmark: _Toc225515270]Ismāʿīl Ibn Abī Ḥakīm
ʿAllāmah Ibn Saʿd states that Ismāʿīl ibn Abī Ḥakīm had his allegiance with Banū ʿAdī:
إسماعيل بن أبي حكيم: مولى لبنى عدى بن نوفل. 
Ismāʿīl ibn Abī Ḥakīm: the ally of Banū ʿAdī ibn Nawfal[footnoteRef:2325] [2325:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:412. ] 

However, Imām Bukhārī mentions:
إسماعيل بن أبي حكيم: مولى عثمان بن عفان، مدني، قرشي. 
Ismāʿīl ibn Abī Ḥakīm: the ally of ʿUthmān ibn ʿAffān, a Madanī, a Qurashī[footnoteRef:2326] [2326:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 1:350. ] 

Thus, ʿAllāmah Ibn Ḥibbān states:
إسماعيل بن أبي حكيم: مولى عثمان بن عفان وقد قيل مولى آل الزبير. 
Ismāʿīl ibn Abī Ḥakīm: the ally of ʿUthmān ibn ʿAffān, and some said [he was] the ally of the family of Zubayr[footnoteRef:2327] [2327:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 160.] 

[bookmark: _Toc225515271]Teachers
Imām Bukhārī lists the names of two of his teachers:
عن سعيد بن المسيب، وعبيدة بن سفيان. 
He narrated from Saʿīd ibn al-Musayyab and ʿAbīdah ibn Sufyān.[footnoteRef:2328] [2328:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 39) 1:350.] 

ʿAllāmah Ibn ʿAsākir mentions the following names of his teachers:
روى عن سعيد بن المسيب، والقاسم بن محمد، وعبيدة بن سفيان الحضرمي، وعمر بن عبد العزيز، وسعيد بن مرجانة، وعروة بن الزبير. 
He narrated from Saʿīd ibn al-Musayyab, Qāsim ibn Muḥammad, ʿAbīdah ibn Sufyān al-Ḥaḍramī, ʿUmar ibn ʿAbd al-ʿAzīz, Saʿīd ibn Marjānah and ʿUrwah ibn az-Zubayr.[footnoteRef:2329] [2329:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 8:383. ] 

Likewise, ʿAllāmah Ibn al-ʿAdīm states:
روى عن عمر بن عبد العزيز، وسعيد بن المسيب، وعروة بن، الزبير، والقاسم بن محمد بن أبي بكر، وعبيدة بن سفيان الحضرمي، وسعيد بن مرجانة. 
He narrated from ʿUmar ibn ʿAbd al-ʿAzīz, Saʿīd ibn al-Musayyab, ʿUrwah ibn az-Zubayr, Qāsim ibn Muḥammad ibn Abī Bakr, ʿAbīdah ibn Abī Sufyān al-Ḥaḍramī and Saʿīd ibn Marjānah.[footnoteRef:2330] [2330:  Kamāl ad-Dīn Abū ’l-Qāsim ʿUmar ibn Aḥmad, better known as Ibn al-ʿAdīm, Bughyat aṭ-Ṭālib fī Tārīkh Ḥalab (Beirut: Dār al-Fikr, 1988), 4:1841. ] 

The name of his teacher in this narration, ʿAṭāʾ ibn Yasār, does not feature on any of these lists. It was ʿAllāmah Mizzī, who cited his name in his list. He writes:
روى عن: سعيد بن مرجانة (م س)، وسعيد بن المسيب، وعبيدة بن سفيان الحضرمي (م س ق)، وعروة بن الزبير، وعطاء بن يسار، وعمر بن عبد العزيز، والقاسم بن محمد بن أبي بكر الصديق (د)، والقاسم بن مخيمرة. 
He narrated from Saʿīd ibn Marjānah, Saʿīd ibn al-Musayyab, ʿAbīdah ibn Sufyān al-Ḥaḍramī, ʿUrwah ibn az-Zubayr, ʿAṭāʾ ibn Yasār, ʿUmar ibn ʿAbd al-ʿAzīz, Qāsim ibn Muḥammad ibn Abī Bakr aṣ-Ṣiddīq and Qāsim ibn Mukhaymarah.[footnoteRef:2331] [2331:  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), 3:64.] 

[bookmark: _Toc225515272]Students
As for his students, Imām Bukhārī cites the name of the two main ones:
روى عنه مالك، ومحمد بن إسحاق. 
Mālik and Muḥammad ibn Isḥāq narrated from him.[footnoteRef:2332] [2332:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 39) 1:350.] 

ʿAllāmah Ibn ʿAsākir presents the names of his other students:
روى عنه يحيى بن سعيد الأنصاري، وأبو الأسود محمد بن عبد الرحمن يتيم عروة، وجويرية بن أسماء، وموسى بن سرجس، وعبد الله بن سعيد بن أبي هند، ومحمد بن إسحاق، ومالك بن أنس، وزهير بن محمد، وعبد السلام بن حفص، وإسماعيل بن جعفر، والضحاك بن عثمان، والحارث بن محمد الفهري. 
Those who narrated from him were Yaḥyā ibn Saʿīd al-Anṣārī, Abū ’l-Aswad Muḥammad ibn ʿAbd ar-Raḥmān: the orphan of ʿUrwah, Juwayriyyah ibn Asmāʾ, Mūsā ibn Sarjis, ʿAbdullāh ibn Saʿīd ibn Abī Hind, Muḥammad ibn Isḥāq, Mālik ibn Anas, Zuhayr ibn Muḥammad, ʿAbd as-Salām ibn Ḥafṣ, Ismāʿīl ibn Jaʿfar, Ḍaḥḥāk ibn ʿUthmān and Ḥārith ibn Muḥammad al-Fihrī.[footnoteRef:2333] [2333:  ʿAllāmah Ibn ʿAsākir (n 42) 8:383.] 

[bookmark: _Toc225515273]Position
Ismāʿīl ibn ʿAbd al-Ḥakīm was the official scribe of ʿUmar ibn ʿAbd al-ʿAzīz, as ʿAllāmah Ibn Saʿd states:
وكان كاتبا لعمر بن عبد العزيز. 
He was the scribe of ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:2334] [2334:  ʿAllāmah Ibn Saʿd (n 38) 5:412.] 

He kept a close connection with ʿUmar ibn ʿAbd al-ʿAzīz. ʿAllāmah Ibn al-ʿAdīm writes:
وكان يصحب عمر بن عبد العزيز. 
He would stay in close company with ʿUmar ibn ʿAbd al-ʿAzīz.[footnoteRef:2335] [2335:  ʿAllāmah Ibn al-ʿAdīm (n 43) 4:1841.] 

Accordingly, ʿAllāmah Dhahabī states:
وكان كاتب عمر بن عبد العزيز، وله به اختصاص. 
He was the scribe of ʿUmar ibn ʿAbd al-ʿAzīz and was specially close to him.[footnoteRef:2336] [2336:  Shams-ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Tārīkh al-Islām wa-Wafayāt al-Mashāhīr wa ’l-Aʿlām (Beirut: Dār al-Kitāb al-ʿArabī, 1990), 8:36.] 

[bookmark: _Toc225515274]Status in ḥadīth
Ismāʿīl ibn Abī Ḥakīm was reliable in ḥadīth albeit he narrated seldomly. ʿAllāmah Ibn Saʿd writes:
وكان قليل الحديث. 
He narrated a few hadiths.[footnoteRef:2337] [2337:  ʿAllāmah Ibn Saʿd (n 38) 5:412.] 

ʿAllāmah ʿUthmān ibn Saʿīd ad-Dārimī quotes Yaḥyā ibn Maʿīn’s verdict on him:
سألت يحيى بن معين، قلت: فإسماعيل بن أبي حكيم؟ فقال: ثقة. 
I asked Yaḥyā ibn Maʿīn, saying, 'What about Ismāʿīl ibn Abī Ḥakīm?' He replied, '[He was] reliable.'[footnoteRef:2338] [2338:  ʿAllāmah Ibn ʿAsākir (n 42) 8:388.] 

Similarly, ʿAllāmah Ibn Abī Ḥātim states:
وسئل أبي عن ‌إسماعيل ‌بن ‌أبي ‌حكيم، قال: يكتب حديثه. 
My father was asked regarding Ismāʿīl ibn Abī Ḥakīm, to which he replied, ‘His ḥadīth can be recorded.’[footnoteRef:2339] [2339:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 2:164.] 

ʿAllāmah Ibn ʿAbd al-Barr describes him, saying:
سكن المدينة، وكان فاضلا، ثقة. 
He resided in Madīnah, and he was eminent and reliable.[footnoteRef:2340] [2340:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 1:320. ] 

Thereafter, he says:
وهو حجة فيما روى عند جماعة أهل العلم. 
He was an authority in his reports according to the group of scholars.[footnoteRef:2341] [2341:  Ibid. ] 

ʿAllāmah Mughalṭāy quotes his grading from Ibn Shāhīn:
ذكره ابن شاهين في كتاب الثقات، وقال: قال أحمد بن صالح المصري: إسماعيل بن أبي حكيم، عن عبيدة بن أبي سفيان هذا من أثبت أسانيد أهل المدينة، إسماعيل له شأن. 
Ibn Shāhīn mentioned in him in the book Ath-Thiqāt and said, “Aḥmad ibn Ṣāliḥ al-Miṣrī stated, ‘Ismāʿīl ibn Abī Ḥakīm reporting from ʿAbīdah ibn Abī Sufyān is the strongest chain of the people of Madīnah. Ismāʿīl possessed a great status.’”[footnoteRef:2342] [2342:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 2:161.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions the number of narrations that Imām Mālik quoted from him in the Muwaṭṭaʾ:
لمالك عنه في "الموطأ" من حديث النبي -صلى الله عليه وسلم- أربعة أحاديث؛ أحدها متصل مسند، والثلاثة منقطعة مرسل. 
Mālik narrated four ḥadīths of the Prophet ﷺ from him in the Muwaṭṭaʾ; one is muttaṣil and marfūʿ, and the other three are munqaṭiʿ and mursal.[footnoteRef:2343] [2343:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 1:320.] 

Furthermore, Imām Muslim also transmitted from him, as ʿAllāmah Mizzī writes:
روي له: مسلم، والنسائي، وابن ماجه. 
Muslim, Nasāʾī and Ibn Mājah narrated from him.[footnoteRef:2344] [2344:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 3:269.] 

[bookmark: _Toc225515275]Date of demise
Ismāʿīl ibn Abī Ḥakīm passed away in the year 130 AH. ʿAllāmah Ibn Saʿd states:
وتوفى سنة ثلاثين ومائة. 
He passed away in the year 130 (AH).[footnoteRef:2345] [2345:  ʿAllāmah Ibn Saʿd (n 38) 5:412.] 

ʿAllāmah Ibn ʿAbd al-Barr accepted this, but he mentioned other views as well. He writes:
وتوفي بها سنة ثلاثين ومئة، وقيل: سنة اثنتين أو ثلاث وثلاثين ومئة. 
He passed away therein in the year 130 (AH). And it is said in the year 132 or 133 (AH).[footnoteRef:2346] [2346:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 1:320.] 

أَنَّ عَطَاء بْنَ يَسَارٍ أَخْبَرَه: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ 
That ʿAṭāʾ ibn Yasār related to him that the Messenger of Allāh ﷺ 
[bookmark: _Toc225515276]Status of the Chain
Born in the year 19 AH, ʿAṭāʾ ibn Yasār was a tābiʿī, as understood by the year of his demise and his age at that time. ʿAllāmah Ibn ʿAbd al-Barr quotes the correct view of his date of demise from ʿAllāmah Wāqidī:
توفي عطاء بن يسار سنة ثلاث ومئة، وهو ابن أربع وثمانين سنة. 
ʿAṭāʾ ibn Yassār passed away in the year 103 AH at 84 years old.[footnoteRef:2347] [2347:  Ibid, 1:369.] 

ʿAṭāʾ ibn Yasār narrated this ḥadīth directly from the Prophet ﷺ. Therefore, this narration is mursal.
Hence, ʿAllāmah Ibn ʿAbd al-Barr explains:
وهذا حديث منقطع، وقد روي متصلا مسندا من حديث أبي هريرة وحديث أبي بكرة. 
This is a munqaṭiʿ ḥadīth. It is narrated as muttaṣil and marfūʿ from the ḥadīth of Abū Hurayrah and the ḥadīth of Abū Bakrah.[footnoteRef:2348] [2348:  Ibid.] 

The ḥadīth of Abū Hurayrah is in Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim and that of Abū Bakrah is in Sunan Abī Dāwūd. Imām Shāfiʿī also reported it from Abū Hurayrah. Scholars hold varying opinions regarding whether these reports all pertain to the same incident or distinct incidents. We will discuss this as we go along.
كَبَّرَ فِي صَلَاةٍ مِنَ الصَّلَوَاتِ
Recited the takbīr in one of the [five] prayers.
[bookmark: _Toc225515277]Specification of the Prayer & the Takbīr
In this narration, the prayer is not specified. If we consider this to be the same incident that Abū Bakrah reported, then this prayer will refer to the fajr prayer, as clarified in his report. Imām Abū Dāwūd relates:
حدثنا موسى بن إسماعيل، حدثنا حماد، عن زياد الأعلم، عن الحسن، عن أبي بكرة: أن رسول الله - صلى الله عليه وسلم - ‌دخل ‌في ‌صلاة الفجر. 
Mūsā ibn Ismāʿīl narrated to us [saying]: Ḥammād narrated to us from Ziyād al-Aʿlam from Ḥasan from Abū Bakrah that the Messenger of Allāh ﷺ commenced the fajr prayer.[footnoteRef:2349] [2349:  Imām Abū Dāwūd (n 18) 1:168.] 

As for the takbīr, this definitely refers to the opening takbīr. ʿAllāmah Abū ’l-Walīd al-Bājī states:
يريد تكبير الإحرام لأنها أظهر ما ينطلق عليه هذا اللفظ منها. 
It refers to the opening takbīr since this is the most evident action for which this word is used.[footnoteRef:2350] [2350:  ʿAllāmah Bājī (n 13) 1:99.] 

[bookmark: _Toc225515278]Analysing the Different Transmissions & the Contradiction between Them & the Narration of the Muwaṭṭaʾ
Imām Mālik reported that the Prophet ﷺ  actually commenced his prayer. However, other narrations relate that the Prophet ﷺ simply stood up for prayer; he did not commence. 
This is how Imām Bukhārī reported it via Abū Hurayrah:
حدثنا ‌عبد الله بن محمد، قال: حدثنا ‌عثمان بن عمر، قال: أخبرنا ‌يونس، عن ‌الزهري، عن ‌أبي سلمة، عن ‌أبي هريرة، قال: أقيمت الصلاة ‌وعدلت ‌الصفوف قياما، فخرج إلينا رسول الله -صلى الله عليه وسلم-، فلما قام في مصلاه ذكر أنه جنب. 
ʿAbdullāh ibn Muḥammad narrated to us, saying: ʿUthmān ibn ʿUmar narrated to us, saying: Yūnus related to us from Zuhrī from Abū Salamah from Abū Hurayrah that he said, ‘The iqāmah for prayer was given, and the rows were straightened with the people standing when the Messenger of Allāh ﷺ came to us. As he stood in his place for prayer, he recalled that he was in a state of major impurity.’[footnoteRef:2351] [2351:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:63.] 

The second time, Imām Bukhārī transmitted it via another student of Imām Zuhrī, Ṣāliḥ ibn Kaysān. The chain and text goes as follows:
حدثنا ‌عبد العزيز بن عبد الله، قال: حدثنا ‌إبراهيم بن سعد، عن ‌صالح بن كيسان، عن ‌ابن شهاب، عن ‌أبي سلمة، عن ‌أبي هريرة أن رسول الله -صلى الله عليه وسلم- خرج، وقد أقيمت الصلاة وعدلت الصفوف، حتى إذا قام في مصلاه، انتظرنا أن يكبر، انصرف. 
ʿAbd al-ʿAzīz ibn ʿAbdillāh narrated to us, saying: Ibrāhīm ibn Saʿd narrated to us from Ṣāliḥ ibn Kaysān from Ibn Shihāb from Abū Salamah from Abū Hurayrah: ‘The Messenger of Allāh ﷺ came out when the iqāmah for prayer had already been given, and the rows were straightened. When he reached his place for prayer, we were waiting for him to recite the takbīr, but he left.’[footnoteRef:2352] [2352:  Ibid, 1:130.] 

Imām Muslim’s report emphatically mentions that this incident occurred prior to the Prophet ﷺ initiating the prayer. In the narratiorn of Ṣaḥīḥ al-Bukhārī, ʿUthmān ibn ʿUmar transmitted via Yūnus. This narration of Ṣaḥīḥ Muslim is via another student of Yūnus:
حدثنا ‌هارون بن معروف، ‌وحرملة بن يحيى، قالا: حدثنا ‌ابن وهب، أخبرني ‌يونس، عن ‌ابن شهاب، قال: أخبرني ‌أبو سلمة بن عبد الرحمن بن عوف، سمع ‌أبا هريرة يقول: ‌أقيمت ‌الصلاة، فقمنا فعدلنا الصفوف قبل أن يخرج إلينا رسول الله -صلى الله عليه وسلم-، فأتى رسول الله -صلى الله عليه وسلم- حتى إذا قام في مصلاه قبل أن يكبر، ذكر فانصرف، وقال لنا: "مكانكم". فلم نزل قياما ننتظره حتى خرج إلينا، وقد اغتسل، ينطف رأسه ماء، فكبر فصلى بنا. 
Hārūn ibn Maʿrūf and Ḥarmalah ibn Yaḥyā narrated to us, both saying: Ibn Wahb narrated to us [saying]: Yūnus related to me from Ibn Shihāb, who said: Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf related to me that he heard Abū Hurayrah say, “The iqāmah for prayer was given, and we stood and straightened the rows before the Messenger of Allāh ﷺ came to us. Then, the Messenger of Allāh ﷺ came until when he stood in his place for prayer before reciting the takbīr, he recalled something, so he left and told us, ‘Remain still.’ Therefore, we remained standing, waiting for him until he came to us after he had taken the ritual bath, with water dripping from his head. Then, he recited the takbīr and led us in prayer.”[footnoteRef:2353] [2353:  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), 1:422-423.] 

Clearly, this narration is not open to any interpretation. It definitely means that the Prophet ﷺ left before the prayer.
In like manner, ʿAllāmah Ibn ʿAbd al-Barr quotes with an authentic chain which goes via Awzāʿī, who relates:
حدثنا الزهري، قال: أخبرني أبو سلمة بن عبد الرحمن، أن أبا هريرة أخبره، قال: أقيمت الصلاة، فصف الناس صفوفهم، ثم خرج علينا رسول الله -صلى الله عليه وسلم-، فأقبل يمشي، حتى إذا قام في مصلاه ذكر أنه لم يغتسل، فقال للناس: "مكانكم". ثم رجع إلى بيته فاغتسل، ثم خرج حتى قام في مصلاه، فكبر ورأسه ينطف.
Zuhrī narrated to us, saying: Abū Salamah ibn ʿAbd ar-Raḥmān related to me that Abū Hurayrah related to him, saying, ‘The iqāmah for prayer was given; thus the people stood in rows. Then, the Messenger of Allāh ﷺ came out to us, and he advanced forward, walking. As he stood in his place for prayer, he recalled that he did not take the ritual bath. So, he said to the people, ‘Remain still.’ Then, he returned to his house and took the ritual bath. Afterwards, he came, stood in his place for prayer and recited the takbīr whilst water was dripping from his head.’[footnoteRef:2354] [2354:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 1:371.] 

ʿAllāmah Ibn ʿAbd al-Barr regards all incidents to refer to the same, so he comments on the narration not mentioning the takbīr:
ولم يذكر في هذا الحديث أنه كبر قبل أن يذكر، وإنما فيه أنه لما قام في مصلاه ذكر أنه لم يغتسل. فاحتمل أن يكون ذكر ذلك قبل أن يكبر، فأمرهم أن ينتظروه. فلو صح هذا لم يكن في هذا الحديث معنى يشكل حينئذ؛ لأن انتظارهم لو كان وهم في غير صلاة لم يكن في ذلك شيء يحتاج إليه في هذا الباب. واحتمل أن يكون قوله: "فلما قام في مصلاه". أي: قام في صلاته. 
He (the narrator) did not mention in this ḥadīth that the Prophet ﷺ made takbīr before recalling. It is only mentioned that when he stood in his place for prayer, he recalled that he did not take the ritual bath. Therefore, it is possible that he recalled before reciting the takbīr, so he instructed them to wait. If this is true, in that case, this ḥadīth does not hold any contradicting meaning. This is because if they waited for him whilst they were not in prayer, this will not contain anything relevant to this chapter. 
And it is possible that the statement: ‘fa-lammā qāma fī muṣallā-hu’ means when he stood in his prayer (i.e. he commenced it).[footnoteRef:2355] [2355:  Ibid, 1:371-372.] 

[bookmark: _wlkv5gmf3ce9][bookmark: _Toc225515279]The conclusion of Ibn ʿAbd al-Barr & other scholars’ opposite view
Applying the principle of accepting the additions of reliable narrators, ʿAllāmah Ibn ʿAbd al-Barr believed that we should accept that the Prophet ﷺ indeed commenced his prayer. In Al-Istidhkār, he mentions:
من ذكر أنه كبر زاد زيادة حافظ يجب قبولها. 
Those who mentioned that he recited takbīr added an addition [and] the addition of a ḥāfiẓ is obligatory to accept.[footnoteRef:2356] [2356:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 4) 3:103.] 

This would imply that the narration from the Muwaṭṭaʾ holds a position of preference. In At-Tamhīd, he writes:
فلما احتمل الوجهين كانت رواية من روى أنه كان كبر، يفسر ما أبهم من لم يذكر ذلك؛ لأن الثقات من رواة مالك والشافعي قالوا فيه: إنه كبر ثم أشار إليهم أن امكثوا. 
Given that it holds the possibility of both scenarios, the transmission of those who narrated that he recited the takbīr reveals what the one who did not mention this obscured. This is because the reliable narrators from Mālik and Shāfiʿī said in it, ‘he recited the takbīr, then he gestured to them that they should remain still.’[footnoteRef:2357] [2357:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 1:372.] 

Ḥāfiẓ Ibn Ḥajar attempted to bring conformity between the reports, saying:
ويمكن الجمع بينهما بحمل قوله: "كبر" على: "أراد أن يكبر"، أو بأنهما واقعتان، أبداه عياض والقرطبي احتمالا، وقال النووي: إنه الأظهر، وجزم به ابن حبان كعادته، فإن ثبت وإلا فما في الصحيح أصح. 
Harmonising them is possible by interpreting the statement ‘he recited takbīr’ as he intended to recite takbīr. 
Or they were two different incidents; ʿIyāḍ and Qurṭubī have presented this as a possibility. Nawawī stated that this seems to be most evident, and Ibn Ḥibbān affirmed this with certainty as his habit was. Hence, if this is true, then so be it. Otherwise, that which is in the Ṣaḥīḥ is most authentic.[footnoteRef:2358] [2358:  Ḥāfiẓ Ibn Ḥajar (n 9) 3:94.] 

As it is clear, most scholars differed with ʿAllāmah Ibn ʿAbd al-Barr. They do not accept this addition as the addition of a reliable narrator. The majority of the scholars consider this to be two different incidents. Mawlānā Zakariyyā al-Kāndlawī states:
إلا أن الظاهر عندي أنهما واقعتان مختلفان.
However, in my view, it is evident that they were two different incidents.[footnoteRef:2359] [2359:  Mawlānā Zakariyyā al-Kāndhlawī (n 2) 1:524.] 

In fact, according to us, this incident of the Muwaṭṭaʾ is not even related to the state of major impurity. Imām Muḥammad placed the chapter heading for this narration in his Muwaṭṭaʾ as:
‌‌باب: الحدث في الصلاة
Chapter regarding the Nullification of Ablution in Prayer[footnoteRef:2360] [2360:  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.), 75.] 

After bringing the narration, he even comments:
وبهذا نأخذ، من سبقه حدث في صلاة، فلا بأس بأن ينصرف ولا يتكلم، فيتوضأ، ثم يبني على ما صلى، وأفضل ذلك: أن يتكلم ويتوضأ، ويستقبل صلاته، وهو قول أبي حنيفة. 
This is our adopted view. Whoever’s ablution nullifies in prayer, it is all right for him to leave, not speak, perform ablution and then make bināʾ over the portion he has already prayed. The best is to speak, perform ablution and restart his prayer. And this was the view of Abū Ḥanīfah – may Allāh have mercy on him.[footnoteRef:2361] [2361:  Ibid.] 

Thus, Mawlānā Zakariyyā al-Kāndhlawī writes:
وليست هذه قصة الجنابة المذكورة في الصحيحين وغيرهما.
This is not the incident regarding the state of major impurity which is mentioned in the Ṣaḥīḥayn and elsewhere.[footnoteRef:2362] [2362:  Mawlānā Zakariyyā al-Kāndhlawī (n 2) 1:525.] 

 We were discussing ḥadith 123 of the Muwaṭṭaʾ. Thus far we mentioned that there are one of two possibilities: 
1) The Prophet ﷺ commenced the prayer, and amidst the prayer, he ﷺ realized that he needs to cleanse himself.
2) The Prophet ﷺ just came to lead the prayer, and before commencing, he left.
Based on these two possibilities, this narration of the Muwaṭṭaʾ is a different incident compared to the various narrations in Musand Aḥmad, Kitāb al-Umm, the Ṣaḥīḥayn and Sunan Abī Dāwūd. It was on two occasions that the Prophet ﷺ left. This is one occasion, and those narrations refer to a different incident. This is according to the majority of the scholars. 
As such, Imām Muḥammad considered this narration of the Muwaṭṭaʾ to refer to the Prophet ﷺ not being in a state of ablution.
In contrast, ʿAllāmah Ibn ʿAbd al-Barr considered all of the different narrations to refer to the same incident when the Prophet ﷺ was in a state of major impurity.
Continuing from there:
ثُمَّ أَشَارَ إِلَيْهِمْ بِيَدِهِ أَنِ امْكُثُوا
Then, he gestured to the people with his hand that they should remain still.[footnoteRef:2363] [2363:  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), 196.] 

[bookmark: _Toc225515280]Did the Prophet ﷺ Gesture or Make a Verbal Statement Before Leaving?
ʿAllāmah Abū ’l-Walīd al-Bājī explains this: 
يريد أن يقيموا على حالهم، وهذه من سنة الصلاة لا يتكلم الإمام إذا طرأ له ما يمنعه التمادي في الصلاة، ويستخلف إشارة أو يشير إليهم بالمكث. 
It means that they should remain as they were. This is the practice in prayer; the imām should not speak in case something occurs to him which prevents him from continuing the prayer. And he must appoint a substitute by sign, or he should gesture to them to remain still.[footnoteRef:2364] [2364:  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.), 1:99. ] 

Despite this claim, in the narration of the Muwaṭṭaʾ, the Prophet ﷺ simply indicated that they should remain in their places. On the other hand, in Ṣaḥīḥ al-Bukhārī, the Prophet ﷺ verbally told them to stay in their places, as Abū Hurayrah relates:
فقال لنا: مكانكم. 
He told us, ‘Remain still.’[footnoteRef:2365] [2365:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 1:63. ] 

In Sunan Abī Dāwūd, Imām Abū Dāwūd brought the narration of Abū Hurayrah where the Prophet ﷺ told them:
كما أنتم. 
Remain as you are.[footnoteRef:2366] [2366:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:169. ] 

Irrespective of the words, the Prophet ﷺ made a verbal statement to them, not a gesture. 
This is a clear contradiction between this narration of the Muwaṭṭaʾ - which mentions that the Prophet ﷺ indicated with his hand – and the narrations of Ṣaḥīḥ al-Bukhārī and Sunan Abī Dāwūd – which quotes a statement of the Prophet ﷺ.
Most scholars will not have any difficulty in reconciling these narrations since both were on different occasions.
As for those scholars who considered all of these narrations to be referring to the same incident, they will have to interpret these ostensibly contradictory narrations. According to ʿAllāmah Zurqānī’s interpretation, the Prophet ﷺ could have done both. He writes:
ويحتمل أنه جمع بين الإشارة والكلام. 
It is possible that he did both: gestured and spoke as well.[footnoteRef:2367] [2367:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:142.  ] 

These are such clear inconsistencies and contradictions; thus becoming reasonable to simply accept the report of the Muwaṭṭaʾ and that of the other books as different occurrences. Numerous interpretations and far-fetched explanations are required to justify their being a single incident. These disparities strengthen the view that there were two different events. 
[bookmark: _Toc225515281]Summary of the Differences between the Transmissions
ʿAllāmah Ibn ʿAbd al-Barr presents the summary of all of these different narrations:
وفي بعضها: "أنه كبر" كما في حديث مالك، وفي بعضها أنه "قام في مصلاه"، وفي بعضها أنه لما انصرف "كبر"، وفي رواية الزهري، عن أبي سلمة، عن أبي هريرة لهذا الحديث "فقال لهم: مكانكم"، وفي حديث أبي بكرة "فأومأ رسول الله بيده: أن مكانكم". 
Some contain ‘that he recited takbīr’, as in Mālik’s ḥadīth, some contain that he ‘stood in his place of prayer’ and some contain that when he returned ‘he recited takbīr’. Zuhrī’s transmission of this ḥadīth from Abū Salamah from Abū Ḥurayrah contains: ‘and he said to them, ‘remain still’’ whilst Abū Bakrah’s ḥadīth contains: ‘the Messenger of Allāh ﷺ gestured with his hand that they should remain still’.[footnoteRef:2368] [2368:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:102 – 103. ] 

As for whether the Companions commenced their prayers, ʿAllāmah Abū ’l-Walīd al-Bājī then says:
وليس في الحديث بيان عن تكبير أصحابه، فيحتمل أن يكون النبي - صلى الله عليه وسلم - أشار إليهم أن امكثوا بعد أن كبروا. 
The ḥadīth does not mention the takbīr of his Companions. Hence, it is possible that the Prophet ﷺ gestured to them to remain still after they recited takbīr.[footnoteRef:2369] [2369:  ʿAllāmah Bājī (n 2) 1:99.] 

[bookmark: _Toc225515282]Deducing the Permissibility of Bināʾ from this Ḥadīth
Some scholars used this to prove the permissibility of bināʾ during prayer. ʿAllāmah Ibn ʿAbd al-Barr writes:
وقد ظن بعض شيوخنا أن في إشارته إليهم: أن امكثوا دليلا على أنه إذا انصرف إليهم بنى بهم، لأنه لم يتكلم.  
Some of our teachers assumed that his gesture to them to remain still proves that when he returned to them, he made bināʾ with them since he did not speak.[footnoteRef:2370] [2370:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:103.] 

Yes, Imām Muḥammad also used this for bināʾ, but he understood and explained the entire narration differently. Imām Muḥammad considered this to be regarding the nullification of ablution amidst prayer. If we consider this meaning, the narration could refer to bināʾ.
The commentators of the Muwaṭṭaʾ understood this to refer to the case when one forgetfully begins prayer whilst in a state of major impurity. No scholar considers such a bināʾ permissible! Hence, based on their understanding and interpretation, it will be incorrect to use this narration as proof for bināʾ. ʿAllāmah Ibn ʿAbd al-Barr continues:
وهذا جهل وغلط فاحش. ولا يجوز عند أحد من العلماء أن يبني أحد على ما صنع من صلاته غير طاهر. 
This is ignorance and a severe mistake! Not a single scholar regards it permissible for one to make bināʾ over the portion of his prayer he performed without purity.[footnoteRef:2371] [2371:  Ibid.] 

[bookmark: _Toc225515283]Three Possible Scenarios
ʿAllāmah Ibn ʿAbd al-Barr explains three possible ways to understand this narration. He says:
ولا يخلو أمره -عليه السلام- إذا رجع من أحد ثلاثة أوجه: إما أن يكون بنى على التكبيرة التي كبرها وهو جنب، وبنى القوم معهم على تكبيرهم، فإن كان هذا فهو منسوخ بالسنة والإجماع. 
When the Prophet - peace be upon him - returned, it is likely that one of these three scenarios occurred: 
1.  Either he made bināʾ on the takbīr he recited in the state of major impurity, and the people made bināʾ on their takbīr. If that were the case, it is abrogated by Sunnah and consensus.[footnoteRef:2372] [2372:  Ibid, 3:103-104.] 

He says:
هذا لا يظنه ذو لب، ولا يقوله أحد، لأن علماء المسلمين مجمعون على أن الإمام وغيره من المصلين لا يبني أحد منهم على شيء عمله في صلاته وهو على غير طهارة، وإنما اختلفوا في بناء المحدث على ما قد صلى وهو طاهر قبل حدثه. 
No person with brains can assume this, nor did anyone hold this view. This is because the Muslim scholars agree unanimously that neither can the imām nor the other people praying make bināʾ over a portion of their prayer which they performed without purity. Their differences only arise regarding the bināʾ of a person without purity over the portion of his prayer that he performed in purity before it was nullified.[footnoteRef:2373] [2373:  Ibid, 3:104.] 

We explained the ruling of bināʾ under the chapter of nosebleed.
ʿAllāmah Ibn ʿAbd al-Barr then presented the second way of interpreting this narration, which will be a perfect explanation if we consider that the Prophet ﷺ and the Companions commenced the prayer before the Prophet ﷺ left. He writes:
والوجه الآخر: أن يكون -عليه السلام- حين انصرف بعد غسله استأنف صلاته، واستأنفها أصحابه معه بإحرام جديد، وأبطلوا إحرامهم، وإن كانوا قد أحرموا معه، وكان لهم أن يعتدوا به لو استخلف من يتم بهم.
فإن كان هذا، فليس في الحديث معنى يشكل حينئذ على مذهب من روى أنه كبر، ثم أشار إليهم أن امكثوا، ثم انصرف. 
2. The other scenario is that when he - peace be upon him - returned after his ritual bath, he restarted his prayer, and his Companions followed suit by initiating a new opening takbīr after nullifying their previous one. This is in spite that they recited the [initial] opening takbīr together with him, and they could have considered it had someone been appointed to lead them as a substitute.
If that was the case, then the ḥadīth will not contain any meaning contradicting the view of those who narrated that he recited the takbīr, then he gestured to them that they should remain still and then he left.[footnoteRef:2374] [2374:  Ibid.] 

Since Imām Mālik used the word ‘iʿādah’ in the chapter heading, this second scenario could be what he was intending; the Prophet ﷺ commenced his prayer, then he left and when he returned, he restarted it.
ʿAllāmah Ibn ʿAbd al-Barr mentions the third possibility:
والوجه الثالث أن يكون النبي -عليه السلام- كبر محرما مستأنفا لصلاته، وبنى القوم خلفه على ما مضى من إحرامهم. فهذا وإن كان فيه النكتة المجيزة لصلاة القوم خلف الإمام الجنب لاستجزائهم بإحرامهم فإنه لا يصح، ولا يخرج على مذهب مالك. 
The Prophet - peace be upon him - recited the opening takbīr, restarting his prayer, and the people followed behind him, making bināʾ upon their previous opening takbīr. Whilst this creates the allusion that the prayer of the people behind an imām in a state of major impurity is permissible, it is actually incorrect and does not align with Mālik's stance.[footnoteRef:2375] [2375:  Ibid, 3:105.] 

This is the meaning that Imām Shāfiʿī adopted.
فَذَهَبَ
And he left.  
[bookmark: _Toc225515284]Different Transmissions of the Wording: The Prophet ﷺ Left
Upon the assumption that both are the same incident, then, in Ṣaḥīḥ al-Bukhārī, the word ‘inṣarafa’ is used here, which Ḥāfiẓ Ibn Ḥajar explains:
وقوله: "انصرف"، أي: إلى حجرته. 
‘He left’ – i.e. to his room.[footnoteRef:2376] [2376:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 3:95. ] 

Imām Bukhārī then adds that Abū Hurayrah said:
فمكثنا على هيئتنا. 
We remained exactly as we were.[footnoteRef:2377] [2377:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 3) 1:130.] 

The narration in Musnad Aḥmad mentions:
‌ثم ‌خرج ‌فاغتسل.  
He went and took the ritual bath.[footnoteRef:2378] [2378:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 15:488. ] 

In another narration of Ṣaḥīḥ al-Bukhārī, it comes:
ثم رجع فاغتسل. 
He went back and took the ritual bath.[footnoteRef:2379] [2379:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 3) 1:63.] 

ثُمَّ رَجَعَ وَعَلَى جِلْدِهِ أَثَرُ الْمَاءِ.

Later, he returned with traces of water on his skin.
[bookmark: _Toc225515285]Different Transmissions of the Wording: Water Dripping from the Prophet ﷺ’s Head
Water was literally dripping from his hair. In Musnad Aḥmad, it comes:
ثم جاء ورأسه يقطر، فصلى بهم، فلما صلى قال: "إني كنت جنبا فنسيت أن أغتسل". 
Then, he came whilst his head was dripping [with water], and he lead them in prayer. After the prayer,  he said, ‘I was in a state of major impurity, but I forgot to take the ritual bath.’[footnoteRef:2380] [2380:  Imām Aḥmad (n 16) 15:488.] 

In Ṣaḥīḥ Muslim, it is quoted:
ورأسه ينطف الماء. 
Whilst his head was dripping with water[footnoteRef:2381] [2381:  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), 1:423. ] 

Likewise, it comes in the narration of Abū Bakrah:
ثم جاء ورأسه يقطر. 
Then, he came whilst his head was dripping [with water].[footnoteRef:2382] [2382:  Imām Abū Dāwūd (n 4) 1:168.] 

In Musnad Aḥmad, it is related that after this prayer, the Prophet ﷺ said:
‌إنما ‌أنا ‌بشر، ‌وإني ‌كنت ‌جنبا. 
I am only a man, and I was in a state of major impurity.[footnoteRef:2383] [2383:  Imām Aḥmad (n 16) 34:63.] 

[bookmark: _Toc225515286]Rulings Derived from this Narration
ʿAllāmah Ibn ʿAbd al-Barr went into detail explaining the ruling of bināʾ and appointing a follower as the imām’s substitute here. However, since this chapter at this point of the Muwaṭṭaʾ concerns a different ruling, we will not delve into that discussion. If you want further information regarding bināʾ, kindly refer to At-Tamhīd volume 1, pages 375 – 386 of the Muʾassasat al-Furqān print and Al-Istidhkār volume 3, pages 105 – 109 of the Dār al-Waʿy print and volume pages 326 - 328 of the Dār Iḥyāʾ at-Turāth print. We will suffice with ʿAllāmah Ibn ʿAbd al-Barr’s conclusion:
وليس في هذه المسألة عندي موضع للاستخلاف. 
According to me, this issue does not pertain to appointing someone as a substitute to lead the prayer.[footnoteRef:2384] [2384:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:109.] 

ʿAllāmah Ibn ʿAbd al-Barr presents another ruling that is derived from this narration:
وأما الشافعي فإنه احتج بهذا الحديث في جواز صالة القوم خلف الإمام الجنب، وجعله دليال على صحة ذلك. 
As for Shāfiʿī, he used this ḥadīth as evidence for the permissibility of people praying behind an imām in a state of major impurity. He made it proof of the validity of this.[footnoteRef:2385] [2385:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 1:375.] 

In this manner, various different laws and rulings can be deduced from this one narration, but it is not wise to discuss all of that now. Mawlānā Zakariyyā al-Kāndhlawī writes:
اعلم أن تحت أحاديث هذه القصة جزئيات كثيرة وسيعة الاختلاف بين الأئمة من أن صلاة الإمام صحيحة أم لا؟ وصلاة المأمومين صحت أو فسدت؟ وتكبير المأموم قبل الإمام جائز أم لا؟ وهل يتيمم الجنب للخروج من المسجد أم لا؟ وغير ذلك، فإن هذه المباحث على أنها لا يسعها هذا المختصر  لا تعلق لها بحديث الباب أيضا، لأن الحديث عندنا كما سيجيء من كلام الإمام محمد محمول على سبق الحدث في الصلاة. 
Note that from the ḥadīths of this incident, many rulings are deduced that give rise to significant differences of opinion among the scholars. This includes whether the prayer of this imām is valid or not, whether the prayer of the followers is valid or invalid, whether the takbīr of the followers before the imām is permissible or not, whether one in a state of major impurity should make dry ablution to leave the mosque or not etc.
On top of being too lengthy to fit this concise book, these discussions also have no relation to the ḥadīth of this chapter. This is because in our view – as it shall be cited from Imām Muḥammad’s statement – this ḥadīth applies to the nullification of ablution during prayer.[footnoteRef:2386] [2386:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:524. ] 

 ʿAllāmah Ibn ʿAbd al-Barr explains why Imām Mālik quoted this narration here: 
أما مالك -رحمه الله- فإنه أدخل هذا الحديث في موطئه في باب إعادة الجنب، وغسله إذا صلى ولم يذكر -يعني حاله- أنه كان جنبا حين صلى. والذي يجيء عندي على مذهب مالك من القول في هذا الحديث أنه لم يرد به -رحمه الله- إلا الإعلام أن الجنب إذا صلى ناسيا قبل أن يغتسل ثم ذكر، كان عليه أن يغتسل ويعيد ما صلى وهو جنب، وأن نسيانه لجنابته لا يسقط عنه الإعادة وإن خرج الوقت؛ لأنه غير متطهر، والله لا يقبل صلاة بغير طهور، لا من ناس ولا من متعمد. وهذا أصل مجتمع عليه في الصلاة أن النسيان لا يسقط فرضها الواجب فيها. ثم أردف مالك حديثه المذكور في هذا الباب، بفعل عمر بن الخطاب أنه صلى بالناس وهو جنب ناسيا، ثم ذكر بعد أن صلى، فاغتسل وأعاد صلاته، ولم يعد أحد ممن خلفه. فمن فعل عمر -رضي الله عنه- أخذ مالك مذهبه في القوم يصلون خلف الإمام الجنب، لا من الحديث المذكور، والله أعلم. وسنذكر وجه ذلك فيما بعد من هذا الباب إن شاء الله.  
Mālik – may Allāh have mercy on him – included this ḥadīth in his Muwaṭṭaʾ under the chapter on repeating and taking the ritual bath for one in a state of major impurity who prayed without recalling his state of impurity when he prayed. I believe the interpretation of this ḥadīth based on Mālik’s view is that he – may Allāh have mercy on him – solely intended to inform through this ḥadīth that if someone in a state of major impurity forgetfully prayed before taking the ritual bath, and later recalled, he must take the ritual bath and repeat the prayer he offered in a state of impurity. 
The repetition does not wave off from such a person because of forgetting his state of impurity, even if the time expires. The cause of this is he was not pure, and Allāh does not accept any prayer without purity, neither from one who forgot nor one who intentionally did so. This is a unanimously agreed-upon principle regarding prayer; forgetting does not wave off the obligatory matters in prayer. 
Thereafter, Mālik followed his ḥadīth mentioned in this chapter by the action of ʿUmar ibn al-Khaṭṭāb. In it, ʿUmar led people in prayer in a state of major impurity forgetfully, then he recalled after the prayer. Thus, he took the ritual bath and repeated his prayer, but none of those who were behind him repeated [theirs]. 
Hence, Mālik derived his stance on people praying behind an imām in a state of major impurity from ʿUmar – may Allāh be pleased with him –’s practice, not from the mentioned ḥadīth. And Allāh knows best.
And we shall discuss the reasonings for that later in this chapter if Allāh wills.[footnoteRef:2387] [2387:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 23) 1:375-374.] 

As for the Ḥanafīs, we consider this narration to be absolutely different from the other narrations.
As stated previously, Imām Muḥammad placed the following chapter heading for this narration in his Muwaṭṭaʾ:
باب: الحدث في الصلاة
Chapter regarding the Nullification of Ablution in Prayer[footnoteRef:2388] [2388:  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.), 75.] 

Thereafter, he comments after the narration:
وبهذا نأخذ، من سبقه حدث في صلاة، فلا بأس بأن ينصرف ولا يتكلم، فيتوضأ، ثم يبني على ما صلى، وأفضل ذلك: أن يتكلم ويتوضأ، ويستقبل صلاته، وهو قول أبي حنيفة. 
This is our adopted view. Whoever’s ablution nullifies in prayer, it is all right for him to leave, not speak, perform ablution and then make bināʾ over the portion he has already prayed. The best is to speak, perform ablution and restart his prayer. And this was the view of Abū Ḥanīfah – may Allāh have mercy on him.[footnoteRef:2389] [2389:  Ibid.] 

[bookmark: _Toc225515287]Lessons & benefits
Ḥāfiẓ Ibn Ḥajar listed several benefits that could be derived from this narration. He writes:
وفي هذا الحديث من الفوائد غير ما مضى في كتاب الغسل:
This ḥadīth comprises several benefits besides those already mentioned in the book on the Ritual Bath, such as: 
1) Prophets may forget in order to legislate:
 جواز النسيان على الأنبياء في أمر العبادة لأجل التشريع. 
Prophets can forget in matters of worship for the sake of legislating laws.[footnoteRef:2390] [2390:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 14) 3:95.] 

This also proves that the Prophet ﷺ did not know the unseen.
2) Used water for ablution and the ritual bath is pure:
وفيه طهارة الماء المستعمل. 
It indicates the purity of used water.[footnoteRef:2391] [2391:  Ibid.] 

3) It is permissible for there to be a gap between the iqāmah and the prayer:
وجواز الفصل بين الإقامة والصلاة، لأن قوله: "فصلى" ظاهر في أن الإقامة لم تعد، والظاهر أنه مقيد بالضرورة وبأمن خروج الوقت.
Separating iqāmah and the prayer is permissible since the statement: 'and he prayed' clearly indicates that the iqāmah was not repeated (hence, they prayed with the first iqāmah itself with a separation in between where the Prophet ﷺ went away to take the ritual bath). However, it is clear that this is restricted to cases of necessity and assurance that the time will not expire.[footnoteRef:2392] [2392:  Ibid.] 

4) The followers may wait for the imām in a standing posture:
وفيه جواز انتظار المأمومين مجئ الإمام قياما عند الضرورة، وهو غير القيام المنهي عنه في حديث أبي قتادة.
It is permissible for the followers to wait for the imām to come in the standing position in times of necessity. This is not the standing which is prohibited in Abū Qatādah’s ḥadīth.[footnoteRef:2393] [2393:  Ibid.] 

5) If one enters a state of major impurity or realises that he is in such a state whilst in a mosque, he is not required to make dry ablution to leave the mosque:
وأنه لا يجب على من احتلم في المسجد فأراد الخروج منه أن يتيمم. 
Dry ablution is not obligatory for one who experienced the emission of seminal fluid whilst in the mosque and he intends to leave.[footnoteRef:2394] [2394:  Ibid.] 

Imām Bukhārī quoted Abū Hurayrah’s narration of this incident under the following chapter heading:
‌‌باب: إذا ذكر في المسجد أنه جنب يخرج كما هو ولا يتيمم. 
Chapter: If One Recalls That He Is in a State of Impurity in the Mosque, He Will Leave as He Is Without Making Dry Ablution[footnoteRef:2395] [2395:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 3) 1:63.] 

6) It is permissible to speak between the iqāmah and the prayer:
وجواز الكلام بين الإقامة والصلاة.
Speaking between iqāmah and prayer is permissible.[footnoteRef:2396] [2396:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 14) 3:95.] 

7) Delaying to take the ritual bath is all right so long as the time for prayer has not come:
وجواز تأخير الجنب الغسل عن وقت الحدث. 
It is permissible for one in a state of major impurity to delay the ritual bath from the time he entered the state of impurity.[footnoteRef:2397] [2397:  Ibid, 3:96.] 
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مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ زُيَيْد بْنِ الصَّلْتِ، أَنَّهُ قَال: خَرَجْتُ مَعَ عُمَرَ بْنِ الْخَطَّابِ إِلَى الْجُرُفِ، فَنَظَرَ فَإِذَا هُوَ قَدِ احْتَلَمَ وَصَلَّى وَلَمْ يَغْتَسِلْ، فَقَال: وَاللَّهِ مَا أَرَانِي إِلاَّ قد احْتَلَمْتُ وَمَا شَعَرْتُ، وَصَلَّيْتُ وَمَا اغْتَسَلْتُ، قَال: فَاغْتَسَلَ وَغَسَلَ مَا رَأَى فِي ثَوْبِهِ، وَنَضَحَ مَا لَمْ يَرَ، وَأَذَّنَ أَوْ أَقَامَ، ثُمَّ صَلَّى بَعْدَ ارْتِفَاعِ الضُّحَى مُتَمَكِّناً.
Mālik reported from Hishām ibn ʿUrwah from Zuyayd ibn aṣ-Ṣalt that he said: 
“I set out with ʿUmar ibn al-Khaṭṭāb to Juruf. As he looked down, he noticed that he experienced a nocturnal emission and prayed without taking the ritual bath. He thus said, ‘By Allāh, I can only see that I experienced a nocturnal emission without realising. And I prayed without taking the ritual bath.’ 
He then took the ritual bath and washed whatever he saw on his clothes and sprinkled water where he did not see anything. 
Following that, he gave the adhān and iqāmah, and then prayed after the sun had risen high and properly.”[footnoteRef:2398] [2398:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 196-197.] 

Imām Yaḥyā al-Laythī narrates:

مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ زُيَيْد بْنِ الصَّلْتِ
Mālik reported from Hishām ibn ʿUrwah from Zuyayd ibn aṣ-Ṣalt
[bookmark: _Toc225515289]Missing Link in Yaḥyā al-Laythī’s Chain
The Muwaṭṭaʾ in all of Imām Yaḥyā al-Laythī’s different prints and commentaries mention Hishām reporting from Zuyayd in this narration.  This gives the conviction that Imām Yaḥyā al-Laythī quoted Imām Mālik narrating this from Hishām from Zuyayd.
Qāḍī ʿIyāḍ states:
وفي باب اعادة الجنب: هشام بن عروة عن زبيد بن الصلت؛ كذا رواه يحيى، وسائر الرواة يقولون فيه هشام بن عروة عن ابيه عن زبيد.
It comes in the chapter of one in a state of major impurity repeating [the prayer]: ‘Hishām ibn ʿUrwah from Zubayd ibn aṣ-Ṣalt’. This is how Yaḥyā narrated it. The other transmitters mentioned in it, ‘Hishām ibn ʿUrwah from his father from Zubayd.’[footnoteRef:2399] [2399:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwar ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 2:333.] 

However, the correct chain is Hishām ibn ʿUrwah from his father from Zuyayd. 
[bookmark: _Toc225515290]Analysing the transmission of the links below Mālik
This is how it comes in the recension of Imām Abū Muṣʿab az-Zuhrī, where he narrates:
حدثنا مالك، عن ‌هشام بن عروة، عن ‌أبيه، عن ‌زييد. 
Mālik narrated to us from Hishām ibn ʿUrwah from his father from Zuyayd.[footnoteRef:2400] [2400:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:54.] 

Imām ʿAbd ar-Razzāq also quoted Imām Mālik as saying that Hishām quoted from his father:
عن مالك، عن ‌هشام (بن عروة)، عن ‌أبيه، عن ‌زييد بن الصلت. 
Mālik reported to us from Hishām (ibn ʿUrwah) from his father from Zuyayd ibn aṣ-Ṣalt.[footnoteRef:2401] [2401:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:347. ] 

In like manner, Imām Ṭaḥāwī quotes it via Ibn Wahb from Imām Mālik in the same way:
حدثنا يونس، قال: أنا ابن وهب، أن مالكا حدثه، عن ‌هشام ابن عروة، عن أبيه، عن ‌زييد بن الصلت. 
Yūnus narrated to us, saying: Ibn Wahb related to us that Mālik narrated to him from Hishām ibn ʿUrwah from his father from Zuyayd ibn aṣ-Ṣalt.[footnoteRef:2402] [2402:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994) 1:411. ] 

Imām Bayhaqī quotes with his chain to Muḥammad ibn Ibrāhim al-ʿAbdī who said:
ثنا ابن بكير، ثنا مالك، عن ‌هشام بن عروة، عن ‌أبيه، عن ‌زييد بن الصلت. 
Ibn Bukayr narrated to us [saying]: Mālik narrated to us from Hishām ibn ʿUrawh from his father from Zuyayd ibn aṣ-Ṣalt.[footnoteRef:2403] [2403:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:263.] 

All of this pertains to the different transmissions of the link below Imām Mālik.
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Analysing the transmissions of Imām Mālik’s colleagues and the other students of Hishām, we find that they also added the words ‘ʿan abī-h’. They were:
1) Wakīʿ from Hishām
Imām Ibn Abī Shaybah narrates:
حدثنا وكيع عن ‌هشام عن ‌أبيه عن زبيد بن الصلت. 
Wakīʿ narrated to us from Hishām from his father from Zubayd ibn aṣ-Ṣalt.[footnoteRef:2404] [2404:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:82.] 

2) Maʿmar from Hishām
Imām ʿAbd ar-Razzāq narrates:
عن معمر، عن ‌هشام بن عروة، عن ‌أبيه نحوه. 
Maʿmar reported to us from Hishām ibn ʿUrwah from his father with a similar ḥadīth.[footnoteRef:2405] [2405:  Imām ʿAbd ar-Razzāq (n 39) 2:347.] 

3) Zāʾidah ibn Qudāmah from Hishām
Imām Ṭaḥāwī narrates:
ما حدثنا محمد بن خزيمة، قال: ثنا عبد الله بن رجاء الغدائي (الغداني)، قال: أنا زائدة بن قدامة، عن ‌هشام بن عروة، عن أبيه، عن ‌زبيد بن الصلت. 
Muḥammad ibn Khuzaymah narrated to us, saying: ʿAbdullāh ibn Rajāʾ al-Ghudānī narrated to us, saying: Zāʾidah ibn Qudāmah related to us from Hishām ibn ʿUrwah from his father from Zubayd ibn aṣ-Ṣalt.[footnoteRef:2406] [2406:  Imām Ṭaḥāwī (n 40) 1:411.] 

4) Anas ibn ʿIyāḍ from Hishām
Imām Bayhaqī narrates with his chain to Abū ’l-ʿAbbās Muḥammad ibn Yaʿqūb who relates:
ثنا محمد بن عبد الله يعنى ابن عبد الحكم، أنا أنس بن عياض، عن ‌هشام بن عروة، عن ‌أبيه أن ‌زييد بن الصلت [...]. 
Muḥammad ibn ʿAbdillāh i.e. Ibn ʿAbd al-Ḥakam related to us [saying]: Anas ibn ʿIyāḍ related to us from Hishām ibn ʿUrwah from his father that Zuyayd ibn aṣ-Ṣalt […][footnoteRef:2407] [2407:  Imām Bayhaqī (n 41) 1:595.] 

Thus, Mawlānā Zakariyyā al-Kāndhlawī states:
والصواب وجودها، فإن أهل الرجال ذكروا تلميذ زييد: عروة دون هشام. 
The correct position is that it (‘ʿan abī-h’) is present (in the chain) since the authors of the biographies of narrators mentioned ʿUrwah as the student of Zuyayd, not Hishām.[footnoteRef:2408] [2408:  Mawlānā Zakariyyā al-Kāndhlawī (n 24) 1:527.] 

Not accepting the transmission of these students and colleagues of Imām Mālik leads to a high chance of the narration in the Muwaṭṭaʾ being munqaṭiʿ via Imām Yaḥyā al-Laythī’s recension. The reason for this is ʿUrwah was definitely Zuyayd’s student, but it is not proven that Hishām was the former’s student.
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As we discussed under his son’s entry, the name ‘Zuyayd’ is differed upon with regard to its pronunciation. Some mentioned it as ‘Zuyayd’ whilst others as ‘Zubayd’. 
ʿAllāmah Rāmahurmuzī states:
زييد بياءين ‌تصغير ‌زيد، يشتبه بزبيد. 
‘Zuyayd’ with two yāʾs is the diminutive form of ‘Zayd’. It bears a resemblance to ‘Zubayd’.[footnoteRef:2409] [2409:  Qāḍī Ḥasan ibn ʿAbd ar-Raḥmān ar-Rāmahurmuzī, Al-Muḥaddith al-Fāṣil bayna ’r-Rāwī wa ’l-Wāʿī (Beirut: Dār al-Fikr, 1984), 304.] 

With regard to this particular narrator, ʿAllāmah Khaṭīb writes:
زييد ‌-تصغير ‌زيد- بن الصلت الكندي المزني
Zuyayd – the diminutive form of ‘Zayd’ – ibn aṣ-Ṣalt al-Kindī[footnoteRef:2410] [2410:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Tālī Talkhīṣ al-Mutashābih (Riyadh: Dār aṣ-Ṣumayʿī, 1997), 1:338. ] 

ʿAllāmah Ibn al-Athīr states:
زييد: بعد الزاي ياءان كل واحدة منهما معجمة باثنتين من تحتها. 
Zuyayd: With two yāʾs after the zāʾ, each of which has two dots at the bottom.[footnoteRef:2411] [2411:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 3:34.] 

Some scholars pronounced his name with a bāʾ as we mentioned. In the footnotes, the editors write:
ضبطت في الأصل: "زبيد" و "زييد" معا.
It is pronounced in the main manuscript as both ‘Zubayd’ and ‘Zuyayd’.[footnoteRef:2412] [2412:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 196.] 

Nonetheless, Mawlānā Zakariyyā al-Kāndhlawī argues that the correct pronunciation is ‘Zuyayd’, saying:
ومن ذكره في زب متوهما عن نسخ الكتاب فتوهم.
Those who mentioned him under [the narrators whose names start with] zāʾ followed by a bāʾ did so upon assumption when looking at the manuscripts of the book.[footnoteRef:2413] [2413:  Mawlānā Zakariyyā al-Kāndhlawī (n 24) 1:527.] 

ʿAllāmah Ibn Saʿd mentions his lineage:
زبيد (وفي طبعة الخانجي: زييد) ‌بن ‌الصلت بن معدي كرب بن وليعة بن شرحبيل 
Zubayd ibn aṣ-Ṣalt ibn Maʿdīkarib ibn Walīʿah ibn Shuraḥbīl[footnoteRef:2414] [2414:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:8.] 

And Imām Bukhārī says:
زييد بن الصلت الكندي، أخو كثير. 
Zuyayd ibn aṣ-Ṣalt al-Kindī: the brother of Kathīr [ibn aṣ-Ṣalt][footnoteRef:2415] [2415:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 3:447. ] 
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Zuyayd was born in the time of the Prophet ﷺ. Ḥāfiẓ Ibn Ḥajar quotes from ʿAllāmah Wāqidī:
وقال الواقدي: ولد في عهد النبي -صلى الله عليه وآله وسلم-.  
Wāqidī stated, ‘He was born in the time of the Prophet ﷺ.’[footnoteRef:2416] [2416:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 2:519. ] 

He did not acquire the chance to meet Prophet ﷺ in the state of belief. His uncles came to Madīnah, embraced Islam and returned to their native place. It is from them that Zuyayd and Kathīr accepted Islam. However, his uncles then all turned apostates. ʿAllāmah Ibn Saʿd relates regarding his uncles:
وكانوا وفدوا على النبي، -صلى الله عليه وسلم-، مع الأشعث بن قيس، فأسلموا ورجعوا إلى بلادهم، ثم ارتدوا فقتلوا يوم النجير. وإنما سموا ملوكا لأنه كان لكل واحد منهم واد يملكه بما فيه. 
They came to the Prophet ﷺ as a delegation along with Ashʿath ibn Qays whereupon they accepted Islam and returned to their land. Then, they became apostates and were killed in the incident at Nujayr. They were called ‘mulūk’ (masters) since each one of them possessed a valley which they owned with all that it contained.[footnoteRef:2417] [2417:  ʿAllāmah Ibn Saʿd (n 52) 5:9.] 

Hence, given that he did not meet the Prophet ﷺ despite being born during his time, he was a tābiʿī. ʿAllāmah Mughalṭāy states:
وذكره ابن سعد، والبخاري، وأبو حاتم، وغيرهم من التابعين. 
Ibn Saʿd, Bukhārī, Abū Ḥātim and others mentioned him among the tābiʿūn.[footnoteRef:2418] [2418:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Al-Inābah ilā Maʿrifat al-Mukhtalaf fī-Him min aṣ-Ṣaḥābah (Riyadh: Maktabat ar-Rushd), 1:238.] 

It was only after the time of the Prophet ﷺ that Zuyayd and his brother returned back to Madīnah. ʿAllāmah Ibn Saʿd explains:
وهاجر كثير، وزييد، وعبد الرحمن، بنو الصلت إلى المدينة فسكنوها. 
Kathīr, Zuyayd and ʿAbd ar-Raḥmān, the sons of Ṣalt, migrated to Madīnah and lived there.[footnoteRef:2419] [2419:  ʿAllāmah Ibn Saʿd (n 52) 5:9.] 
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Imām Bukhārī mentioned that he heard from ʿUmar. He writes:
سمع عمر. 
He heard from ʿUmar.[footnoteRef:2420] [2420:  Imām Bukhārī (n 53) 3:447.] 

ʿAllāmah Wāqidī says:
وقد روى زييد بن الصلت أيضا عن عمر وعثمان -رحمهما الله. 
Zubayd ibn aṣ-Ṣalt also narrated from ʿUmar and ʿUthmān – may Allāh have mercy on them.[footnoteRef:2421] [2421:  ʿAllāmah Ibn Saʿd (n 52) 5:9.] 

He also heard from Abū Bakr. Ḥāfiẓ Ibn Ḥajar says:
وروى عن أبي بكر، وعمر، وعثمان. 
He narrated from Abū Bakr, ʿUmar and ʿUthmān.[footnoteRef:2422] [2422:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 54) 2:519.] 

Yet, according to ʿAllāmah Ibn Abī Ḥātim’s quote from his father, Zuyayd did not hear from Abū Bakr directly. He writes:
زييد ‌بن ‌الصلت المديني: روى عن أبي بكر -رضي الله عنه- مرسل، وعن عمر وقد أدركه. 
Zuyayd ibn aṣ-Ṣalt al-Madīnī: he narrated from Abū Bakr – may Allāh be pleased with him - as mursal and from ʿUmar, whom he did meet.[footnoteRef:2423] [2423:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 3:622. ] 

Ḥāfiẓ Ibn Ḥajar then refutes this by narrating a report where Zuyayd mentions his direct hearing from Abū Bakr:
وروى ابن أبي شيبة بإسناد صحيح، عن محمد بن عبد الرحمن بن ثوبان، عن زيد بن الصلت: سمعت أبا بكر الصديق يقول: لو أخذت شاربا لأحببت أن بستره الله.
قلت: وأخرجه ابن سعد من هذا الوجه ورواته ثقات، وهو يرد على ابن أبي حاتم، وثبت سماع زبيد من أبي بكر الصديق. 
Ibn Abī Shaybah reported via an authentic chain from Muḥammad ibn ʿAbd ar-Raḥmān ibn Thawbān from Zayd ibn aṣ-Ṣalt [who said]: I heard Abū Bakr saying, ‘If I were to catch a drinker of alcohol, I would like for Allāh to conceal him.’ Ibn Saʿd narrated it via this chain, and its narrators are reliable. This refutes Ibn Abī Ḥātim and proves Zubayd’s direct hearing from Abū Bakr aṣ-Ṣiddīq. [footnoteRef:2424] [2424:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 54) 2:519.] 

To quote it from ʿAllāmah Ibn Saʿd:
أخبرنا عبد الملك بن عمرو أبو عامر العقدى، قال: حدثنا علي بن المبارك، عن يحيى بن أبى كثير، قال: حدثنى محمد بن عبد الرحمن بن ثوبان أنه سمع زييد بن الصلت يقول: سمعت أبا بكر الصديق يقول: لو أخذت سارقا لأحببت أن يستره الله. 
ʿAbd al-Malik ibn ʿAmr Abū ʿĀmir al-ʿAqadī related to us, saying: ʿAlī ibn al-Mubārak narrated to us from Yaḥyā ibn Abī Kathīr, who said: Muḥammad ibn ʿAbd ar-Raḥmān ibn Thawbān narrated to me that he heard Zubayd ibn aṣ-Ṣalt saying: I heard Abū Bakr say, ‘If I were to catch a thief, I would like for Allāh to conceal him.’[footnoteRef:2425] [2425:  ʿAllāmah Ibn Saʿd (n 52) 5:9.] 
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Coming to his students, Imām Bukhārī states:
روى عنه عروة بن الزبير. 
ʿUrwah ibn az-Zubayr narrated from him.[footnoteRef:2426] [2426:  Imām Bukhārī (n 53) 3:448.] 

And ʿAllāmah Ibn Abī Ḥātim mentions, quoting from his father:
روى عنه عروة بن الزبير، والزهرى، وعبد الله ابن إبراهيم بن قارظ، سمعت أبى يقول ذلك. 
ʿUrwah ibn az-Zubayr, Zuhrī and ʿAbdullāh ibn Ibrāhīm ibn Qāriẓ narrated from him; I heard my father mentioning that.[footnoteRef:2427] [2427:  ʿAllāmah Ibn Abī Ḥātim (n 61) 3:622.] 

As can be seen, the name of Hishām does not feature on their lists. Centuries later, after researching through the earlier books, Ḥāfiẓ Ibn Ḥajar still only added the name of ʿUrwah as his student, and not the name of Hishām. He writes in Al-Iṣābah:
روى عنه عروة، والزهري، وإبراهيم بن قارظ، وقتادة، وغيرهم. 
ʿUrwah, Zuhrī, Ibrāhīm ibn Qāriẓ, Qatādah and others narrated from him.[footnoteRef:2428] [2428:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 54) 2:519.] 

[bookmark: _Toc225515297]Status in ḥadīth 
As for his status in ḥadīth, ʿAllāmah Ibn Abī Ḥātim states:
ذكره أبي عن إسحاق بن منصور عن يحيى بن معين أنه قال: زيد بن الصلت ثقة. 
My father reported from Isḥāq ibn Manṣūr from Yaḥyā ibn Maʿīn that he said, ‘Zayd ibn aṣ-Ṣalt was reliable.’[footnoteRef:2429] [2429:  ʿAllāmah Ibn Abī Ḥātim (n 61) 3:622.] 

ʿAllāmah Qāsim ibn Quṭlūbughā mentioned him in his Ath-Thiqāt, saying:
زييد بن الصلت بن معاوية بن حجر بن معاوية بن الحارث بن ثور، وهو كندي، كنيته أبو كثير. 
Zuyayd ibn aṣ-Ṣalt ibn Muʿāwiyah ibn Ḥajar ibn Muʿāwiyah ibn al-Ḥārith ibn Thawr: he was a Kindī, and his teknonym was Abū Kathīr.[footnoteRef:2430] [2430:  ʿAllāmah Qāsim ibn Quṭlūbughā al-Miṣrī al-Ḥanafi, Ath-Thiqāt mimman Lam Yaqaʿ fī ’l-Kutub as-Sittah (Egypt: Maktabat Ibn ʿAbbās / Sanaa, Yemen: Markaz an-Nuʿmān li ’l-Buḥūth wa ’d-Dirāsāt al-Islāmiyyah wa-Taḥqīq at-Turāth wa ’t-Tarjumah, 2011), 4:392.] 

Zuyayd narrated seldomly, as ʿAllāmah Ibn Saʿd mentions:
وكان قليل الحديث. 
He narrated a few ḥadīths.[footnoteRef:2431] [2431:  ʿAllāmah Ibn Saʿd (n 52) 5:9.] 
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ʿAllāmah Zurqānī quotes ʿAllāmah Ibn al-Ḥadhdhāʾ mentioning that he held the position of judge, but Ḥāfiẓ Ibn Ḥajar objected to this:
قال ابن الحذاء: هو ‌قاضي ‌المدينة زمن هشام بن عبد الملك، قال الحافظ: وهو بعيد وأظن ‌قاضي ‌المدينة ولده الصلت بن زييد، يعني شيخ مالك. 
Ibn al-Ḥadhdhāʾ said, ‘He was the judge of Madīnah in the time of Hishām ibn ʿAbd al-Mālik.’ Ḥāfiẓ said, ‘This is far-fetched. I believe the judge of Madīnah was his son, Ṣalt ibn Zuyayd,’ i.e. Mālik’s teacher.[footnoteRef:2432] [2432:  ʿAllāmah Zurqānī (n 5) 1:143.] 

This narrator says:
أَنَّهُ قَال: خَرَجْتُ مَعَ عُمَرَ بْنِ الْخَطَّابِ إِلَى الْجُرُفِ
“I set out with ʿUmar ibn al-Khaṭṭāb to Juruf.”
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ʿAllāmah Zurqānī explains the pronunciation of ‘Juruf’:
كذا ضبطه بضمتين الحافظ والسيوطي وغيرهما، واقتصر المجد على أنه بسكون الراء. 
This is how Ḥāfiẓ, Suyūṭī and others pronounced it: with two ḍammahs. Majd limited it to having a sukūn on the rāʾ.[footnoteRef:2433] [2433:  Ibid.] 

ʿAllāmah Fayyūmī mentioned its pronunciation in both ways, saying: 
و(الجُرف) بضم الراء وبالسكون للتخفيف. 
‘Juruf’ with a ḍammah on the rāʾ and a sukūn for ease of utterance[footnoteRef:2434] [2434:  ʿAllāmah Aḥmad ibn Muḥammad ibn ʿAlī al-Fayyūmī, Al-Miṣbāḥ al-Munīr fī Gharīb ash-Sharḥ al-Kabīr li ’r-Rāfiʿī (Beirut: Dār al-Maʿārif, 2nd ed.), 1:97.] 

He defines it as:
‌ما ‌جرفته ‌السيول ‌وأكلته ‌من ‌الأرض، وبالمخفف تسمى ناحية قريبة من أعمال المدينة على نحو من ثلاثة أميال. 
The portion of land which is swept away and eaten by torrents. With a sukūn, it is a nearby outskirt within three miles of the province of Madīnah.[footnoteRef:2435] [2435:  Ibid.] 

As for ʿAllāmah Badr ad-Dīn al-ʿAynī, he writes:
قوله: "إلى الجُرف" بضم الجيم والراء: موضع قريب من المدينة، وهي في الأصل ما تجرفه السيول وأكلته من الأرض. 
‘To Juruf’ – with a ḍammah on the jīm and rāʾ: an area nearby Madīnah. Its primary meaning is the portion of land which is swept away and eaten by torrents.[footnoteRef:2436] [2436:  ʿAllāmah Badr ad-Dīn Maḥmūd ibn Aḥmad al-ʿAynī, Nukhab al-Afkār fī Tanqīḥ Mabānī ’l-Akhbār fī Sharḥ Maʿānī ’l-Āthār (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2008), 1:466.] 

In his commentary of Musnad ash-Shāfiʿī, ʿAllāmah Rāfiʿī states:
والجُرف: على ‌ثلاثة [‌أميال] ‌من ‌المدينة ‌من ‌جانب ‌الشام وكان بها مال لعمر -رضي الله عنه-. 
Juruf is three miles from Madīnah from the direction of Shām. There was wealth belonging to ʿUmar – may Allāh be pleased with him – in that area.[footnoteRef:2437] [2437:  ʿAllāmah Abū ’l-Qāsim ʿAbd al-Karīm ibn Muḥammad al-Qazwīnī ar-Rāfiʿī, Sharḥ Musnad ash-Shāfiʿī (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2007), 1:192.] 

Located three miles from Madīnah, it is positioned in the west. In Al-Maʿālim al-Jughrāfiyyah, Shaykh ʿĀtiq mentions:
الجُرْف: بسكون الراء -هو الصواب- مكان غربى المدينة يرى من جبل سلع مغيب الشمس. 
Jurf, with a sukūn on the rāʾ - which is the correct form – is an area to the west of Madīnah which can be seen from Mount Sela at sunset.[footnoteRef:2438] [2438:  Shaykh ʿĀtiq ibn Ghayth al-Balādī, Muʿjam al-Maʿālim al-Jughrāfiyyah fī ’s-Sīrah an-Nabawiyyah (Makkah Mukarramah: Dār Makkah, 1982), 281.] 

فَنَظَرَ 
“As he looked down”
Mawlānā Zakariyyā al-Kāndhlawī explains:
في ثوبه 
At his clothes[footnoteRef:2439] [2439:  Mawlānā Zakariyyā al-Kāndhlawī (n 24) 1:527.] 

فَإِذَا هُوَ قَدِ احْتَلَمَ
“He noticed that he experienced a nocturnal emission”
ʿAllāmah Bājī clarifies:
يريد أنه رأى في ثوبه من أثر المني ما دله على الاحتلام. 
It means that he saw traces of seminal fluid on his clothes, which indicated to him that a nocturnal emission occurred.[footnoteRef:2440] [2440:  ʿAllāmah Bājī (n 2) 1:100.] 

[bookmark: _z5n3zvnpunlu][bookmark: _Toc225515300]Explanation of the Word: ‘Iḥtalama’
Ḥāfiẓ Ibn Ḥajar defines the word ‘iḥtilām’ as:
افتعال ‌من ‌الحلم، بضم المهملة وسكون اللام، وهو ما يراه النائم في نومه، يقال منه: حَلَمَ بالفتح واحتَلَم. 
It comes from the verb group ‘iftiʿāl’ of ‘ḥulm’ – with a ḍammah on the undotted ḥāʾ and a sukūn on the lām – which is what a person sees in his sleep. It is said regarding it [with regard to its verb]: ‘ḥalama’ – with a fatḥah – and ‘iḥtalama’.[footnoteRef:2441] [2441:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 14) 2:63.] 

Imām Nawawī defines it as follows:
والاحتلام: افتعال ‌من ‌الحلم، بضم الحاء وإسكان اللام، وهو ما يراه النائم من المنامات. يقال: حَلَم في منامه بفتح الحاء واللام، واحتلم وحَلَمت كذا وحَلَمت بكذا. هذا أصله، ثم جعل اسما لما يراه النائم من الجماع فيحدث معه إنزال المنى غالبا، فغلب لفظ الاحتلام في هذا دون غيره من أنواع المنام لكثرة الاستعمال. 
‘Iḥtilām’ comes from the verb group ‘iftiʿāl’ of ‘ḥulm’ – with a ḍammah on the ḥāʾ and a sukūn on the lām – which is the dreams a person sees in his sleep. It is said: ‘ḥalama fī manāmi-hī’ – with a fatḥah on the ḥāʾ and the lām – ‘iḥtalama’ (both mean: He witnessed a dream in his sleep), ‘ḥalamtu kadhā’ as well as ‘ḥalamtu bi-kadhā’ (both mean: I dreamt so and so thing). 
This was its primary meaning. Then, it (‘iḥtilām’) was made into a noun for the intercourse a person sees in his sleep, which generally comes with the emission of seminal fluid. Hence, the word ‘iḥtilām’ was used predominantly in this meaning instead of other types of dreams due to the frequent usage [upon this meaning].[footnoteRef:2442] [2442:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ  Muhadhdhab (Cairo: Idārat aṭ-Ṭabāʿah al-Munīriyyah), 2:139.] 

ʿAllāmah Rāghib al-Iṣfahānī states regarding it:
وقوله عز وجل: ﴿وَإِذَا بَلَغَ ٱلْأَطْفَـٰلُ مِنكُمُ ٱلْحُلُمَ﴾ [النور/ 59]، أي: زمان البلوغ، وسمي الحُلم لكون صاحبه ‌جديرا ‌بالحِلم. 
ويقال: حَلَم في نومه يَحْلُمُ حُلْمًا وحُلَمًا، وقيل: حُلُمًا نحو: رُبُع، وتَحَلَّم واحتَلَم، وحَلَمْتُ به في نومي، أي: رأيته في المنام، قال الله تعالى: ﴿قَالُوٓا۟ أَضْغَـٰثُ أَحْلَـٰمٍۢ ۖ ﴾ [يوسف/ 54]. 
ʿAllāh – ʿazza wa-jalla – says, ‘When the children from among you reach ḥulum (puberty)[footnoteRef:2443],’  i.e. the time of puberty. It is called ‘ḥulum’ since the person close to attaining puberty becomes disposed to tolerance. [2443:  Qurʾān: 24:59.] 

It is said, ‘Ḥalama fī nawmi-hī yaḥlumu ḥulman wa-ḥulaman – some said: ‘ḥuluman’ like ‘rubūʿ’ – wa-taḥallama wa ’ḥtalama. Ḥalamtu bi-hī fī nawmi-hī,’ i.e. I saw it in my dream. Allāh Taʿālā says, ‘They said, “(It seems to be) a mishmash of dreams.’[footnoteRef:2444][footnoteRef:2445] [2444:  Ibid, 12:44.]  [2445:  ʿAllāmah Abū ’l-Qāsim Ḥusayn ibn Mufaḍḍal, better known as Rāghib al-Iṣfahānī, Mufradāt Alfāẓ al-Qurʾān (Damascus: Dār al-Qalam / Beirut: Ad-Dār ash-Shāmiyyah, 2009), 253-254.] 

وَصَلَّى 
“And prayed”
He prayed without purity in the impure clothes, as Mawlānā Zakariyyā al-Kāndhlawī explains:
في تلك الحالة 
In that state[footnoteRef:2446] [2446:  Mawlānā Zakariyyā al-Kāndhlawī (n 24) 1:528.] 

وَلَمْ يَغْتَسِلْ 
“Without taking the ritual bath”
Praying in that state was unintentional, as ʿAllāmah Zurqānī explains:
لعدم رؤيته لذلك قبل الصلاة. 
Since he did not see that before the prayer[footnoteRef:2447] [2447:  ʿAllāmah Zurqānī (n 5) 1:143.] 

 We were explaining the 124th narration of the Muwaṭṭaʾ where Zuyayd was on a journey with ʿUmar ibn al-Khaṭṭāb to Juruf. Only after offering the prayer did ʿUmar realise that he had a nocturnal emission.  He then told the people:
فَقَال: وَاللَّهِ مَا أَرَانِي إِلاَّ قد احْتَلَمْتُ وَمَا شَعَرْتُ
“He thus said, ‘By Allāh, I can only see that I experienced a nocturnal emission without realising.’”[footnoteRef:2448] [2448:  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), 196.] 

[bookmark: _Toc225515301]Explanation of the Word: ‘Mā Shaʿartu’
ʿAllāmah Zurqānī explains the word ‘shaʿartu’, saying:
بفتحتين أي علمت. 
With two fatḥahs i.e. without knowing[footnoteRef:2449] [2449:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:143. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī remarks that clearly, ʿUmar had absolutely no recollection of his wet dream:
ظاهره أنه لم يذكر احتلامه جملة. 
It clearly indicates that he did not recall his wet dream at all.[footnoteRef:2450] [2450:  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.), 1:100. ] 

وَصَلَّيْتُ
‘And I prayed’ 
[bookmark: _Toc225515302]Understanding the Use of the Term 'Ṣalāh' in a State of Impurity
He used the word ‘ṣalāh’ whilst ʿUmar ibn al-Khaṭṭāb was in a state of impurity. His action did not qualify as ‘ṣalāh’ and cannot be called ‘ṣalāh’. Mawlānā Zakariyyā al-Kāndhlawī justifies:
إطلاق الصلاة عليه مجاز لأنها لم تنعقد لفوت الشرط. 
Using ‘ṣalāh’ for it is figurative since it did not even take place as the condition (of purity) was missing.[footnoteRef:2451] [2451:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:528. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī  also justifies:
يريد أنه فعل ما يقع عليه اسم الصلاة.
It means that he performed the act of that which is called ‘ṣalāh’[footnoteRef:2452] [2452:  ʿAllāmah Bājī (n 3) 1:100.] 

وَمَا اغْتَسَلْتُ، قَال: فَاغْتَسَلَ
“‘Without taking the ritual bath.’ 
He then took the ritual bath”
[bookmark: _Toc225515303]Ruling on Taking the Ritual Bath if One Cannot Recall any Wet Dream
[bookmark: _Toc225515304]Ḥanafī view
In the Ḥanafī school of thought, ʿAllāmah Kāsānī mentions:
ومنها: أنه إذا استيقظ فوجد على فخذه، أو على فراشه بللا على صورة المذي، ولم يتذكر الاحتلام فعليه الغسل، في قول أبي حنيفة ومحمد، وعند أبي يوسف: لا يجب. وأجمعوا أنه لو كان منيا أن عليه الغسل؛ لأن الظاهر أنه عن احتلام. 
It (i.e. the differed-upon factors which render one in a state of major impurity) includes: If one wakes up and finds wetness on his thigh or bed, resembling pre-seminal fluid, and he does not recall any wet dream, the ritual bath is compulsory for him in the view of  Abū Ḥanīfah and Muḥammad. According to Abū Yūsuf, it is not obligatory. And they agreed unanimously that if it was semen, the ritual bath would be compulsory for him since it is most evident that it came from a wet dream.[footnoteRef:2453] [2453:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:278.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the Ḥanafī ruling is mentioned as follows:
إذا استيقظ إنسان من نومه ووجد في ثوبه أو فخذه بللا ولم ‌يتذكر ‌احتلاما، فقد نص الحنفية على أنه يجب عليه الغسل لاحتمال انفصاله عن شهوة ثم نسي ورق هو بالهواء. 
If a person wakes up from his sleep and finds wetness on his clothes or thigh, and he does not recall any wet dream, the Ḥanafīs state that the ritual bath is obligatory for him. This is due to the possibility of its emission out of desire, after which he forgot, and it thinned out and became watery with air.[footnoteRef:2454] [2454:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 36:316.] 

[bookmark: _Toc225515305]Mālikī view
ʿAllāmah Abū ’l-Walīd al-Bājī presents the Mālikī view on this:
وأن خروج المني على وجه الاحتلام يوجب الغسل؛ لأنه خارج على وجه اللذة كخروجه حال اليقظة بملاعبة أو تذكار، وسواء ذكر أنه جامع في نومه والتذ أو لم يذكر شيئا، إلا أنه من رأى المني في ثوبه فإنه يجب عليه الغسل؛ لأن الغالب خروجه على وجه اللذة فيحمل على المعتاد من حاله. 
The emission of semen as a nocturnal emission necessitates the ritual bath since it emits out of lust in the same way it emits in wakefulness through foreplay or thoughts. This is regardless of whether the person recalls that he engaged in intercourse in his sleep (in dreams) and experienced pleasure or he does not recall anything. The ritual bath is obligatory for anyone who sees semen on his clothes since it predominantly emits out of lust. As such, it will be considered according to its usual state.[footnoteRef:2455] [2455:  ʿAllāmah Bājī (n 3) 1:100.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they explain:
وقال المالكية: إن شك من وجد بفرجه أو ثوبه أو فخذه شيئا من بلل أو أثر؛ أمذي أو مني، وكان شكه مستويا، اغتسل وجوبا للاحتياط كمن تيقن الطهارة وشك في الحدث، وهذا هو المشهور. وروي عن ابن زياد أنه لا يلزمه إلا الوضوء مع غسل ذكره. وإن ترجح لديه أحدهما عمل بمقتضى الراجح. 
The Mālikīs say: Anyone who after finding on his private part, clothes or thigh any sort of wetness or traces is uncertain whether it is pre-seminal fluid or semen, and his uncertainty is even, he must necessarily take the ritual bath out of precaution. This is like one who is certain of having purity but uncertain of the occurrence of any nullifier of ablution (where ablution will be obligatory according to the Mālikī view). This is the famous view. 
Ibn Ziyād reported that only ablution is necessary for him along with washing his penis. 
And if he becomes inclined to one of the two, he will act in accordance with the view which is preponderant by him.[footnoteRef:2456] [2456:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 7) 36:317. ] 

[bookmark: _Toc225515306]Shāfiʿī view
The Shāfiʿīs differ with the Ḥanafīs and the Mālikīs. Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah presents their view as follows:
ونص الشافعية على أنه إن احتمل كون الخارج منيا أو غيره، كودي أو مذي، تخير بين الغسل والوضوء على المعتمد، فإن جعله منيا اغتسل أو غيره توضأ وغسل ما أصابه، لأنه إذا أتى بمقتضى أحدهما برئ منه يقينا، والأصل براءته من الآخر. 
The Shāfiʿīs state that if the emitted fluid could potentially be semen or any other fluid such as pre/post urinal emission or pre-seminal fluid, the individual has the choice between taking the ritual bath or performing ablution, based on the relied-upon view. If he considers it to be semen, he must take the ritual bath, and if he considers it to be something else, he must perform ablution and wash what got on him. 
The reason is that by following the ruling of either one of the two possibilities, he will definitely attain purity from it, and the default rule is that he is pure from the other one.[footnoteRef:2457] [2457:  Ibid, 36:317.] 

[bookmark: _Toc225515307]Ḥanbalī view
ʿAllāmah Ibn Qudāmah al-Maqdisī mentions the Ḥanbalī view:
‌‌‌‌فصل: إذا انتبه من النوم فوجد بللا لا يعلم هل هو منى أو غيره؟ فقال أحمد: إذا وجد ‌بلة ‌اغتسل، إلا أن يكون به إبردة، أو لاعب أهله؛ فإنه ربما خرج منه المذى، فأرجو أن لا يكون به بأس. 
Scenario: If an individual wakes up from sleep and finds wetness that he does not recognise, will it be semen or something else? Aḥmad said that if one finds wetness, he must take the ritual bath unless he suffers from ibridah or he engaged in foreplay with his wife, as it could be that pre-seminal fluid emitted from him. Hence, I hope there is no problem with that (type of wetness from someone who suffers from ibridah or engaged in foreplay i.e. it does not necessitate the ritual bath).[footnoteRef:2458] [2458:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:270. ] 

Thereafter, ʿUmar purified his clothes:
وَغَسَلَ مَا رَأَى فِي ثَوْبِهِ
“And washed whatever he saw on his clothes”
ʿAllāmah Zurqānī explains:
من أثر الاحتلام. 
From the traces of the nocturnal emission[footnoteRef:2459] [2459:  ʿAllāmah Zurqānī (n 2) 1:143. ] 

[bookmark: _Toc225515308]The Status of Semen & the Ruling pertaining to Washing It from Clothes
This proves that ʿUmar considered semen to be impure. ʿAllāmah Ibn ʿAbd al-Barr states:
ففي غسل عمر ‌الاحتلام من ثوبه دليل على نجاسته، لأنه لم يكن ليشتغل مع شغل السفر بشيء طاهر. 
ʿUmar’s washing of the nocturnal emission from his clothes is proof of its impurity for he would not have bothered himself with something pure whilst he was occupied with a journey.[footnoteRef:2460] [2460:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:111. ] 

Hereunder follows the views according to the four schools of thought on the ruling of washing semen from clothes:
[bookmark: _Toc225515309]Ḥanafī view
ʿAllāmah Ibn ʿAbd al-Barr presents the Ḥanafī view, saying:
وأما أبو حنيفة وأصحابه فالمني عندهم نجس، ويجزئ فيه الفرك على أصلهم في النجاسة: أنه يطهرها كل ما أزال عينها من الماء وغير الماء. 
According to Abū Ḥanīfah and his students’ view, semen is impure. Scratching it off will suffice based on their principle regarding impurities that anything which removes the actual impurity cleanses it off, whether water or something else.[footnoteRef:2461] [2461:  Ibid, 3:113.] 

[bookmark: _Toc225515310]Mālikī view
The Mālikīs regard it compulsory to wash the semen from clothes with water. Scratching it off will not suffice. ʿAllāmah Ibn ʿAbd al-Barr quotes from Imām Mālik:
وقال مالك: ‌غسل ‌الاحتلام من الثوب أمر واجب مجتمع عليه عندنا. وعن الأوزاعي نحوه.
Mālik said, ‘Washing nocturnal emission from clothes is an agreed-upon obligatory matter according to us.’ And the same [view] is reported from Awzāʿī.[footnoteRef:2462] [2462:  Ibid.] 

[bookmark: _Toc225515311]Shāfiʿī view
ʿAllāmah Ibn ʿAbd al-Barr then quotes Imām Shāfiʿī:
وقال الشافعي: المني طاهر، ويفركه من ثوبه إذا كان يابسا، وإن لم يفركه فلا بأس به. وأما النجاسات فلا يطهرها عنده إلا الغسل بالماء، كقول مالك سواء. 
Shāfiʿī said that semen is pure, and one will scratch it off from his clothes if it is dry. If he does not scratch it off, it is all right. With regards to impurities, in his view, only washing with water will purify, similar to Mālik’s view.[footnoteRef:2463] [2463:  Ibid, 3:114.] 

The Shāfiʿīs regard semen to be pure. Hence, washing it from clothes is not obligatory. To quote it from ʿAllāmah Abū Shujāʿ al-Iṣfahānī: 
وكل مائع خرج من السبيلين نجس إلا ‌المني. 
Every fluid which exits from the two passages is impure besides semen.[footnoteRef:2464] [2464:  ʿAllāmah Abū Shujāʿ Aḥmad ibn al-Ḥusayn al-Iṣfahānī, Matn Abī Shujāʿ al-Musammā Al-Ghāyah wa ’t-Taqrīb (Egypt: Maktabat al-Jumhūriyyah al-ʿArabiyyah), 6.] 

Accordingly, Imām Ghazzālī states:
‌المني، فهو ‌طاهر من الآدمي. 
Semen: it is pure in human beings.[footnoteRef:2465] [2465:  Imām Abū Ḥāmid Muḥammad ibn Muḥammad al-Ghazzālī, Al-Wasīṭ fī ’l-Madhhab (Cairo: Dār as-Salām, 1997), 1:159.] 

[bookmark: _Toc225515312]Ḥanbalī view
Thereafter, ʿAllāmah Ibn Abd al-Barr quotes Imām Aḥmad’s view:
والمني عند أبي ثور، وأحمد، وإسحاق، وداود طاهر، كقول الشافعي. ويستحبون غسله رطبا، وفركه يابسا. 
According to Abū Thawr, Aḥmad, Isḥāq and Dāwūd, semen is pure just as Shāfiʿī’s view. And they recommend washing it if it is wet and scratching it off if it is dry.[footnoteRef:2466] [2466:  ʿAllāmah Ibn ʿAbd al-Barr (n 13) 3:114.] 

Whilst this is the famous view within the Ḥanbalī school of thought, other views are also reported. ʿAllāmah Ibn Qudāmah al-Maqdisī elucidates the different views:
مسألة؛ قال: (والمنى ‌طاهر. وعن أبى عبد الله، رحمه الله رواية أخرى، أنه كالدم)
اختلفت الرواية عن أحمد في ‌المنى، فالمشهور: أنه ‌طاهر. وعنه أنه كالدم، أي أنه نجس، ويعفى عن يسيره. وعنه: أنه لا يعفى عن يسيره. ويجزئ فرك يابسه على كل حال. والرواية الأولى هي المشهورة في المذهب، وهو قول سعد بن أبى وقاص، وابن عمر. 
Case: Khiraqī said: ‘Semen is pure, and in another report from Abū ʿAbdillāh (i.e. Imām Aḥmad) – may Allāh have mercy on him –, it is alike to blood.’
The reports differ from Aḥmad regarding semen. The famous view is that it is pure. And it is reported from him that it is alike to blood i.e. it is impure, but a small amount of it is overlooked. And in another report from him, a small amount of it is not overlooked. In any case, scratching it off when it is dry will suffice. 
The first report is the famous view within the school of thought, and it was the view of Saʿd ibn Abī Waqqāṣ and Ibn ʿUmar.[footnoteRef:2467] [2467:  ʿAllāmah Ibn Qudāmah al-Maqdisī (n 11) 2:497.] 

[bookmark: _Toc225515313]Summary of the views
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they sum up the different views as follows:
اختلف الفقهاء في ‌نجاسة ‌المني، فذهب الحنفية والمالكية إلى نجاسته، وذهب الشافعية والحنابلة إلى أنه طاهر. 
The jurists differed regarding the impure state of semen. The Ḥanafīs and the Mālikīs opine that it is impure whilst the Shāfiʿīs and Ḥanbalīs opine that it is pure.[footnoteRef:2468] [2468:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 7) 29:105.] 

[bookmark: _Toc225515314]Proofs of the impurity of semen
This narration and action of ʿUmar is proof for the Ḥanafīs and the Mālikīs on the impurity of semen. The impurity of semen is also established from a marfūʿ narration that Imām Muslim narrates:
حدثنا ‌أبو بكر بن أبي شيبة، حدثنا ‌محمد بن بشر، عن ‌عمرو بن ميمون، قال: سألت ‌سليمان بن يسار عن المني يصيب ثوب الرجل، أيغسله أم يغسل الثوب؟ فقال: أخبرتني ‌عائشة أن رسول الله -صلى الله عليه وسلم- كان يغسل المني، ثم يخرج إلى الصلاة في ذلك الثوب، وأنا أنظر إلى أثر الغسل فيه. 
Abū Bakr ibn Abī Shaybah narrated to us [saying]: Muḥammad ibn Bishr narrated to us from ʿAmr ibn Maymūn that he said:
“I asked Sulaymān ibn Yasār regarding semen which gets on a man’s clothes; must he wash it or must he wash the clothes entirely? He replied that ʿĀʾishah related to him, ‘The Messenger of Allāh ﷺ used to wash away semen (from his clothes). Then, he would leave for prayer in that clothes, and I could see the traces of washing on it.’”[footnoteRef:2469] [2469:  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), 1:239. ] 

The Ḥanafīs have several narrations in their favour; presenting them all will be too lengthy. Therefore, we suffice with Mawlānā Zakariyyā al-Kāndhlawī’s statement:
وقد استدل الحنفية في ذلك بروايات لا تحصى.
The Ḥanafīs used countless narrations as evidence for that.[footnoteRef:2470] [2470:  Mawlānā Zakariyyā al-Kāndhlawī (n 4) 1:530.] 

He then presented numerous proofs. You may refer to Awjaz al-Masālik for the narrations.
ʿAllāmah Ibn ʿAbd al-Barr brings a logical reasoning to prove the impurity of semen:
ولم يختلف العلماء فيما عدا المني من كل ما يخرج من الذكر أنه نجس. وفي إجماعهم على ذلك ما يدل على نجاسة المني المختلف فيه. ولو لم تكن له علة جامعة بين ذلك إلا خروجه مع البول، والمذي، والودي مخرجا واحدا لكفى. 
Besides semen, the scholars do not differ that anything which exits from the penis is impure. Their consensus on this proves that semen – which is differed upon – is impure. Even if it did not have any other common characteristic (with the other discharges) except for being discharged through the same passage as urine, pre-seminal fluid and pre/post urinal fluid, it would have sufficed (to prove its impurity).[footnoteRef:2471] [2471:  ʿAllāmah Ibn ʿAbd al-Barr (n 13) 3:111.] 

[bookmark: _Toc225515315]Differences between the Ḥanafīs and the Mālikīs
The Ḥanafīs and the Mālikīs consider semen as impure. Nonetheless, they differ in the method of cleansing it from clothes. According to the Mālikīs, one must strictly wash off the semen whereas the Ḥanafīs allow for simply scratching it off as sufficient. This divergence stems from their different principle with regard to the method of cleansing impurities from surfaces. ʿAllāmah Ibn ʿAbd al-Barr mentions the Mālikī view:
ولا يجزئ عند مالك وأصحابه في المني ولا في سائر النجاسات إلا الغسل بالماء، ولا يجزئ فيه عنده الفرك. وأنكره، ولم يعرفه.
According to Mālik and his students, only washing with water is permissible with regard to semen and other impurities. In his view, scratching it off will not be sufficient. He disapproved of it and did not acknowledge it.[footnoteRef:2472] [2472:  Ibid, 3:113.] 

The Ḥanafīs substantiate their view with the other narrations where ʿĀʾishah related that she would scrape off the semen. As an example, Imām Muslim quotes:
وحدثنا ‌عمر بن حفص بن غياث، حدثنا ‌أبي، عن ‌الأعمش، عن ‌إبراهيم، عن ‌الأسود ‌وهمام، عن ‌عائشة في المني، قالت: كنت أفركه من ثوب رسول الله -صلى الله عليه وسلم-. 
ʿUmar ibn Ḥafṣ ibn Ghiyāth narrated to us [saying]: My father narrated to us from Aʿmash from Ibrāhīm from Aswad and Hammām from ʿĀʾishah that she said regarding semen, ‘I used to scratch if off from the Messenger of Allāh ﷺ’s clothes.’[footnoteRef:2473] [2473:  Imām Muslim (n 22) 1:238.] 

ʿAllāmah Ibn al-Humām explains:
الظاهر أن ذلك ‌بعلم ‌النبي -صلى ‌الله ‌عليه ‌وسلم- خصوصا إذا تكرر منها مع التفاته -صلى الله عليه وسلم- إلى طهارة ثوبه وفحصه عن حاله.
Evidently, that was with the knowledge of the Prophet ﷺ, especially since she would do so frequently and considering that the Prophet ﷺ would pay attention to the cleanliness of his clothes and would examine their state.[footnoteRef:2474] [2474:  Kamāl ad-Dīn Muḥammad ibn ʿAbd al-Wāḥid as-Sīwāsī, better known as Ibn al-Humām, Sharḥ Fatḥ al-Qadīr ʿalā ’l-Hidāyah Sharḥ Bidāyat al-Mubtadī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:198.] 

وَنَضَحَ 
“And sprinkled [water]”
As mentioned before, ‘naḍaḥa’ means to sprinkle water. ʿAllāmah Zurqānī explains:
أي ‌رش.
I.e. he sprinkled [water].[footnoteRef:2475] [2475:  ʿAllāmah Zurqānī (n 2) 1:143.] 

مَا لَمْ يَرَ
“Where he did not see anything.”
On those places of his garment where ʿUmar did not see any impurity, he simply sprinkled water. ʿAllāmah Zurqānī unravels the cause behind this:
لأنه شك: هل أصابه المني أم لا؟ ومن شك في إصابة النجاسة لثوب وجب نضحه تطييبا للنفس ومدافعة للشيطان. 
Since he was doubtful whether semen reached there or not. It is obligatory for whoever is doubtful whether an impurity got on a cloth to sprinkle [water] on it for personal reassurance and repelling [the whisper of] the devil.[footnoteRef:2476] [2476:  Ibid.] 

[bookmark: _Toc225515316]Differences of Opinion regarding the Ruling of Doubt on the Presence of Impurities on Clothes
According to the Mālikīs, if one is uncertain of the presence of impurity on his clothes, then he should sprinkle it with water. The other three schools of thought differ with them on this.
[bookmark: _Toc225515317]Mālikī view
The Mālikī school of thought regard it compulsory to sprinkle water in this manner.  In the above statement that we quoted from ʿAllāmah Zurqānī, we can notice he deemed it compulsory, as he said:
وجب نضحه. 
It is obligatory to sprinkle [water] on it.[footnoteRef:2477] [2477:  Ibid.] 

ʿAllāmah Khalīl ibn Isḥāq writes:
وإن شك في إصابتها لثوب وجب نضحه، وإن ترك أعاد الصلاة، كالغسل، وهو رش باليد بلا نية، لا إن شك في نجاسة المصيب. 
If one is doubtful whether it (i.e. impurity) affected his clothes, it is obligatory to sprinkle [water] on them. And if omits doing so, he must repeat the prayer just as the ritual bath. It (i.e. ‘naḍḥ’) is to sprinkle [water] with the hand without the need for intention. 
This does not apply to the case when he is doubtful whether the affected part is impure.[footnoteRef:2478] [2478:  Shaykh Khalīl ibn Isḥāq al-Mālikī, Mukhtaṣar al-ʿAllāmah Khalīl (Cairo: Dār al-Ḥadīth, 2005), 18.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they wrote the Mālikī view on this matter, saying:
ويوجبون ‌نضح الثوب والحصير. 
They regard it as obligatory to sprinkle [water] on the clothes and mats.[footnoteRef:2479] [2479:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 7) 19:213.] 

[bookmark: _Toc225515318]Ḥanafī, Shāfiʿī & Ḥanbalī view
According to the other schools of thought, if one is doubtful whether impurity reached his clothes or not, then he will consider the certainty and disregard the doubt completely. There is nothing compulsory for him to do. They write in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
فإن شك في وجود النجاسة مع تيقن سبق الطهارة، جازت الصلاة دون الغسل، لأن الشك لا يرفع اليقين، وهذا عند الحنفية، والشافعية والحنابلة.
If one is doubtful of the presence of an impurity (on his clothes or body) despite being previously certain of purity (of his clothes or body), it is permissible to pray without washing [the clothes or body]. The reason is doubt does not remove certainty. This is according to the Ḥanafīs, the Shāfiʿīs and the Ḥanbalīs.[footnoteRef:2480] [2480:  Ibid, 19:213.] 

Imām Ṭaḥāwī explains that ʿUmar sprinkled water only to avert his doubt:
وأما قوله: "وأنضح ما لم أر بالماء" فإن ذلك يحتمل أن يكون أراد به: وانضح ما لم أره مما أتوهم أنه أصابه، ولا أتيقن ذلك؛ حتى يقطع ذلك عنه الشك فيما يستأنف، ويقول: هذا البلل من الماء. 
Regarding the statement: ‘and I sprinkle water where I do not see anything’, he could possibly imply: ‘and I sprinkle water on the area where I do not see anything but presume may have been affected by impurity, without being certain of it.’ [He does so] until the doubt stops, and he believes that the wetness comes from water.[footnoteRef:2481] [2481:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:52.] 

Hence, this is not compulsory to do.
After doing this…
وَأَذَّنَ أَوْ أَقَامَ
“Following that, he gave the adhān or the iqāmah” 
In the Muwaṭṭaʾ, it comes with the word ‘aw’. ʿAllāmah Zurqānī explains that this is for doubt:
بالشك. 
For doubt[footnoteRef:2482] [2482:  ʿAllāmah Zurqānī (n 2) 1:143. ] 

In contrast, others quoted from Imām Mālik with the word ‘wa’. In this case, it means that both were done. Imām ʿAbd ar-Razzāq narrates from Imām Mālik with the same chain as in the Muwaṭṭaʾ:
ثم أذن وأقام. 
Following that, he gave the adhān and the iqāmah.[footnoteRef:2483] [2483:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 2:347.] 

ثُمَّ صَلَّى بَعْدَ ارْتِفَاعِ الضُّحَى مُتَمَكِّناً.
“And then prayed after the sun had risen high and properly.”
[bookmark: _Toc225515319]Explanation of the Word: ‘Mutamakkinan’
The word ‘mutamakkinan’ here is attributed to the sun; the sun rose properly and quite high i.e. a long period passed since sunrise. It is not attributed to the ritual bath and the washing of impurities. ʿAllāmah Zurqānī states:
(متمكنا) في الارتفاع هذا ظاهره، وقال أبو عبد الملك: يريد متمكنا في غسله وفي فعله كله. 
‘Properly’ – in rising. This is the apparent meaning. Abū ʿAbd al-Malik said, ‘It means that he washed properly and did all his acts properly.’[footnoteRef:2484] [2484:  ʿAllāmah Zurqānī (n 2) 1:143.] 

[bookmark: _Toc225515320]The Repetition of the Followers If Their Imām Prayed Without Purity
After quoting this from Imām Mālik, Imām ʿAbd ar-Razzāq quotes:
عن معمر، عن هشام بن عروة، عن أبيه نحوه، إلا أنه قال: أعاد الصلاة، ولم يبلغنا أن الناس أعادوا. 
Maʿmar reported from Hishām ibn ʿUrwah from his father a similar report; however, he said, ‘he repeated the prayer, but it did not reach us that the people repeated [their prayer].’[footnoteRef:2485] [2485:  Imām ʿAbd ar-Razzāq (n 36) 2:347.] 

The Ḥanafīs differ with this. ʿAllāmah Zaylaʿī notes:
(وإن ظهر أن إمامه محدث أعاد) وقال الشافعي: لا يعيد، وعلى هذا الخلاف الجنب والذي في ثوبه أو بدنه نجاسة. 
If it becomes apparent that his imām was in a state of minor impurity, he must repeat [his prayer]. Shāfiʿī stated that he will not repeat it. This difference in opinion (regarding the validity of the prayer offered behind an imām without purity) also applies with regard to [an imām] in a state of major impurity and [an imām] whose clothes or body is soiled with impurity.[footnoteRef:2486] [2486:  Fakhr ad-Dīn ʿUthmān ibn ʿAlī az-Zaylaʿī, Tabyīn al-Ḥaqāʾiq Sharḥ Kanz ad-Daqāʾiq (Boulaq, Egypt: al-Maṭbaʿah al-Kubrā al-Amīrīyyah, 1314 AH), 1:144.] 

Given that the remaining people did not repeat the prayer they offered behind ʿUmar, this narration could serve as evidence against us, the Ḥanafīs. Therefore, ʿAllāmah Zaylaʿī responds:
وأما أثر عمر، فإنه لم يستيقن بالجنابة، وإنما أخذ لنفسه بالاحتياط. 
As for the report of ʿUmar, he was not convinced of the major impurity. He merely adopted a precautionary measure for himself.[footnoteRef:2487] [2487:  Ibid.] 
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‌ماَلِك، عَنْ إِسْمَاعِيلَ بْنِ أَبِي حَكِيمٍ، عَنْ سُلَيْمَان بْنِ يَسَار: أَنَّ عُمَرَ بْنَ الْخَطَّابِ غَدَا إِلَى أَرْضِهِ بِالْجُرُفِ، فرأى فِي ثَوْبِهِ احْتِلاَما، فَقَال: لَقَدِ ابْتُلِيتُ بِالِاحْتِلَامِ مُنْذُ وَلِيتُ أَمْرَ النَّاسِ، فَاغْتَسَلَ، وَغَسَلَ مَا رَأَى فِي ثَوْبِهِ مِنَ الِاحْتِلَامِ، ثُمَّ صَلَّى بَعْدَ أَنْ طَلَعَتِ الشَّمْسُ.
Mālik reported from Ismāʿīl ibn Abī Ḥakīm from Sulaymān ibn Yasār that ʿUmar ibn al-Khaṭṭāb set out in the early morning to his land in Juruf. He noticed a trace of nocturnal emission on his garment. Thus, he said, ‘I have certainly been suffering with nocturnal emissions ever since I became in charge of the people’s affairs.’ He then took the ritual bath and washed the nocturnal emission visible on his garment. Thereafter, he prayed after the sun rose.[footnoteRef:2488] [2488:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 197.] 

This is another version of the previous incident.
Imām Yaḥyā al-Laythī narrates:
‌ماَلِك، عَنْ إِسْمَاعِيلَ بْنِ أَبِي حَكِيمٍ، عَنْ سُلَيْمَان بْنِ يَسَار: أَنَّ عُمَرَ بْنَ الْخَطَّابِ غَدَا 
Mālik reported from Ismāʿīl ibn Abī Ḥakīm from Sulaymānibn Yasār that ʿUmar ibn al-Khaṭṭāb set out in the early morning
ʿAllāmah Zurqānī defines the word ‘ghadā’:
ذهب أول النهار. 
He set out at the beginning of the day.[footnoteRef:2489] [2489:  ʿAllāmah Zurqānī (n 2) 1:143.] 


إِلَى أَرْضِهِ بِالْجُرُفِ
To his land in Juruf
[bookmark: _Toc225515322]Leaders’ Taking Care of Their Properties
From this, we learn that the land in Juruf actually belonged to ʿUmar. We also learn that a leader may travel to his own property. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يدل على أن لمن ولي شيئا من أمور المسلمين أن يخرج إلى أرضه، ويتعاهد ضيعته وأمور دنياه. وقد روى ابن حبيب عن مالك: لا بأس أن يطالع القاضي ضيعته فيقيم في إصلاحها اليومين والثلاثة وأكثر من ذلك. وهذا الذي قال صحيح، لأنه لو منع ذلك لأدى إلى خراب ضيعته، وفساد حاله، وذهاب قوت عياله.
This indicates that one who is in charge of any of the Muslims’ affairs can set out to his land and take effectual care of his property and his worldly affairs. Ibn Ḥabīb reported from Mālik, ‘It is all right for a judge to inspect the condition of his property and spend two, three or more days to put it in proper condition.’ This statement of his is correct since if he is prevented from doing so, it will lead to the destruction of his property, the deterioration of his condition and the loss of his family’s sustenance.[footnoteRef:2490] [2490:  ʿAllāmah Bājī (n 3) 1:101.] 

فرأى فِي ثَوْبِهِ احْتِلاَما
He noticed a trace of nocturnal emission on his garment. 
ʿAllāmah Abū ’l-Walīd al-Bājī  explains:
يريد منيا من احتلام.
I.e. [he noticed] semen which emitted from a wet dream[footnoteRef:2491] [2491:  Ibid.] 

[bookmark: _Toc225515323]Wearing Pyjamas in Prayer
He then says:
وهذا يقتضي أن ثوب لبسه كان لنومه. 
This implies that the garment he wore was the one he used when sleeping.[footnoteRef:2492] [2492:  Ibid.] 

ʿUmar would sleep wearing one garment at night in which he would also pray during the day. In our case, it will be inappropriate to pray in pyjamas since we do not wear them to go in front of other people. We have separate clothes designed for sleeping and separate clothes designed for the day and going before people. As such, we have to dress accordingly for prayer. 
فَقَال: لَقَدِ ابْتُلِيتُ بِالِاحْتِلَامِ مُنْذُ وَلِيتُ أَمْرَ النَّاسِ
Thus, he said, ‘I have certainly been suffering with nocturnal emissions ever since I became in charge of the people’s affairs.’ 
[bookmark: _Toc225515324]Scholars’ Attempt to Correlate ʿUmar’s Experience of Nocturnal Emissions with His Assumption of Leadership
ʿAllāmah Ibn ʿAbd al-Barr explains the relation between experiencing nocturnal emissions and him being the leader:
فذلك - والله أعلم - باشتغاله ‌بأمور ‌المسلمين ليلا ونهارا عن النساء. 
This – and Allāh knows best – was because he was fully occupied with the affairs of the Muslims night and day, which kept him away from women.[footnoteRef:2493] [2493:  ʿAllāmah Ibn ʿAbd al-Barr (n 13) 3:116.] 

Alternatively, it could be due to another irrelevant reason, which is unimportant for us to know. ʿAllāmah Abū ’l-Walīd al-Bājī writes:
ويحتمل أن يريد أن ذلك كان وقتا لابتلائه بالاحتلام لمعنى من المعاني لم يذكره. 
It may be that he meant that this was a time when he was suffering from nocturnal emissions for one of many reasons that he did not mention.[footnoteRef:2494] [2494:  ʿAllāmah Bājī (n 3) 1:101.] 

These explanations are void since, in the very next narration, ʿUmar himself explained that it was due to a change in his diet. Hence, there is no need for other interpretations when he clearly mentioned the reason himself.
فَاغْتَسَلَ
He then took the ritual bath 
In this narration, there is no mention of washing off the impurity on his body. To clarify, whilst taking the ritual bath, he would have washed off any impurity that may have been on his body. ʿAllāmah Abū ’l-Walīd al-Bājī mentions this:
يريد اغتسل من حدث الجنابة وغسل ما بجسده منها.
It means that he took the ritual bath from the impurity of the sexual defilement, and he washed whatever [impurity] was on his body due to it.[footnoteRef:2495] [2495:  Ibid.] 

وَغَسَلَ مَا رَأَى فِي ثَوْبِهِ مِنَ الِاحْتِلَامِ، ثُمَّ صَلَّى بَعْدَ أَنْ طَلَعَتِ الشَّمْسُ.  
And washed the nocturnal emission visible on his clothes. Thereafter, he prayed after the sun rose
The previous narration has the detail that the sun rose quite high. Hence, ʿAllāmah Zurqānī says:
وعلت في ارتفاعها كما في الذي قبله.
And it became high.[footnoteRef:2496] [2496:  ʿAllāmah Zurqānī (n 2) 1:144.] 

ʿUmar replaced his prayer after the expiry of the time. ʿAllāmah Abū ’l-Walīd al-Bājī mentions regarding this:
فقضى صلاته حينئذ إذ لم يكن صلاها على طهارة. 
He replaced his prayer at that time since he did not offer it in a state of purity.[footnoteRef:2497] [2497:  ʿAllāmah Bājī (n 3) 1:101.] 

[bookmark: _Toc225515325]Ḥadīth 126
‌ماَلِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ سُلَيْمَان بْنِ يَسَار: أَنَّ عُمَرَ ابْنَ الْخَطَّابِ صَلَّى بِالنَّاسِ الصُّبْحَ، ثُمَّ غَدَا إِلَى أَرْضِهِ بِالْجُرُفِ، فَوَجَدَ فِي ثَوْبِهِ احْتِلاَمًا فَقَال: إِنَّا لَمَّا أَصَبْنَا الْوَدَكَ لاَنَتِ الْعُرُوقُ. فَاغْتَسَلَ وَغَسَلَ الِاحْتِلَامَ مِنْ ثَوْبِهِ، وَعَادَ لِصَلَاتِهِ. 
Mālik reported from Yaḥyā ibn Saʿīd from Sulaymān ibn Yasār that ʿUmar ibn al-Khaṭṭāb led the people in the morning prayer. Then, he set out in the morning to his land in Juruf. He found a trace of nocturnal emission on his garment whereupon, he said, ‘Ever since we consumed animal fat, we became vigorous.’ He then took the ritual bath, washed the nocturnal emission on his clothes and repeated his prayer.[footnoteRef:2498]  [2498:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 197.] 

Imām Yaḥyā al-Laythī narrates:
‌ماَلِك، عَنْ يَحْيَى بْنِ سَعِيدٍ، عَنْ سُلَيْمَان بْنِ يَسَار: أَنَّ عُمَرَ ابْنَ الْخَطَّابِ صَلَّى بِالنَّاسِ الصُّبْحَ
Mālik reported from Yaḥyā ibn Saʿīd from Sulaymān ibn Yasār that ʿUmar ibn al-Khaṭṭāb led the people in the morning prayer.
[bookmark: _Toc225515326]Additional Detail: ʿUmar Led the Prayer
This narration proves that ʿUmar led them in prayer, as ʿAllāmah Zurqānī states:
فصرح في هذا الطريق بأن صلاته كانت بالناس. 
It is explicitly mentioned via this route that he led the people in that prayer.[footnoteRef:2499] [2499:  ʿAllāmah Zurqānī (n 2) 1:144.] 

ثُمَّ غَدَا إِلَى أَرْضِهِ بِالْجُرُفِ، فَوَجَدَ فِي ثَوْبِهِ احْتِلاَمًا
Then, he set out in the morning to his land in Juruf. He found a trace of nocturnal emission on his garment 
Again, ‘iḥtilām’ here refers to its sign, which is semen. ʿAllāmah Zurqānī writes:
أثره وهو المني. 
[He found] its sign, which is semen.[footnoteRef:2500] [2500:  Ibid.] 

فَقَال: إِنَّا لَمَّا أَصَبْنَا الْوَدَكَ 
Whereupon, he said, ‘Ever since we consumed animal fat
[bookmark: _7a2lzxqkvpyu][bookmark: _Toc225515327]Explanation of the Word: ‘Wadak’
‘Wadak’ signifies animal fat. ʿAllāmah Zurqānī elaborates:
بفتحتين، دسم اللحم والشحم، وهو ما يتحلب من ذلك. 
‘Wadak’ – with two fatḥahs: the grease of meat and its fat, which is the dripping that releases from the meat.[footnoteRef:2501][footnoteRef:2502]  [2501:  Ibid.]  [2502:  Edward William Lane, An Arabic – English Lexicon (The University of Illinois Library, 1885), I, 8:3051.] 

لاَنَتِ الْعُرُوقُ. 
‘We became vigorous.’
This is a figurative way of saying: ‘We attained vigour and became strong.’ On account of this strength, he started experiencing nocturnal emissions. ʿAllāmah Zurqānī says:
فنشأ من ذلك الاحتلام. 
As a result of this, nocturnal emissions occurred.[footnoteRef:2503] [2503:  ʿAllāmah Zurqānī (n 2) 1:144.] 

This conflicts with reports proving that ʿUmar did not start to eat good food or improve his life after becoming the ruler. Hence, ʿAllāmah Abū ’l-Walīd al-Bājī writes:
قيل: إن معنى ذلك أن عمر بن الخطاب لما ولي كان يرد عليه أعيان الناس والعرب من البلاد، وكان يطعمهم، ويأكل معهم استئلافا لهم. والمشهور من حال عمر أنه لم يتغير من حاله شيء بالولاية، ولا كان يصطنع لمن ورد عليه من الطعام إلا مثل ما كان يأكله تعليما لهم وإنكارا على الناس السرف فيه. ويحتمل أن يكون معنى قول عمر أن الناس كانوا قبل ذلك في جهد من الجدب، فامتنع من أكل الودك والسمن ليكون حاله في القلة حال المسلمين، حتى روي عنه أنه ضرب بطنه، وقال: لأصبرن على أكل الزيت ما دام السمن يباع بالأواقي، وأنه جعل على نفسه أن لا يأكل سمنا حتى يناله جميع الناس. ثم إن الناس أخصبوا بعد ذلك فعاد إلى أكل السمن والودك فكثر عليه الاحتلام، فقال: لما إنا أصبنا الودك لانت العروق. وكان قبل الخلافة إذا أصاب الودك والخصب نال من النساء ما يقطع عنه الاحتلام، فلما ولي الخلافة، واشتغل عن الإكثار من الجماع، ونال الودك، أصابه الاحتلام.
It is said: This means that when ʿUmar ibn al-Khaṭṭāb assumed the leadership, prominent figures and Arabs would visit him from different regions. As such, he would feed them and eat together with them as a gesture of courtesy. It is famously known of ʿUmar’s condition that he did not change his situation at all with the position of leadership. And he would only get such food prepared for those who visited him similar to what he would eat. He did so to teach them (moderation) and to discourage people from extravagance in food.
ʿUmar’s statement could possibly imply that prior to this, people were in difficulty due to drought (and famine), leading him to abstain from consuming animal fat and clarified butter. He did so in order to share the same situation of scarcity as the state of the Muslims. This was to the extent that it is even reported that he struck his stomach and said, ‘I will most certainly endure patience by consuming olive oil so long as clarified butter is sold by awqiyahs (at high prices).’ And it is reported that he made a personal commitment to not eat clarified butter until all people gain access to it.
Thereafter, people obtained an abundance of produce and the comforts of life, and he went back to eating clarified butter and animal fat. Due to this, he began experiencing nocturnal emissions. Hence, he remarked, ‘Ever since we consumed animal fat, we became vigorous.’ 
Prior to his caliphate, whenever he consumed animal fat and enjoyed prosperity, he would approach his wives, which would prevent nocturnal emissions. However, when he assumed the caliphate and became too occupied to frequently engage in intercourse, the consumption of animal fat led to the occurrence of nocturnal emissions.[footnoteRef:2504] [2504:  ʿAllāmah Bājī (n 3) 1:101-102.] 

 Ḥadīth 127
ماَلِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ يَحْيَى بْنِ عَبْدِ الرَّحْمَنِ بْنِ حَاطِبٍ، أَنَّهُ اعْتَمَرَ مَعَ عُمَرَ بْنِ الْخَطَّابِ فِي رَكْبٍ فِيهِمْ عَمْرُو بْنُ الْعَاصِي، وَأَنَّ عُمَرَ بْنَ الْخَطَّابِ عَرَّسَ بِبَعْضِ الطَّرِيقِ، قَرِيباً مِنْ بَعْضِ الْمِيَاهِ، فَاحْتَلَمَ عُمَرُ وَقَدْ كَادَ أَنْ يُصْبِحَ، فَلَمْ يَجِدْ مَعَ الرَّكْبِ مَاءً، فَرَكِبَ حَتَّى جَاءَ الْمَاءَ فَجَعَلَ يَغْسِلُ مَا رَأَى مِنْ ذَلِكَ الِاحْتِلَامِ حَتَّى أَسْفَرَ، فَقَالَ لَهُ عَمْرُو بْنُ الْعَاصِي أَصْبَحْتَ وَمَعَنَا ثِيَابٌ، فَدَعْ ثَوْبَكَ يُغْسَلُ. فَقَالَ له عُمَرُ بْنُ الْخَطَّاب: وَاعَجَباً لَكَ يَا ابْنَ الْعَاصِي، لَئِنْ كُنْتَ تَجِدُ ثِيَاباً، أَفَكُلُّ النَّاسِ يَجِدُ ثِيَاباً، وَاللَّهِ لَوْ فَعَلْتُهَا لَكَانَتْ سُنَّةً، بَلْ أَغْسِلُ مَا رَأَيْتُ وَأَنْضِحُ مَا لَمْ أَرَ.
Mālik reported from Hishām ibn ʿUrwah from his father from Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib that he went for ʿumrah with ʿUmar ibn al-Khaṭṭāb in a caravan, among whom was ʿAmr ibn al-ʿĀṣī. Towards the end of the night, ʿUmar ibn al-Khaṭṭāb halted along the way close to some water to rest. ʿUmar had a nocturnal emission, and it was almost bright, but he could not find any water with the caravan. Consequently, he rode until he arrived at the water. 
He began to wash the visible traces of the nocturnal emission until it became radiant. At that moment, ʿAmr ibn al-ʿĀṣī advised him, ‘It is already morning, and we have spare garments, so leave your garment to be washed.’ 
ʿUmar ibn al-Khaṭṭāb responded to him, ‘How strange of you, O Ibn al-ʿĀṣī! If you are able to find spare garments, does it mean everyone will find spare garments? By Allāh, if I did so, it would have become an established practice. Instead, I shall wash what is visible and sprinkle [water] on what is not visible.’[footnoteRef:2505]  [2505:  197-198.] 

Imām Yaḥyā al-Laythī narrates:
‌ماَلِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ يَحْيَى بْنِ عَبْدِ الرَّحْمَنِ بْنِ حَاطِبٍ 
Mālik reported from Hishām ibn ʿUrwah from his father from Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib
[bookmark: _Toc225515328]Yaḥyā Ibn ʿAbd ar-Raḥmān Ibn Ḥāṭib
[bookmark: _Toc225515329]Name & lineage
ʿAllāmah Ibn Saʿd cites his lineage:
يحيى بن عبد الرحمن بن أبي بلتعة من لخم، حليف بنى أسد بن عبد العزى بن قصي. 
Yaḥyā ibn ʿAbd ar-Raḥmān ibn Abī Baltaʿah from the Lakhm tribe: the ally of Banū Asad ibn ʿAbd al-ʿUzzā ibn Quṣayy[footnoteRef:2506] [2506:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:194. ] 

His grandfather, Ḥāṭib ibn Abī Baltaʿah, was the famous Companion whose incident comes in Ṣaḥīḥ al-Bukhārī. He was also a Badrī Companion. ʿAllāmah Zurqānī states:
وجده صحابي شهير بدري. 
His grandfather was a famous Badrī Companion.[footnoteRef:2507] [2507:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:145. ] 

ʿAllāmah Ibn Saʿd lists this narrator as a tābiʿī and says:
ولد فى خلافة عثمان بن عفان، وكان يكنى أبا محمد. 
He was born during the caliphate of ʿUthmān ibn ʿAffān, and his teknonym was Abū Muḥammad.[footnoteRef:2508] [2508:  ʿAllāmah Ibn Saʿd (n 2) 5:194.] 

Keep this point in mind as you will notice in the text that according to this narration of the Muwaṭṭaʾ, this narrator claimed to accompany ʿUmar. However, historians claimed that he was only born after ʿUmar passed away, during ʿUthmān ibn ʿAffān’s caliphate. We will discuss this shortly in more detail if Allāh wills.
Thus, ʿAllāmah Ibn Saʿd stated that he was born in the era of ʿUthmān ibn ʿAffān’s caliphate. Just to stress that other scholars held this same view, let us quote from ʿAllāmah Ibn Ḥibbān:
ومولده في خلافة عثمان. 
He was born during the caliphate of ʿUthmān ibn ʿAffān.[footnoteRef:2509] [2509:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:523. ] 

Accordingly, ʿAllāmah Ibn al-Ḥadhdhāʾ writes:
ولد فى خلافة عثمان بن عفان .
He was born during the caliphate of ʿUthmān ibn ʿAffān.[footnoteRef:2510] [2510:  ʿAllāmah Abū Abdillāh Muḥammad ibn Yaḥyā, better known as Ibn al-Ḥadhdhāʾ, At-Taʿrīf bi-Man Dhukira fī ’l Muwaṭṭaʾ min an-Nisāʾ wa ’r-Rijāl (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 2:636. ] 

[bookmark: _Toc225515330]Teachers
(As we go through these lists, please inspect carefully to see whether the name of ʿUmar  and ʿAmr ibn al-ʿĀṣ feature as his teachers.)
ʿAllāmah Ibn Saʿd mentions the names of his two teachers:
وسمع من ابن عمر، وأبي سعيد الخدرى.
He heard from Ibn ʿUmar and Abū Saʿīd al-Khudrī.[footnoteRef:2511] [2511:  ʿAllāmah Ibn Saʿd (n 2) 5:194.] 

Imām Bukhārī takes the names of two others:
سمع أباه، وابن الزبير. 
He heard from his father and Ibn az-Zubayr.[footnoteRef:2512] [2512:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 8:289. ] 

ʿAllāmah Ibn ʿAsākir takes the names of these four and adds the name of one more teacher:
حدث عن أبيه، وعبد الله بن الزبير، وأبي سعيد الخدري، وعبد الله بن عمر، وعبيد بن مالك بن خثيم. 
He narrated from his father, ʿAbdullāh ibn az-Zubayr, Abū Saʿīd al-Khudrī, ʿAbdullāh ibn ʿUmar and ʿUbayd ibn Mālik ibn Khuthaym.[footnoteRef:2513] [2513:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 64:305. ] 

ʿAllāmah Mizzī lists the following names:
روى عن: أسامة بن زيد بن حارثة الكلبي (س)، وحسان ابن ثابت الأنصاري، وأبي عمرو زياد بن عمرو الفهري، وعبد الله ابن الزبير (ت ق)، وعبد الله بن عمر بن الخطاب (ت)، وعبد الرحمان بن الحارث بن هشام (س)، وأبيه عبد الرحمان بن بلتعة، وعبد الرحمان بن عثمان التيمي (م د س)، وعبيد بن مالك ابن خثيم، وأبي سعيد الخدري (ق)، وعائشة أم المؤمنين (د ت ق). 
He narrated from Usāmah ibn Zayd ibn Ḥārithah al-Kalbī, Ḥassān ibn Thābit al-Anṣārī, Abū ʿAmr Ziyād ibn ʿAmr al-Fihrī, ʿAbdullāh ibn az-Zubayr, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām, His father: ʿAbd ar-Raḥmān ibn Baltaʿah, ʿAbd ar-Raḥmān ibn ʿUthmān at-Taymī, ʿUbayd ibn Mālik ibn Khuthaym, Abū Saʿīd al-Khudrī and ʿĀʾishah: the mother of the believers.[footnoteRef:2514] [2514:  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), 31:435.] 

From these lists, we learn that the muḥaddithūn have not listed ʿUmar or ʿAmr as his teachers. 
[bookmark: _Toc225515331]Students
Coming to his students, Imām Bukhārī mentions:
روى عنه عروة بن الزبير، وهشام بن عروة، وأسامة بن زيد. 
ʿUrwah ibn az-Zubayr, Hishām ibn ʿUrwah and Usāmah ibn Zayd narrated from him.[footnoteRef:2515] [2515:  Imām Bukhārī, At-Tārīkh al-Kabīr - Dāʾirat al-Maʿārif al-ʿUthmāniyyah (n 8) 8:289.] 

ʿAllāmah Ibn ʿAsākir lists the names of the following 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 were ʿUrwah ibn az-Zubayr, his son: Hishām ibn ʿUrwah, Sāʾib ibn Yazīd, Zayd ibn Aslam, Muḥammad ibn ʿAmr, Usāmah ibn Zayd, ʿAbdullāh ibn Abī Labīd, ʿAbdullāh ibn Muḥammad ibn ʿUmar ibn Ḥāṭib ibn Abī Baltaʿah.[footnoteRef:2516] [2516:  ʿAllāmah Ibn ʿAsākir (n 9) 64:305.] 

ʿAllāmah Mizzī lists the following students of his:
روى عنه: أسامة بن زيد الليثي، وبكير بن عبد الله بن الأشج (م د س)، وجعفر بن عبد الله بن الحكم الأنصاري والد عبد الحميد بن جعفر، وخالد بن إلياس (ق)، وزيد بن أسلم، وعبد الله بن أبي لبيد، وعبد الله بن محمد بن عمر بن حاطب بن أبي بلتعة، وعروة بن الزبير وهو من أقرانه، ومحمد بن عمرو بن علقمة، وموسى بن سعد مولى بني أسد بن عبد العزى، وهشام ابن عروة بن الزبير، ويحيى بن سعيد الأنصاري. 
Those who narrated from him were Usāmah ibn Zayd al-Laythī, Bukayr ibn ʿAbdillāh ibn al-Ashajj, Jaʿfar ibn ʿAbdillāh ibn al-Ḥakam al-Anṣārī: the father of ʿAbd al-Ḥamīd ibn Jaʿfar, Khālid ibn Ilyās, Zayd ibn Aslam, ʿAbdullāh ibn Abī Labīd, ʿAbdullāh ibn Muḥammad ibn ʿUmar ibn Ḥāṭib ibn Abī Baltaʿah, ʿUrwah ibn az-Zubayr – who was his contemporary – Muḥammad ibn ʿAmr ibn ʿAlqamah, Mūsā ibn Saʿd: the ally of Asa ibn ʿAbd al-ʿUzzā, Hishām ibn ʿUrwah ibn az-Zubayr and Yaḥyā ibn Saʿīd al-Anṣārī.[footnoteRef:2517] [2517:  ʿAllāmah Mizzī (n 10) 31:435-436.] 

[bookmark: _Toc225515332]Status in ḥadīth
Scholars graded Yaḥyā as a reliable narrator. For instance, ʿAllāmah Ibn Saʿd says:
وكان ثقة كثير الحديث. 
He was reliable and narrated numerous ḥadīths.[footnoteRef:2518] [2518:  ʿAllāmah Ibn Saʿd (n 2) 5:194. ] 

ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt, saying:
‌يحيى بن عبد الرحمن ‌بن ‌حاطب، مدني تابعي ثقة. 
Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib: [He was] a Madanī, a tābiʿī and reliable.
ʿAllāmah Ibn Ḥibbān also listed him in his Ath-Thiqāt.[footnoteRef:2519] [2519:  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), 2:354.] 

 In Tārīkh Dimashq, ʿAllāmah Ibn ʿAsākir quotes with his chain to ʿAbd ar-Raḥmān ibn Yūsuf ibn Saʿīd ibn Khirāsh:
يحيى بن حاطب يروي عنه الناس جليل رفيع القدر.
Yaḥyā ibn Ḥāṭib: people narrated from him. [He was] lofty and possessed a high rank.[footnoteRef:2520] [2520:  ʿAllāmah Ibn ʿAsākir (n 9) 64:310.] 

After quoting this from him, ʿAllāmah Ibn ʿAsākir clarified that he was Yaḥyā ibn ʿAbd ar-Raḥmān:
وهو ابن عبد الرحمن بن حاطب. 
He was the son of ʿAbd ar-Raḥmān ibn Ḥāṭib.[footnoteRef:2521] [2521:   Ibid.] 

ʿAllāmah Zurqānī notes:
روى له مسلم والأربعة.
Muslim and the authors of the four Sunan brought his narrations.[footnoteRef:2522] [2522:  ʿAllāmah Zurqānī (n 3) 1:145.] 

[bookmark: _Toc225515333]Date of demise
Yaḥyā ibn ʿAbd ar-Raḥmān passed away in the year 104 AH. ʿAllāmah Ibn Saʿd states:
وتوفى بالمدينة سنة أربع ومائة. 
He passed away in Madīnah in the year 104 (AH).[footnoteRef:2523] [2523:  ʿAllāmah Ibn Saʿd (n 2) 5:194.] 

In like manner, ʿAllāmah Ibn Ḥibbān mentions:
ومات سنة أربع ومائة. 
He passed away in the year 104 (AH).[footnoteRef:2524] [2524:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 110.] 

ʿAllāmah Ibn ʿAsākir also quoted this year from Abū Ḥafs al-Fallās. However, the latter also cited his age at the time of his demise. According to the print, Yaḥyā was 92 years old. This is an important statement! Abū Ḥafṣ al-Fallās mentions:
ومات يحيى بن عبد الرحمن بن حاطب سنة أربع ومائة، وهو ابن ثنتين وتسعين. 
Yaḥyā ibn ʿAbd ar-Raḥmān ibn  Ḥāṭib passed away in the year 104 (AH) at 92 years old.[footnoteRef:2525] [2525:  ʿAllāmah Ibn ʿAsākir (n 9) 64:311.] 

This statement suggests that Yaḥyā was born in the time of Abū Bakr, rendering all the historians and the muḥaddithūn’s claim incorrect when they said that he was born in the time of ʿUthmān. As for the reason why the muḥaddithūn did not list ʿUmar among his teachers, it could be because Yaḥyā was still a small boy during those times he spent with ʿUmar. 
If we consider this, Imām Mālik will not be wrong in the manner he quoted the chain.
Having said that, ʿAllāmah Mizzī quotes from Abū Ḥafṣ al-Fallās that Yaḥyā was 72 years at the time of his demise:
زاد الفلاس: وهو ابن اثنتين وسبعين سنة. 
Fallās added, ‘at 72 years old’.[footnoteRef:2526] [2526:  ʿAllāmah Mizzī (n 10) 31:438.] 

It is important to bear in mind that ʿAllāmah Mizzī’s source was Tārīkh Dimashq. ʿAllāmah Ibn ʿAsākir was the one who quoted it with a chain!
[bookmark: _Toc225515334]Status of the Chain
[bookmark: _Toc225515335]Analysing the transmissions of Imām Mālik’s colleagues
When Maʿmar cited this narration with the same chain, then he added the words ‘an abī-hi’ after the name of Yaḥyā ibn ʿAbd ar-Raḥmān. Imām ʿAbd ar-Razzāq reports:
عن معمر، عن هشام بن عروة، عن أبيه، عن يحيى بن عبد الرحمن بن حاطب، عن أبيه. 
Maʿmar reported from Hishām ibn ʿUrwah from his father from Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib from his father.[footnoteRef:2527] [2527:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:370.] 

Besides that, other students of Hishām also quoted in the same manner as  Maʿmar. He is a student with multiple support.
As such, some scholars assumed that Imām Mālik erred in the chain. ʿAllāmah Zurqānī quotes:
قال أبو عبد الملك: هذا مما عد أن مالكا وهم فيه؛ لأن أصحاب هشام: الفضل بن فضالة، وحماد بن سلمة، ومعمرا، قالوا: عن هشام عن أبيه عن يحيى بن عبد الرحمن بن حاطب عن أبيه، فسقط لمالك "عن أبيه". 
Abū ʿAbd al-Malik said, ‘This is considered among those instances where Mālik erred. The reason for this is the students of Hishām, such as Faḍl ibn Faḍālah, Ḥammād ibn Salamah and Maʿmar quoted: ‘Hishām reported from his father from Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib from his father!’ Mālik excluded ‘from his father’.[footnoteRef:2528] [2528:  ʿAllāmah Zurqānī (n 3) 1:145.] 

(It seems as though Mawlānā Zakariyyā al-Kāndhlawī misunderstood ʿAllāmah Zurqānī’s statement. He writes after ‘Hishām ʿan abī-h’:
وكلام الزرقاني يدل على أنه لا يوجد عند بعض. 
Zurqānī’s statement suggests that this [part] is not found in some transmissions.[footnoteRef:2529] [2529:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:535. ] 

However, ʿAllāmah Zurqānī was not speaking of ‘Hishām ʿan abī-h’. Rather, he was speaking of this portion: ‘Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib ʿan abī-h’.)
In the footnotes of the Morrocan print, the editors write:
بهامش الأصل: "هو مقطوع، لم يلق يحيي عمرو، وإنما هو عن أبيه عبد الرحمن عن عمرو، هكذا يقوله جميع أصحاب هشام."
It is written in the footnotes of the main manuscript: ‘This is broken because Yaḥyā did not meet ʿAmr. It is actually from his father, ʿAbd ar-Raḥmān, from ʿUmar. All the students of Hishām reported it in this way.[footnoteRef:2530] [2530:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 197.] 

If Yaḥyā was only born in the era of ʿUthmān, there is no way that he could have heard this from ʿUmar himself. Mawlānā Zakariyyā al-Kāndhlawī writes:
هذا مشكل جدا، لأن يحيي -كما تقدم- ولد في خلافة عثمان -رضي الله عنه -.
This is significantly problematic since Yaḥyā, as previously mentioned, was born in the caliphate of ʿUthmān – may Allāh be pleased with him.[footnoteRef:2531] [2531:  Mawlānā Zakariyyā al-Kāndhlawī (n 25) 1:535-536.] 

In this case, the narration can only be accepted by considering how the others have narrated it and accepting that the father of Yaḥyā related the incident, and he was the one accompanying ʿUmar. Mawlānā Zakariyyā al-Kāndhlawī then writes:
إلا أن يقال: إن هذا مقولة أبيه […]
[…] Unless it is said that this is the statement of his father[footnoteRef:2532] [2532:  Ibid, 1:536.] 

He explains:
ولا بد من هذا التوجيه لأن أهل الرجال لا يذكرون في مشايخ يحيي عمر، بل يذكرون فيه أباه ويذكرون عمر في  مشايخ أبيه، كما لا يخفى على من تفحص كتبهم. 
This justification is necessary since the authors of the biographies of narrators do not cite ʿUmar among Yaḥyā’s teachers. Rather, they cite his father among them, and they cite ʿUmar among his father’s teachers, as it is well-evident to those who scrutinised their books.[footnoteRef:2533] [2533:  Ibid. ] 

In short, according to the transmission of Hishām’s other students, it would be that Imām Mālik is making a mistake.
[bookmark: _Toc225515336]Support for Imām Mālik
It should be noted that Imām Mālik actually has support. Ibn Jurayj quoted it in the same way as him. Imām ʿAbd ar-Razzāq narrates:
عن ابن جريج، عن هشام بن عروة، عن أبيه، عن يحيى بن عبد الرحمن بن حاطب، حدثه أنه اعتمر. 
Ibn Jurayj reported from Hishām ibn ʿUrwah from his father from Yaḥyā ibn ʿAbd ar-Raḥmān ibn Ḥāṭib who narrated to him that he went for ʿumrah.[footnoteRef:2534] [2534:  Imām ʿAbd ar-Razzāq (n 23) 1:369.] 

Here, Ibn Jurayj reported in like manner as Imām Mālik. There are now two possibilities:
1) Imām Mālik actually narrated correctly, especially when we couple this with Yaḥyā’s age at the time of his demise according to how ʿAllāmah Ibn ʿAsākir quoted this from Abū Ḥafṣ al-Fallās.
2) Hishām made the mistake. At times, he narrated it with ‘abī-h’ after Yaḥyā ibn ʿAbd ar-Raḥmān, and at other times, he narrated it in a similar manner to how Imām Mālik and Ibn Jurayj quoted it from him.
[bookmark: _Toc225515337]Father of Yaḥyā: ʿAbd ar-Raḥmān ibn Ḥāṭib
Going with ʿAllāmah Zurqānī and Mawlānā Zakariyyā al-Kāndhlawī’s claims, the father’s name ought to be mentioned at this point. Hence, we will discuss him. However, since he is not mentioned in the Muwaṭṭaʾ, we will suffice by speaking about him briefly,
[bookmark: _Toc225515338]Name & lineage
ʿAllāmah Ibn Saʿd introduces him as:
‌عبد ‌الرحمن ‌بن ‌حاطب ابن ‌أبى ‌بلتعة، وهو من لخم. 
ʿAbd ar-Raḥmān ibn Ḥāṭib ibn Abī Baltaʿah: he was from the Lakhm tribe.[footnoteRef:2535] [2535:  ʿAllāmah Ibn Saʿd (n 2) 5:47.] 

 ʿAllāmah Ibn Saʿd also mentions
وولد في عهد النبي -صلى الله عليه وسلم-.   
He was born in the era of the Prophet ﷺ.[footnoteRef:2536] [2536:  Ibid, 5:47-48.] 

For some reason, ʿAllāmah Ibn Ḥibbān mentioned this with a ṣīghat at-tamrīḍ:
وقد قيل: إنه ولد في زمن النبي -صلى الله عليه وسلم-. 
And it is said that he was born in the time of the Prophet ﷺ.[footnoteRef:2537] [2537:  ʿAllāmah Ibn Ḥibbān (n 5) 5:76.] 

[bookmark: _Toc225515339]Teachers
With regards to his teachers, ʿAllāmah Ibn Saʿd writes:
وروى عن عمر بن الخطاب. 
He narrated from ʿUmar ibn al-Khaṭṭāb.[footnoteRef:2538] [2538:  ʿAllāmah Ibn Saʿd (n 2) 5:48.] 

Imām Bukhārī mentions more:
سمع عمر، وعمرو بن العاص، وعثمان.
He heard from ʿUmar, ʿAmr ibn al-ʿĀṣ and ʿUthmān.[footnoteRef:2539] [2539:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (Riyadh: An-Nāshir al-Mutamayyiz, 2019), 6:344.] 

[bookmark: _Toc225515340]Students
As for his students, Imām Bukhārī mentions:
روى عنه ابنه يحيى. 
His son, Yaḥyā, narrated from him.[footnoteRef:2540] [2540:  Imām Bukhārī, At-Tārīkh al-Kabīr - Dāʾirat al-Maʿārif al-ʿUthmāniyyah (n 8) 5:271.] 

[bookmark: _Toc225515341]Status in ḥadīth
ʿAbd ar-Raḥmān ibn Ḥāṭib was also reliable in ḥadīth. ʿAllāmah Ibn Saʿd states:
وكان ثقة قليل الحديث.
He was reliable and narrated a few ḥadīths.[footnoteRef:2541] [2541:  ʿAllāmah Ibn Saʿd (n 2) 5:48.] 

‌‌And ʿAllāmah Ibn Ḥibbān included him in his Ath-Thiqāt.[footnoteRef:2542] [2542:  ʿAllāmah Ibn Ḥibbān (n 5) 5:76.] 

[bookmark: _Toc225515342]Date of demise
He passed away in the year 68 (AH). ʿAllāmah Ibn Saʿd states:
ومات بالمدينة سنة ثمان وستين. 
He passed away in Madīnah in the year 68 (AH).[footnoteRef:2543] [2543:  ʿAllāmah Ibn Saʿd (n 2) 5:48.] 

Likewise, ʿAllāmah Ibn Ḥibbān says:
مات عبد الرحمن سنة ثمان وستين.
ʿAbd ar-Raḥmān passed away in the year 68 (AH).[footnoteRef:2544] [2544:  ʿAllāmah Ibn Ḥibbān (n 5) 5:76.] 

According to how Imām Mālik quoted it here in the Muwaṭṭaʾ, Yaḥyā was the one who related the upcoming incident – but that cannot be the case - and according to the other students, ʿAbd ar-Raḥmān was the one who stated:
أَنَّهُ اعْتَمَرَ مَعَ عُمَرَ بْنِ الْخَطَّابِ فِي رَكْبٍ 
That he went for ʿumrah with ʿUmar ibn al-Khaṭṭāb in a caravan
[bookmark: _Toc225515343]Explanation of the Word: ‘Rakb’
ʿAllāmah Badr ad-Dīn al-ʿAynī explains this word:
قوله: "في رَكبْ" بفتح الراء، وهم أصحاب الإبل في السفر، دون الدواب، وهم العشرة فما فوقها، والجمع أَرْكُبْ، والرَّكَبَةُ -بالتحريك-: أقل من الركب، والأركوب -بالضم-: أكثر من الركب، والركبان الجماعة منهم، والرُكَّاب: جمع راكب، يقال: هم رُكَّابُ السفين. 
‘Fī rakb’ – with a fatḥah on the rāʾ – they are travellers riding upon a camel on a journey, not other animals, consisting of ten or more (travellers). The plural is ‘arkab’. ‘Rakabah’ – with a ḥarakah – consists of less in number than a ‘rakb’, and ‘arkūb’ – with a ḍammah – consists of more than a ‘rakb’. ‘Rukbān’ is a company of riders. And ‘rukkāb’ is the plural of ‘rākib’; it is said: ‘They are rukkāb of the ship.’[footnoteRef:2545] [2545:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Nukhab al-Afkār fī Tanqīḥ Mabānī ’l-Akhyār fī Sharḥ Maʿānī ’l-Āthār (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2008), 1:465. ] 

Basically, he went for ʿumrah with ʿUmar, and in the Caravan was ʿAmr! 
فِيهِمْ عَمْرُو بْنُ الْعَاصِي
Among whom was ʿAmr ibn al-ʿĀṣī. 
[bookmark: _Toc225515344]Explanation of the Name: ‘Al-ʿĀṣī’
In the manuscripts used by the Moroccan editors, the name was written as ‘ʿĀṣī’. Shaykh Muḥammad Fuʿād ʿAbd al-Bāqī[footnoteRef:2546] and Shaykh Bashshār ʿAwwād[footnoteRef:2547] typed it out as ‘ʿĀṣ’. Likewise, in the commentaries, it is typed as ‘ʿAmr ibn al-ʿĀṣ’. [2546:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas raḍi Allāh ʿan-hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 50.]  [2547:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li-Imām Dār al-Hijrah Mālik Ibn Anas (Beirut: Dār al-Gharb al-Islāmī, 1997), 1:95.] 

In Muṣannaf ʿAbd ar-Razzāq, Imām ʿAbd ar-Razzāq reported this via Ibn Jurayj from Hishām, and there too it is typed as ‘ʿAmr ibn al-ʿĀṣ’:
في ركب فيهم عمرو بن العاص [footnoteRef:2548] [2548:  Imām ʿAbd ar-Razzāq (n 23) 1:370.] 

ʿAllāmah Zurqānī explains regarding it:
بالياء وحذفها، والصحيح بالياء. 
With and without a yāʾ, but the correct form is with a yāʾ.[footnoteRef:2549] [2549:  ʿAllāmah Zurqānī (n 3) 1:145.] 

Shaykh ʿAbd al-Karīm al-Khuḍayr explains:
الأصل في العاص منقوص، اقترنت به (أل) الأصل أنه بالياء العاصي، مثل القاضي والوالي والهادي، لكن لكثرة الاستعمال تحذف الياء، وإلا فالأصل أنه بالياء. 
The original form of ‘ʿĀṣ’ is manqūṣ (ending with a yāʾ which is preceded by a letter having a kasrah). An alif and a lām were joined to it (at the beginning). Hence, its original form is with a yāʾ as ‘ʿĀṣī’, similar to ‘qāḍī’, ‘wālī’ and ‘hādī’. However, the common usage omits the yāʾ. Otherwise, Its original form is with a yāʾ.[footnoteRef:2550] [2550:  Shaykh ʿAbd al-Karīm ibn ʿAbdillāh al-Khuḍayr. (1435 AH). Sharḥ al-Muwaṭṭaʾ - Kitāb aṭ-Ṭahārah (6) [Transcribed]. Available at: https://shkhudheir.com/scientific-lesson/309918997 [Accessed: 28 June 2023].] 

Out of all people in the caravan, why did Yaḥyā specifically choose to mention ʿAmr ibn al-ʿĀṣ? ʿAllāmah Abūl Walīd elucidates the reason behind singling him out:
خصه بالذكر لما كان سببا لقول عمر ما احتاج إلى إيراده من العلم. 
Yaḥyā specifically mentioned him because he was the cause behind ʿUmar’s statement of knowledge which he felt compelled to say.[footnoteRef:2551] [2551:  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.), 1:102. ] 

ʿAmr ibn al-ʿĀṣ was part of the incident, and therefore, Yaḥyā mentioned him in the beginning.
وَأَنَّ عُمَرَ بْنَ الْخَطَّابِ عَرَّسَ 
Towards the end of the night, ʿUmar ibn al-Khaṭṭāb halted […] to rest. 
[bookmark: _Toc225515345]Explanation of the Word: ‘ʿArrasa’
Under lesson 43 of the 27th narration, we explained the word ‘’ʿarrasa’ as dismounting (setting up a camp) at the end of the night. It comes from the verb group tafʿīl. According to most lexicographers, halting the journey at the beginning of the night is not called ‘taʿrīs’. Let us quote its definition from a few other scholars. ʿAllāmah Zurqānī states: 

بمهملات مثقلا: نزل آخر الليل للاستراحة. 
With undotted letters and a shaddah – he dismounted at the end of the night to rest.[footnoteRef:2552] [2552:  ʿAllāmah Zurqānī (n 3) 1:145.] 

ʿAllāmah Ibn al-Athīr also explains:
التعريس: نزول المسافر آخر الليل نزلة للنوم والراحة. 
‘Taʿrīs’ is a traveller dismounting for a while at the end of the night to sleep and rest.[footnoteRef:2553] [2553:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Maktabat al-Ḥalwānī / Maktabat al-Malāḥ / Maktabat Dār al-Bayān, 1969), 7:93. ] 

ʿAllāmah Badr ad-Dīn al-ʿAynī defines it as:
وهو نزول القوم في السفر من آخر الليل، يقفون وقفة للاستراحة، ويرتحلون. 
It is people dismounting on a journey at the end of the night, where they stop for a short while to rest and then they depart.[footnoteRef:2554] [2554:  ʿAllāmah ʿAynī (n 41) 1:465.] 

Where did they set up the camp:
بِبَعْضِ الطَّرِيقِ، قَرِيباً مِنْ بَعْضِ الْمِيَاهِ، 
Along the way close to some water.
They were close to the water but did not reach it. Mawlānā Zakariyyā al-Kāndhlawī notes:
ولم يصلوا إلى المياه، كما سترى لعدم الحاجة إليه ظاهرا، أو كان مائلا عن الطريق، أو لوجه أخر.
They did not reach the water, as you shall soon see since they apparently were not in need of it, or it was off their path or due to another reason.[footnoteRef:2555] [2555:  Mawlānā Zakariyyā al-Kāndhlawī (n 25) 1:537.] 

فَاحْتَلَمَ عُمَرُ وَقَدْ كَادَ أَنْ يُصْبِحَ،
ʿUmar had a nocturnal emission, and it was almost bright, 
[bookmark: _Toc225515346]Explanation of the Word: ‘Yuṣbiḥa’
 ʿAllāmah Ibn al-Athīr explains ‘yuṣbiḥa’:
إذا أضاء وانتشر ضوؤه. 
When it brightens and light spreads.[footnoteRef:2556] [2556:  Majd ad-Dīn Ibn al-Athīr (n 49) 7:93.] 

ʿUmar needed to wash off the semen and take the ritual bath: 
فَلَمْ يَجِدْ مَعَ الرَّكْبِ مَاءً،
But he could not find any water with the caravan.
ʿAllāmah Zurqānī explains:
يغتسل به ويغسل ثوبه. 
With which he could take the ritual bath and wash his garment.[footnoteRef:2557] [2557:  ʿAllāmah Zurqānī (n 3) 1:145.] 

[bookmark: _Toc225515347]Asking for Water from One’s Travelling Companions
This statement proves that ʿUmar indeed did ask them all if they had water. ʿAllāmah Abū ’l-Walīd al-Bājī writes:
يقتضي طلبه عندهم، وكذلك يجب لمن عدم الماء أن يطلبه عند رفقته إذا كانت عددا يسيرا. 
It implies that he asked them for water. In like manner, it is obligatory for one who lacks water to ask his travelling companions for it when they are few in number.[footnoteRef:2558] [2558:  ʿAllāmah Bājī (n 47) 1:102.] 

Maʿmar’s report from Hishām explicitly mentions ʿUmar’s demand from his companions:
قال: أترونا ندرك الماء قبل طلوع الشمس؟ قالوا: نعم.
He (ʿUmar) asked, ‘Do you think that we can attain water before sunrise?’ They replied in the affirmative.[footnoteRef:2559] [2559:  Imām ʿAbd ar-Razzāq (n 23) 1:370.] 

فَرَكِبَ 
Consequently, he rode 
Maʿmar quotes from Hishām that he hastened:
فأسرع السير حتى أدرك.
He moved hurriedly until he reached.[footnoteRef:2560] [2560:  Ibid.] 

حَتَّى جَاءَ الْمَاءَ
Until he arrived at the water. 
This was the same water that was alluded to earlier, as Mawlānā Zakariyyā al-Kāndhlawī clarifies:
الذي عرس بقريه.
[Until he arrived at the water] which he had stopped closeby[footnoteRef:2561] [2561:  Mawlānā Zakariyyā al-Kāndhlawī (n 25) 1:537.] 

ʿAllāmah Abū ’l-Walīd al-Bājī reports that this was the water of Rawḥāʾ:
ذكر أن الماء الذي جاء هو ماء الروحاء.
It is mentioned that the water to which he went was the water of Rawḥāʾ.[footnoteRef:2562] [2562:  ʿAllāmah Bājī (n 47) 1:102.] 

[bookmark: _Toc225515348]Two Possible Scenarios & Travelling to Find Water
He explains two possible scenarios:
1) Either they diverted and had to go out of their way to obtain the water:
ويحتمل أن يكون نكب عن طريقه إليه إما لقربه، أو لمبالغته في طلبه وإن كان لا يلزمه.
Probably, he turned away from his path to go to it either as it was close or due to his extensive search for it albeit it was not compulsory for him.[footnoteRef:2563] [2563:  Ibid.] 

He cites the different rulings on this within the Mālikī school of thought:
وروى ابن القاسم عن مالك في المسافر يكون الماء حائدا عن طريقه: أن ذلك على قدر قوة الرجل وضعفه، وبعد الموضع وقربه، فإن كان فيه مشقة أجزأه التيمم ولم يكن عليه أن يعدل إليه.
وقال سحنون: ليس عليه أن يعدل عن طريقه إلى الماء ميلين وإن لم يخف. 
Ibn al-Qāsim narrated from Mālik regarding a traveller for whom water is off his path that this depends on how strong or weak the man is and how far and close the place is. If it includes difficulty, dry ablution is sufficient for him, and it will not be compulsory for him to turn away from his path to reach it.
Saḥnūn stated that it is not compulsory for him to turn two miles away from his path to reach the water even if he does not fear [the expiry of time].[footnoteRef:2564] [2564:  Ibid, 1:102-103.] 

In the Ḥanafī school of thought, he will have to look for water within a one-mile radius.
2) It is possible that this was on their route. (Hence, as they travelled to the water, they were getting closer to their destination.)
ويحتمل أن يكون الماء على طريق عمر بن الخطاب فعجل السير إليه حين احتلم بحاجته إلى الاغتسال، وقد روى ذلك عبد الرزاق. 
And probably, the water was on the path of ʿUmar ibn al-Khaṭṭāb. Hence, he began travelling towards it when he experienced the nocturnal emission as he needed to take the ritual bath. ʿAbd ar-Razzāq reported that.[footnoteRef:2565] [2565:  Ibid, 1:103.] 

فَجَعَلَ يَغْسِلُ مَا رَأَى مِنْ ذَلِكَ الِاحْتِلَامِ 
He began to wash the visible traces of the nocturnal emission 
This part is the point from the incident that proves the chapter heading. Mawlānā Zakariyyā al-Kāndhlawī states:
فيه ترجمة الباب.
This proves the chapter heading.[footnoteRef:2566] [2566:  Mawlānā Zakariyyā al-Kāndhlawī (n 25) 1:537.] 

He washed off all the visible stains from his clothes
Although this narration of the Muwaṭṭaʾ does not make any mention of his ritual bath, it is pretty obvious. In fact, it is emphatically mentioned in the narration of Maʿmar that he first took the ritual bath:
فاغتسل، وجعل يغسل ما رأى من الجنابة في ثوبه.
He took the ritual bath, and began washing the visible traces of sexual defilement on his clothes.[footnoteRef:2567] [2567:  Imām ʿAbd ar-Razzāq (n 23) 1:370.] 

حَتَّى أَسْفَرَ،
Until it became radiant.
It was already close to the morning when they woke up. Now, after he travelled that distance to the water, took the ritual bath and started to wash off the stains of the semen, one can well imagine how much closer to sunrise they were getting. It was not just bright, it was becoming radiant. Mawlānā Zakariyyā al-Kāndhlawī adds:
(حتى أسفر) جدا  
[Until it became] extremely [radiant][footnoteRef:2568] [2568:  Mawlānā Zakariyyā al-Kāndhlawī (n 25) 1:537.] 

[bookmark: _62jpkopn9ve4][bookmark: _Toc225515349]Further Proof for the Impurity of Semen
It was nearly dawn, and none of them had any water. ʿAllāmah Abū ’l-Walīd al-Bājī elaborates on all this:

يريد أنه تتبع ما كان في ثوبه من المني حتى أسفر الصبح، رأى أن تطهير ثوبه -الذي هو فرض- أولى من مبادرة أول الوقت -الذي هو أفضل-، وهذا يدل على نجاسة المني لأن اشتغاله به وتتبعه له حتى ذهب أكثر الوقت، وخيف عليه من ضيقه، وأنكر عليه عمرو بن العاصي التأخير، وأمره باستبدال ثوب، دليل على نجاسة الثوب عندهم. ولو لم يكن نجسا عندهم لما اشتغل عمر بغسله، ولو اشتغل به لقيل له: تشتغل عن الصلاة بإزالة ما لم تلزم إزالته. 
وبنجاسة المني قال أبو حنيفة. وقال الشافعي: هو طاهر. 
والدليل على نجاسته فعل عمر بن الخطاب بحضرة جماعة من الصحابة في سفره، وأفعاله كانت تنقل ويتحدث بها ولم ينكر ذلك عليه منكر، فثبت أنه إجماع. ودليلنا من جهة القياس أنه مائع تثيره الشهوة، فوجب أن يكون نجسا كالمذي. 
It means that he looked for the semen on his clothes until morning brightened. He regarded purifying his clothes, which is farḍ, to be superior to hastening to pray in the beginning time, which is more virtuous. 
This proves the impurity of semen since he preoccupied himself with it and searched for it (on his clothes) so much so a major portion of the time passed until it was feared that it becomes limited. ʿAmr ibn al-ʿĀṣ reproached him for the delay and advised him to change clothes. All of this proves that, in their view, the garment was impure. If they did not regard it to be impure, ʿUmar would not have preoccupied himself with washing it. And if he did preoccupy himself with him, he would have been told that he was preoccupying himself from prayer by removing something whose removal is not compulsory. 
Abū Ḥanīfah opined that semen is impure whereas Shāfiʿī stated that it is pure. 
The proof of its impurity is ʿUmar ibn al-Khaṭṭāb’s action in the presence of a group of Companions during his journey. Furthermore, his practices were transmitted and narrated, but none disapproved of them. Hence, it is established that it was unanimously agreed upon. 
Our proof in terms of analogy is that it is a fluid [the release of] which is triggered by pleasure. As such, it should be impure just as pre-seminal fluid.[footnoteRef:2569] [2569:  ʿAllāmah Bājī (n 47) 1:103.] 

 Thus far in ḥadīth 127, we discussed that a caravan of Companions and tābiʿūn were travelling for ʿumrah, among whom were ʿUmar and ʿAmr ibn al-ʿĀṣ. They halted for the night, and ʿUmar experienced a nocturnal emission.
From the previous narrations, we learn that this is something he was afflicted with after he became the Caliph. When he woke up, he asked his Companions if any of them had water. They all replied in the negative. He then enquired if there was water nearby, and after receiving a positive response, they mounted their conveyances and hastened to the well. He took the ritual bath and started to wash off the semen. Continuing from there:
فَقَالَ لَهُ عَمْرُو بْنُ الْعَاصِي أَصْبَحْتَ 
At that moment, ʿAmr ibn al-ʿĀṣī advised him, ‘It is already morning.’[footnoteRef:2570] [2570:  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), 198.] 

[bookmark: _Toc225515350]Explanation of the Word: ‘Aṣbaḥta’
ʿAllāmah Abū ’l-Walīd al-Bājī explains that the Arabs would use this word in two ways:
هذه اللفظة تقولها العرب على وجهين: أحدهما: أن يكون ذلك قبل الصباح بمعنى أنك قاربت الصباح، وتستعمل بمعنى تمكن الصباح وتنبيهه على قرب فواته، كقول عمرو لعمر بن الخطاب "أصبحت" وقد أسفر، تنبيها على تمكن الوقت وخوف فواته. 
The Arabs use this word in two ways:
1. Before the morning, meaning that you are approaching the morning.
2. And it is used to signify that morning has settled in and to alert that it will soon pass. This is like ʿAmr’s statement to ʿUmar ibn al-Khaṭṭāb: ‘aṣbaḥta’ despite it was radiant so as to alert that the time has settled in, and it is feared that it will pass.[footnoteRef:2571] [2571:  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.), 1:103. ] 

وَمَعَنَا ثِيَابٌ
‘And we have spare garments’
[bookmark: _Toc225515351]Explanation of ʿAmr’s Statement
ʿAllāmah Zurqānī explains what ʿAmr meant by this:
والبس ثوبا من ثيابنا. 
Wear one of our garments.[footnoteRef:2572] [2572:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:145. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī elaborates by saying that ʿUmar should rather wear one of their garments, lest the time of the prayer passes, and his garment is still not clean:
يريد أن معهم ثيابا طاهرة يصلي بها ويترك ثوبه حتى يغسل بعد صلاته لئلا يفوتهم الوقت أو يصيروا في ضيق منه. 
It means that they have clean garments in which he can pray and leave his garment to be washed after the prayer to avoid missing out on the time or to avoid falling in limited time.[footnoteRef:2573] [2573:  ʿAllāmah Bājī (n 2) 1:103.] 

فَدَعْ ثَوْبَكَ يُغْسَلُ
‘So leave your garment to be washed.’
Mawlānā Zakariyyā al-Kāndhlawī explains that ʿAmr was advising ʿUmar that he can wash his clothes later after the prayer:
بعد ذلك 
Afterwards[footnoteRef:2574] [2574:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:537. ] 

He should not stress about washing it now.
This proves that semen is impure, as Mawlānā Zakariyyā al-Kāndhlawī adds:
 وهذا دليل على نجاسة الثوب عند عبد الله بن عمرو بن العاص أيضا إذ أمر باستبداله، وكان بمحضر الصحابة، ولم ينكره أحد. 
This is proof that the garment was also impure according to ʿAmr ibn al-ʿĀṣ since he advised him to change it. Furthermore, he was in the presence of the Companions, and none disapproved of it.[footnoteRef:2575] [2575:  Ibid.] 

We can notice how much emphasis ʿUmar placed on washing his clothes. And that was in front of the Companions!
None of the Companions criticised him for considering the clothes to be impure. Yes, the only point that ʿAmr ibn al-ʿĀṣ did bring up is that he may use someone else’s clothes so that their prayer is not delayed.
فَقَالَ له عُمَرُ بْنُ الْخَطَّاب: وَاعَجَباً لَكَ يَا ابْنَ الْعَاصِي، لَئِنْ كُنْتَ تَجِدُ ثِيَاباً، أَفَكُلُّ النَّاسِ يَجِدُ ثِيَاباً 
ʿUmar ibn al-Khaṭṭāb responded to him, ‘How strange of you, O Ibn al-ʿĀṣī! If you can find spare garments, does it mean everyone can find them?’
[bookmark: _Toc225515352]ʿUmar’s Amazement by ʿAmr
ʿAllāmah Abū ’l-Walīd al-Bājī expounds on ʿUmar’s response:
تعجب عمر ابن الخطاب من عمرو بن العاصي حيث لم ينظر في حال جميع الناس الذي لا يجد أكثرهم إلا ثوبا واحدا، وبنى قوله على حال نفسه وأهل الجدة مثله. وعمر بن الخطاب من الأئمة المقتدى بهم، فكان يجري أمره مجرى يقتدي به الفقير والضعيف، قال فإذا كنت تجد ثيابا تلبسها من احتلام ولا تشتغل بغسل ثوبك، فمن أين يجد غيرك ذلك؟! 
ʿUmar ibn al-Khaṭṭāb was astonished by ʿAmr ibn al-ʿĀṣ since he did not consider the condition of all people, most of whom only find one garment. He merely based his statement on his own condition and those well to-do like him. 
ʿUmar ibn al-Khaṭṭāb forms part of the leaders who are followed. Hence, he would act in a manner that the poor and weak can follow him. He said, ‘If you can find garments that you can wear after a nocturnal emission and not get preoccupied with washing your garment, how do you think others can find this?’[footnoteRef:2576] [2576:  ʿAllāmah Bājī (n 2) 1:103.] 

ʿUmar then told him:
وَاللَّهِ لَوْ فَعَلْتُهَا لَكَانَتْ سُنَّةً
‘By Allāh, if I did so, it would have become an established practice.’
[bookmark: _Toc225515353]Explanation of the Word: ‘Sunnah’
Amīr Ṣanʿānī explains the word ‘sunnah’ here as:
أي: طريقة يسلكها الناس، فلا يغسل محتلم ثوبه الذي احتلم فيه بل يأخذ ثوباً غيره. 
I.e a way which is followed by people. In that case, one who experiences a nocturnal emission will not wash the afflicted garment and will instead use another garment.[footnoteRef:2577] [2577:  ʿAllāmah Muḥammad ibn Ismāʿīl al-Amīr aṣ-Ṣanʿānī, At-Taḥbīr li-Īḍāḥ Maʿānī ’t-Taysīr (Riyadh: Maktabat ar-Rushd, 2012), 7:77.] 

ʿAllāmah Ibn ʿAbd al-Barr elaborates more on how it could become a Sunnah:
فإنما كان ذلك لعلمه بمكانه من قلوب المؤمنين ولاشتهار قول رسول الله صلى الله عليه وسلم فيهم: "عليكم بسنتي وسنة الخلفاء من بعدي" وأنهم كانوا يمتثلون أفعالهم فخشي التضييق على من ليس له إلا ثوب واحد. 
That was due to his knowledge of his status in the hearts of the believers and due to the Messenger of Allāh ﷺ’s statement which was famous among them: ‘Adhere to my practice and the practice of the caliphs after me.’ And [because] they used to emulate the actions of the caliphs; hence, he feared placing difficulty upon those who can only find one garment.[footnoteRef:2578] [2578:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:116. ] 

Likewise, ʿAllāmah Abū ’l-Walīd al-Bājī says:
يريد لو تركت الاشتغال بغسل ثوبي لكان ذلك سنة يَقتدِي بها من بعدي، فيؤديهم ذلك إلى أحد أمرين: إما ترك غسل الثياب والصلاة بها على نجاستها، وإما اتخاذ ثياب معدة لذلك ويكلف ما لا يلزم من الاستكثار، وعمر بن الخطاب -رضي الله عنه- كان يؤثر التقلل. 
It means: if I stop preoccupying myself with washing my garment that will become an established practice which is followed by those after me. That will lead to either one of two matters:
1. Not washing the garments and praying in them despite they are impure.
2. Taking garments designated for that purpose, which is imposing unnecessary abundance, and ʿUmar – may Allāh be pleased with him – would prioritise minimalism.[footnoteRef:2579] [2579:  ʿAllāmah Bājī (n 2) 1:103.] 

The point is that ʿUmar really only had this pair, and he was the leader. ʿAllāmah Ibn ʿAbd al-Barr also states:
وكان -رحمه الله- يؤثر التقلل من الدنيا، والزهد فيها. 
He – may Allāh have mercy on him – would prioritise minimising worldly attachments and adopting asceticism in this world.[footnoteRef:2580] [2580:  ʿAllāmah Ibn ʿAbd al-Barr (n 9) 3:116.] 

بَلْ أَغْسِلُ مَا رَأَيْتُ
‘Instead, I shall wash what is visible’ 
[bookmark: _Toc225515354]Proof of the Impurity of Semen from this Narration through Several Aspects
The main objective of this narration is to prove that the semen should be removed, thereby proving the impurity of semen. Mawlānā Zakariyyā al-Kāndhlawī points out how from multiple angles, the narration denotes the impurity of semen:
قلت: وفي هذا الأثر حجة على نجاسة المني بوجوه؛ منها: غسل عمر -رضي الله عنه-، وتأخيره للصلاة لأجله، وأمر ابن العاص بالاستبدال، وقول عمر -رضي الله عنه-: أفكل الناس يجد ثيابا؟ وقول عمر -رضي الله عنه- أيضا: اغسل ما رأيت.
I say: this report consists of evidence for the impurity of semen in several ways, among which are:
· ʿUmar – may Allāh be pleased with him –‘s washing [of his garment] 
· His delay of the prayer for this purpose
· Ibn al-ʿĀṣ’s advice to change [garments]
· ʿUmar – may Allāh be pleased with him –‘s statement: ‘Does it mean everyone can find spare garments?’
· As well as ʿUmar – may Allāh be pleased with him –‘s statement: ‘I shall wash what is visible.’[footnoteRef:2581] [2581:  Mawlānā Zakariyyā al-Kāndhlawī (n 5) 1:537.] 

وَأَنْضِحُ مَا لَمْ أَرَ. 
‘And sprinkle [water] on what is not visible.’
[bookmark: _Toc225515355]Explanation of the Word: ‘Naḍḥ’ & Sprinkling Water on Garments During Doubt of Impurity
We provided the definition of ‘naḍḥ’ previously. In the commentary of this narration, ʿAllāmah Abū ’l-Walīd al-Bājī again presents its definition, saying:
والنضح هو الرش، وقال الداودي: هو صب الماء وليس بالرش، وهو ضرب من الغسل. 
‘Naḍḥ’ is to sprinkle. Dāwūdī said, ‘It is to pour water. It is not to sprinkle. It is a type of washing.’[footnoteRef:2582] [2582:  ʿAllāmah Bājī (n 2) 1:103. ] 

He refutes Dāwūdī’s definition for this scenario, saying:
ولو كان صب الماء يبلغ مبلغ الغسل لقال: أغسل ما رأيت وما لم أر.
If it was pouring water, it would fall under washing, and he would have said, ‘I shall wash what is visible and not visible.’[footnoteRef:2583] [2583:  Ibid. ] 

He then presents the ruling:
وقول عمر "بل أغسل ما رأيت وأنضح ما لم أر" يقتضي وجوب النضح لأنه لا يشتغل عن الصلاة بالناس في ذلك الوقت مع ضيقه إلا لمعنى واجب مانع من الصلاة. وصرح بذلك بحضرة الصحابة فلم يسمع منكرا لقوله ذلك ممن حضره ولا ممن بلغه. ويحتمل أن يكون عمر -رضي الله عنه- شك في نجاسة ثوبه لشيء رآه فيه لا يدري أنجس هو أم طاهر، فهذا قد قلنا إنه يجب نضحه. ويحتمل أن يكون كان ينضحه لما يخاف أن يكون قد وصل إليه من المني مع النوم وعدم التوقي. 
ʿUmar’s statement: ‘Instead, I shall wash what is visible and sprinkle [water] on what is not visible,’ implies that sprinkling [water] is obligatory. The reason is he would not occupy himself from leading the people in prayer at such a time, which was limited, unless for a necessary reason that prevents prayer. And he mentioned this explicitly in the presence of the Companions, but neither those who were present nor those who conveyed his statement expressed disapproval.
It is likely that ʿUmar – may Allāh be pleased with him – doubted the impurity of his garment due to something he saw on it, unsure whether it was impure or pure. With regards to this, we already stated that sprinkling it [with water] is obligatory. 
Another possibility is that he sprinkled it [with water] due to the fear that semen got on it during sleep and the lack of preventive measures.[footnoteRef:2584] [2584:  Ibid, 1:103-104.] 

ʿAllāmah Zurqānī also explains ʿUmar statement:
أي أرشه، وهو عند العلماء طهر لما شك فيه كأنه دفع للوسوسة.
I.e. I shall sprinkle it [with water]. According to the scholars, it is clean since he doubted regarding it, as though it was to avert whisperings.[footnoteRef:2585] [2585:  ʿAllāmah Zurqānī (n 3) 1:145.] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
قلت: وهذا كله على مذهب المالكية، وتقدم أن الجمهور حملوه على الغسل الخفيف أو غير ذلك. 
I say: all of this is according to the Mālikī school of thought. It came previously that the majority understood it as light washing or other interpretations.[footnoteRef:2586] [2586:  Mawlānā Zakariyyā al-Kāndhlawī (n 5) 1:538.] 

[bookmark: _Toc225515356]Ḥadīth 128
قَالَ يحيى: قَالَ ماَلِكٌ فِي رَجُلٍ وَجَدَ فِي ثَوْبِهِ أَثَرَ احْتِلَامٍ، وَلاَ يَدْرِي مَتَى كَانَ، وَلاَ يَذْكُرُ شَيْئًا رَآهُ فِي مَنَامِهِ، قَال: لِيَغْتَسِلْ مِنْ أَحْدَثِ نَوْمٍ نَامَهُ، فَإِنْ كَانَ قد صَلَّى بَعْدَ ذَلِكَ النَّوْمِ، فَلْيُعِدْ مَا كَانَ صَلَّى بَعْدَ ذَلِكَ النَّوْمِ، مِنْ أَجْلِ أَنَّ الرَّجُلَ رُبَّمَا احْتَلَمَ، وَلاَ يَرَيد شَيْئًا، وَيَرَى وَلاَ يَحْتَلِمُ، فَإِذَا وَجَدَ فِي ثَوْبِهِ مَاءً فَعَلَيْهِ الْغُسْلُ، وَذَلِكَ أَنَّ عُمَرَ بن الخَطَّاب أَعَادَ مَا كَانَ صَلَّى لآخِرِ نَوْمٍ نَامَهُ، وَلَمْ يُعِدْ مَا كَانَ قَبْلَهُ.
Yaḥyā reported: Mālik said regarding a man who finds traces of nocturnal emission on his garment, and neither is he aware of when it occurred nor does he recall any dream he witnessed:
‘He should take the ritual bath from his most recent sleep. If he prayed after that sleep, he must repeat the prayers offered after that sleep. The cause of this is, sometimes, a person may experience a nocturnal emission without witnessing anything [in his dream]. And he may witness [a wet dream] without experiencing a nocturnal emission.
As such, if one finds any fluid on his garment, the ritual bath is compulsory for him. That is because ʿUmar ibn al-Khaṭṭāb repeated the prayer he offered after his last sleep, but he did not repeat those prior to it.’[footnoteRef:2587] [2587:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 198.] 

Imām Yaḥyā al-Laythī quoted a ruling from Imām Mālīk about a person who, upon awakening, notices semen on his clothes, but he cannot recall two things: 
1) If the semen was there before he slept;
2) Any wet dream.  
قَالَ يحيى: قَالَ ماَلِكٌ فِي رَجُلٍ وَجَدَ فِي ثَوْبِهِ أَثَرَ احْتِلَامٍ
Yaḥyā reported: Mālik said regarding a man who finds traces of nocturnal emission on his garment
This definitely refers to semen, as Mawlānā Zakariyyā al-Kāndhlawī states:
يعني المني
I.e. semen[footnoteRef:2588] [2588:  Mawlānā Zakariyyā al-Kāndhlawī (n 5) 1:538.] 

He did not just say wetness, instead, he stated ‘athar al-iḥtilām’ (traces of nocturnal emission), and that is why it will specifically refer to semen. Hence, this refers to the case when one is certain that the wetness is because of semen but cannot recall any wet dream.
وَلاَ يَدْرِي مَتَى كَانَ، وَلاَ يَذْكُرُ شَيْئًا رَآهُ فِي مَنَامِهِ
And neither is he aware of when it occurred nor does he recall any dream he witnessed.
Imām Mālik mentioned the ruling that the person will consider the wetness to be from the last sleep he took.
Consider the following example: 
A person slept before he could pray ʿishāʾ at 20:00. He woke up at 23:00 and decided to quickly make ablution and perform his ʿishāʾ prayer, and then he went back to sleep. 
He then woke up at 02:00 and went back to sleep. He was having a restless night, so he woke up again at 03:00, after which he fell asleep again. Then, at 04:00, he woke up and prayed tahajjud. Afterwards, he decided to catch a quick nap before fajr. (The point is to illustrate that he had multiple sessions of consecutive sleep with prayers in between.)
Then, he wakes up, prays fajr and goes to sleep after that. When he wakes up, he now notices semen on his clothes but cannot recall any wet dream. That wetness can be from any of his sleep sessions, and hence he does not need to repeat any prayer.
Now, assume he did not sleep after fajr and later noticed semen on his clothes. In this case, he will have to repeat his fajr because he performed that prayer after his last sleep. 
Imām Mālik said:
قَال: لِيَغْتَسِلْ مِنْ أَحْدَثِ 
‘He should take the ritual bath from his most recent’
ʿAllāmah Zurqānī explains:
أقرب أي آخر. 
The closest i.e. the last[footnoteRef:2589] [2589:  ʿAllāmah Zurqānī (n 3) 1:145.] 

نَوْمٍ نَامَهُ
‘Sleep’
[bookmark: _Toc225515357]The Ruling of Fluid on One’s Garment Upon Awakening Without Recollection of Any Wet Dream
All the four imāms agreed that the ritual bath is obligatory in this scenario, and it is also the view of the majority. ʿAllāmah Abū ’l-Walīd al-Bājī writes:
وهذا كما ذكر مالك -رحمه الله- فيمن وجد في ثوبه احتلاما ولم يذكر شيئا رآه. فالذي عليه جمهور الفقهاء أن الغسل وجب عليه، وبه قال الشافعي والنخعي. 
As Mālik – may Allāh have mercy on him – mentioned, this pertains to one who found [traces of] nocturnal emission on his garment but does not recall seeing anything (in a dream). The view held by the majority of jurists is that the ritual bath is obligatory on him, and this was the view of Shāfiʿī and Nakhaʿī.[footnoteRef:2590] [2590:  ʿAllāmah Bājī (n 2) 1:104.] 

It was only Mujāhid who disagreed, as ʿAllāmah Abū ’l-Walīd al-Bājī writes:
وقال مجاهد: لا غسل عليه. 
Mujāhid said, ‘There is no ritual bath compulsory on him.’[footnoteRef:2591] [2591:  Ibid.] 

He then presents support for the majority’s view:
والدليل على صحة ما ذهب إليه الجمهور أنه غير متيقن لطهارته، وهي شرط في صحة صلاته، وإذا لم يتيقن طهارته لم تتيقن صحة صلاته ولم تبرأ ذمته منها.
The evidence for the validity of the majority’s view is that he is uncertain of his purity, which is a condition for the validity of his prayer. Hence, if he is uncertain of his purity, the validity of his prayer is uncertain, and his obligation to perform the prayer will not be absolved.[footnoteRef:2592] [2592:  Ibid.] 

فَإِنْ كَانَ قد 
‘If he’
In the copy of Shaykh Bashshār ʿAwwād[footnoteRef:2593] and Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī[footnoteRef:2594], the word ‘qad’ is absent. [2593:   Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li-Imām Dār al-Hijrah Mālik Ibn Anas (Beirut: Dār al-Gharb al-Islāmī, 1997), 1:95.]  [2594:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas raḍi Allāh ʿan-hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 50.] 

صَلَّى بَعْدَ ذَلِكَ النَّوْمِ 
‘Prayed after that sleep’
ʿAllāmah Zurqānī clarifies:
الأخير
The last[footnoteRef:2595] [2595:  ʿAllāmah Zurqānī (n 3) 1:145.] 

فَلْيُعِدْ مَا كَانَ صَلَّى بَعْدَ ذَلِكَ النَّوْمِ
‘He must repeat the prayers offered after that sleep.’ 
[bookmark: _Toc225515358]Only Repeating the Prayers After the Last Sleep
ʿAllāmah Zurqānī elaborates on this:
لا ما صلاه قبل النوم الأخير، فلا إعادة لأنه شك طرأ بعد كمال الصلاة وبراءة الذمة، فلا يؤثر فيها لحدوثه بعد تيقن سلامة العبادة. 
Not the prayers he offered before the last sleep; they will not be replaced because the doubt arose after these prayers were completed and the obligation was absolved. Hence, the doubt will not affect these prayers since it emerged after being certained of the validity of the worship.[footnoteRef:2596] [2596:  Ibid.] 

Imām Mālik then cites the reasoning, underlying factor and the principle behind this ruling:
مِنْ أَجْلِ أَنَّ الرَّجُلَ رُبَّمَا احْتَلَمَ
‘The cause of this is, sometimes, a person may experience a nocturnal emission’
ʿAllāmah Abū ’l-Walīd al-Bājī explained that ‘iḥtalama’ here refers to ejaculation during sleep. He says:
يريد أن الرجل قد يكون منه الإنزال بما يراه في النوم، فينسى ذلك جملة ولا يذكره. فهذا يجب عليه الإغتسال لأنه أنزل ملتذا.
It means that, at times, a man ejaculates from a dream he witnessed, but he forgets it completely and does not recall it. This makes the ritual bath obligatory on him since he ejaculated out of pleasure.[footnoteRef:2597] [2597:  ʿAllāmah Bājī (n 2) 1:104-105.] 

Mawlānā Zakariyyā followed the same interpretation – forsaking ʿAllāmah Zurqānī’s, who gave the opposite interpretation i.e. it refers to witnessing a sexual dream – and thus clarified the word ‘iḥtalama’ here as:
أي أنزل في المنام.
I.e. he ejaculates in sleep.[footnoteRef:2598] [2598:  Mawlānā Zakariyyā al-Kāndhlawī (n 5) 1:539.] 

وَلاَ يَرَيد شَيْئًا
‘Without witnessing anything [in his dream]’ 
This refers to witnessing a wet dream, as Mawlānā Zakariyyā al-Kāndhlawī clarifies:
في نومه هذا من الجماع وغيره.
[Without seeing anything] in this sleep of his such as intercourse and so on[footnoteRef:2599] [2599:  Ibid.] 

Sometimes, one finds wetness on his garment upon awakening but does not recall any wet dream.
وَيَرَى 
‘And he may witness [a wet dream]’
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد يرى في نومه يجامع.
It means that he dreams of himself engaging in intercourse.[footnoteRef:2600] [2600:  ʿAllāmah Bājī (n 2) 1:105.] 

Mawlānā Zakariyyā al-Kāndhlawī again followed this and thus clarifies:
في منامه أنه يجامع
[He may witness] himself engaging in intercourse during his dream.[footnoteRef:2601] [2601:  Mawlānā Zakariyyā al-Kāndhlawī (n 5) 1:539.] 

He did not adopt ʿAllāmah Zurqānī’s explanation, who mentioned the opposite:
المني في ثوبه
[He may witness] semen on his garment[footnoteRef:2602] [2602:  ʿAllāmah Zurqānī (n 3) 1:145.] 

وَلاَ يَحْتَلِمُ 
‘Without experiencing a nocturnal emission.’
[bookmark: _Toc225515359]The Ruling of Witnessing a Wet Dream Without Any Ejaculation
ʿAllāmah Abū ’l-Walīd al-Bājī explains this once more:
ولا ينزل.
Without ejaculating[footnoteRef:2603] [2603:  ʿAllāmah Bājī (n 2) 1:105.] 

In the same way, Mawlānā Zakariyyā al-Kāndhlawī writes:
أي لا ينزل فلا غسل عليه.
I.e. he does not ejaculate. Therefore, no ritual bath is compulsory for him.[footnoteRef:2604] [2604:  Mawlānā Zakariyyā al-Kāndhlawī (n 5) 1:539.] 

Similarly, ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد يرى في نومه يجامع ولا ينزل، فلا يجب عليه غسل، لأن الغسل إنما يجب على الرجل بأحد أمرين: إما بالتقاء الختانين على ما تقدم، أو بإنزال الماء الدافق على الوجه المعتاد. فمتى رأى المحتلم أنه يجامع ولا ينزل، فلا غسل عليه، لأنه لم يوجد منه أحد أمرين. 
If he dreams of engaging in intercourse but does not ejaculate, then the ritual bath is not obligatory on him because the ritual bath is only obligatory on one for either one of two factors:
1. By one genital touching another, as previously stated
2.  Ejaculation of the gushing fluid according to the usual way (i.e. out of pleasure).
Therefore, when the person who witnessed the wet dream saw himself engaging in intercourse but did not ejaculate, no ritual bath is compulsory for him given that neither one of the two factors was not found.[footnoteRef:2605] [2605:  ʿAllāmah Bājī (n 2) 1:105.] 

At other times, one may recall a wet dream, but he does not find any semen on his clothes. In this case, no scholar differs that nothing is compulsory upon such a person. ʿAllāmah Khaṭṭābī writes:
ولم يختلفوا أنه ‌إذا ‌لم ‌ير ‌الماء، وإن كان رأى في النوم أنه قد احتلم، فأنه لا يجب عليه الاغتسال. 
They did not differ in that taking the ritual bath is not obligatory if the person does not see any fluid, albeit he witnessed a wet dream.[footnoteRef:2606] [2606:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:79.] 

Consequently, Imām Mālik explains:
فَإِذَا وَجَدَ فِي ثَوْبِهِ مَاءً 
‘As such, if one finds any fluid on his garment’
Mawlānā Zakariyyā al-Kāndhlawī elaborates on this:
وإن لم يتذكر الاحنلام.
Even if he does not recall any wet dream[footnoteRef:2607] [2607:  Mawlānā Zakariyyā al-Kāndhlawī (n 5) 1:539.] 

فَعَلَيْهِ الْغُسْلُ 
‘The ritual bath is compulsory for him.’
In short, the whole ruling is dependent on whether he sees semen or not, as Mawlānā Zakariyyā al-Kāndhlawī states:
فالمدار على وجود الماء.
The ruling centres around the presence of fluid.[footnoteRef:2608] [2608:  Ibid.] 

[bookmark: _Toc225515360]Support for Imām Mālik’s Verdict from a Marfūʿ Ḥadīth
This ruling is also established from a marfūʿ narration, which Imām Aḥmad narrates:
حدثنا حماد بن خالد، عن عبد الله، عن أخيه عبيد الله، عن القاسم، عن عائشة، قالت: سئل رسول الله -صلى الله عليه وسلم- ‌عن ‌الرجل ‌يجد ‌البلل ولا يذكر احتلاما، قال: "يغتسل"، وعن الرجل يرى أنه قد احتلم، ولا يرى بللا، قال: "لا غسل عليه". فقالت أم سليم: هل على المرأة ترى ذلك شيء؟ قال: "نعم، إنما النساء شقائق الرجال".  
Ḥammād ibn Khālid narrated to us from ʿAbdullāh from his brother, ʿUbayd Allāh, from Qāsim from ʿĀʾishah that she said: 
“The Messenger of Allāh ﷺ was asked regarding a man who finds wetness but does not recall any wet dream, to which he replied, ‘He must take the ritual bath.’ 
And [he was asked] regarding a man who believes he saw a wet dream but does not see any wetness, to which he replied, ‘No ritual bath is compulsory on him.’
Umm Sulaym then asked, ‘Is there anything compulsory for a woman who witnesses that?’ He replied, ‘Yes, women are the likes of men.’”[footnoteRef:2609] [2609:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 43:264.] 

Imām Tirmidhī also quoted this, after which he comments:
وإنما روى هذا الحديث عبد الله بن عمر، عن عبيد الله بن عمر: حديث عائشة في الرجل يجد البلل ولا يذكر احتلاما. وعبد الله بن عمر ضعفه يحيى بن سعيد من قبل حفظه في الحديث. 
وهو قول غير واحد من أهل العلم من أصحاب النبي -صلى الله عليه وسلم- والتابعين: إذا استيقظ الرجل فرأى بلة أنه يغتسل، وهو قول سفيان الثوري وأحمد. 
وقال بعض أهل العلم من التابعين: إنما يجب عليه الغسل إذا كانت البلة بلة نطفة، وهو قول الشافعي وإسحاق.
 وإذا رأى احتلاما ولم ير بلة فلا غسل عليه عند عامة أهل العلم. 
ʿAbdullāh ibn ʿUmar narrated this ḥadīth from ʿUbayd Allāh ibn ʿUmar: the ḥadīth of ʿĀʾishah regarding a man who finds wetness but does not recall any wet dream. Yaḥyā ibn Saʿīd graded ʿAbdullāh as weak with regards to his memory in ḥadīth. 
This was the view of several scholars from the Companions of the Prophet ﷺ and the tābiʿūn; when a man wakes up and sees wetness, he must take the ritual bath. And this was the view of Sufyān and Aḥmad. 
Certain scholars from the tābiʿūn said that the ritual bath is only obligatory on him when the wetness is from semen, and this was the view of Shāfiʿī and Isḥāq. 
And when one witnesses a wet dream but does not see any wetness, then no ritual bath is compulsory for him according to all scholars.[footnoteRef:2610] [2610:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:190-192.] 

All these pertain to seeing semen. 
[bookmark: _Toc225515361]The Ruling of Doubt on the Nature of the Wetness Found Upon Awakening
As for when one doubts whether the wetness is semen, pre-seminal fluid or pre/post-urinal emission, numerous different scenarios come about. 
Mawlānā Zakariyyā Kāndhlawī comments on this verdict of Imām Mālik:
هذا كله في رؤية الاحتلام يعني المني، أما إذا شك في المني أو المذي أو الودي فهو مختلف بين الحنفية أيضا.
All of this pertains to seeing nocturnal emission i.e. semen. As for when one doubts regarding semen, pre-seminal fluid or pre/post-urinal emission, then there are also divergent opinions between the Ḥanafīs.[footnoteRef:2611] [2611:  Mawlānā Zakariyyā al-Kāndhlawī (n 5) 1:540.] 

ʿAllāmah Shāmi mentioned fourteen scenarios, and one of our colleagues arranged these fourteen scenarios in a table form.  These are posted on Askimam at the following link:
https://askimam.org/public/question_detail/19084
[image: ]
Imām Mālik presents the reason for his argument. It is the previous narrations that he just quoted. 
وَذَلِكَ 
‘That is’
Mawlānā Zakariyyā al-Kāndhlawī writes:
أي دليله 
I.e. Its proof[footnoteRef:2612] [2612:  Ibid.] 

 أَنَّ عُمَرَ بن الخَطَّاب
‘Because ʿUmar ibn al-Khaṭṭāb’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
لما رأى في ثوبه أثر الاحتلام
Due to the traces of nocturnal emission that he saw on his garment[footnoteRef:2613] [2613:  Ibid.] 

أَعَادَ 
‘Repeated’
Mawlānā Zakariyyā al-Kāndhlawī says:
من الصلوات 
Out of all prayers[footnoteRef:2614] [2614:  Ibid.] 

مَا كَانَ صَلَّى لآخِرِ
‘The prayer he offered after his last’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
أي بعد أخر 
I.e after the last [sleep][footnoteRef:2615] [2615:  Ibid.] 

نَوْمٍ نَامَهُ، وَلَمْ يُعِدْ مَا كَانَ قَبْلَهُ.   
‘Sleep, but he did not repeat those prior to it.’
Mawlānā Zakariyyā al-Kāndhlawī comments:
وبهذا كله قالت الحنفية أيضا. 
And the Ḥanafīs also adopt all these.[footnoteRef:2616] [2616:  Ibid.] 

[bookmark: _w9j5kqpepteb][bookmark: _Toc225515362]Finding Impurity on One’s Garment: the Difference between Semen & Other Impurities
It is important to note that the ruling between semen and other impurities differ with regard to repeating prayers upon finding them on one’s garment, which ʿAllāmah Kāsānī explains hereunder:
ولو اطلع على نجاسة في ثوبه أكثر من قدر الدرهم، ولم يتيقن وقت إصابتها - لا يعيد شيئا من الصلاة، كذا ذكر الحاكم الشهيد، وهو رواية بشر المريسي عن أبي حنيفة.
وروي عن أبي حنيفة؛ أنها إن كانت طرية يعيد صلاة يوم وليلة، وإن كانت يابسة يعيد صلاة ثلاثة أيام بلياليها.
وروى ابن رستم في نوادره عن أبي حنيفة؛ أنه إن كان دما لا يعيد، وإن كان منيا ‌يعيد ‌من ‌آخر ما احتلم. 
If one becomes aware of an impurity on his garment which is more than the size of a silver coin but is uncertain when it afflicted his garment, he will not repeat any prayer. Ḥākim Shahīd mentioned it as such, and it is the report of Bishr al-Murīsī from Abū Ḥanīfah. 
And it is reported from Abū Ḥanīfah that he must repeat the prayer of one day and one night if it is wet, and he must repeat the prayer of three days and its nights if it is dry.[footnoteRef:2617] [2617:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:424-425.] 

Ibn Rustum reported in his Nawādir from Abū Ḥanīfah that he must not repeat if it is blood, but if it is semen, he must repeat from the last [sleep] after which he saw the nocturnal emission.
ʿAllāmah Ibn Nujaym also states this:
ذكر ابن رستم في نوادره عن أبي حنيفة: ‌من ‌وجد ‌في ‌ثوبه ‌منيا أعاد من آخر ما احتلم، وان كان دما لا يعيد. 
Ibn Rustum reported in his Nawādir from Abū Ḥanīfah that whoever finds semen on his garment must repeat from the last [sleep] after which he saw the nocturnal emission. However, if it is blood, he must not repeat.[footnoteRef:2618] [2618:  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), 1:220.] 

 غَسْلُ الْمَرْأَةِ إِذَا رَأَتْ فِي الْمَنَامِ مِثْلَ مَا يَرَى الرَّجُلُ
[bookmark: _c1l7qrux6xez][bookmark: _Toc225515363]A Woman’s Ritual Bath Upon Witnessing a [Sexual] Dream Similar to that of a Man[footnoteRef:2619] [2619:  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), 199.] 

The heading is:
غَسْلُ الْمَرْأَةِ إِذَا رَأَتْ فِي الْمَنَامِ 
A Woman’s Ritual Bath Upon Witnessing a Sexual Dream 
In the footnotes, it is written:
بهامش الأصل: "النوم" وعليها معا، وفي "ج" وعند بشار: المنام فقط. وفي "ب": غسل المرأة إذا رأت مثل ما يرى الرجل "دون ذكر النوم والمنام".
Written in the footnotes of the main manuscript is: ‘an-nawm’ with ‘maʿan’ above it. In the copy of ʿAllāmah Abū Muḥammad Shurayḥ ibn Muḥammad ar-Raʿīnī and Bashshār, only ‘manām’ is written. And in the second main manuscript, ‘Ghasl al-marʾah idhā raʾat mithla mā yarā ’r-rajul’ is written without any mention of ‘nawm’ and ‘manām’.[footnoteRef:2620] [2620:  Ibid.] 

The copy of Mawlānā Zakariyyā al-Kāndhlawī was like the second main manuscript: without the word ‘fī ’l manām’. Hence he explained that the heading refers to ‘seeing in one’s sleep’. He then says:
في منامه، يريد  الاحتلام، وذكر الرؤية باعتبار الغالب، كما عرفت في ما تقدم، وإلا فالعبرة لخروج المني رأت أولا.
It refers to nocturnal emission. The dream was mentioned by considering the majority of occurrences as you know from the aforementioned explanations. Otherwise, what is taken into account is the emission of semen: whether it was seen or not.[footnoteRef:2621] [2621:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:540.] 

مِثْلَ مَا يَرَى الرَّجُلُ
Similar to that of a Man
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مَالِك، عَنِ ابْنِ شِهابٍ، عَنْ عُرْوَةَ بْنِ الزُّبَيْرِ، أَنَّ أُمَّ سُلَيْم قَالَتْ لِرَسُولِ اللَّهِ: الْمَرْأَةُ تَرَى فِي الْمَنَامِ مِثْلَ مَا يَرَى الرَّجُلُ، أَتَغْتَسِلُ؟، فَقَالَ لَهَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "نَعَمْ فَلْتَغْتَسِلْ". فَقَالَتْ لَهَا عَائِشَة: أُفٍّ لَكِ، ‍‍‍‍‍‍‍‍‍‍‍‍وَهَلْ تَرَى ذَلِكَ الْمَرْأَةُ، فَقَالَ لَهَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "تَرِبَتْ يَمِينُكِ، وَمِنْ أَيْنَ يَكُونُ الشَّبَهُ".
Mālik reported from Ibn Shihāb from ʿUrwah ibn az-Zubayr that Umm Sulaym enquired from the Messenger of Allāh ﷺ, ‘If a woman witnesses a [sexual] dream similar to that of a man, should she take the ritual bath?’ The Messenger of Allāh ﷺ responded, ‘Yes. She should take the ritual bath.’
Hearing this, ʿĀʾishah said to her, ‘Shame on you! Do women witness such dreams?!’ The Messenger of Allāh ﷺ said to her, ‘May your hands be dusty! Where do you think the resemblance comes from?’[footnoteRef:2622] [2622:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 199.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنِ ابْنِ شِهابٍ، عَنْ عُرْوَةَ بْنِ الزُّبَيْرِ، أَنَّ أُمَّ سُلَيْم 
Mālik reported from Ibn Shihāb from ʿUrwah ibn az-Zubayr that Umm Sulaym
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She was the mother of the famous Anṣārī Companion, Anas ibn Mālik. Her lineage is as follows:
أم سليم بنت ملحان بن خالد بن زيد بن حرام. 
Umm Sulaym bint Milḥān ibn Khālid ibn Zayd ibn Ḥarām[footnoteRef:2623] [2623:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 8:312. ] 

Umm Sulaym was not her name. Scholars differed on her name. For instance, ʿAllāmah Ibn Saʿd writes:
وهى الغميصاء، ويقال الرميصاء، ويقال اسمها سهلة، ويقال رميلة، ويقال بل اسمها أنيفة، ويقال رميثة. 
She was Ghumayṣāʾ. In another view, she was Rumayṣāʾ. It is also suggested that her name was Sahlah, or as per other opinions, Rumaylah. Some said in fact her name was Anīfah, and according to others, it was Rumaythah.[footnoteRef:2624] [2624:  Ibid. ] 

A seventh name is also attributed to her, as ʿAllāmah Baghawī quotes:
وقال علي بن المديني: إنها مليكة ‌بنت ‌ملحان. 
ʿAlī ibn al-Madīnī said, ‘She was Mulaykah bint Milḥān.’[footnoteRef:2625] [2625:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Muʿjam aṣ-Ṣaḥābah (Kuwait: Maktabat Dār al-Bayān, 2000), 1:43. ] 

Imām Nasāʾī brings the following heading in his Faḍāʾil aṣ-Ṣaḥābah:
‌‌الغميصاء بنت ملحان، أم سليم، ومن قال: الرميصاء رضي الله عنها. 
Ghumayṣāʾ bint Milḥān Umm Sulaym and those Who Said Rumayṣāʾ – May Allāh Be Pleased with Her[footnoteRef:2626] [2626:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Faḍāʾil aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 85. ] 

Out of these names, scholars clarified that ‘Rumayṣāʾ’ was her nickname. ʿAlī ibn al-Madīnī says:
ولقبها الرميصاء. 
And her nickname was ‘Rumayṣāʾ’.[footnoteRef:2627] [2627:  ʿAllāmah Baghawī (n 7) 1:43.] 

Likewise, ʿAllāmah Abū Nuʿaym al-Iṣfahānī states:
وكانت تلقب بالرميصاء. 
She would be called by the nickname ‘Rumayṣāʾ’.[footnoteRef:2628] [2628:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 6:3504.  ] 

She is mostly known by her teknonym Umm Sulaym. Ḥāfiẓ Ibn Ḥajar mentions:
وهي مشهورة بكنيتها.
She is famous by her teknonym (Umm Sulaym).[footnoteRef:2629] [2629:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 8:255. ] 

She was an Anṣārī, as ʿAllāmah Ibn al-Athīr writes regarding her:
الأنصارية الخزرجية النجارية. 
The Anṣārī from the tribe Khazraj and Najjār[footnoteRef:2630] [2630:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Muḥammad ash-Shaybānī, better known as ʿIzz ad-Dīn Ibn al-Athīr al-Jazarī, Usd al-Ghābah fī Maʿrifat aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah), 7:333.] 
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She was first married to Mālik ibn an-Naḍar. ʿAllāmah Ibn Saʿd writes:
تزوجها مالك بن النضر بن ضمضم. 
Mālik ibn an-Naḍar ibn Ḍamḍam married her.[footnoteRef:2631] [2631:  ʿAllāmah Ibn Saʿd (n 5) 8:312.] 

It is from this union that Anas ibn Mālik was born. ʿAllāmah Ibn Saʿd states:
فولدت له أنس بن مالك. 
She gave birth to Anas ibn Mālik for him.[footnoteRef:2632] [2632:  Ibid.] 

When he passed away, she got married to her second cousin. ʿAllāmah Ibn Saʿd states:
ثم خلف عليها أبو طلحة زيد بن سهل. 
Thereafter, Abū Ṭalḥah Zayd ibn Sahl married her after his demise.[footnoteRef:2633] [2633:  Ibid.] 

We will give an account shortly of how she married him. 
From this marriage, they had two kids. ʿAllāmah Ibn Saʿd writes:
فولدت له عبد الله وأبا عمير. 
She gave birth to ʿAbdullāh and Abū ʿUmayr for him.[footnoteRef:2634] [2634:  Ibid.] 

The Prophet ﷺ was the one who named their second child ʿAbdullāh. ʿAllāmah Ibn Saʿd relates:
عن أنس، قال: ولد لأبى طلحة غلام فسماه النبي -صلى الله عليه وسلم- عبد الله. 
Anas reported, ‘A boy was born to Abū Ṭalḥah, and the Prophet ﷺ named him ʿAbdullāh.’[footnoteRef:2635] [2635:  Ibid, 8:318.] 
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She was amongst the early Muslims. Ḥāfiẓ Ibn Ḥajar states:
وأسلمت مع السابقين إلى الإسلام من الأنصار. 
She accepted Islam among the early Muslims from the Anṣār.[footnoteRef:2636] [2636:  Ḥāfiẓ Ibn Ḥajar (n 11) 8:409.] 

With his chain to Umm Sulaym’s grandson, ʿAllāmah Ibn Saʿd narrates what transpired after her acceptance of Islam:
عن إسحاق بن عبد الله، عن جدته أم سليم أنها آمنت برسول الله. قالت: فجاء أبو أنس وكان غائبا، فقال: أصبوت؟ قالت: ما صبوت ولكنى آمنت بهذا الرجل. قالت: فجعلت تلقن أنسا وتشير إليه قل: لا إله إلا الله، قل: أشهد أن محمدا رسول الله. قال: ففعل. قال: فيقول لها أبوه: لا تفسدى علي ابنى. فتقول: إنى لا أفسده! قال: فخرج مالك أبو أنس، فلقيه عدو، فقتله. فلما بلغها قتله، قالت: لا جرم، لا أفطم أنسا حتى يدع الثدى حيا، ولا أتزوج حتى يأمرنى أنس. فيقول قد قضت الذى عليها، فترك الثدى، فخطبها أبو طلحة وهو مشرك، فأبت، فقالت له يوما فيما تقول: أرأيت حجرا تعبده لا يضرك ولا ينفعك، أو خشبة تأتى بها النجار فينجرها لك، هل يضرك هل ينفعك؟ قال: فوقع في قلبه الذى قالت، قال: فأتاها فقال: لقد وقع في قلبى الذى قلت، وآمن. قالت: فإنى أتزوجك، ولا آخذ منك صداقا غيره. 
Isḥāq ibn ʿAbdillāh reported from his grandmother, Umm Sulaym, that when she brought faith in the Messenger of Allāh ﷺ, the father of Anās came after being absent and said, ‘Did you become apostate?’ She replied, ‘I did not become apostate, but I brought faith in this man. She then began instructing Anas and advising him, saying: “Say: ‘There is no diety but Allāh.’ Say: ‘I bear witness that Muḥammad ﷺ is the Messenger of Allāh.’” And so he did. His father told her, ‘Do not corrupt my son!’ She replied, ‘I am not corrupting him!’
Afterwards, Mālik, the father of Anas, set out and encountered an enemy, and the latter killed him. When the news of his assassination reached her, she said, “Verily, I shall not wean Anas until he voluntarily gives up breastfeeding. And I shall not marry until Anas instructs me and says: ‘She has fulfilled her obligation.’” 
Anas gave up breastfeeding, and Abū Ṭalḥah proposed to Umm Sulaym. However, he was still an idolator so she refused. 
One day, she told him, ‘Tell me, you worship a stone which cannot harm you nor benefit you or a wood which carpenters use and shape for you. Can it harm you or benefit you?’ Her words impacted his heart profoundly. He went to her and said, ‘Your words impacted my heart profoundly.’ And he brought faith. Thereupon, she said, ‘I shall then marry you and shall not take any other dowry from you.’[footnoteRef:2637] [2637:  ʿAllāmah Ibn Saʿd (n 5) 8:312-313.] 

Her dowry was the Islam of Abū Ṭalḥah. ʿAllāmah Ibn Saʿd says:
فما كان لها مهر إلا إسلام أبى طلحة. 
Her only dowry was the Islam of Abū Ṭalḥah.[footnoteRef:2638] [2638:  Ibid, 8:313.] 

Likewise, Imām Nasāʾī quotes from Thābit:
فما سمعت بامرأة قط كانت ‌أكرم ‌مهرا ‌من ‌أم ‌سليم: الإسلام. 
I never heard of any woman whose dowry was more valuable than that of Umm Sulaym: [which was] Islam.[footnoteRef:2639] [2639:  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), 6:114.] 
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Although Anas was still a small child, Umm Sulaym actually gave Anas a great choice in the matter of her marriage. ʿAllāmah Ibn Saʿd quotes with his chain to ʿAbdullāh ibn ʿAbdillāh ibn Abī Ṭalḥah, another of Umm Sulaym’s grandson:
خطب أبو طلحة أم سليم بنت ملحان، وكانت أم سليم تقول: لا أتزوج حتى يبلغ أنس، ويجلس في المجالس، فيقول: جزى الله أمى عنى خيرا لقد أحسنت ولايتى. فقال لها أبو طلحة: فقد جلس أنس وتكلم في المجالس. فقالت أم سليم: أيتهما أعطيتنى تزوجتك، إما أن تتابعنى على ما أنا عليه، أو تكتم عنى؛ فإنى قد آمنت بهذا الرجل رسول الله. فقال أبو طلحة: فإنى على مثل ما أنت عليه. قال: فكان الصداق بينهما الإسلام.
Abū Ṭalḥah proposed to Umm Sulaym bint Milḥān, but Umm Sulaym said, “I will not marry until this reaches Anas, and he sits in a gathering and says, ‘May Allāh reward my mother well on my behalf. She has certainly taken great care of me.’”
Abū Ṭalḥah informed her that Anas did sit and speak in a gathering. In response, Umm Sulaym said, ‘I shall marry you if you grant me either one of two things: either you follow the religion I am upon or you keep yourself hidden from me for I have brought faith in this man, the Messenger of Allāh.’ Abū Ṭalḥah replied, ‘In that case, I am of the same religion as you.’ 
In this way, the dowry between them was Islam.[footnoteRef:2640] [2640:  ʿAllāmah Ibn Saʿd (n 5) 8:313.] 
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Umm Sulaym contributed to Islamic knowledge by narrating ḥadīths. Ḥāfiẓ Ibn Ḥajar states:
وروت عن النبي -صلى الله عليه وسلم- عدة أحاديث.
She narrated many ḥadīths from the Prophet ﷺ.[footnoteRef:2641] [2641:  Ḥāfiẓ Ibn Ḥajar (n 11) 8:410.] 

He then mentions her students:
روى عنها ابنها أنس، وابن عباس، وزيد بن ثابت، وأبو سلمة بن عبد الرحمن، وآخرون. 
Those who narrated from her were her son: Anas, Ibn ʿAbbās, Zayd ibn Thābit, Abū Salamah ibn ʿAbd ar-Raḥmān and others.[footnoteRef:2642] [2642:  Ibid.] 

ʿAllāmah Dhahabī mentions that she transmitted fourteen ḥadīths:
روت: أربعة عشر حديثا، اتفقا لها على حديث، وانفرد البخاري بحديث، ومسلم بحديثين. 
She narrated fourteen ḥadīths. One ḥadīth is muttafaq ʿalayh. Bukhārī narrated one ḥadīth individually and Muslim two.[footnoteRef:2643] [2643:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 2:311.] 
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One of her salient qualities was her bravery. She would accompany the Prophet ﷺ on his expeditions. ʿAllāmah Ibn al-Athīr says:
وكانت تغزو مع رسول الله -صلى الله عليه وسلم-. 
She would set out in battles with the Messenger of Allāh ﷺ.[footnoteRef:2644] [2644:  ʿIzz ad-Dīn Ibn al-Athīr (n 12) 7:334.] 

ʿAllāmah Ibn Saʿd quotes with his chain to Muḥammad ibn Sirīn:
عن محمد أن أم سليم كانت مع النبي -صلى الله عليه وسلم- يوم أحد ومعها خنجر. 
Muḥammad reported, ‘Umm Sulaym was with the Prophet ﷺ in the Battle of Uḥud, carrying a dagger.’[footnoteRef:2645] [2645:  ʿAllāmah Ibn Saʿd (n 5) 8:312.] 

She even accompanied the Prophet ﷺ during pregnancy. ʿAllāmah Ibn Saʿd mentions:
وشهدتْ يوم حنين وهى حامل بعبد الله بن أبى طلحة.
She participated in the Battle of Ḥunayn whilst she was pregnant with ʿAbdullāh ibn Abī Ṭalḥah.[footnoteRef:2646] [2646:  Ibid.] 

He then quotes with his chain to ʿUmārah ibn Ghaziyyah that he said:
شهدتْ أم سليم حنينا مع رسول الله ومعها خنجر قد حزمته على وسطها، وإنها يومئذ حامل بعبد الله بن أبى طلحة. 
Umm Sulaym participated in the Battle of Ḥunayn with the Messenger of Allāh ﷺ, carrying a dagger which she tied around her waist. On that day, she was pregnant with ʿAbdullāh ibn Abī Ṭalḥah.[footnoteRef:2647] [2647:  Ibid.] 

This was definitely a matter of concern to her husband. Anas relates:
أن أم سليم اتخذت خنجرا يوم حنين. قال أبو طلحة: يا رسول الله! هذه أم سليم معها خنجر! فقالت: يا رسول الله! أتخذه إن دنا منى أحد من المشركين بقرت به بطنه. وقال عفان: بعجت به بطنه، أقتل الطلقاء وأضرب أعناقهم انهزموا بك. قال فتبسم رسول الله، وقال: "يا أم سليم! إن الله قد كفى وأحسن." 
Umm Sulaym carried a dagger during the Battle of Ḥunayn. Abū Ṭalḥah thus said, ‘O Messenger of Allāh ﷺ! Umm Sulaym is carrying a dagger!’ She justified, ‘O Messenger of Allāh ﷺ! I took it in case an idolator approaches me so I shall slit his belly – ʿAffān (another narrator) said, ‘baʿajtu bi-hī baṭna-h’ – I shall kill all those whom you declared free and strive their necks (as they accepted Islam) because they were defeated by you.’ The Messenger of Allāh ﷺ smiled and said, ‘O Umm Sulaym! Indeed Allāh has sufficed and favoured [us] (against the idolators).’[footnoteRef:2648] [2648:  Ibid.] 

In Ṣaḥīḥ Muslim, it comes with the words:
فجعل رسول الله -صلى الله عليه وسلم- يضحك. قالت: يا رسول الله! اقتل من بعدنا من الطلقاء انهزموا بك. فقال رسول الله -صلى الله عليه وسلم-: "يا ‌أم ‌سليم! إن الله قد كفى وأحسن". 
The Messenger of Allāh ﷺ began to smile. She said, ‘O Messenger of Allāh ﷺ! I shall kill those after you whom you declared free (as they accepted Islam) because they were defeated by you.’ The Messenger of Allāh ﷺ thus said, ‘O Umm Sulaym! Indeed Allāh has sufficed and favoured [us] (against the idolators).’[footnoteRef:2649] [2649:  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), 3:1442-1443.] 

In this manner, she brought a smile to the blessed face of the Prophet ﷺ.
Besides attempting to fight, she would go on these expeditions to assist the warriors by giving them water and by nursing the injured. ʿAllāmah Ibn Saʿd writes:
وشهدتْ قبل ذلك يوم أحد تسقى العطشى وتداوى الجرحى. 
Before that, she participated in the Battle of Uḥud, giving water to the thirsty and treating the injured.[footnoteRef:2650] [2650:  ʿAllāmah Ibn Saʿd (n 5) 8:312.] 

ʿAllāmah Abū Nuʿaym al-Iṣfahānī also mentions this:
كانت تغزو مع النبي -صلى الله عليه وسلم- فتداوي الجرحى، وتقوم بالمرضى. 
She would set out in battles with the Prophet ﷺ, where she would treat the injured and attend to the sick.[footnoteRef:2651] [2651:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī (n 10) 6:3504.] 
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Umm Sulaym was a wise and intelligent woman. ʿAllāmah Ibn ʿAbd al-Barr says regarding her:
وكانت من عقلاء النساء. 
She was an intelligent woman.[footnoteRef:2652] [2652:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 4:1940. ] 

This is revealed in the lengthy incident of how she handled the situation diligently and with such maturity and diplomacy when her son passed away. The narration comes in the Ṣaḥīḥayn. We will quote it from Ṣaḥīḥ al-Bukhārī and add portions from Ṣaḥīḥ Muslim and Ṭabaqāt Ibn Saʿd to gain the full account of what transpired on that night.
Imām Bukhārī quotes with his chain to Anas that he said:
كان ابن لأبي طلحة يشتكي، فخرج أبو طلحة […]
The son of Abū Ṭalḥah fell sick. Abū Ṭalḥah went out […][footnoteRef:2653] [2653:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 7:84. ] 

The narration Ṭabaqāt Ibn Saʿd via Ḥumayd from Anas informs that he went to the mosque:
فخرج أبو طلحة إلى المسجد.
Abū Ṭalḥah went to the mosque.[footnoteRef:2654] [2654:  ʿAllāmah Ibn Saʿd (n 5) 8:317.] 

Imām Bukhārī continues with his quotation from Anas:
فقبض الصبي. 
And the child passed away.[footnoteRef:2655] [2655:  Imām Bukhārī (n 35) 7:84.] 

This child was Abū ʿUmayr, as explicitly stated in Thābit al-Bunānī’s transmission from Anas:
أن أبا طلحة كان له ابن يكنى أبا عمير، فكان النبي يستقبله فيقول: يا أبا عمير! ما فعل النغير؟ والنغير طائر، قال: فمرض وأبو طلحة غائب في بعض حيطانه، فهلك الصبي.
Abū Ṭalḥah had a son nicknamed Abū ʿUmayr. When the Prophet ﷺ would meet him, he would say, ‘O Abū ʿUmayr! What did the small bird do?’ – ‘nughayr’ means bird – He fell sick. And whilst Abū Ṭalḥah was out in one of his orchards, the child passed away.[footnoteRef:2656] [2656:  ʿAllāmah Ibn Saʿd (n 5) 8:317.] 

Furthermore, in Usd al-Ghābah, ʿIzz ad-Dīn Ibn al-Athīr brought Abū ʿUmayr’s entry, under which he cited this incident on the death of Umm Sulaym and Abū Ṭalḥah’s child. Thereafter, he writes:
وكان أبو عمير هو الصبي الذي مات.
And Abū ʿUmayr was the child who passed away.[footnoteRef:2657] [2657:  ʿIzz ad-Dīn Ibn al-Athīr (n 12) 8:227.] 

In Al-Istighnāʾ, ʿAllāmah Ibn ʿAbd al-Barr mentions under Abū ʿUmayr’s entry that he passed away in the Prophet ﷺ’s lifetime:
مات على عهد النبي عليه السلام.
He passed away in the time of the Prophet – peace be upon him.[footnoteRef:2658] [2658:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istighnāʾ fī Maʿrifat al-Mashhūrīn min Ḥamalat al-ʿIlm bi ’l-Kunā (Riyadh: Dār Ibn Taymiyyah, 1985), 1:275.] 

Ḥāfiẓ Ibn Ḥajar also mentioned this in Al-Iṣābah. And he followed that by quoting this incident on the death of Umm Sulaym and Abū Ṭalḥah’s child from Ṣaḥīḥ Muslim. He says under Abū ʿUmayr’s entry:
ومات في حياة النبي -صلى الله عليه وسلم-؛ ففي صحيح مسلم من طريق ثابت عن أنس – أن ابنا لأبي طلحة مات... فذكر قصة موته، وأنها قالت لأبي طلحة: هو أسكن ما كان.
He passed away in the lifetime of the Prophet ﷺ for it is narrated in Ṣaḥīḥ Muslim via the route of Thābit from Anas that Abū Ṭalḥah’s son passed away… He then related the account of his death and that she (Umm Sulaym) said to Abū Ṭalḥah, ‘He is calmer than he ever was.’[footnoteRef:2659] [2659:  Ḥāfiẓ Ibn Ḥajar (n 11) 7:247.] 

After the child passed away, Umm Sulaym immediately started to sort out everything for the deceased child. In Ṭabaqāt Ibn Saʿd, it is mentioned:
فهيأت أم سليم أمره، وقالت: لا تخبروا أبا طلحة بموت ابنه. فرجع من المسجد وقد يسّرت له عشاءه كما كانت تفعل.
Umm Sulaym prepared for his burial, and she said, ‘Do not inform Abū Ṭalḥah of his son’s demise.’ He returned from the mosque, and she had already prepared and set his dinner as she would do.[footnoteRef:2660] [2660:  ʿAllāmah Ibn Saʿd (n 5) 8:317.] 

One can well imagine how strong she was and how she managed to control her emotion. She was indeed grief-stricken. After all, she was the mother! Yet, she handled this with such strength and took out the time to prepare food for him. 
Whilst her husband was waiting for his food, he asked:	
فلما رجع أبو طلحة، قال: ما فعل ابني؟ قالت ‌أم ‌سليم: هو أسكن ما كان، فقربت إليه العشاء فتعشى، ثم أصاب منها.
When Abū Ṭalḥah returned, he enquired, ‘How is my son doing?’ Umm Sulaym replied, ‘He is calmer than he ever was.’ She offered him dinner. He partook in it and then spent the night with her.[footnoteRef:2661] [2661:  Imām Bukhārī (n 35) 7:84.] 

Umm Sulaym was the one who beautified herself and initiated the intercourse, as it comes in Ṭabaqāt Ibn Saʿd:
ثم قامت إلى ما تقوم له المرأة فأصاب من أهله.
She beautified herself as a woman does, and he engaged in intercourse with her.[footnoteRef:2662] [2662:  ʿAllāmah Ibn Saʿd (n 5) 8:317.] 

And in Ṣaḥīḥ Muslim, it comes:
ثم تصنعت له أحسن ما كان تصنع قبل ذلك فوقع بها. 
Then, she beautified herself for him in a more beautiful way than she had ever done, and he engaged in intercourse with her.[footnoteRef:2663] [2663:  Imām Muslim (n 31) 4:1909.] 

This is incredibly remarkable due to numerous factors:
1) She was dealing with a sick child for a few days. (Thus, she had to bear the physical, mental and emotional burden of that.) 
2) The child passed away. (That exacerbates the emotional pain.)
3) She prepared a meal. (How physically drained she must have been!) 
4) She beautified herself in the most beautiful way (burying all the emotions and fatigue).
She then instructs that the child should still be hidden:
فلما فرغ، قالت: وار الصبي. 
Afterwards, she said, ‘Hide the child.’[footnoteRef:2664] [2664:  Imām Bukhārī (n 35) 7:84.] 

Only after being convinced that he was fully satisfied and absolutely relaxed did she notify him. Until this point, we witnessed her physical, mental and emotional strength. Now we will see her intelligence. In Ṣaḥīḥ Muslim, the narration continues:
فلما رأت أنه قد شبع وأصاب منها، قالت: يا أبا طلحة! أرأيت لو أن قوما أعاروا عاريتهم أهل بيت فطلبوا عاريتهم، ألهم أن يمنعوهم؟ قال: لا. قالت: فاحتسب ابنك. قال: فغضب، وقال: تركتني حتى تلطخت ثم أخبرتني بابني! 
Upon seeing that he was satisfied and engaged in intercourse with her, she said, ‘O Abū Ṭalḥah! Tell me, if some people lent their belonging to a family and then request it back, can the family refuse them?’ He replied, ‘No.’ She said, ‘So seek reward for [the demise of] your son.’ Abū Ṭalḥah became angry and exclaimed, ‘You left me until I became soiled, and then you told me about my son!’[footnoteRef:2665] [2665:  Imām Muslim (n 31) 4:1909.] 

In Ṭabaqāt Ibn Saʿd, it is mentionned:
فاسترجع وحمد الله.
He recited: ‘Innā li ’Lllāhi wa-innā ilay-hi rājiʿūn’ and ‘Al-Ḥamdu li ’Llāh’.[footnoteRef:2666] [2666:  ʿAllāmah Ibn Saʿd (n 5) 8:318.] 

Imām Bukhārī then quotes:
فلما أصبح أبو طلحة، أتى رسول الله -صلى الله عليه وسلم-، فأخبره، فقال: أعرستم الليلة؟ قال: نعم، قال: اللهم بارك لهما. فولدت غلاما، قال لي أبو طلحة: احفظه حتى تأتي به النبي -صلى الله عليه وسلم-، فأتى به النبي -صلى الله عليه وسلم- وأرسلت معه بتمرات.
In the morning, Abū Ṭalḥah went to the Messenger of Allah ﷺ and informed him. The Prophet ﷺ asked him, ‘Did you spend the night with her?’ He replied in the affirmative. The Prophet ﷺ said, ‘Oh Allāh! Shower your blessings on both of them.’ She then gave birth to a boy. Abū Ṭalḥah told me to take care of him until he is brought to the Prophet ﷺ. Abū Ṭalḥah brought him to the Prophet ﷺ, and Umm Sulaym sent a few dates together.[footnoteRef:2667] [2667:  Imām Bukhārī (n 35) 7:84.] 

In Ṭabaqāt Ibn Saʿd, it is mentioned:
وأخذتُ تمرات عجوة فانتهيت به إلى رسول الله، وهو يهنأ أباعر له ويسمها، فقلت: يا رسول الله! ولدت أم سليم الليلة، فكرهت أن تحنكه حتى تحنكه أنت. قال: "معك شئ؟" 
I took some dried dates and brought him to the Messenger of Allāh ﷺ, who was smearing his she-camels with tar and piercing them. I said, ‘O Messenger of Allāh! Umm Sulaym has given birth tonight, and she would not like to make the child’s taḥnīk by anyone else before you do.’ He asked, ‘Do you have anything with you?’[footnoteRef:2668] [2668:  ʿAllāmah Ibn Saʿd (n 5) 8:318.] 

Thereafter:
فأخذه النبي -صلى الله عليه وسلم-، فقال: أمعه شيء؟ قالوا: نعم، تمرات. فأخذها النبي -صلى الله عليه وسلم-، فمضغها، ثم أخذ من فيه، فجعلها في في الصبي، وحنكه به، وسماه عبد الله.
The Prophet ﷺ took him and asked, ‘Is there anything with him?’ They replied, ‘Yes, dates.’ The Prophet ﷺ took it, chewed it, placed it in the mouth of the child, performed his taḥnīk with it and named him ʿAbdullāh. [footnoteRef:2669] [2669:  Imām Bukhārī (n 35) 7:84.] 

In Ṭabaqāt Ibn Saʿd, it is related:
فأخذ بعضها فمضغه، ثم جمعه بريقه فأوجره إياه، فتلمظ الصبي. فقال: "حب الأنصار التمر". 
He thus took one of them and chewed it. Then, he gathered it with his saliva and placed it in the infant’s mouth, who sucked on it. Seeing this, the Prophet ﷺ said, ‘The Anṣār love dates.’[footnoteRef:2670] [2670:  ʿAllāmah Ibn Saʿd (n 5) 8:318.] 

ʿAllāmah Ibn Saʿd also quotes:
فجعل الصبي يتلمظها، فقال النبي: "أبت الأنصار إلا حب التمر". 
The infant began sucking on it. Seeing this, the Prophet ﷺ said, ‘The Ansar have an unwavering love for dates.’[footnoteRef:2671] [2671:  Ibid, 8:317.] 

Anas then requested the Prophet ﷺ to name the child, as he relates:
فقلت: سمه، يا رسول الله! قال: "هو عبد الله". 
Thereafter, I said, ‘Name him, O Messenger of Allāh!’ And he responded, ‘He is ʿAbdullāh.’[footnoteRef:2672] [2672:  Ibid.] 

This one incident is enough to demonstrate her maturity, intelligence, wisdom and mental, emotional and physical strength and how she could control herself. This child then grew up, and he was the father of Isḥāq ibn ʿAbdillāh, whom we spoke about previously in the 48th narration on page 164. In Al-Istīʿāb, ʿAllāmah Ibn ʿAbd al-Barr says:
ثم ولدت له عبد الله بن أبي طلحة، فبورك فيه، وهو والد إسحاق ابن عبد الله بن أبي طلحة الفقيه وإخوته، وكانوا عشرة، كلهم حمل عنه العلم. 
Then, she gave birth to ʿAbdullāh ibn Abī Ṭalḥah for him, and he was blessed. He was the father of Isḥāq ibn ʿAbdillāh ibn Abī Ṭalḥah, the jurist, and his brothers. They were ten. All of them transmitted knowledge from him.[footnoteRef:2673] [2673:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 34) 4:1940.] 

[bookmark: _Toc225515373]Relationship with the Prophet ﷺ
Umm Sulaym enjoyed a close connection with the Prophet ﷺ. The Prophet ﷺ would visit her quite often, and he would even pray in her home. ʿAllāmah Ibn Saʿd quotes his chain to Qatādah who related from Anas that he said:
كان النبي -صلى الله عليه وسلم- يزور أم سليم أحيانا، فتدركه الصلاة فيصلى على بساط لنا، وهو حصير، ينضحه بالماء. 
The Prophet ﷺ would often visit Umm Sulaym, and the time for his prayer would come. Hence, he would pray on our carpet, which was a mat woven with palm leaves, that was sprinkled with water.[footnoteRef:2674] [2674:  ʿAllāmah Ibn Saʿd (n 5) 8:314.] 

Imām Bukhārī also quotes from Anas:
صليت أنا ويتيم في بيتنا خلف النبي -صلى الله عليه وسلم-، وأمي، ‌أم ‌سليم، خلفنا. 
An orphan and I prayed behind the Prophet ﷺ in our house with my mother, Umm Sulaym, behind us.[footnoteRef:2675] [2675:  Imām Bukhārī (n 35) 1:146.] 

Likewise, Jārūd relates:
حدثنى أنس بن مالك أن النبي -صلى الله عليه وسلم- كان يزور أمه أم سليم فتتحفه بالشئ تصنعه له. قال أنس: وأخ لى أصغر منى يكنى أبا عمير، فزارنا النبي -صلى الله عليه وسلم- ذات يوم، فقال: "يا أم سليم! ما شأنى أرى أبا عمير ابنك خاثر النفس؟" فقالت: يا نبي الله -صلى الله عليه وسلم-! ماتت صعوة له كان يلعب بها. قال: فجعل النبي يمسح برأسه ويقول: "يا أبا عمير! ما فعل النغير". 
Anas ibn Mālik narrated to us that the Prophet ﷺ used to visit his mother, Umm Sulaym, and she would gift him something that she would prepare for him. Anas said:
“I had a younger brother by the nickname Abū ʿUmayr. One day, the Prophet ﷺ visited us and said, ‘O Umm Sulaym! Why do I see Abū ʿUmayr, your son, gloomy?’ She replied, ‘O Prophet of Allāh ﷺ! A small bird of his with which he used to play died.’ The Prophet ﷺ began caressing his head, saying, ‘O Abū ʿUmayr! What did the nughayr (small bird) do?’”[footnoteRef:2676] [2676:  ʿAllāmah Ibn Saʿd (n 5) 8:314.] 

Even if the Prophet ﷺ was just passing by her house, he would make sure to stop by and greet her. Imām Nasāʾī quotes with his chain to Anas that he said:
كان رسول الله -صلى الله عليه وسلم- إذا مر بجنبات أم سليم، دخل عليها، فسلم عليها. 
When the Messenger of Allāh ﷺ would pass by the corner of Umm Sulaym’s house, he would enter by her and greet her.[footnoteRef:2677] [2677:  Imām Nasāʾī, Faḍāʾil aṣ-Ṣaḥābah (n 8) 86.] 

The Prophet ﷺ would never visit any female’s home in the absence of their males besides Umm Sulaym. Imām Bukhārī and Imām Muslim relates from Anas:
كان النبي صلى الله عليه وسلم لا يدخل على أحد من النساء إلا على أزواجه، إلا أم سليم. (متفق عليه واللفظ لمسلم)
The Prophet ﷺ would not enter by any woman other than his wives besides Umm Sulaym.[footnoteRef:2678][footnoteRef:2679] [2678:  Imām Muslim (n 31) 4:1908.]  [2679:  Imām Bukhārī (n 35) 4:27.] 

Yes, it is also proven that the Prophet ﷺ would visit the house of her sister, Umm Ḥarām. Ḥāfiẓ Ibn Ḥajar explains that there is no contradiction to this with the above report, saying:
قلت: والجواب عن دخوله بيت أم حرام وأختها أنهما كانتا في دار واحدة. 
I say: the answer to his visit to Umm Ḥarām’s house, as well as her sister, is that they would both live in the same building.[footnoteRef:2680] [2680:  Ḥāfiẓ Ibn Ḥajar (n 11) 8:409.] 

The Prophet ﷺ was even asked for the reason why he only frequented her house. The report of Imām Bukhārī and Imām Muslim continues:
فقيل له في ذلك، فقال: إني أرحمها، قتل أخوها معي. 
Someone enquired from him about that, to which he replied, ‘I have compassion for her. Her brother was killed alongside me.’[footnoteRef:2681][footnoteRef:2682] [2681:  Imām Muslim (n 31) 4:1908.]  [2682:  Imām Bukhārī (n 35) 4:27.] 

[bookmark: _Toc225515374]How she benefitted from the visits of the Prophet ﷺ
As wise as she was, Umm Sulaym ensured taking the most advantage and benefit from the Prophet ﷺ’s visits. Hereunder are some benefits she took from the Prophet ﷺ:
1) She requested him to pray for her family.
Imām Bukhārī relates with his chain to Anas that he said:
دخل النبي -صلى الله عليه وسلم- على ‌أم ‌سليم، فأتته بتمر وسمن، قال: أعيدوا سمنكم في سقائه، وتمركم في وعائه، فإني صائم. ثم قام إلى ناحية من البيت فصلى غير المكتوبة، فدعا لأم سليم وأهل بيتها، فقالت ‌أم ‌سليم: يا رسول الله! إن لي خويصة. قال: ما هي، قالت: خادمك أنس. فما ترك خير آخرة ولا دنيا إلا دعا لي به، قال: اللهم ارزقه مالا، وولدا، وبارك له. فإني لمن أكثر الأنصار مالا، وحدثتني ابنتي، أمينة، أنه دفن لصلبي مقدم حجاج البصرة بضع وعشرون ومائة. 
The Prophet ﷺ entered upon Umm Sulaym, and the latter offered him a few dates and clarified butter. He said, ‘Put back your clarified butter and dates in their containers for I am fasting.’ Then, he stood up and went to a corner of the house and offered a non-obligatory prayer. Thereafter, he supplicated for Umm Sulaym and her family. 
Umm Sulaym said, ‘O Messenger of Allāh! I have a little attendant (for whom I request you to supplicate).’ The Prophet ﷺ enquired, ‘What is it?’ She replied, ‘Your servant, Anas.’ 
There is nothing good in the Hereafter and this world except that he offered supplication for me to receive it. He said, ‘O Allāh, grant him wealth and offspring and bless him.’ Indeed, I am the wealthiest of the Anṣār. And my daughter, Umaynah, informed me that by the time Ḥajjāj came to Basrah, approximately 120 of my children had already been buried.’[footnoteRef:2683] [2683:  Imām Bukhārī (n 35) 3:41.] 

Anas also relates:
مر رسول الله -صلى الله عليه وسلم- فسمعت أمي، ‌أم ‌سليم، صوته، فقالت: بأبي وأمي! يا رسول الله! أنيس! فدعا لي رسول الله -صلى الله عليه وسلم- ثلاث دعوات. قد رأيت منها اثنتين في الدنيا، وأنا أرجو الثالثة في الآخرة. 
The Messenger of Allāh ﷺ passed by, and my mother, Umm Sulaym heard him. She said, ‘May my father and my mother be sacrificed for you! O Messenger of Allāh! Here is Unays!’
The Messenger of Allāh ﷺ thus offered three supplications for me. I already witnessed two of them in this world, and I hope that the third will be in the Hereafter.[footnoteRef:2684] [2684:  Imām Muslim (n 31) 4:1929.] 

2) She would gather the perspiration of the Prophet ﷺ.
ʿAllāmah Ibn Saʿd relates from Muḥammad ibn Sīrīn:
عن أم سليم، قالت: كان رسول الله -صلى الله عليه وسلم- يقيل في بيتى، فكنت أبسط له نطعا فيقيل عليه، فيعرق، فكنت آخذ سكا فأعجنه بعرقه. 
Umm Sulaym said, ‘The Messenger of Allāh ﷺ used to nap in my home. I would spread a leather rug on which he would nap and sweat. Thus, I would take a sukk perfume and mix it with his sweat.’[footnoteRef:2685] [2685:  ʿAllāmah Ibn Saʿd (n 5) 8:314.] 

Imām Muslim quotes with his chain to Anas that he said:
دخل علينا النبي -صلى الله عليه وسلم- فقال عندنا، فعرق. وجاءت أمي بقارورة، فجعلت تسلت العرق فيها. فاستيقظ النبي -صلى الله عليه وسلم-، فقال: "يا ‌أم ‌سليم! ما هذا الذي تصنعين؟" قالت: هذا عرقك نجعله في طيبنا، وهو من أطيب الطيب. 
The Prophet ﷺ came to us and took a nap by us; so he sweated. My mother brought a vessel of glass and began squeezing the sweat in it. The Prophet ﷺ woke up and said, ‘O Umm Sulaym! What are you doing?’ She responded, ‘This is your sweat. We add it to our perfume, and it is the best of perfumes.’[footnoteRef:2686] [2686:  Imām Muslim (n 31) 4:1815.] 

In another transmission, she answered with the following:
آخذ هذا للبركة التى تخرج منك. 
I take this due to the blessing that comes from you.[footnoteRef:2687] [2687:  ʿAllāmah Ibn Saʿd (n 5) 8:315.] 

In another narration of Ṣaḥīḥ Muslim, she specifically mentions that she wanted the blessed perspiration as a blessing for her children: 
يا رسول الله! نرجو بركته لصبياننا. 
O Messenger of Allāh ﷺ, we seek its blessing for our children.[footnoteRef:2688] [2688:  Imām Muslim (n 31) 4:1816.] 

And the Prophet ﷺ replied:
أصبت
What you did was correct.[footnoteRef:2689] [2689:  Ibid.] 

After citing Muḥammad ibn Sīrīn’s report of Umm Sulaym’s statement, the narrator adds:
قال محمد: فاستوهبت من أم سليم من ذلك السك فوهبت لى منه. قال أيوب: فاستوهبت من محمد من ذلك السك فوهبت لى منه، فإنه عندى الآن. قال: فلما مات محمد حنط بذلك السك. قال: وكان محمد يعجبه أن يحنط الميت بالسك. 
Muḥammad said, ‘I requested that sukk perfume from Umm Sulaym, and she gave me some of it.’ Ayyūb said, ‘I requested that sukk perfume from Muḥammad, and he gave me some of it. I still have it today. When Muḥammad passed away, that perfume was applied to him. Muḥammad liked that perfume is applied to the deceased.’[footnoteRef:2690] [2690:  ʿAllāmah Ibn Saʿd (n 5) 8:314.] 

Umm Sulaym would do the same with the blessed hair of the Prophet ﷺ. Thābit quotes:
عن أنس أن النبي -صلى الله عليه وسلم- لما أراد أن يحلق رأسه بمنى أخذ أبو طلحة شق شعره فحلق الحجام، فجاء به إلى أم سليم، فكانت أم سليم تجعله في سكها. 
Anas reported that when the Prophet ﷺ intended to shave his head in Mina, Abū Ṭalḥah held a portion of his hair, and the cupper shaved it. Abū Ṭalḥah brought that to Umm Sulaym, and Umm Sulaym placed it in her sukk perfume.[footnoteRef:2691] [2691:  Ibid, 8:315.] 

She also preserved the water pot from which the Prophet ﷺ drank. Barāʾ ibn Zayd narrates:
عن أنس بن مالك أن النبي -صلى الله عليه وسلم- دخل على أم سليم بيتها، وفى البيت قربة معلقة فيها ماء. فتناولها، فشرب من فيها وهو قائم، فأخذتها أم سليم فقطعت فمها، فأمسكته عندها. 
Anas reported that the Prophet ﷺ went to Umm Sulaym in her home, and there was a suspended waterskin containing water. He held it and drank from its mouth whilst standing. Umm Sulaym took it, cut the mouth and kept it with her.[footnoteRef:2692] [2692:  Ibid.] 

As we can see, Umm Sulaym had such an immense love for the Prophet ﷺ, with whom she kept such a close connection. The minute her second child was born, she sent him to the Prophet ﷺ. Imām Bukhārī quotes from Anas:
لما ولدت ‌أم ‌سليم، قالت لي: يا أنس! انظر هذا الغلام، فلا يصيبن شيئا حتى تغدو به إلى النبي -صلى الله عليه وسلم- يحنكه، فغدوت به. 
When Umm Sulaym gave birth, she told me, ‘O Anas! Look at this baby boy. Let nothing happen to him until you take him to the Prophet ﷺ to perform his taḥnīk.’ So I took him.[footnoteRef:2693] [2693:  Imām Bukhārī (n 35) 7:148.] 

She gave her son, Anas, to the Prophet ﷺ from a tender age for his service. Anas reports:
قالت أمي: يا رسول الله! خادمك أنس، ادع الله له، قال: "اللهم أكثر ماله وولده، وبارك له فيما أعطيته". (متفق عليه)
My mother said, “O Messenger of Allāh! Here is Anas, your servant. Supplicate to Allāh for him. The Prophet ﷺ said, ‘O Allāh! Increase his wealth and progeny and bless him in what You grant him.’[footnoteRef:2694][footnoteRef:2695] [2694:  Ibid, 8:75.]  [2695:  Imām Muslim (n 31) 4:1928.] 

[bookmark: _Toc225515375]The Prophet ﷺ’s advice to her
Since the Prophet ﷺ would visit her so frequently, it goes without saying that he would also give her certain advice, which is listed hereunder:
1) The secret to the acceptance of prayers
ʿAllāmah Ibn Saʿd quotes from Anas:
زار رسول الله -صلى الله عليه وسلم- أم سليم فصلى في بيتها صلاة تطوعا، وقال: "يا أم سليم! إذا صليت المكتوبة فقولى سبحان الله عشرا، والحمد لله عشرا، والله أكبر عشرا. ثم سلى الله ما شئت، فإنه يقال لك: نعم نعم نعم". 
The Messenger of Allāh ﷺ visited Umm Sulaym. He offered a voluntary prayer in her house and said, ‘O Umm Sulaym! After you perform an obligatory prayer, say ‘subḥān Allāh’ ten times, ‘al-ḥamdu li ’Llāh’ ten times and ‘Allāhu Akbar’ ten times. Thereafter, ask Allāh for whatever you wish since your prayer will be readily accepted.’[footnoteRef:2696] [2696:  ʿAllāmah Ibn Saʿd (n 5) 8:313.] 

2) The secret to gaining rewards equal to a ḥajj
Due to her circumstances, Umm Sulaym could not perform ḥajj with the Prophet ﷺ. The Prophet ﷺ thus advised her:
فإذا كان رمضان أو شهر الصوم فاعتمرى فيه فإن عمرة فيه مثل حجة، أو تقضى مكان حجة. 
When it is Ramaḍān – or [he said] the month of fasting – perform a ʿumrah in it for a ʿumrah in it is equal to a ḥajj – or [he said] it takes the place of a ḥajj.[footnoteRef:2697] [2697:  Ibid, 8:316.] 

[bookmark: _Toc225515376]Virtues
Umm Sulaym was a noble female. ʿAllāmah Dhahabī describes her as:
من أفاضل النساء. 
One of the most noble women[footnoteRef:2698] [2698:  ʿAllāmah Dhahabī (n 25) 2:304.] 

So high was her rank that the Prophet ﷺ dreamed of hearing her footsteps in Paradise. Imām Muslim narrates:
عن أنس، عن النبي -صلى الله عليه وسلم-، قال: "دخلت الجنة فسمعت خشفة، فقلت: من هذا؟ قالوا: هذه الغميصاء بنت ملحان، أم أنس بن مالك".  
Anas reported that the Prophet ﷺ said, ‘I entered Paradise and heard the sound of steps. I enquired who it was, and they replied that it was Ghumayṣāʾ bint Milḥān, the mother of Anas ibn Mālik.’[footnoteRef:2699] [2699:  Imām Muslim (n 31) 4:1908.] 

It was this narration which led scholars to differ on her name. Imām Nasāʾī quoted its chain via Jābir, where her name is reported as Rumayṣāʾ:
عن جابر بن عبد الله، قال: قال رسول الله -صلى الله عليه وسلم-: "أريت أني أدخلت الجنة فإذا أنا بالرميصاء، امرأة أبي طلحة، أم سليم". 
Jābir ibn ʿAbdillāh reported that the Messenger of Allāh ﷺ said, ‘I dreamt that I entered Paradise, and there I saw Rumayṣāʾ, the wife of Abū Ṭalḥah, Umm Sulaym.’[footnoteRef:2700] [2700:  Imām Nasāʾī, Faḍāʾil aṣ-Ṣaḥābah (n 8) 86.] 

She was among those few females who fulfilled their pledge to the Prophet ﷺ. Imām Bukhārī quotes with his chain to Umm ʿAṭiyyah that she said:
أخذ علينا النبي -صلى الله عليه وسلم- عند البيعة أن لا ننوح، فما وفت منا امرأة غير خمس نسوة؛ ‌أم ‌سليم، وأم العلاء، وابنة أبي سبرة امرأة معاذ، وامرأتين. أو: ابنة أبي سبرة، وامرأة معاذ، وامرأة أخرى. 
The Prophet ﷺ took a pledge of allegiance from us that we will not wail. Not a single woman among us fulfilled this besides five: Umm Sulaym, Umm al-ʿAlāʾ, the daughter of Abū Sabrah, who was the wife of Muʿādh, and two women – or [she said] the daughter of Sabrah, the wife of Muʿādh and another woman.[footnoteRef:2701] [2701:  Imām Bukhārī (n 35) 2:84.] 

[bookmark: _Toc225515377]Date of demise
Umm Sulaym passed away in the caliphate of ʿUthmān. Ḥāfiẓ Ibn Ḥajar says:
ماتت في خلافة عثمان. 
She passed away in the caliphate of ʿUthmān.[footnoteRef:2702] [2702:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 1381.] 

قَالَتْ لِرَسُولِ اللَّهِ: 
Said to the Messenger of Allāh ﷺ
[bookmark: _Toc225515378]Status of the Chain
In this narration, ʿUrwah reported that Umm Sulaym enquired from the Prophet ﷺ. The wording gives the impression that ʿUrwah was present during that event. However, being tābiʿī, ʿUrwah could not have been present. Therefore, this narration is mursal. 
This is how it appears in all the recensions of the Muwaṭṭaʾ. In the Muwaṭṭaʾ, Imām Mālik definitely quoted this as ʿUrwah relating this incident even though he was not present. His report is definitely mursal there. ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا هذا الحديث في "الموطأ": عن عروة، أن أم سليم. 
This is how the ḥadīth is in the Muwaṭṭaʾ: ʿUrwah reported that Umm Sulaym.[footnoteRef:2703] [2703:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:653. ] 

Having said that, beyond the Muwaṭṭaʾ, one student narrated it as muttaṣil. ʿAllāmah Ibn ʿAbd al-Barr quotes it:
وقال فيه ابن أبي أويس: عن مالك، عن أبن شهاب، عن عروة، عن أم سليم. 
Ibn Abī Uways narrated it as: ‘Mālik reported from Ibn Shihāb from ʿUrwah from Umm Sulaym.’[footnoteRef:2704] [2704:  Ibid. ] 

Imām Bayhaqī says:
وأرسله مالك عنه في أكثر الروايات. 
Mālik narrated it as mursal from him (Imām Zuhrī) in most transmissions [from Mālik].[footnoteRef:2705] [2705:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:260.] 

This implies that Umm Sulaym related this incident to ʿUrwah, and the latter quoted it from her. Hence there are no missing links in this narration.
Still, we are faced with another issue. Ibn Abī Uways’ transmission suggests that Imām Mālik quoted Imām Zuhrī as quoting this to be a statement of Umm Sulaym. Other students of Imām Zuhrī, however, quoted Imām Zuhrī citing this from his teacher, who quoted this as a statement of ʿĀʾishah. In their transmissions, ʿĀʾishah is the one relating the incident, and not Umm Sulaym. Umm Sulaym is merely part of the incident. 
ʿAllāmah Ibn ʿAbd al-Barr states:
وكل من روى هذا الحديث عن مالك لم يذكر فيه عن عائشة فيما علمته، إلا ابن أبي الوزير وعبد الله بن نافع أيضا، فإنهما روياه عن مالك، عن عروة، عن عائشة. 
As far as I know, all those who narrated this ḥadīth from Mālik did not mention ‘from ʿĀʾishah’ in it besides Ibn Abī ’l-Wazīr as well as ʿAbdullāh ibn Nāfiʿ. Both of them reported it from Mālik from ʿUrwah from ʿĀʾishah.[footnoteRef:2706] [2706:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 85) 5:653.] 

Imām Dār Quṭnī quoted the transmissions of these two students of Imām Mālik in his ʿIlal to indicate their weakness.
Hence, ʿAllāmah Ibn ʿAbd al-Barr again says:
وجمهور رواة "الموطأ" عن مالك، عن ابن شهاب، عن عروة، لم يذكروا عائشة. 
The majority of the transmitters of the Muwaṭṭaʾ reported from Mālik from Ibn Shihāb from ʿUrwah. They did not mention ʿĀʾishah.[footnoteRef:2707] [2707:  Ibid, 5:654.] 

[bookmark: _Toc225515379]Summary of the transmissions from Imām Mālik
There are three ways in which the students of Imām Mālik reported this from him:
1) With a missing link after ʿUrwah. This is how it appears in the Muwaṭṭaʾ.
2) ʿUrwah claiming that Umm Sulaym told him. Only one student quoted Imām Mālik as relating it in this way.
3) ʿUrwah claiming that ʿĀʾishah related to him. Two students from Imām Mālik quoted it like this.
The first one is correct, and the other two ways are incorrect.
[bookmark: _Toc225515380]Transmission of Imām Mālik’s colleagues
All the colleagues of Imām Mālik (i.e. the narrators from Imām Zuhrī) quoted Imām Zuhrī relating to them that ʿUrwah told him that ʿĀʾishah narrated the incident. 
This is how Imām Abū Dāwūd quoted it via Yūnus from Zuhrī:
حدثنا أحمد بن صالح، حدثنا عنبسة، حدثنا يونس، عن ابن شهاب، قال: قال عروة عن عائشة: إن أم سليم الأنصارية -وهي أم أنس بن مالك- قالت: يا رسول الله! [...] 
Aḥmad ibn Ṣāliḥ narrated to us [saying]: ʿAnbasah narrated to us [saying]: Ibn Shihāb narrated to us, saying: ʿUrwah reported from ʿĀʾishah that Umm Sulaym, the female Anṣārī – who was Anas ibn Mālik’s mother – said, ‘O Messenger of Allāh! […]’.[footnoteRef:2708] [2708:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:172. ] 

Following this, Imām Abū Dāwūd noted that four other students of Imām Zuhrī quoted this as a statement of ʿĀʾishah. He says:
وكذا رواه عقيل، والزبيدي، ويونس، وابن أخي الزهري عن الزهري. 
This is how ʿUqayl, Zubaydī, Yūnus and the nephew of Zuhrī reported from Zuhrī.[footnoteRef:2709] [2709:  Ibid, 1:173.] 

[bookmark: _Toc225515381]Transmission of Imām Zuhrī’s colleagues
Going one link higher, we find that Imām Zuhrī’s colleague also reported this incident from ʿUrwah from ʿĀʾishah. Imām Abū Dāwūd continues and says:
ووافق الزهري مسافع الحجبي، قال: عن عروة عن عائشة. 
Zuhrī corroborated with Musāfiʿ al-Ḥajabī. He reported from ʿUrwah from ʿĀʾishah.[footnoteRef:2710] [2710:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr clarifies about Musāfiʿ report:
كذلك رواه مسافع الحجبي: عن عروة، عن عائشة. إلا أنه خالف في لفظه.
Musāfiʿ al-Ḥajabī narrated it in like matter from ʿUrwah from ʿĀʾishah. However, he differed in the wording (of the text).[footnoteRef:2711] [2711:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 85) 5:655.] 

Nevertheless, the focus here is on the chain.
Imām Aḥmad quotes this chain in the following way:
حدثنا قتيبة، حدثنا يحيى، يعني ابن زكريا، عن أبيه، عن مصعب بن شيبة، عن مسافع بن عبد الله الحجبي، عن عروة بن الزبير، عن عائشة: أن امرأة قالت للنبي صلى الله عليه وسلم [...]
Qutaybah narrated to us [saying]: Yaḥyā narrated to us – i.e. Ibn Zakariyyā – from his father from Muṣʿab ibn Shaybah from Musāfiʿ ibn ʿAbdillāh al-Ḥajabī from ʿUrwah ibn az-Zubayr from ʿĀʾishah that a woman said to the Prophet ﷺ […][footnoteRef:2712] [2712:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 41:156.] 

Imām Muslim quotes it in the following manner:
حدثنا ‌إبراهيم بن موسى الرازي، وسهل بن عثمان، ‌وأبو كريب، واللفظ لأبي كريب. قال سهل: حدثنا، وقال الآخران: أخبرنا ‌ابن أبي زائدة، عن ‌أبيه، عن ‌مصعب بن شيبة، عن ‌مسافع ابن عبد الله، عن ‌عروة بن الزبير، عن ‌عائشة: أن امرأة قالت لرسول الله -صلى الله عليه وسلم- [...] 
Ibrāhīm ibn Mūsā ar-Rāzī, Sahl ibn ʿUthmān and Abū Kurayb – and the wording is his – narrated to us [saying]: Ibn Abī Zāʾidah – Sahl said: narrated to us, and the two others said – related to us from his father from Muṣʿab ibn Shaybah from Musāfiʿ ibn ʿAbdillāh from ʿUrwah ibn az-Zubayr from ʿĀʾishah that a woman said to the Messenger of Allāh  ﷺ […][footnoteRef:2713] [2713:  Imām Muslim (n 31) 1:251.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
والحديث عند أهل العلم بالحديث صحيح لابن شهاب، عن عروة، عن عائشة.
According to the experts of ḥadīth, this ḥadīth of Ibn Shihāb is authentic from ʿUrwah from ʿĀʾishah.[footnoteRef:2714] [2714:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 85) 5:655.] 

Besides these, Imām Muslim also quoted this via a different chain, which goes:
وحدثني ‌زهير بن حرب، حدثنا ‌عمر بن يونس الحنفي، حدثنا ‌عكرمة بن عمار، قال: قال ‌إسحاق بن أبي طلحة: حدثني ‌أنس بن مالك، قال: جاءت ‌أم ‌سليم -وهي جدة إسحاق- إلى رسول الله -صلى الله عليه وسلم-، فقالت له -وعائشة عنده-: يا رسول الله! المرأة ترى ما يرى الرجل في المنام [...] 
And Zuhayr ibn Ḥarb narrated to me [saying]: ʿUmar ibn Yūnus al-Ḥanafī narrated to us [saying]: ʿIkrimah ibn ʿAmmār narrated to us, saying: Isḥāq ibn Abī Ṭalḥah said: Anas ibn Mālik narrated to me, saying, ‘Umm Sulaym – the grandmother of Isḥāq – went to the Messenger of Allāh ﷺ and told him in the presence of ʿĀʾishah, ‘O Messenger of Allāh! [What is the ruling regarding] a woman who witnesses a similar dream as that of a man […]’[footnoteRef:2715] [2715:  Imām Muslim (n 31) 1:250.] 

[bookmark: _a1wtovfb12pn][bookmark: _Toc225515382]Conclusion
This narration is definitely authentic because:
1) Imām Mālik quoted it in a mursal way. Mursal reports are authentic according to him.
2) It has been quoted as muttaṣil; hence, everyone agrees on its authenticity.
3) Via Imām Zuhrī, the missing link in Imām Mālik’s report is ʿĀʾishah.
4) It has been quoted with other chains via ʿĀʾishah.
5) It has also been quoted via other different chains to Umm Sulaym.
 We completed the discussion on the chain of the 129th narration of the Muwaṭṭaʾ.
Umm Sulaym came up to the Prophet ﷺ and said: 
الْمَرْأَةُ تَرَى فِي الْمَنَامِ مِثْلَ مَا يَرَى الرَّجُلُ، أَتَغْتَسِلُ؟
‘If a woman experiences a [sexual] dream similar to that of a man, should she take the ritual bath?’[footnoteRef:2716] [2716:  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), 199.] 

According to how it is reported here, Umm Sulaym simply mentioned a female having a wet dream and then enquired about the ritual bath without explicitly mentioning ejaculation. Nonetheless, it is evident that her actual intent was related to ejaculation. ʿAllāmah Abū ’l-Walīd al-Bājī says:
تريد من الإنزال والاحتلام. 
She means ejaculation and nocturnal emission.[footnoteRef:2717] [2717:  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.), 1:105. ] 

In Muṣāfiʿ’s narration, which is transmitted in Musnad Aḥmad and Ṣaḥīḥ Muslim, Umm Sulaym clearly enquired about the ruling of the ritual bath if a female has a wet dream and also notices wetness. To quote her: 
 ‌هل ‌تغتسل ‌المرأة ‌إذا ‌احتلمت، ‌وأبصرت ‌الماء.  
Should a woman take a ritual bath if she experiences a wet dream and sees wetness?[footnoteRef:2718][footnoteRef:2719] [2718:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 41:156.]  [2719:  Ibid, 45:85. ] 

Besides just the context, this is also understood from another transmission in Musnad Aḥmad, where she says: 
يا رسول الله، أرأيت ‌إذا ‌رأت ‌المرأة ‌أن ‌زوجها ‌يجامعها في المنام، أتغتسل؟ 
O Messenger of Allāh! Tell me, if a woman dreams of her husband engaging in intercourse with her, should she take the ritual bath?[footnoteRef:2720] [2720:  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), 1:251.] 

[bookmark: _Toc225515383]Expounding on Umm Sulaym’s Query
Here, she specifically enquired about the ruling of the ritual bath regarding a woman who experiences a wet dream with her husband. ʿAllāmah Zurqānī and Mawlānā Zakariyyā al-Kāndhlawī quote an important statement of Muḥammad ibn Sīrīn in this regard:
وفي ربيع الأبرار عن ابن سيرين، قال: ‌لا ‌يحتلم ‌ورع إلا على أهله. 
It is reported in Rabīʿ al-Abrār that Ibn Sīrīn said, ‘A pious person only has wet dreams with their spouse.’[footnoteRef:2721] [2721:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:150. ] 

These are all different quotations on how she phrased the question. 
In the next narration of the Muwaṭṭaʾ as well as in a narration of Sunan Abī Dāwūd, she first told the Prophet ﷺ:
يا رسول الله، إن الله لا يستحيي من الحق. 
O Messenger of Allāh! Indeed Allāh is not shy from the truth.[footnoteRef:2722]  [2722:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:172. ] 

Thereafter, she asked:
أرأيت المرأة إذا رأت في النوم ما يرى الرجل أتغتسل أم لا؟  
Tell me, if a woman sees a dream as that of a man, should she take the ritual bath?[footnoteRef:2723] [2723:  Ibid.] 

فَقَالَ لَهَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "نَعَمْ فَلْتَغْتَسِلْ". 
The Messenger of Allāh ﷺ responded, ‘Yes. She should take the ritual bath.’
[bookmark: _Toc225515384]The Ritual Bath for Females is Also Only Necessary in the Presence of Wetness
In Muṣannaf Ibn Abī Shaybah via the transmission of ʿAṭāʾ, Abū Salamah ibn ʿAbd ar-Raḥmān and Mujāhid, the Prophet ﷺ first asked her:
هل ‌تجد ‌شهوة؟
'Did she feel pleasure?'[footnoteRef:2724] [2724:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:80.] 

And the narration continues:
قالت: لعله، قال: "هل تجد بللا؟" قالت: لعله.  
She replied, 'Maybe.' He asked, 'Did she find wetness?' She replied, 'Maybe.'[footnoteRef:2725] [2725:  Ibid. ] 

(Take note of her shyness.)
In this narration of Muṣannaf Ibn Abī Shaybah, the Prophet ﷺ asked her about the presence of wetness or not. Hence, ʿAllāmah Zurqānī clarifies the text of the Muwaṭṭaʾ:
إذا رأت الماء، كما في تاليه. 
If she sees wetness, as stated in the following narration.[footnoteRef:2726] [2726:  ʿAllāmah Zurqānī (n 1) 1:146.] 

In Ṣaḥīḥ Muslim, in Qatādah’s transmission from Anas, there too the Prophet ﷺ stressed that the ritual bath will only become compulsory if she finds wetness. To quote from him ﷺ:
إذا رأت ذلك المرأة فلتغتسل .
When a female sees that, then she should take the ritual bath.[footnoteRef:2727] [2727:  Imām Muslim (n 5) 1:250.] 

ʿAllāmah Ibn ʿAbd al-Barr pointed out that most colleagues of Imām Mālik quoted this with the clause that this is when a female sees wetness. He says:
وأكثر أصحاب ابن شهاب يقولون في هذا الحديث: "نعم، إذا وجدت الماء". وكذلك في حديث أم سلمة وأنس في قصة أم سليم، وكذلك روته خولة بنت حكيم عن النبي -عليه السلام-. 
Most students of Ibn Shihāb say in this ḥadīth, ‘Yes if she finds wetness.’ The same is in the ḥadīth of Umm Salamah and Anas regarding the incident of Umm Sulaym. And Khawlah bint Ḥakīm narrated it in like manner from the Prophet – peace be upon him.[footnoteRef:2728] [2728:  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 Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 1:122-123. ] 

Females are not required to take the ritual bath by merely having a wet dream. Rather, the ruling is dependent on noticing signs of ejaculation. As such, the ruling is the same for both males and females. ʿAllāmah Abū ’l-Walīd al-Bājī states:
فأخبرها أن حكمها في ذلك الغسل حكم الرجل يرى ذلك. 
He informed her that her ruling with regard to that ritual bath is similar to the ruling of a man who experiences the same.[footnoteRef:2729] [2729:  ʿAllāmah Bājī (n 2) 1:105.] 

Likewise, ʿAllāmah Zurqānī says:
ففيه وجوب الغسل على المرأة بالإنزال في المنام.
This denotes the obligation of the ritual bath upon a woman by ejaculating in sleep.[footnoteRef:2730] [2730:  ʿAllāmah Zurqānī (n 1) 1:146.] 

In the narration of Ṣaḥīḥ Muslim from Anas, Umm Sulaym admitted:
واستحييت من ذلك. 
I feel embarrassed by asking that.[footnoteRef:2731] [2731:  Imām Muslim (n 5) 1:250.] 

فَقَالَتْ لَهَا عَائِشَة
Hearing this, ʿĀʾishah said to her 
[bookmark: _Toc225515385]Differences regarding the Individual Who Objected to Umm Sulaym
Most students of Imām Zuhrī quoted it like this; Imām Zuhrī quoted from ʿUrwah that ʿĀʾishah objected to Umm Sulaym. For instance, Imām ʿAbd ar-Razzāq narrates from Maʿmar:
فقالت لها عائشة: فضحت النساء.  
ʿĀʾishah told her, ‘You have disgraced women.’[footnoteRef:2732] [2732:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:283.] 

Likewise, Imām Abū Dāwūd quotes from Ibn Shihāb via Yūnūs:
قالت عائشة: فأقبلت عليها، فقلت: أف لك، وهل ترى ذلك المرأة؟  
ʿĀʾishah said, “I proceeded to her and said, ‘Shame on you! Do women experience such dreams?’”[footnoteRef:2733] [2733:  Imām Abū Dāwūd (n 7) 1:172.] 

In contrast, Hishām quoted from his father, ʿUrwah, that Umm Salamah objected to her. He narrates:
قالت أم سلمة: يا رسول الله! وهل تحتلم المرأة.  
Umm Salamah said, ‘O Messenger of Allāh! Do women experience wet dreams?’[footnoteRef:2734] [2734:  Imām ʿAbd ar-Razzāq (n 17) 1:284.] 

Likewise, in Qāsim ibn Muḥammad’s narration from ʿĀʾishah, Umm Salamah is the one who asked. Imām Tirmidhī narrates:
قالت أم سلمة: يا رسول الله! هل على ‌المرأة ‌ترى ذلك غسل؟  
Umm Salamah said, ‘O Messenger of Allāh! Is the ritual bath compulsory on a woman who sees such a dream?’[footnoteRef:2735] [2735:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:190.] 

ʿAbdullāh ibn Rāfiʿ, the freed slave of Umm Salamah, also quoted the same. He narrates:
فقالت أم سلمة: أو تفعل ذلك المرأة؟ 
Umm Salamah said, ‘Do women do that?’[footnoteRef:2736] [2736:  Imām Isḥāq ibn Ibrāhīm al-Ḥanẓalī al-Marwazī, better known as Ibn Rāhwayh, Musnad Isḥāq ibn Rāhwayh (Madīnah Munawwarah: Maktabat al-Īmān, 1990), 4:116.] 

This is a clear contradiction. Qāḍī ʿIyāḍ quotes the muḥaddithūn’s response to this:
وإن كان أهل الحديث يقولون: إن الصحيح هنا أم سلمة لا عائشة. 
Even though the muḥaddithūn say that what is correct here is Umm Salamah, not ʿĀʾishah.[footnoteRef:2737] [2737:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:150. ] 

Ḥāfiẓ Ibn Ḥajar quoted and commented on this. He writes:
ونقل القاضي عياض عن أهل الحديث أن الصحيح أن القصة وقعت لأم سلمة لا لعائشة، وهذا يقتضي ترجيح رواية هشام، وهو ظاهر صنيع البخاري. 
Qāḍī ʿIyāḍ reported from the scholars of ḥadīth that the correct version of the incident is its occurrence to Umm Salamah, not ʿĀʾishah. This implies that Hishām’s transmission gains predominance. And this is what Bukhārī evidently did (since he brought Hishām’s version of the narration).[footnoteRef:2738] [2738:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:61. ] 

He then quotes from Imām Nawawī:
قال النووي في شرح مسلم: يحتمل أن تكون عائشة وأم سلمة جميعا أنكرتا على أم سليم. 
Nawawī said in Sharḥ Muslim, ‘It is likely that ʿĀʾishah and Umm Salamah both objected to Umm Sulaym.’[footnoteRef:2739] [2739:  Ibid, 2:62.] 

Regarding the two wives being present together, Ḥāfiẓ Ibn Ḥajar comments:
وهو جمع حسن، لأنه ‌لا ‌يمتنع ‌حضور أم سلمة وعائشة عند النبي -صلى الله عليه وسلم- في مجلس واحد. 
This is a good harmonisation since the presence of Umm Salamah and ʿĀʾishah by the Prophet ﷺ in the same gathering was not unlikely.[footnoteRef:2740] [2740:  Ibid.] 

He then quotes from another of Imām Nawawī’s book, where the latter also included Anas:
وقال في شرح المهذب: يجمع بين الروايات بأن أنسا، وعائشة، وأم سلمة حضروا القصة، انتهى. 
And he said in Sharḥ al-Muhadhdhab, ‘Both narrations could be reconciled by saying that Anas, ʿĀʾishah and Umm Salamah were all present during this incident.’[footnoteRef:2741] [2741:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar questioned the extent to which this interpretation was stretched, deeming it excessive. Anas was not present. He says:
والذي يظهر أن أنسا لم يحضر القصة، وإنما تلقى ذلك من أمه أم سليم. وفي صحيح مسلم من حديث أنس ما يشير إلى ذلك، وروى أحمد من حديث ابن عمر نحو هذه القصة، وإنما تلقى ذلك ابن عمر من أم سليم أو غيرها. 
It appears that Anas was not present during this incident. He only received this from his mother, Umm Sulaym. Anas’ ḥadīth in Ṣaḥīḥ Muslim indicates this. Aḥmād narrated a similar incident from Ibn ʿUmar, and Ibn ʿUmar only received that from Umm Sulaym or someone else.[footnoteRef:2742] [2742:  Ibid.] 

أُفٍّ لَكِ 
‘Shame on you!’
[bookmark: _Toc225515386]Explanation of the Word: ‘Uff’
[bookmark: _Toc225515387]Pronunciation
This word may literally be pronounced with any diacritical mark on the fāʾ. ʿAllāmah Ibn ʿAbd al-Barr states:
وأما قوله في الحديث: "أف لك"، فيجر، ويرفع، وينصب بتنوين وغير تنوين؛ ذكر ذلك أبو عبيدة وغيره. 
The statement ‘Uffin la-ki’ in the ḥadīth can be read in the genetive, nominative and accusative cases with or without a tanwīn. Abū ʿUbaydah and others stated that.[footnoteRef:2743] [2743:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 13) 1:127.] 

This suggests that the word ‘uff’ may be treated as munṣarif or as ghayr munṣarif. ʿAllāmah Ibn Abd al-Barr says:
وقال غيره: يجوز صرفها وترك صرفها.  
Others said that it is permissible to read it as munṣarif or ghayr munṣarif.[footnoteRef:2744] [2744:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 5:661. ] 

ʿAllāmah Ibn al-ʿArabī notes that there are ten different ways of pronouncing it:
قولها: "أف لك" فيه للعلماء من أهل اللغة عشر لغات. 
Regarding her statement 'uffin la-ki', the experts in linguistics have ten ways of pronouncing it.[footnoteRef:2745] [2745:  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), 2:217. ] 

He then explains the ten different pronunciations:
1 - أُفَّ لك بضم الألف وفتح الفاء مشدَّدة.
2 - وأُفِّ لك بكسر الفاء.
3 - وأُفّ بضمِّها.
4 - وأُفَّا لك بالنَّصب والتّنوينِ.
5 - وأُفٍّ بالخَفض والتّنوين.
6 - وأُفٌّ بالضَّمِّ والتّنوين.
7 - وأُفْ بإسكان الفاء.
8 - وأُفِّي بياء الإضافة.
9 - وإِفَّ بكسر الألف وفتح الفاء.
10 - وأُفَّه بضمِّ الألف وإدخال الهاء.
والحروف الّتي هي الزّوائد عشرة، جمعت في قولك: اليوم تنساه. 
1. ‘Uffa la-k’ – with a ḍammah on the alif and a fatḥah on the double consonant fāʾ.
2. ‘Uffi la-k’ – with a kasrah on the fāʾ. 
3. ‘Uffu la-k’ – with a ḍammah on it. 
4. ‘Uffa ’la-k’ – in the accusative case and with a tanwīn.
5. ‘Uffin’ – with a kasrah and a tanwīn.
6. ‘Uffun’ – with a ḍammah and a tanwīn.
7. ‘Uff’ – with a sukūn on the fāʾ.
8. ‘Uffī’ – with the yāʾ of possessive construction.
9. ‘Iffa’ – with a kasrah on the lām and a fatḥah on the fāʾ.
10. ‘Uffah’ – with a fatḥah on the fāʾ and a hāʾ.[footnoteRef:2746] [2746:  Ibid, 2:218. ] 

Extra letters are ten, which have been gathered in the saying: ‘Al-yam tansā-h’ (hamzah, lām, yāʾ, wāw, mīm, tāʾ, nūn, sīn, alif and hāʾ).
Imām Nawawī listed these in his commentary, after which he says:
وهذه اللغات مشهورات ذكرهن كلهن ابن الأنباري وجماعات من العلماء ودلائلها مشهورة. 
These pronunciations are famous. Ibn al-Anbārī and a group of scholars mentioned all of them. And their evidences are well-known.[footnoteRef:2747] [2747:  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), 3:225. ] 

He also quoted the explanations: 
واختصره أبو البقاء، فقال: من كسر بناه على الأصل، ومن فتح طلب التخفيف، ومن ضم اتبع، ومن نون أراد التنكير، ومن لم ينون أراد التعريف، ومن خفف الفاء حذف أحد المثلين تخفيفا. وقال الأخفش وابن الأنباري في اللغة التاسعة بالياء: كأنه إضافة إلى نفسه، والله أعلم. 
Abū ’l-Baqāʾ explained it concisely, saying, ‘Those who added a kasrah, based it on the original form. Those who added a fatḥah did so for ease of utterance. Those who added a ḍammah followed (the ḍammah in the alif). Those who added a tanwīn wanted to make it indefinite whilst those who omitted the tanwīn wanted to make it definite. And those who added a sukūn to the fāʾ omitted one of the two similar letters for ease of utterance.’ With regard to the 9th pronunciation with a yāʾ, Akhfash and Ibn al-Anbārī said that it seems to be an attribution to oneself. And Allāh knows best.[footnoteRef:2748] [2748:  Ibid.] 

These are only ten ways of pronouncing the word. ʿAllāmah Suyūṭī, on the other hand, claims 40 ways:
قلت: بل فيه نحو أربعين لغة، حكاها أبو حيان في الارتشاف وغيره. وقد نظمتها في أبيات، فقلت: 
	أف ربع أخيره ثم ثلث 

	
	مبتداه مشددا ومخفف


	وبتنوينه وبالترك أفا 

	
	لا ممالا وبالامالة مضعف


	وبكسر ابتدا وافى مثلت

	
	 وزد الهاء في أف أطلق لا أف


	ثم مدا بكسر أف واف 

	
	ثم أفوفا حفظ ودع ما يزيف. 



I say: in fact, it has 40 ways of pronunciation. Abū Ḥayyān reported this in Al-Irtishāf as well as others.[footnoteRef:2749] [2749:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:70. ] 

[bookmark: _Toc225515388]Definition
All this pertains to its pronunciation. Moving on with its signification. ʿAllāmah Ibn ʿAbd al-Barr quotes Abū ʿUbayd’s definition of it:
هو ما غلظ من الكلام، وقبح.
It is an inappropriate and unpleasant word.[footnoteRef:2750] [2750:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 13) 1:127] 

He then quotes other definitions:
وقال غيره: معنى هذه اللفظة أنه يقال جوابا لما يستثقل من الكلام، وما يضجر منه. وقالوا: الأُف والتُّف بمعنى. قالوا: والأف وسخ الأذن، والتف وسخ الأظفار. 
Others explained this word’s signification, saying that it is uttered as a response to words that are disliked and cause one annoyance. 
And they said that ‘uff’ and ‘tuff’ have the same meaning. They said that ‘uff’ refers to the dirt of the ear whilst ‘tuff’ refers to the dirt of the nails.[footnoteRef:2751] [2751:  Ibid.] 

Qāḍī ʿIyāḍ added two more meanings, which is contempt (disrespect) and dislike. He says:
"أفٍّ": أى استحقاراً لك، وهى ‌كلمة ‌تستعمل ‌فى ‌الاستحقار والاستقذار، قال الله تعالى: ﴿فَلَا تَقُل لَّهُمَآ أُفٍّۢ﴾، وهى فى الحديث [منها] بمعنى الإنكار. 
‘Uffin’ i.e. I have contempt for you (for what you said or did). It is a word used for expressing contempt and dislike. Allāh Taʿālā says, ‘Do not say to them: ‘uff’ (a word or expression of anger or contempt).’[footnoteRef:2752] In the ḥadīth, it comes in the meaning of disapproval.[footnoteRef:2753] [2752:  Qurʾān: 17:23.]  [2753:  Qāḍī ʿIyāḍ (n 22) 2:151.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains it as:
على معنى الإنكار لقولها والإغلاظ عليها لما أخبرت به عن النساء.
It means expressing disapproval of her words and being harsh to her due to what she informed regarding women.[footnoteRef:2754] [2754:  ʿAllāmah Bājī (n 2) 1:105.] 

[bookmark: _Toc225515389]Other Transmissions of the Wording
Those are the words that the students of Imām Zuhrī quoted from him. In other narrations, such as in Isḥāq ibn Abī Ṭalḥah’s transmission from Anas, it comes that ʿĀʾishah told her:
فضحت النساء.
You have disgraced women.[footnoteRef:2755] [2755:  Imām Muslim (n 5) 1:250.] 

According to a narration in Muṣannaf Ibn Abī Shaybah, many females blamed her in this manner. Imām Ibn Abī Shaybah relates:
فلقيتها نسوة، فقلن لها: فضحتينا عند رسول اللَّه -صلى الله عليه وسلم-، فقالت: واللَّه ما كنت لأنتهي حتى أعلم في حل أنا أو في حرام.  
Some women met her and told her, ‘You have disgraced us by the Messenger of Allāh ﷺ.’ She responded, ‘By Allāh! I will not stop until I know whether my action is lawful or unlawful.’[footnoteRef:2756] [2756:  Imām Ibn Abī Shaybah (n 9) 1:80.] 

Qāḍī ʿIyāḍ explains:
"فضحت النساء": أى كشفت من أسرارهن وما يكتمن من الحاجة إلى الرجال ورؤية الاحتلام، إذ هو فيهن قليل، ولذلك قالت: "أو تجد ذلك المرأة"، لا سيما عائشة لصغر سنها وكونها مع بعلها، وقد يكون ذلك لما صرحت به من ذلك ولم تستح فى الحق فيه. 
‘You have disgraced women’ i.e. You have exposed their private matters, their need for men which they would conceal and that they experience wet dreams. The reason is it occurs rarely among them. That is why she said, ‘Do women experience this?’ Especially someone like ʿĀʾishah, because of her young age and because she was with her husband.
And that [statement of ʿĀʾishah] could also be because Umm Sulaym openly spoke about this and did not feel hesitant to speak the truth about it.[footnoteRef:2757] [2757:  Qāḍī ʿIyāḍ (n 22) 2:147.] 

‍‍‍‍‍‍‍‍‍‍‍‍وَهَلْ تَرَى ذَلِكَ
‘Do […] experience such dreams?!’
ʿAllāmah Zurqānī says regarding the pronunciation of ‘dhālika’: 
بكسر الكاف. 
With a kasrah on the kāf.[footnoteRef:2758] [2758:  ʿAllāmah Zurqānī (n 1) 1:147.] 

الْمَرْأَةُ 
‘Women’ 
In another narration, it comes that Umm Salamah felt embarrassed and shy so she covered her face. ʿAllāmah Ibn ʿAbd al-Barr relates:
قالت أم سلمة وغطت وجهها: أو تحتلم المرأة؟
Umm Salamah said whilst covering her face, ‘Do women experience wet dreams?’[footnoteRef:2759] [2759:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 29) 5:656-657.] 

[bookmark: _xax6rtg0mirf][bookmark: _Toc225515390]Reason for Objecting to Umm Sulaym
The scholars provided different reasons why ʿĀʾishah, or Umm Salamah, expressed disapproval, as mentioned below:
1) Not all females experience wet dreams.
ʿAllāmah Ibn ʿAbd al-Barr and ʿAllāmah Ibn al-ʿArabī chose this. ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه أيضا دليل على أن النساء ليس كلهن يحتلمن، ولهذا أنكرت عائشة وأم سلمة سؤال أم سليم. وقد يعدم الاحتلام في بعض الرجال، فالنساء أحرى أن يعدم ذلك فيهن .
Therein also lies proof that not all women experience wet dreams. For this reason, ʿĀʾishah and Umm Salamah disapproved of Umm Sulaym’s query. Certain men do not experience wet dreams. Therefore, women are even more likely to not experience it.[footnoteRef:2760] [2760:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 13) 1:124.] 

And ʿAllāmah Ibn al-ʿArabī says:
فيه أيضا: دليل على أن النساء كلهن ليس يحتلمن، ولهذا أنكرت عائشة ذلك من أم سليم. 
Therein also lies proof that not all women experience wet dreams. For this reason, ʿĀʾishah objected to Umm Sulaym.[footnoteRef:2761] [2761:  ʿAllāmah Ibn al-ʿArabī (n 30) 2:217.] 

2) ʿĀʾishah was too young.
ʿAllāmah Ibn ʿAbd al-Barr mentions this as a weak view:
وقد قيل إن إنكار عائشة لذلك إنما كان لصغر سنها.
It is said that ʿĀʾishah disapproved of that due to her young age.[footnoteRef:2762] [2762:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 13) 1:125.] 

However, Mawlānā Zakariyyā al-Kāndhlawī prefered this view and combined it with the rarity of its occurrence amongst women. He writes as the main explanation:
ولعلها أنكرتها لأنها لم تعلم لندرتها في النساء مع حداثة سن عائشة -رضي الله عنها-.  
Perhaps she objected to her because she did not know about it as it is rare amongst women, especially given ʿĀʾishah – may Allāh be pleased with her –‘s young age.[footnoteRef:2763] [2763:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:543. ] 

3) Since ʿĀʾishah was with her husband, she would not experience any wet dream.
ʿAllāmah Ibn ʿAbd al-Barr explains:
وكونها مع زوجها؛ لأنها لم تحض إلا عنده، ولم تفقده فقدا طويلا إلا بموته -عليه السلام-. فلذلك لم تعرف في حياته الاحتلام، لأن الاحتلام لا يعرفه النساء ولا أكثر الرجال إلا عند عدم الجماع بعد المعرفة به. فإذا فقد النساء أزواجهن احتلمن.
And because she was with her husband. Given that she menstruated only when she was with him and he was not absent from her for a lengthy period, except by his – peace be upon him –‘s demise, she did not experience wet dreams during his lifetime. Women and most males only experience wet dreams after sexual abstinence after gaining cognition of it. Only when a woman loses her husband does she experience wet dreams.[footnoteRef:2764] [2764:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 13) 1:125.] 

Likewise, ʿAllāmah Ibn al-ʿArabī states:
وأكثر ما يحدث ذلك للنساء إذا كان زوجها قد أطال الغيبة عنها. 
Most of the time this occurs to women when their husbands are absent for a lengthy period.[footnoteRef:2765] [2765:  ʿAllāmah Ibn al-ʿArabī (n 30) 2:217.] 

ʿAllāmah Ibn ʿAbd al-Barr offers an explanation on his preference of the first view:
والوجه الأول عندي أصح وأولى، والله أعلم، لأن أم سلمة فقدت زوجها وكانت كبيرة عالمة بذلك، وأنكرت منه ما أنكرت عائشة -رحمها الله-. فدل ذلك على أن من النساء من لا تنزل الماء في غير الجماع الذي يكون حقيقة في اليقظة، والله أعلم. 
According to me, the first view is more correct because Umm Salamah lost her husband when she was an adult and experienced. Yet, she objected to the same matter that ʿĀʾishah – may Allāh have mercy on her – objected to. Hence, this proves that there are certain women who do not ejaculate outside of actual intercourse whilst awake. And Allāh knows best.[footnoteRef:2766] [2766:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 13) 1:125.] 

ʿAllāmah Suyūṭī presented another possibility, which could either be treated as a fourth view, or it could be considered as something directly linked to the first view. He felt that this could be considered a speciality of the wives of the Prophet ﷺ; they would not experience wet dreams. After quoting the above statement of ʿAllāmah Ibn ʿAbd al-Barr, ʿAllāmah Suyūtī mentions:
قلت: وأي مانع من أن يكون ذلك خصيصة لأزواج النبي -صلى الله عليه وسلم- أنهن لا يحتلمن، كما أن خصائص الأنبياء -عليهم السلام- أنهم لا يحتلمون لأن الاحتلام من الشيطان فلم يسلط عليهم، وكذلك لم يسلط على أزواجه تكريما له. 
I say: what can prevent this from being a speciality of the Prophet ﷺ’s wives: that they would not experience wet dreams? Similarly, one of the specialities of the prophets – peace be upon him – is that they do not experience wet dreams. The reason is wet dreams come from the devil, and he could not gain power over them. In like manner, he could not gain power over the Prophet ﷺ’s wives out of honour for him.[footnoteRef:2767] [2767:  ʿAllāmah Suyūṭī (n 34) 1:71.] 

Notwithstanding this, Mawlānā Zakariyyā al-Kāndhlawī brings a counter response against this claim of ʿAllāmah Suyūṭī, saying:
وأورد عليه بأن الخصوصيات لا تثبت بالاحتمال، ولا يسلم اختصاص الاحتلام  بالشيطان  فقد يكون للشبع وغيره.
This is refuted because specialities cannot be established through likelihood. Moreover, we cannot accept that wet dreams only come from the devil as, at times, they come for satisfaction and other reasons.[footnoteRef:2768] [2768:  Mawlānā Zakariyyā al-Kāndhlawī (n 48) 1:543.] 

Yet, he then quotes from As-Siʿāyah that it could be a specialty of the wives of the Prophet ﷺ:
القول المحقق في هذا المقام أنه لا يُدّعى نفي مطلق الاحتلام عن أزواج النبي -صلى الله عليه وسلم-، ولا يُدّعى منع وقوعه عنهن بل يقال: يمتنع أنهن يحتلمن  برؤية رجل يطؤهن، إذ قد جعلن أمهات المؤمنين ومحرمة على المسلمين؛ فلا يدع الله تعالى عدوه أن يتمثل بالرجال ويريهن وطئهم بهن. 
It cannot be claimed that the wives of the Prophet ﷺ do not experience wet dreams at all, and it cannot be claimed that it cannot occur to them. Rather, it will be said that it is impossible that they experience wet dreams by viewing other men engaging in intercourse with them as they have been made the mothers of all believers and forbidden upon all Muslims. Hence, Allāh Taʿālā will not allow his enemy to take the form of these men and make the mothers see these men engage in intercourse with them.[footnoteRef:2769][footnoteRef:2770] [2769:  Ibid, 1:543-544.]  [2770:  Mawlānā ʿAbd al-Ḥayy ibn ʿAbd al-Ḥalīm al-Laknawī, As-Siʿāyah fī Kashf mā fī Sharḥ al-Wiqāyah (Lucknow: Al-Maṭbaʿ al-Muṣṭafāʾī), 309.] 

 





























[bookmark: _esh5u8wewse3]

 



 






image1.png
eoled ol b <Pl RS 6 ccadd JTERS g
O P S e e
V: cJminy OIS ee Gy dlde il 1JG Wl las o HL«Q&

P s . aase | s £ GEL e te .
ol 1B sl Ge LI e |G (A6 1A o (LsjE
5t Sop s L 2 .
U (o85Sl bl s





image2.jpg
QHanafis 1

Onesa’
3.18kg-3.3kg

Ratl ® Some recent
408-490g scholars

@ People of Madina

Other three Madhahib 1

Onesa’
2176 kg - 2.6 kg

Mudd
1/4 sa'
796 grams

Mudd
544
grams

Mudd
650 grams
Mudd
750 grams
Mudd
817 grams

@ Board of Muftis in
Saudi:

© shaykh Yahya ibn
‘Uthman al-Mudarris

O Mawlana
Muhammad Ya'qub




image3.png
What do you think the Remember | Ruling on
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1| definitely or most probably: mani Yes compulsory
2 | definitely or most probably: mazi Yes compulsory
3 | definitely or most probably: wadi Yes not compulsory
4 | doubt: mani or mazi Yes compulsory
5 | doubt: mani or wadi Yes compulsory
6 | doubt: mazi or wadi Yes compulsory
7| doubt: mani or mazi or wadi Yes compulsory
§ | definitely or most probably: mani No compulsory
9 | definitely or most probably: mazi No not compulsory
10 | definitely or most probably: wadi No not compulsory
11 | doubt: mani or mazi No compulsory
12 | doubt: mani or wadi No compulsory
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