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Continuing with ḥadīth 129:
فَقَالَ لَهَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "تَرِبَتْ يَمِينُكِ".
The Messenger of Allāh ﷺ said to her, ‘May your hands be dusty!’[footnoteRef:1] [1:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 199.] 

[bookmark: _Toc225513636]Explanation of the Words: ‘Taribat Yadā-Ki’
ʿAllāmah Ibn al-ʿArabī explain when do Arabs generally use this word:
تقول العرب: ترب الرجل: إذا افتقر، وأترب: إذا استغنى، وفي الحديث: "عليك بذات الدين تربت يداك، أو يمينك".
The Arabs say, ‘Tariba ’r-rajul’ when a man becomes poor, and ‘Atraba’ when he becomes rich. It comes in a ḥadīth, ‘Choose the pious one. Taribat yadā-ka – or [he said] yamīnu-ka.’[footnoteRef:2] [2:  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), 2:219.] 

In the narration of Ṣaḥīḥ Muslim via Isḥāq ibn Abī Ṭalḥah from Anas, it is mentioned that ʿĀʾishah first mentioned these words ‘taribat yamīnu-ki’, so the Prophet ﷺ then mentioned it to her in response:
فقالت عائشة: يا أم سليم! فضحت النساء، تربت يمينك. فقال لعائشة: "بل أنت، فتربت يمينك".
ʿĀʾishah said, ‘O Umm Sulaym! You have disgraced women. May your hands be dusty!’ So he said to ʿĀʾishah, ‘Rather, may your hands be dusty!’[footnoteRef:3] [3:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-hu, 1991), 1:250.] 

Hereunder are a few different explanations that have been presented regarding the meaning of this expression:
1) The positive meaning is intended.
This word does not only have a negative connotation. It can also be used in a positive meaning.
Some scholars felt that in this case, the positive meaning is intended. There are two ways for this:
i) It is a prayer.
The previously quoted definition from ʿAllāmah Ibn al-ʿArabī indicates that this word signifies being poor as a thulāthī mujarrad and it signifies being rich as the verb group ifʿāl. Hence, it has both a positive and negative connotation.
According to some scholars, the Prophet ﷺ prayed that ʿĀʾishah becomes wealthy. ʿAllāmah Abū ’l-Walīd al-Bājī quotes from ʿĪsā ibn Dīnār:
قال عيسى بن دينار: ما أراه يريد بذلك إلا خيرا وما الإتراب إلا الغنى.  
ʿĪsā ibn Dīnār said, ‘I am certain that he meant something good by this, and ‘itrāb’ only signifies wealth.’[footnoteRef:4] [4:  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.] 

The meaning will thus be: may you become wealthy. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يقال [...] وأترب إذا استغنى صار ماله كالتراب كثرة. 
‘Atraba’ is when one becomes rich, and his wealth becomes as abundant as dust.[footnoteRef:5] [5:  Ibid. ] 

Qāḍī ʿIyāḍ and ʿAllāmah Ibn al-ʿArabī actually quote this from Imām Mālik himself. Qāḍī ʿIyāḍ writes:
تأوله مالك على أنه دعاء لهما بالإستغناء لما بعد في نفسه أن يدعوا عليهما بالفقر. 
Mālik interpreted it to mean that he ﷺ supplicated for them to attain wealth as it is far-fetched that he ﷺ will supplicate for them to attain poverty.[footnoteRef:6] [6:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:147. ] 

And ʿAllāmah Ibn al-ʿArabī writes:
ذكر ابن حبيب أن مالكا كان يقول: معناه استغنت يمينك، ذهب إلى أن الرسول -صلى الله عليه وسلم- لم يكن يدعو على عائشة ولكن دعا لها.  
Ibn Ḥabīb mentioned that Mālik would say, ‘It means ‘may your right hand become wealthy.’’ He held the view that the Messenger of Allāh ﷺ would not curse ʿĀʾishah. Instead, he supplicated for her.’[footnoteRef:7] [7:  ʿAllāmah Ibn al-ʿArabī (n 2) 2:219. ] 

However, ʿAllāmah Ibn ʿAbd al-Barr says:
وأنكر أكثر أهل العلم باللغة والمعاني أن تكون هذه اللفظة بمعنى الاستغناء، وقالوا: لو كانت بمعنى الاستغناء لقال: أتربت يمينك، لأن الفعل منه رباعي، يقال: أترب الرجل: إذا استغنى، وترب: إذا افتقر. 
Most linguists and lexicographers denied that this word signifies becoming wealthy. And they argued that if it did signify becoming wealthy, he would have said, ‘Atrabat yamīnu-ki’. Their reasoning is the verb for this signification is in the verb group ifʿāl. One says, ‘atraba ’r-rajul’ when the man becomes wealthy and ‘tariba’ when he becomes poor.[footnoteRef:8] [8:  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), 3:128. ] 

ʿAllāmah Yafrānī also presented the same argument, saying:
فأنكر أكثر أهل العلم باللغة والمعاني أن تكون هذه اللفظة بمعنى الاستغناء. 
Most linguists and lexicographers denied that this word signifies becoming wealthy.[footnoteRef:9] [9:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Ḥaqq ibn Sulaymān al-Yafuranī al-Tilimsānī, Al-Iqtiḍāb fī Gharīb al-Muwaṭṭaʾ wa Iʿrābi-hi ʿala ’l-Abwāb (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:82.] 

ii) It is praise. 
ʿAllāmah Ibn ʿAbd al-Barr noted that it is common to employ words in such a manner with the intention of expressing praise and amazement. He says:
وقال غيره هو كما يقال للشاعر إذا أجاد: قاتله الله، وأخزاه لقد أجاد! ويله مسعر حرب! وقال: ويل أمه! وهو يريد مدحه. 
Others said that it is similar to telling a poet when he composed a good poem, ‘May Allāh destroy and humiliate him! He has certainly composed a good poem!’ And similar to ‘Woe to him! How does he kindle the fire of war!’ And the Prophet ﷺ used ‘woe to his mother’ with the intention of praise.[footnoteRef:10] [10:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:127.] 

The English equivalent is how some people use a four-letter swear word or slang word for faeces. 
2) It is metaphorically used to mean ‘are you ignorant of this?’
ʿAllāmah Abū ’l-Walīd al-Bājī quotes this from Ibn Nāfiʿ:
وقال ابن نافع: معناه أضعُف عقلك، أتجهلين هذا! 
Ibn Nāfiʿ said that it means, ‘How weak is your mind! Are you ignorant of this?’[footnoteRef:11] [11:  ʿAllāmah Bājī (n 4) 1:105.] 

Its English equivalent is when parents and teachers tell their students, ‘Are you stupid?’, ‘Do not act stupid?’ or ‘Are you mad?’
3) It is a figurative way of saying: ‘You need to have knowledge of this!’
ʿAllāmah Ibn ʿAbd al-Barr writes:
أحدهما أن يكون استغنت يداك أو يمينك، كأنه يعرض لها بالجهل لما أنكرت ما لا ينبغي أن ينكر، وأنها كانت تحتاج أن تسأل عن ذلك، فخاطبها بضد المعنى تنبيها وتأنيبا، كما قيل في قوله تعالى: ﴿ذُقْ إِنَّكَ أَنتَ ٱلْعَزِيزُ ٱلْكَرِيمُ﴾ [سورة الدخان: 49]، وكما تقول لمن كف عن السؤال فيما جهله: أما أنت فاستغنيت أن تسأل عن مثل هذا، أي لو أنصفت نفسك ونصحت لها لسألت. 
He meant ‘your hand or right hand have become self-sufficient’ as though she was ignorant since she objected to something that should not have been objected to. She should have asked about it instead. Hence, the Prophet ﷺ addressed her with the opposite meaning to caution and reprehend her, as it was said in the following verse: ‘Have a taste! You are the ‘man of might’, the ‘man of honour’.’[footnoteRef:12]  [12:  Qurʾān: 44:49.] 

This is akin to saying to one who refrains from enquiring about matters he is ignorant of, ‘As for you, you have become too self-sufficient to ask about such a matter!’ i.e. if you were fair to yourself and wished well for you, you would have certainly enquired.[footnoteRef:13] [13:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:127.] 

He attributes this to the majority of scholars:
وأنكر أكثر أهل العلم باللغة والمعاني …..وقالوا: معنى قوله "تربت يمينك": أي افتقرت من العلم بما سألت عنه أم سليم.
Most linguists and lexicographers denied […] and they said that his statement ‘taribat yamīnu-ki’ signifies ‘you lack knowledge concerning what Umm Sulaym asked.’[footnoteRef:14] [14:  Ibid, 3:128.] 

The ultimate intent is that she should have learnt before objecting. ʿAllāmah Abū ’l-Walīd al-Bājī first writes:
وقد قيل أن معناه: افتقرت يداك من العلم، ومعناه على هذا، والله أعلم، إذ جهلت مثل هذا فقد قل حظك من العلم، وهو معنى قول ابن كيسان. 
It is said that it signifies ‘your hands lack knowledge’. Based on this, it means – and Allāh knows best – ‘since you are ignorant of such a matter, then indeed you possess a little portion of knowledge.’ This is the meaning of Ibn Kaysān’s statement.[footnoteRef:15] [15:  ʿAllāmah Bājī (n 4) 1:105.] 

He then quotes from Aṣmaʿī:
معناه الحض على تعلم مثل هذا، كما تقول: انج ثكلتك أمك، لا يريد أن تثكل. 
The intent behind it is to encourage her to learn about this, like when one says, ‘Be successful! May your mother bereave you!’, that she actually bereaves is not intended.[footnoteRef:16] [16:  Ibid.] 

4) It carries its literal meaning.
Some scholars believed that there is really no need to overanalyse it. The literal meaning is sufficient i.e. 'there is soil on your hands’. This is the literal meaning and the explicit implication of these words. ʿAllāmah Abū ’l-Walīd al-Bājī quotes this from Abū ʿUmar: 
وقال أبو عمر: معنى "تربت يداك": أصابها التراب ولم يدع عليها بالفقر. 
Abū ʿUmar said, ‘‘Taribat yadā-ki’ signifies ‘may it be dusty’. He did not pray for her to attain poverty.’[footnoteRef:17] [17:  Ibid.] 

Arabs use these words which go by their literal meaning to demonstrate their displeasure. ʿAllāmah Abū ’l-Walīd al-Bājī also says:
والأظهر أن النبي -صلى الله عليه وسلم- خاطبها على عادة العرب في تخاطبها، وهم يستعلمون هذه اللفظة عند الإنكار لمن لا يريدون فقره، وإن كان معناها افتقرت يداك. 
It is most evident that the Prophet ﷺ addressed her using the conventional Arab manner of communication. They employ this word when expressing disapproval to those they do not wish for poverty albeit its definition is ‘may your hands suffer from poverty.’[footnoteRef:18] [18:  Ibid.] 

5) The curse will apply if you do not comply.
ʿAllāmah Ibn al-ʿArabī quotes this from two different scholars:
وقال ابن عرفة: أراد تربت يداك إن لم تفعل ما أمرتك. وقال ابن الأنباري: معناه لله درك إذا استعملت ما أمرتك به، واتعظت بعظتي. 
Ibn ʿArafah said, ‘It means ‘may your hands be dusty in case you do not act according to my command.’’ Ibn al-Anbārī said, ‘It means ‘to Allāh be attributed the good you do when you act according to my command and take heed of me.’’[footnoteRef:19] [19:  ʿAllāmah Ibn al-ʿArabī (n 2) 2:220.] 

6) It is a curse which was mentioned on the spur of the moment.
ʿAllāmah Ibn ʿAbd al-Barr writes:
أما: "تربت يمينك"، فمن دعاء العرب بعضهم على بعض معلوم؛ مثل: قاتله الله، وهوت أمه، وثكلتك أمك، وعقرى حلقى، ونحو ذلك.  
‘Taribat yamīnu-ki’ is a well-known curse the Arabs use against one another similar to ‘qātalahu ’Llāh’ (may Allāh destroy him), ‘hawat ummu-hū’ (may his mother fall), ‘wa-thakilat-ka ummu-ka’ (may your mother bereave you), ‘ʿAqrā ḥalqā’ (may her body be wounded and may she be afflicted with a pain in her throat) and so on.[footnoteRef:20] [20:  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), 5:662. ] 

ʿAllāmah Ibn ʿAbd al-Barr firmly believed this to be a curse and should be treated as such. He even deduced from it the permissibility of cursing a person who objects to one’s statement without any knowledge. He says:
وفيه جواز الإنكار والدعاء بالسوء على المعترض فيما لا علم له به.  
Therein lies the permissibility of disapproving of and cursing one who objects to something he has no knowledge of.[footnoteRef:21] [21:  Ibid, 5:660.] 

However, this curse will be cancelled because of the general supplication of the Prophet ﷺ, as ʿAllāmah Abū ’l-Walīd al-Bājī states: 
وقد روي عن النبي -صلى الله عليه وسلم- أنه قال: "اللهم فأيما مؤمن سببته فاجعل ذلك له قربة إليك يوم القيامة". فلا يمتنع على هذه الأقوال أن يقول ذلك لها النبي -صلى الله عليه وسلم- لتؤجر وليكفر بها ما قالته لأم سليم. 
It is reported from the Prophet ﷺ that he said, ‘O Allāh! Whichever believer I curse, make that a means of his proximity to You on the Day of Judgement.’
Hence, based on these views, it is not unlikely that the Prophet ﷺ uttered this to her so that she is rewarded and so as to cancel what she said to Umm Sulaym.[footnoteRef:22] [22:  ʿAllāmah Bājī (n 4) 1:105.] 

7) The wording may convey a cursing connotation, but it is simply an expression of displeasure.
Ḥāfiẓ Ibn Ḥajar says:
أنها كلمة تجري على اللسان ولا يراد حقيقتها. 
It is a word that is frequently on people’s lips, but its literal meaning is not intended.[footnoteRef:23] [23:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 18:387.] 

At another place in Fatḥ al-Bārī, Ḥāfiẓ Ibn Ḥajar says:
وهو مما جاء بصيغة الدعاء ولا يراد حقيقته. 
It is a word that comes in the form of a curse, but its literal meaning is not intended.[footnoteRef:24] [24:  Ibid, 5:11. ] 

ʿĀʾishah objected when the Prophet ﷺ mentioned something – which is normal and happens in general conversations when someone hears something strange. Hence, the Prophet ﷺ responded with this to reprehend her. ʿAllāmah Abū ’l-Walīd al-Bājī says:
ويحتمل أن يفعل ذلك بعائشة على وجه التأديب لها لإنكارها ما أقر عليه، وهو لا يقر إلا على الصواب. 
It is likely that he did so with  ʿĀʾishah  to discipline her since she objected to what he expressed his approval of. He ﷺ only expresses approval of that which is correct. [footnoteRef:25] [25:  ʿAllāmah Bājī (n 4) 1:105.] 

ʿAllāmah Ibn al-ʿArabī quotes:
وقال علماؤنا: هي كلمة جرت على ألسنة العرب لا يريدون بها الدعاء، وكذلك قوله: "عقرا حلقا"، لم يرد بها الدعاء، وتفسير عقرا حلقا: عقرها الله وحلقها. 
Our scholars said it is a word that is frequently on the Arabs’ lips. They do not intend to curse by it. The same pertains to the Prophet ﷺ’s statement: ‘ʿAqran ḥalqan’. He did not intend to curse by it. The explanation of ‘ʿAqran ḥalqan’ is ‘may Allāh wound her body and afflict her throat with pain’.[footnoteRef:26] [26:  ʿAllāmah Ibn al-ʿArabī (n 2) 2:219] 

Likewise, Majd ad-Dīn Ibn al-Athīr says:
وهذه الكلمة جارية على ألسنة العرب لا يريدون بها الدعاء على المخاطب ولا وقوع الأمر به، كما يقولون: قاتله الله. وقيل: معناها لله درك. 
This word is frequently on the Arabs’ lips. They do not intend to curse the addressee by it nor that the said thing occurs to the person, similar to how they say, ‘May Allāh destroy him!’ And it is said that it signifies ‘to Allāh be attributed your good deed.’[footnoteRef:27] [27:  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), 1:184.] 

Imām Nawawī authenticated this view. He writes:
والأصح الأقوى الذي عليه المحققون في معناه أنها كلمة أصلها افتقرت، ولكن العرب اعتادت استعماله غير قاصدة حقيقة معناها الأصلي، فيذكرون: تربت يداك، وقاتله الله ما أشجعه، ولا أم له، ولا أب لك، وثكلته أمه، وويل أمه وما أشبه هذا من ألفاظهم يقولنها عند انكار الشئ، أو الزجر عنه، أو الذم عليه، أو استعظامه، أو الحث عليه، أو الإعجاب به، والله أعلم. 
The most correct and strongest meaning that the scholars adopted is that it is a word which originally means to be poor. However, the Arabs commonly use it without intending its literal meaning. Hence, they say, ‘Taribat yadā-ka’, ‘Qātala-hu ’Llāh mā ashjaʿa-hū’, ‘Lā umm la-hū’, ‘Lā abb la-ka’, ‘Wa-thakilat-hu ummu-hū’ and ‘Wayl ummu-hū’. Similar expressions can be found which they utter when disapproving, reprimanding, criticising, emphasising the significance, encouraging or expressing amazement of something. And Allāh knows best.[footnoteRef:28] [28:  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), 3:221.] 

Likewise, Qāḍī ʿIyāḍ explains:
والأظهر أنه خطاب على عادة العرب فى استعمال أمثال هذه الألفاظ عند الإنكار للشىء، أو التأنيث فيه والحض عليه، أو الإعجاب به والاستعظام له، ومعناها ملغى لا يقصد، كأن أصله من اللصوق بالتراب أو من الفقر كسائر أصول تلك الألفاظ المستعملة، وليس المراد فى شىء منها أصل استعمالها. 
The most evident view is that it is a speech following the Arab custom of employing similar expressions when disapproving of something, encouraging it or expressing amazement of it and emphasising its significance. The actual meaning is void and unintended. 
It seems that its original meaning, which is to cleave to dust or to be poor, is like all the original meanings of such employed words; not a single one of them is used with the intention of its original usage.[footnoteRef:29] [29:  Qāḍī ʿIyāḍ (n 6) 2:148.] 

He then also says:
هذا اللفظ وشبهه يجرى على ألسنة العرب من غير قصد للدعاء، وعلى ذلك يحمل ما وقع له -صلى الله عليه وسلم- مع زوجتيه المذكورتين، وقد وقع فى رسالة للبديع، إذ قال: وقد يوحش اللفظ وكله ود، ويكره الشىء وليس من فعله بد، هذه العرب تقول: لا أب لك للشىء؛ إذا أهم، وقاتله الله، ولا يريدون الذم، وويل أمه للأمر؛ إذا تم، وللألباب فى هذا الباب أن ينظروا إلى القول وقائله، فإن كان وليا فهو الولاء وإن خَشُن، وإن كان عدوا فهو البلاء وإن حسُن. قال الهروى: وقول النبى -صلى الله عليه وسلم- فى حديث خزيمة: "أنعِم صباحا تربت يداك" يدل على أنه ليس بدعاء عليه، [بل هو دعاء له] [...] ألا تراه قال: "أنعم صباحا" ثم أعقبها "تربت يداك"، والعرب تقول: لا أم لك، ولا أب لك يريدون لله درك. 
This expression and its like are frequently on the Arabs’ lips without intending to curse. Hence, what occurred to the Prophet ﷺ with his two mentioned wives will be understood in this light. 
It comes in Ar-Risālah of Badīʿ [az-Zamān]: 
“At times, an expression may be vile, but it is full of love. And a matter may be disliked, but there is no escape from doing it. The Arabs say, ‘Lā abb la-ka’ to something when it is important, ‘Qātala-hu ’Llāh’ without the intention to criticise and ‘Wayl ummu-hū’ to a matter when it becomes complete. The intelligent ones on this matter should consider the statement and the speaker. If he is a friend, then it will be goodwill albeit the statement may be harsh. And if he is an enemy, then it will be an affliction albeit the statement may be good.”
Harawī said, “The Prophet ﷺ’s statement in the ḥadīth of Khuzaymah: ‘Have a pleasant morning! May your hands be dusty!’ denotes that it is not a curse but rather a supplication […] Can you not see that he said, ‘Have a pleasant morning!’ and then mentioned afterwards, ‘Taribat yadā-ka’. And the Arabs say, ‘Lā umm la-ka’ and ‘Lā abb la-ka’ with the intention of ‘to Allāh be attributed the good you do’.”[footnoteRef:30] [30:  Ibid.] 

These are a few meanings of this statement.   
As stated previously, this was said in response to ʿĀʾishah, which is reported in Ṣaḥīḥ Muslim:
فقالت عائشة: يا أم سليم! فضحت النساء، تربت يمينك. فقال لعائشة: "بل أنت، فتربت يمينك".
ʿĀʾishah said, ‘O Umm Sulaym! You have disgraced women. May your hands be dusty!’ So he said to ʿĀʾishah, ‘Rather, may your hands be dusty!’[footnoteRef:31] [31:  Imām Muslim (n 3) 1:250.] 

Imām Nawawī comments on this:
وأما قوله -صلى الله عليه وسلم- لعائشة: "بل أنت فتربت يمينك"، فمعناه أنت أحق أن يقال لك هذا، فإنها فعلت ما يجب عليها من السؤال عن دينها فلم تستحق الإنكار، واستحققت أنت الإنكار لإنكارك ما لا انكار فيه. 
The Prophet ﷺ’s statement to ʿĀʾishah: ‘Rather, may your hands be dusty!’ means ‘you are more deserving of this statement.’ Umm Sulaym only did what was necessary for her, which was to enquire concerning her religion. Therefore, she did not deserve any disapproval. Rather, you, ʿĀʾishah, deserve to be objected to because of your objection to something that is not objectionable.[footnoteRef:32] [32:  Imām Nawawī (n 28) 3:221.] 

"وَمِنْ أَيْنَ يَكُونُ الشَّبَهُ".
‘Where do you think the resemblance comes from?’
[bookmark: _Toc225513637]Explanation of the Word: ‘Shabah’ & The Cause for a Child’s Resemblance to His Paternal or Maternal Side
This word may be pronounced as ‘shabah’ or ‘shibh’. ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما الشَّبَه ففيه لغتان؛ إحداهما، كسر الشين وتسكين الباء، والثانية فتح الشين والباء جميعا. 
There are two pronunciations for ‘shabah’:
1. A kasrah on the shīn and a sukūn on the bāʾ.
2. A fatḥah on both the shīn and the bāʾ.[footnoteRef:33] [33:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 5:662.] 

ʿAllāmah Ibn al-ʿArabī elaborated that by changing the vowel on the shīn, the vowel on the bāʾ will also have to be changed. He says:
الشَّبَه والشِّبْه لغتان، إذا فتحت الشين فافتح الباء، واذا كسرت الشين فاجزم الباء. 
‘Shabah’ and ‘shibh’ are two ways of pronunciation. If the shīn has a fatḥah, then the bāʾ will have a fatḥah. And when the shīn has a kasrah, then the bāʾ will have a sukūn.[footnoteRef:34] [34:  ʿAllāmah Ibn al-ʿArabī (n 2) 2:217.] 

This statement implies that a child will resemble the parent who ejaculated first. In a narration of Ṣaḥīḥ al-Bukhārī, ʿAbdullāh ibn Salām said to the Prophet ﷺ:
إني سائلك عن ثلاث لا يعلمهن إلا نبي.  
I shall ask you of three matters which only a prophet will know.[footnoteRef:35] [35:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 4:132. ] 

One of these things were:
ومن أي شيء ‌ينزع ‌الولد ‌إلى ‌أبيه، ومن أي شيء ينزع إلى أخواله. 
What causes a child to resemble his father and what causes him to resemble his maternal uncles?[footnoteRef:36] [36:  Ibid.] 

The Prophet ﷺ replied:
وأما الشبه في الولد؛ فإن الرجل إذا غشي المرأة، فسبقها ماؤه كان الشبه له، وإذا سبق ماؤها كان الشبه لها.
As for a child’s resemblance, when a man engages in intercourse with a woman and ejaculates before her, the child will resemble him. And if she ejaculates before him, the child will resemble her.[footnoteRef:37] [37:  Ibid.] 

To this, ʿAbdullāh ibn Salām said:
أشهد أنك رسول الله. 
I bear witness that you are indeed the Messenger of Allāh.[footnoteRef:38] [38:  Ibid.] 

[bookmark: _Toc225513638]Additional Words in Other Transmissions
In other transmissions, the response of the Prophet ﷺ continues with additional words as quoted below:
1) In Musnad Aḥmad, the following additional words are quoted:
فأنى يشبهها ولدها؟ ‌هن ‌شقائق ‌الرجال. 
How does her child resemble her then? Women are the likes of men.[footnoteRef:39] [39:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 45:86.] 

ʿAllāmah Ibn al-ʿArabī explains the meaning of these additional words:
يعني أن الخلقة فيهم واحدة، والحكم فيهم بالشريعة سواء. 
I.e. they share a common nature, and the rulings for them under the Sharīʿah are equal.[footnoteRef:40] [40:  ʿAllāmah Ibn al-ʿArabī (n 2) 2:216.] 

2) In the narration of Ṣaḥīḥ Muslim quoted from Anas, more details are given on the fluid of a female. The Prophet ﷺ says:
إن ماء الرجل غليظ أبيض، وماء المرأة رقيق أصفر، فمن أيهما علا أو سبق، يكون منه الشبه. 
A man’s fluid is thick and white, and a woman’s fluid is thin and yellowish. Hence, the resemblance comes from whichever one of the two dominates or precedes.[footnoteRef:41] [41:  Imām Muslim (n 3) 1:250.] 

3) Likewise, it comes in the narration of Musnad Isḥāq ibn Rāhwayh:
فأنى يأتي شبه الخؤلة إلا من ذلك؟ أيُّ النطفتين سبقت إلى الرحم غلبت إلى الشبه. 
Where else does the resemblance to one’s maternal relatives comes from besides this? Whichever of the two fluids reaches the womb first will dominate the resemblance.[footnoteRef:42] [42:  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.] 

ʿAllāmah Abū ’l-Walīd al-Bājī comments:
يريد شبه الابن لأحد أبويه أو لأقاربه منه، ومعنى ذلك أن  للمرأة ماء تدفعه عند اللذة الكبرى كما للرجل ماء يدفعه عند اللذة الكبرى. فإذا سبق ماء الرجل ماء المرأة، خرج الولد يشبه عمومته، وإذا سبق ماء المرأة، خرج الولد يشبه خؤولته. 
It refers to a child’s resemblance to one of his parents or his relatives. This means that women have a fluid which emits forth at the time of climax just as men have a fluid which emits forth at the time of climax. If the man’s fluid precedes the woman’s, the child will resemble his paternal relatives. And if the woman’s fluid precedes, the child will resemble his maternal relatives.[footnoteRef:43] [43:  ʿAllāmah Bājī (n 4) 1:105.] 

[bookmark: _Toc225513639]Benefits & Lessons
Five points are derived from this narration:
1) A female can experience a wet dream.
Modern-day scientists and doctors concur that it is entirely natural for females to experience wet dreams and nocturnal emissions. A significant number of females experience sexual dreams, leading to arousal and experiencing orgasm during their sleep. Certain females may sleep through their climax, but upon waking up, they notice vaginal wetness. This wetness originates from the Bartholin’s glands near the vaginal opening. 
2) The ruling pertaining to a female who experiences a wet dream is similar to that of a male.
There is consensus on this view. ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث والذي قبله – إيجاب الغسل على النساء إذا احتلمن، ورأين الماء. حكمهن في ذلك حكم الرجال في الإحتلام إذا كان معه الإنزال. وهذا ما لا أعلم فيه خلافا بين العلماء، والحمد لله. 
This and the previous ḥadīth denote the obligation of the ritual bath for women when they experience wet dreams and see wetness. Their ruling in that regard is similar to the men’s ruling regarding wet dreams which is accompanied by ejaculation. I do not know of any differences of opinion between the scholars on this matter. And all praises are due to Allāh.[footnoteRef:44] [44:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:122.] 

In At-Tamhīd, he mentions:
وفي إجماع العلماء على أن المحتلم، رجلا كان أو امرأة، إذا لم ينزل ولم يجد بللا ولا أثرا للإنزال، أنه لا غسل عليه وإن رأى الوطء والجماع الصحيح في نومه، وأنه إذا أنزل فعليه الغسل، امرأة كان أو رجلا، وأن الغسل لا يجب في الاحتلام إلا بالإنزال ما يغني عن كل تأويل وتفسير. وبالله التوفيق. وقد روي من أخبار الآحاد ما يوافق الإجماع ويرفع الإشكال. 
Any sort of interpretations and explanations are rendered unnecessary by the consensus of scholars over that: 
· The ritual bath is not compulsory for one who experiences a wet dream, whether man or woman, if they do not ejaculate and neither do they find wetness nor signs of ejaculation. This is even if they see penetration and actual intercourse in their sleep. 
· If they ejaculate, then the ritual bath is compulsory for them, whether man or woman. 
· The ritual bath is not obligatory by wet dreams unless ejaculation occurs. 
And the ability for success is from Allāh alone.
And akhbār āḥād have been reported that conform to consensus and remove all ambiguity.[footnoteRef:45] [45:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 5:658.] 

More than the dream, the ruling depends on the wetness and signs of ejaculation. 
· If a person sees wetness, then the ritual bath is compulsory, irrespective of whether he remembers a dream or not. Ḥāfiẓ Ibn Rajab al-Ḥanbalī says:
ولو رأى الرجل والمرأة بللاً ولم يذكر احتلاماً، فإن كانت أوصاف المني موجودة فيهِ لزم الغسل. 
In the case where a man and a woman see wetness but do not recall any wet dream, if the characteristics of semen are present, the ritual bath is necessary.[footnoteRef:46] [46:  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), 1:339.] 

· If a person vividly remembers a wet dream but does not notice any wetness at all, then the ritual is not compulsory. Ḥāfiẓ Ibn Rajab al-Ḥanbalī says:
وأما إن رأى الرجل والمرأة احتلاماً، ولم ير بللاً، فلا غسل عليهِ، كَما دل عليهِ هَذا الحديث الصحيح، وحكاه الترمذي عَن عامة أهل العلم، وحكاه ابن المنذر إجماعاً عَن كل من يحفظ عَنهُ من أهل العلم. 
As for the case when a man and a woman experience a wet dream but do not see any wetness, then the ritual bath is not compulsory for either of them, as this authentic ḥadīth indicates. Tirmidhī reported this from all scholars, and Ibn al-Mundhir narrated it as a consensus from all reliable scholars.[footnoteRef:47] [47:  Ibid, 1:341.] 

After quoting this narration, Imām Muḥammad comments:
وبهذا نأخذ، وهو قول أبي حنيفة. 
This is our adopted view, and it was the view of Abū Ḥanīfah.[footnoteRef:48] [48:  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.), 52.] 

3) A female should not be too shy to ask questions concerning her religion.
ʿAllāmah Ibn ʿAbd al-Barr writes:
وفي هذا الحديث ما كان عليه نساء ذلك الزمان من الاهتبال، والاهتمام بأمر دينهن، والسؤال عنه. وهذا يلزم كل مؤمن ومؤمنة إذا جهل شيئا من أمر دينه أن يسأل عنه. قال رسول الله -صلى الله عليه وسلم-: "شفاء العي السؤال". وقالت عائشة: رحم الله نساء الأنصار، لم يمنعهن الحياء أن يسألن عن أمر دينهن. 
This ḥadīth illustrates how the women of that time would take care and attach importance to the matters of their religion and enquire concerning it. This is necessary for every believing male and female when they are unaware of a certain matter of their religion; they should enquire concerning it. 
The Messenger of Allāh ﷺ said, ‘The cure for ignorance is enquiring.’ And ʿĀʾishah said, ‘May Allāh have mercy on the women of the Anṣār! Modesty did not prevent them from enquiring on the matters of their religion.’[footnoteRef:49] [49:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:124.] 

We quoted Umm Sulaym’s statement where she expressed her shyness over this query: 
واستحييت من ذلك. 
I feel embarrassed by asking that.[footnoteRef:50] [50:  Imām Muslim (n 3) 1:250.] 

We also cited the transmission in At-Tamhīd where Umm Salamah displays shyness over this matter:
قالت أم سلمة وغطت وجهها: أو تحتلم المرأة؟
Umm Salamah said whilst covering her face, ‘Do women experience wet dreams?’[footnoteRef:51] [51:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 5:656-657.] 

Despite all of this shyness and modesty, Umm Sulaym needed to know the ruling; hence, she still asked. In this light, ʿAllāmah Ibn ʿAbd al-Barr says:
وكل امرأة فعليها فرضا أن تسأل عن حكم حيضتها وغسلها ووضوئها وما لا غناء بها عنه من أمر دينها، وهي والرجل فيما يلزمها من فرائضهما سواء.  
It is farḍ on every woman to enquire concerning the ruling of her menstruation, ritual bath, ablution and all necessary matters of her religion. She and a man are both equal with regard to the obligations imposed on them.[footnoteRef:52] [52:  Ibid, 5:660.] 

4) A person may express annoyance when someone asks a query.
This is based on the deduction of ʿAllāmah Ibn ʿAbd al-Barr. Since we differ from his view on cursing and take the view of the other scholars, we can amend the point accordingly. Or, we can simply ignore the mention of cursing and consider the remaining portion of the sentence, where he says: 
وفيه جواز الإنكار [...] على من اعترض فيما لا علم له به.
Therein lies the permissibility of disapproving of […] one who objects to something he has no knowledge of.[footnoteRef:53] [53:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:125.] 

5) The first fluid to reach the womb causes a child to resemble one of the parents.
ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه: أن الشبه في بني آدم إنما يكون من غلبة الماء وسبقه ونزوله، والله أعلم. ومن هاهنا قالوا: إذا غلب ماء المرأة أشبه الغلام أخواله وأمه، وإن غلب ماء الرجل أشبه الولد أباه وأعمامه وأجداده.  
It indicates that resemblance among human beings is determined by the fluid which dominates, precedes and emits. And Allāh knows best. From here, they said, ‘When the woman’s fluid dominates, the boy resembles his maternal uncles and his mother. And when the man’s fluid dominates, the boy resembles his father, his paternal uncles and his paternal grandfathers.’[footnoteRef:54] [54:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 20) 5:661.] 

[bookmark: _Toc225513640]Another Female Companion Who Asked the Same Query
Another female Companion came to the Prophet ﷺ with the same query. She was Khawlah bint Ḥakīm. Imām Nasāʾī narrates: 
أخبرنا يوسف بن سعيد، قال: حدثنا حجاج، عن شعبة، قال: سمعت عطاء الخراساني، عن سعيد بن المسيب، عن خولة بنت حكيم، قالت: سألت رسول الله -صلى الله عليه وسلم- عن المرأة تحتلم في منامها، فقال: "إذا رأت الماء فلتغتسل". 
Yūsuf ibn Saʿīd related to us, saying: Ḥajjāj narrated to us from Shuʿbah, who said: I heard ʿĀṭāʾ al-Khurāsānī reporting from Saʿīd ibn al-Musayyab from Khawlah bint Ḥakīm that she said, “I asked the Messenger of Allāh ﷺ regarding a woman who experiences a wet dream during her sleep. He replied, ‘When she sees wetness, she should take the ritual bath.’”[footnoteRef:55] [55:  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), 1:115.] 
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مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ زَيْنَبَ بِنْتِ أَبِي سَلَمَةَ، عَنْ أُمِّ سَلَمَةَ زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ أَنَّهَا قَالَت: جَاءَتْ أُمُّ سُلَيْمٍ امْرَأَةُ أَبِي طَلْحَةَ الأنْصَارِيِ إِلَى رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَقَالَت: يَا رَسُول اللَّهِ، ‍ إِنَّ اللَّهَ لَا يَسْتَحْيِي مِنَ الْحَقِّ، هَلْ عَلَى الْمَرْأَةِ مِنْ غُسْلٍ إِذَا هِيَ احْتَلَمَتْ؟ فَقَال: "نَعَمْ، إِذَا رَأَتِ الْمَاءَ".
Mālik reported from Hishām ibn ʿUrwah from his father from Zaynab bint Abī Salamah from Umm Salamah, the wife of the Prophet ﷺ that she said, “Umm Sulaym, the wife of Abū Ṭalḥah al-Anṣārī, came to the Messenger of Allāh ﷺ and said, ‘O Messenger of Allāh! Indeed, Allāh does not shy away from the truth. Is there the ritual bath compulsory for a woman when she experiences a wet dream?’ He responded, ‘Yes if she sees wetness.’”[footnoteRef:56] [56:  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.] 

Imām Yaḥyā al-Laythī reports:
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ زَيْنَبَ بِنْتِ أَبِي سَلَمَةَ
Mālik reported from Hishām ibn ʿUrwah from his father from Zaynab bint Abī Salamah 
[bookmark: _Toc225513642]Zaynab Bint Abī Salamah
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She was the daughter of Umm Salamah, the wife of the Prophet ﷺ. ʿAllāmah Ibn Saʿd mentions her full lineage:
زينب بنت ‌أبى ‌سلمة بن عبد الأسد بن هلال.  
Zaynab bint Abī Salamah ibn ʿAbd al-Asad ibn Hilāl.[footnoteRef:57] [57:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 8:337. ] 

Here in the Muwaṭṭaʾ, she is attributed to her father. On the other hand, in the transmission of Imām Mālik’s colleague, Abū Muʿāwiyah, from Hishām ibn ʿUrwah, she is attributed to her mother, as recorded in Ṣaḥīḥ al-Bukhārī. Imām Bukhārī narrates:
حدثنا ‌محمد بن سلام، قال: أخبرنا ‌أبو معاوية، قال: حدثنا ‌هشام، عن ‌أبيه، عن ‌زينب ابنة أم سلمة، عن ‌أم سلمة، قالت [...]  
Muḥammad ibn Salām narrated to us, saying: Abū Muʿāwiyah related to us, saying: Hishām narrated to us from his father from Zaynab, the daughter of Umm Salamah, from Umm Salamah that she said […][footnoteRef:58] [58:  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. ] 

 Ḥāfiẓ Ibn Ḥajar comments on her attribution to her mother in Abū Muʿāwiyah’s transmission:
نسبت إلى أمها تشريفا لكونها زوج النبي -صلى الله عليه وسلم-.
She was attributed to her mother by honour since the latter was the Prophet ﷺ’s wife.[footnoteRef:59] [59:  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), 1:478. ] 

Her father’s name was ʿAbdullāh ibn ʿAbd al-Asad, as will be mentioned shortly under the discussion of the next link in this chain. 
The Prophet ﷺ was the one who gave her the name Zaynab. Her name initially was Barrah. ʿAllāmah Ibn Saʿd says:
وكان اسم زينب برة فسماها رسول الله -صلى الله عليه وسلم- زينب.  
Zaynab's name was Barrah, so the Messenger of Allāh ﷺ named her Zaynab.[footnoteRef:60] [60:  ʿAllāmah Ibn Saʿd (n 2) 8:337.] 

 ʿAllāmah Ibn Saʿd quotes with his chain to Muḥammad ibn ʿAmr that he said:
سميتُ ابنتى برة، فقالت لى ‌زينب ‌بنت ‌أبى ‌سلمة: إن رسول الله -صلى الله عليه وسلم- نهى عن هذا الاسم. سُميتُ برة، فقال رسول الله: "لا تزكوا أنفسكم فالله أعلم بأهل البر منكم"، قالوا: ما نسميها؟ قال: "سموها زينب". 
I named my daughter Barrah. Hence, Zaynab bint Abī Salamah told me, "The Messenger of Allāh ﷺ forbade this name. I was named Barrah, but the Messenger of Allāh ﷺ said, 'Do not ascribe purity to yourselves for Allāh knows best who amongst you are truly pure.’ They thus asked, ‘What should we name her?’ He said, ‘Name her Zaynab.’”[footnoteRef:61] [61:  Ibid.] 
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She was born on the African continent when her mother, Umm Salamah, was in Abyssinia. ʿAllāmah Ibn ʿAbd al-Barr mentions:
ولدتها أمها بأرض الحبشة، وقدمت بها. 
Her mother gave birth to her in the land of Abyssinia, and she came with her.[footnoteRef:62] [62:  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), 4:1855. ] 

She was born after her father’s demise, and she was still an infant when the Prophet ﷺ proposed for her mother. Ḥāfiẓ Ibn Ḥajar says:
وفي مسند البزّار ما يدلّ على أن أم سلمة وضعتها بعد قتل أبي سلمة، فخلت، فخطبها النبيّ -صلى الله عليه وسلم- فتزوّجها، وكان ترضع زينب. وقصّتها في ذلك مطولة.
A narration in Musnad al-Bazzār indicates that Umm Salamah delivered her after the assassination of Abū Salamah. She was left alone. Hence, the Prophet ﷺ proposed to her and married her. She was still breastfeeding Zaynab. Her story about this is lengthy.[footnoteRef:63] [63:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 8:159.] 

We will explain the incident when speaking of her mother. 
She was breastfed by the daughter of Abū Bakr, Asmāʾ. ʿAllāmah Ibn Saʿd mentions:
وقد كانت أسماء بنت أبى بكر الصديق أرضعت ‌زينب ‌بنت ‌أبى ‌سلمة.  
Asmāʾ bint Abī Bakr aṣ-Ṣiddīq breastfed Zaynab bint Abī Salamah.[footnoteRef:64] [64:  ʿAllāmah Ibn Saʿd (n 2) 8:337.] 

Naturally, since the Prophet ﷺ married her mother, she was the stepdaughter of the Prophet ﷺ. Imām Ṭabrānī mentions:
‌‌‌زينب ‌بنت ‌أبي ‌سلمة بن عبد الأسد المخزومي وهي ربيبة رسول الله -صلى الله عليه وسلم-. 
Zaynab bint Abī Salamah ibn ʿAbd al-Asad al-Makhzūmī: she was the stepdaughter of the Messenger of Allāh ﷺ.[footnoteRef:65] [65:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 24:280. ] 

Given her mother’s marriage to the Prophet ﷺ, she acquired the privilege of being from the family of the Prophet ﷺ. Ibn Lahīʿah relates:
حدثني عمرو بن شعيب أنه دخل على زينب بنت أبي سلمة، فحدثتهم أن رسول الله -صلى الله عليه وسلم- كان عند أم سلمة، فدخل عليها بالحسن، والحسين، وفاطمة، فجعل الحسن من شق، والحسين من شق، وفاطمة في حجره، ثم قال: "رحمة الله وبركاته عليكم أهل البيت، إنه حميد مجيد"، وأنا وأم سلمة جالستين، فبكت أم سلمة، فنظر إليها، فقال: "ما يبكيك؟" فقالت: يا رسول الله! خصصت هؤلاء وتركتني وابنتي، فقال: "أنت وابنتك من أهل البيت". 
ʿAmr ibn Shuʿayb related to me that he visited Zaynab bint Abī Salamah, and she narrated to them that, once, the Messenger of Allāh ﷺ was at Umm Salamah’s place when Ḥasan, Ḥusayn and Fāṭimah visited her. He ﷺ placed Ḥasan on one side, Ḥusayn on the other side and Fāṭimah on his lap. Thereafter, he said, ‘May Allāh’s mercy and blessings be upon you, O my family! Indeed, He is the most worthy of praise and the most glorious.’ 
Umm Salamah and I were sitting, and she began crying. He looked at her and asked, ‘Why are you crying?’ She said, ‘O Messenger of Allāh! You favoured these ones and left me and my daughter.’ Upon this, he said, ‘You and your daughter are also part of my family.’[footnoteRef:66] [66:  Ibid, 24:281-282.] 

Zaynab must have been around six or seven years old when the Prophet ﷺ passed away. She would sometimes come home and her stepfather, the Prophet ﷺ, would be bathing. In a humorous way and given her young age, the Prophet ﷺ would splash water on her face.  Imām Ṭabrānī quotes his chain to Qarībah ibn Wahb who quotes from her, saying:
عن زينب بنت أبي سلمة، أنها دخلت على رسول الله -صلى الله عليه وسلم- وهو يغتسل، فأخذ حفنة من ماء، فضرب بها وجهي، وقال: "وراءك أي لكاع". 
Zaynab bint Abi Salamah reported that she entered upon the Messenger of Allāh ﷺ whilst he was bathing. He would take a handful of water, splash it on her face and say, 'Go away! O naughty one!'[footnoteRef:67] [67:  Ibid, 24:281.] 

The Prophet ﷺ did this light-heatedly. Yet, there were so many blessings in this that ʿAṭṭāf ibn Khālid al-Makhzūmī quotes from his mother that she said after quoting the above incident in different wordings:
فرأيت وجه زينب، وهي عجوز كبيرة ما نقص من وجهها شيء. 
I saw the face of Zaynab in her old age, and there was no imperfection on her face.[footnoteRef:68] [68:  Ibid, 24:282.] 
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Bear in mind that she was still a child when the Prophet ﷺ passed away. Hence, ʿAllāmah Ibn Saʿd did not consider what she narrated directly from the Prophet ﷺ. He only lists her mother as her main teacher, saying:
وروت زينب عن أمها.
Zaynab narrated from her mother.[footnoteRef:69] [69:  ʿAllāmah Ibn Saʿd (n 2) 8:337.] 

Ḥāfiẓ Ibn Ḥajar says:
وذكرها ابن سعد فيمن لم يرو عن النبي -صلى الله عليه وسلم- شيئا وروى عن أزواجه. 
Ibn Saʿd listed her amongst those [Companions] who did not narrate anything [directly] from the Prophet ﷺ but narrated from his wives.[footnoteRef:70] [70:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 8) 8:160.] 

She actually did quote from the Prophet ﷺ, and the bearing of a child is correct if the child can comprehend and understand. Hence, ʿAllāmah Dhahabī states:
روت عن النبي -صلى الله عليه وسلم-، وعن أمهات المؤمنين الأربعة: أمها، وزينب بنت جحش، وعائشة، وأم حبيبة. 
She narrated from the Prophet ﷺ and from the four mothers of the believers: her mother, Zaynab bint Jaḥsh, ʿĀʾishah and Umm Ḥabībah.[footnoteRef:71] [71:  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), 5:406. ] 

Likewise, ʿAllāmah Mizzī says:
روت عَن: النبي -صلى الله عليه وسلم- (خ م د س)، وعن حبيبة بنت أم حبيبة ربيبة النبي -صلى الله عليه وسلم- (م ت س ق)، وزينب بنت جحش (خ م د ت س)، وعائشة بنت أَبِي بَكْرٍ الصديق (م س)، وأم حبيبة بنت أبي سفيان (ع)، وأمها أم سلمة (ع) أَزْوَاجِ النَّبِيِّ -صلى الله عليه وسلم-. 
She narrated from the Prophet ﷺ and from Ḥabībah bint Umm Ḥabībah: the stepdaughter of the Prophet ﷺ and the wives of the Prophet ﷺ: Zaynab bint Jaḥsh, ʿĀʾishah bint Abī Bakr aṣ-Ṣiddīq, Umm Ḥabībah bint Abī Sufyān as well as her mother, Umm Salamah.[footnoteRef:72] [72:  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), 35:185. ] 
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Zaynab taught some of the greatest leading tābiʿūn. ʿAllāmah Ibn Saʿd mentions:
وروى عروة بن الزبير عن زينب، وهى أخته من الرضاعة. 
ʿUrwah ibn az-Zubayr narrated from Zaynab, who was his milk sister.[footnoteRef:73] [73:  ʿAllāmah Ibn Saʿd (n 2) 8:337.] 

ʿAllāmah Abū Nuʿaym al-Iṣfahānī says:
روى عنها علي بن الحسين، وأبو سلمة بن عبد الرحمن، وعروة ابن الزبير. 
ʿAlī ibn al-Ḥusayn, Abū Salamah ibn ʿAbd ar-Raḥmān and ʿUrwah ibn az-Zubayr narrated from her.[footnoteRef:74] [74:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 6:3337. ] 

ʿAllāmah Mizzī lists the following names:
روى عنها: حميد بن نافع المدني (ع)، وعامر الشعبي، وعُبَيد الله بْن عَبد الله بن عتبة بن مسعود، وعراك بن مالك (س)، وعروة بن الزبير بْن العوام (ع)، وعلي بْن الحسين بْن علي بْن أَبي طالب (س ق)، وعَمْرو بْن شعيب، والقاسم بْن مُحَمَّد بن أَبي بكر الصديق، وكليب بن وائل (خ)، ومحمد بن عَمْرو بن عطاء (بخ م د)، وأَبُو سَلَمَة بْن عَبْد الرحمان بْن عوف (خ م د س ق)، وابنها أبو عُبَيدة بْن عَبد الله بْن زمعة (م د س ق)، وأبو قلابة الجرمي (دق). 
Those who narrated from her were Ḥumayd ibn Nāfiʿ al-Madanī, ʿĀmir ash-Shaʿbī, ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah ibn Masʿūd, ʿIrāk ibn Mālik, ʿUrwah ibn az-Zubayr ibn al-ʿAwwām, ʿAlī ibn al-Ḥusayn ibn ʿAlī ibn Abī Ṭālib, ʿAmr ibn Shuʿayb, Qāsim ibn Muḥammad ibn Abī Bakr aṣ-Ṣiddīq, Kulayb ibn Wāʾil, Muḥammad ibn ʿAmr ibn ʿAṭāʾ, Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf, her son: Abū ʿUbaydah ibn ʿAbdillāh ibn Zamʿah and Abū Qilābah al-Jarmī.[footnoteRef:75] [75:  ʿAllāmah Mizzī (n 17) 35:185-186.] 

[bookmark: _Toc225513647]Status in fiqh
Having students the likes of these great tābiʿūn is itself an attestation of her great knowledge. Besides this, we have scholars asserting her expertise in fiqh. For instance, ʿAllāmah Ibn ʿAbd al-Barr says:
وكانت من أفقه نساء أهل زمانها. 
She was amongst the greatest female jurists of her time.[footnoteRef:76] [76:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 7) 4:1855.] 

In At-Tamhīd, he quotes with his chain to Abū Rāfiʿ, who says:
كنت إذا ذكرت امرأة بالمدينة فقيهة ذكرت زينب بنت أبي سلمة. 
When I would think of a female jurist in Madīnah, I would think of Zaynab bint Abī Salamah.[footnoteRef:77] [77:  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), 14:198. ] 

Zaynab would even solve issues pertaining to divorce. Sulaymān at-Taymī quotes that Abū Rāfiʿ said:
غضبت على امرأتي، فقالت زينب بنت أبي سلمة وهي يومئذ أفقه امرأة بالمدينة … 
I became angry at my wife, so Zaynab bint Abī Salamah – who was the greatest female jurist in Madīnah at that time – said...[footnoteRef:78] [78:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 8) 8:160.] 

[bookmark: _Toc225513648]Date of demise
She passed away in the year 73 AH. ʿAllāmah Mizzī says:
توفيت في ولاية طارق على المدينة سنة ثلاث وسبعين، وحضر ابن عُمَر جنازتها. 
She passed away during the governorship of Ṭāriq in Madīnah in the year 73 (AH). Ibn ʿUmar attended her funeral.[footnoteRef:79] [79:  ʿAllāmah Mizzī (n 17) 35:186.] 

It was towards the end of the year; therefore, ʿAllāmah Dhahabī phrased it in the following manner:
توفيت قريبا من سنة أربع وسبعين. 
She passed away close to the year 74 (AH).[footnoteRef:80] [80:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 3:201. ] 

عَنْ أُمِّ سَلَمَةَ زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ 
From Umm Salamah, the wife of the Prophet ﷺ 
[bookmark: _Toc225513649]Umm Salamah: the Wife of the Prophet ﷺ
[bookmark: _Toc225513650]Name & lineage
Although her name did appear in the 51st narration and the 92nd narration, we did not discuss her. If Allāh wills, we will now proceed to explore her life.
ʿAllāmah Ibn Saʿd mentions her name:
واسمها هند بنت أبى أمية.  
Her name was Hind bint Abī Umayyah.[footnoteRef:81] [81:  ʿAllāmah Ibn Saʿd (n 2) 8:69.] 

As a side note regarding this name Hind, Shaykh ʿAbd al-Malik ibn Ḥusayn al-ʿĀṣimī (d. 1111 AH) quotes:
قال العلامة المسعودي في المروج: يقال إن هذا الاسم -يعني الهند- مأخوذ من التهنيد، وهو لغة سلب العقل من المحبة والعشق والهوى، قد هندته النساء؛ فهو مهند، أي: سلبته عقله؛ ولذلك كثر في النساء ‌اسم ‌هند. ثم استطرد، فقال: ويقال: إن أهل بلد الهند أكثر البلدان جهلا بالدين وأصحها عقلا في أمور الدنيا مثل الحساب والصنائع.  
ʿAllāmah Masʿūdī said in Murūj [adh-Dhahab]: ‘It is said that this name, i.e. Hind is derived from ‘tanhīd’, which literally means to strip one’s sense of reason by (overwhelming feelings of) love, passion and desire. ‘Hannadat-hu ’n-nisāʾ fa-huwa muhannad’, i.e. women stripped him of his sense of reason (by overwhelming feelings of love, passion and desire). That is why the name Hind is frequent amongst women.’
Then, he digressed and said, ‘It is said that the people of India are the most ignorant of religious matters but the most intelligent in worldly matters, such as arithmetic and craftmanship.’[footnoteRef:82] [82:  Shaykh ʿAbd al-Malik ibn Ḥusayn al-ʿĀṣimī al-Makkī, Samṭ an-Nujūm al-ʿAwālī fī Anbāʾ al-Awāʾil wa ’t-Tawālī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1998), 1:155.] 

Some have said that her name was Ramlah; however, scholars noted that this is incorrect. ʿAllāmah Ibn ʿAbd al-Barr says:
واختلف في اسم ‌أم ‌سلمة، فقيل رملة، وليس بشيء. وقيل: هند، وهو الصواب، وعليه جماعة من العلماء في اسم ‌أم ‌سلمة. 
There is a difference of opinion regarding the name of Umm Salamah. Some said it was Ramlah, but that is incorrect. Some said it was Hind, and that is the correct view. And this is the view which the majority of scholars held regarding Umm Salamah's name.[footnoteRef:83] [83:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 7) 4:1920.] 

They assumed her name to be Ramlah due to confusing it with Umm Ḥabībah. ʿAllāmah Dhahabī says:
وقد وهم من سماها: رملة؛ تلك أم حبيبة. 
Those who regarded her name to be Ramlah erred. That one was Umm Ḥabībah.[footnoteRef:84] [84:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 25) 2:202.] 

There are also differences of opinion regarding her father’s name.
 ʿAllāmah Ibn ʿAbd al-Barr was of the opinion that her father’s name was Ḥudhayfah. He writes:
واسمه حذيفة. 
His name was Ḥudhayfah.[footnoteRef:85] [85:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 7) 4:1920.] 

ʿAllāmah Ibn Saʿd claimed that her father’s name was Suhayl. He says:
واسمه سهيل.  
His name was Suhayl.[footnoteRef:86] [86:  ʿAllāmah Ibn Saʿd (n 2) 8:69.] 

ʿAllāmah Ibn al-Jawzī also claims the same:
واسمه سهيل. 
His name was Suhayl.[footnoteRef:87] [87:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd ar-Raḥman ibn ʿAlī, better known as Ibn al-Jawzī, Ṣifat aṣ-Ṣafwah (Cairo: Dār al-Ḥadīth, 2009), 1:323.] 

[bookmark: _Toc225513651]Background
ʿAllāmah Dhahabī describes her, saying:
السيدة المحجبة، الطاهرة. 
The strict in observing the laws of concealment and the pure lady[footnoteRef:88] [88:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 25) 2:201.] 

She was first married to Abū Salamah. ʿAllāmah Ibn Saʿd says:
تزوجها أبو سلمة، واسمه عبد الله بن عبد الأسد بن هلال بن عبد الله بن عمر بن مخزوم. 
Abū Salamah married her. His name was ʿAbdullāh ibn ʿAbd al-Asad ibn Hilāl ibn ʿAbdillāh ibn ʿUmar ibn Makhzūm.[footnoteRef:89] [89:  ʿAllāmah Ibn Saʿd (n 2) 8:69.] 

She migrated to Abyssinia on both occasions. ʿAllāmah Ibn Saʿd says:
وهاجر بها إلى أرض الحبشة في الهجرتين جميعا.
He migrated with her to the land of Abyssinia for both migrations.[footnoteRef:90] [90:  Ibid.] 

She and her husband were actually amongst the first to migrate, with Umm Salamah being the absolute first of all females. Imām Ḥākim quotes with his chain to Sufyān:
أم سلمة أول مهاجرة من النساء.  
Umm Salamah was the first woman to migrate.[footnoteRef:91] [91:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ʾṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 4:17.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr says:
وكانت هي وزوجها أبو سلمة أول من هاجر إلى أرض الحبشة. 
She and her husband, Abū Salamah, were the first ones to migrate to the land of Abyssinia. [footnoteRef:92] [92:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 7) 4:1921.] 

According to one view, she was also the first female to come in her carrier to Madīnah. ʿAllāmah Ibn ʿAbd al-Barr says:
ويقال أيضا: إن أم سلمة أول ظعينة دخلت المدينة مهاجرة. 
And it is also said that Umm Salamah was in the first camel litter to enter Madīnah for the migration.[footnoteRef:93] [93:  Ibid.] 

From her marriage to Abū Salamah, she bore him four children: Zaynab, Salamah, ʿUmar and Durrah. ʿAllāmah Ibn Saʿd mentions:
فولدت له هناك زينب بنت أبى سلمة، وولدت له بعد ذلك سلمة، وعمر، ودرة بنى أبى سلمة. 
There (in Abyssinia), she bore him Zaynab bint Abī Salamah, and she bore him Salamah, ʿUmar and Durrah: the sons of Abū Salamah.[footnoteRef:94] [94:  ʿAllāmah Ibn Saʿd (n 2) 8:69.] 

(Despite the words ‘baʿd dhālika’ here, given that Zaynab was born after the demise of her father, her three siblings were definitely elder than her.)
After the demise of her husband, the Prophet ﷺ married her in Shawwāl 4 AH. Her son, ʿUmar ibn Abī Salamah, says:
فتزوجها رسول الله، صلى الله عليه وسلم، في ليال بقين من شوال سنة أربع.
The Messenger of Allāh ﷺ married her on the remaining night of Shawwāl in the year 4 (AH).[footnoteRef:95] [95:  Ibid.] 

Abū Bakr ibn al-Ḥārith al-Makhzūmī also reports:
أنّ رسول الله -صلى الله عليه وسلم- تزوّج أمّ سلمة في شوّال، وجمعها إليه في شوّال. 
The Messenger of Allāh ﷺ married Umm Salamah in Shawwāl and consummated the marriage in Shawwāl.[footnoteRef:96] [96:  Ibid, 8:75.] 

This is the more popular view. ʿAllāmah Dhahabī also says:
دخل بها النبي -صلى الله عليه وسلم- في سنة أربع من الهجرة. 
The Prophet ﷺ consummated his marriage with her in 4 AH.[footnoteRef:97] [97:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 25) 2:202.] 

Thereafter, he again clearly says:
وقد تزوجها النبي -صلى الله عليه وسلم- حين حلت في شوال سنة أربع. 
And the Prophet ﷺ married her when she became lawful in Shawwāl 4 AH.[footnoteRef:98] [98:  Ibid, 2:210.] 

Other scholars agreed on the year but differed on the month. For instance, Ḥāfiẓ Ibn Ḥajar says:
فتزوجها النّبيّ -صلى الله عليه وآله وسلم- في جمادى الآخرة سنة أربع. 
The Prophet ﷺ married her in Jumādā ’l-Ākhirah 4 AH.[footnoteRef:99] [99:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 8) 8:404.] 

There were others who also differed on the year, namely ʿAllāmah Mizzī, who claims that the Prophet ﷺ married her in 2 AH:
تزوجها رسول الله -صلى الله عليه وسلم- في شوال سنة اثنتين من الهجرة بعد وقعة بدر. 
The Messenger of Allāh ﷺ married her in Shawwāl 2 AH after the Battle of Badr.[footnoteRef:100] [100:  ʿAllāmah Mizzī (n 17) 35:317.] 

Then, we have ʿIzz ad-Dīn Ibn al-Athīr claiming that they got married in 3 AH, as he says:
وتزوجها رسول الله -صلى الله عليه وسلم- سنة ثلاث، بعد وقعة بدر. 
The Messenger of Allāh ﷺ married her in 3 AH after the Battle of Badr.[footnoteRef:101] [101:  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), 7:278.] 

In Tārīkh al-Islām, ʿAllāmah Dhahabī first mentions the following:
بنى بها النبي في سنة ثلاث من الهجرة. 
The Prophet ﷺ consummated his marriage with her in 3 AH.[footnoteRef:102] [102:  ʿAllāmah Dhahabī, Tārīkh al-Islām (n 16) 5:283.] 

Thereafter, he writes what we quoted from him in Siyar Aʿlām an-Nubalāʾ:
وقد تزوجها النبي -صلى الله عليه وسلم- حين حلت في شوال سنة أربع. 
And the Prophet ﷺ married her when she became lawful in Shawwāl 4 AH.[footnoteRef:103] [103:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 25) 2:210.] 

Two reasons account for how she achieved the distinguished honour of becoming the wife of the Prophet ﷺ, namely:
1) Her husband prayed for her.
Ziyād ibn Abī Maryam relates the event that led to this:
قالت أم سلمة لأبى سلمة: بلغنى أنه ليس امرأة يموت زوجها، وهو من أهل الجنة، وهى من أهل الجنة، ثم لم تزوج بعده، إلا جمع الله بينهما في الجنة، وكذلك إذا ماتت المرأة وبقى الرجل بعدها. فتعال أعاهدك ألا تزوج بعدى، ولا أتزوج بعدك. قال: أتطيعينى؟ قلت: ما استأمرتك إلا وأنا أريد أن أطيعك. قال: فإذا مت فتزوجى. ثم قال: اللهم ارزق أم سلمة بعدى رجلا خيرا منى لا يحزنها ولا يؤذيها. قال: فلما مات أبو سلمة، قلت: من هذا الفتى الذى هو خير لى من أبى سلمة؟ 
Umm Salamah relates that she said to Abū Salamah, ‘I have been informed that any woman whose husband passes away -and both of them are destined for Paradise- if she does not marry after him, Allāh will unite them in Paradise. The same applies if a woman passes away, and her husband survives her. So come, let us promise that neither you will marry after me nor will I marry after you.’
He said, ‘Will you obey me?’ I (Umm Salamah) replied, ‘I consulted you only for the reason that I wish to obey you.’ He said, ‘In that case, when I pass away, please do get married.’ Thereafter, he invoked, ‘O Allāh! Bless Umm Salamah with a man after me who is better than me and will neither cause her grief nor pain.’
When Abū Salamah passed away, I wondered, ‘Who is this young man who is better for me than Abū Salamah?’[footnoteRef:104] [104:  ʿAllāmah Ibn Saʿd (n 2) 8:70.] 

2) It was due to the supplication that she made at the demise of her husband.
ʿAbd al-Malik ibn Qudāmah al-Jumaḥī narrates from his father: 
عن أم سلمة، زوج النبي -صلى الله عليه وسلم-، عن أبى سلمة أنه حدثها أنه سمع رسول الله -صلى الله عليه وسلم- يقول: "ما من عبد يصاب بمصيبة فيفزع إلى ما أمره الله به من قول ﴿إنا لله وإنا إليه راجعون﴾ [البقرة: 156]، اللهم آجرنى في مصيبتى هذه وعوضنى منها خيرا منها، إلا آجره في مصيبته، وكان قمنا أن يعوضه الله منها خيرا منها. فلما هلك أبو سلمة، ذكرت الذى حدثنى عن رسول الله -صلى الله عليه وسلم-، فقلت: ﴿إنا لله وإنا إليه راجعون﴾ [البقرة: 156]، اللهم آجرنى في مصيبتى وعضنى منها خيرا منها. ثم قلت: إنى أعاض خيرا من أبى سلمة؟ قالت: فقد عاضنى خيرا من أبى سلمة، وأنا أرجو أن يكون الله قد آجرنى في مصيبتى. 
Umm Salamah, the wife of the Prophet ﷺ, reported that Abū Salamah narrated to her that he heard the Messenger of Allāh ﷺ say, “Any slave who is afflicted with a calamity seeks solace in what Allāh instructed him of reciting, ‘To Allāh we belong, and to Him we shall return. O Allāh! Compensate me for this calamity that befell me and grant me better in place of it,’[footnoteRef:105] Allāh will surely compensate the person for his calamity, and it is most deserving that Allāh will grant him better in place of it.” [105:  Qurʾān: 2:156.] 

[Umm Salamah says:] When Abū Salamah passed away, I remembered what he narrated to me from the Messenger of Allāh ﷺ. Thus, I said, ‘To Allāh we belong, and to Him we shall return. O Allāh! Compensate me for this calamity that befell me, and grant me better in place of it.’ Then, I wondered, ‘Can I get better than Abū Salamah?’ Indeed, Allāh did give me better than Abū Salamah, and I hope that Allāh has compensated me for the calamity that befell me.’[footnoteRef:106] [106:  ʿAllāmah Ibn Saʿd (n 2) 8:70.] 

Ḥabīb ibn Abī Thābit quotes from Umm Salamah the full account of the Prophet ﷺ’s proposal:
لما انقضت عدّتى من أبى سلمة، أتانى رسول الله -صلى الله عليه وسلم-، فكلَّمنى بينى وبينه حجاب، فخطب إليّ نفسى، فقلت: أى رسول الله! وما تريد إلى؟ ما أقول هذا إلا رغبة لك عن نفسى، إنى امرأة قد أدبر منى سنى، وإنى أمّ أيتام، وأنا امرأة شديدة الغيرة، وأنت يا رسول الله! تجمع النساء. فقال رسول الله: "فلا يمنعك ذلك، أمّا ما ذكرت من غيرتك فيذهبها الله، وأمّا ما ذكرت من سنّك فأنا أكبر منك سنًّا، وأما ما ذكرت من أيتامك فعلى الله وعلى رسوله". فأذنت له في نفسى، فتزوّجنى.  
When my waiting period from Abū Salamah terminated, the Messenger of Allāh ﷺ came to me and spoke to me with a veil between him and me. He proposed to me. I thus said, ‘O Messenger of Allāh! What do you want in me? I am only saying this for you to dissuade you from pursuing me. I am a woman whose age has surpassed her years. And I am the mother of orphans. Furthermore, I am a woman with extreme jealousy whilst you, O Messenger of Allāh, have many consorts. 
To this, the Messenger of Allāh ﷺ said, ‘None of these reasons will prevent you (from marrying me). As for what you mentioned of your jealousy, Allāh will remove it. Regarding what you mentioned of your age, indeed, I am older than you in age. And as for what you mentioned of your orphans, then know that their responsibility is upon Allāh and His Messenger.’ I thus gave him my consent to marry me, and so he did.[footnoteRef:107] [107:  Ibid, 8:72.] 

She then proceeds to give an account of her first night with the Prophet ﷺ:
فلمّا كانت ليلة واعدنا البناء، قمت من النهار إلى رحاى وثفالى فوضعتهما، وقمت إلى فضلة شعير لأهلى فطحنتها وفضلة من شحم فعصدتها لرسول الله، فلمّا أتانا رسول الله قُدم إليه الطعام فأصاب منه، وبات تلك الليلة، فلمّا أصبح، قال: "قد أصبح بك على أهلك كرامة ولك عندهم منزلة، فإن أحببت أن تكون ليلتك هذه ويومك هذا كان، وإن أحببت أن أسبّع لك سبّعت، وإن سبّعت لك سبّعت لصواحبك"، قالت: يا رسول الله! افعل ما أحببت. 
On the appointed night for our first meeting to consummate the marriage, I stood up since morning, tending to my mill and arranging the skin placed beneath it to collect the flour. I took some leftover barley for my family and ground it, after which I took some leftover clarified butter and I prepared ʿaṣīdah (a sort of gruel, commonly prepared with boiling water, wheat flour, clarified butter and honey) for the Messenger of Allāh ﷺ. 
When the Messenger of Allāh ﷺ came to us, the food was served to him, and he partook in it. Then, he spent the night. 
In the morning, he said, ‘Indeed, you are honourable to your family, and you hold a special position by them. If you prefer, this night and day will be dedicated to you. And if you prefer, I can allocate seven days to you. However, if I allocate seven days to you, l will also allocate seven days to your co-wives.’ 
Umm Salamah said, ‘O Messenger of Allāh! Do as you prefer.’[footnoteRef:108] [108:  Ibid.] 

According to this report, she was cooking a few hours before she went to her husband for the first night. According to another report, a few hours later, she was preparing for the next meal. Muṭṭalib ibn ʿAbdillāh ibn Ḥanṭab says:
دخلت أَيِّمُ العرب على سيّد المسلمين أوّل العشاء عروسًا وقامت من آخر الليل تَطْحَن، يعنى أمّ سلمة. 
The unwed woman of the Arabs entered upon the Leader of the Muslims at the beginning of the night as a bride, and by the end of the night, she was standing, grinding [flour], i.e. Umm Salamah.[footnoteRef:109] [109:  Ibid, 8:73.] 

[bookmark: _Toc225513652]Teachers
Ḥāfiẓ Ibn Ḥajar mentions three people from whom she narrated:
روت عن النّبيّ -صلى الله عليه وآله وسلم-، وعن أبي سلمة، وفاطمة الزّهراء. 
She narrated from the Prophet ﷺ and from Abū Salamah and Fāṭimah az-Zahrāʾ.[footnoteRef:110] [110:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 8) 8:406.] 

[bookmark: _Toc225513653]Students
ʿAllāmah Ibn Mandah takes the names of four people who narrated from her:
روى عنها: عبد الله بن عباس، وعائشة، وعبد الله بن عبد الرحمن بن أبي بكر الصديق، وأبو الطفيل وغيرهم. 
ʿAbdullāh ibn ʿAbbās, ʿĀʾishah, ʿAbdullāh ibn ʿAbd ar-Raḥmān ibn Abī Bakr aṣ-Ṣiddīq, Abū ’ṭ-Ṭufayl and others narrated from her.[footnoteRef:111] [111:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Isḥāq al-Iṣfahānī, better known as Ibn Mandah, Maʿrifat aṣ-Ṣaḥābah (Al Ain, UAE: Jāmiʿat al-Imārāt al-ʿArabiyyah al-Muttaḥidah, 2005), 957.] 

Ḥāfiẓ Ibn Ḥajar lists the names of more students:
روى عنها ابناها: عمر، وزينب، وأخوها عامر، وابن أخيها مصعب بن عبد اللَّه، ومكاتبها نبهان، ومواليها: عبد اللَّه بن رافع، ونافع، وسفينة، وابنه، وأبو كثير، وخيرة والدة الحسن. وممن يعد في الصّحابة: صفيّة بنت شيبة، وهند بنت الحارث الفراسية، وقبيصة بنت ذؤيب، وعبد الرّحمن بن الحارث بن هشام. ومن كبار التّابعين: أبو عثمان النّهدي، وأبو وائل، وسعيد بن المسيّب، وأبو سلمة، وحميد: ولدا عبد الرّحمن بن عوف، وعروة، وأبو بكر بن عبد الرّحمن، وسليمان بن يسار، وآخرون. 
Those who narrated from her were her two children: ʿUmar and Zaynab, her brother: ʿĀmir, her nephew: Muṣʿab ibn ʿAbdillāh, her mukātab slave: Nabhān as well as her freed slaves: ʿAbdullāh ibn Rāfiʿ, Nāfiʿ, Safīnah – including his son, Abū Kathīr – and Khayrah; the mother of Ḥasan (al-Baṣrī). From the Companions, there were Ṣafiyyah bint Shaybah, Hind bint al-Ḥārith al-Farāsiyyah, Qabīṣah bint Dhuʾayb and ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām. And from the senior tābiʿūn, there were Abū ʿUthmān an-Nahdī, Abū Wāʾil, Saʿīd ibn al-Musayyab, Abū Salamah and Ḥumayd: the two sons of ʿAbd ar-Raḥmān ibn ʿAwf, ʿUrwah, Abū Bakr ibn ʿAbd ar-Raḥmān and Sulaymān ibn Yasār amongst others.[footnoteRef:112] [112:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 8) 8:406.] 

ʿAllāmah Mizzī gave a more exhaustive list in Tahdhīb al-Kamāl.[footnoteRef:113] [113:  ʿAllāmah Mizzī (n 17) 35:317-319.] 

[bookmark: _Toc225513654]Status in fiqh
Being the wife of the Prophet ﷺ, Umm Salamah learnt much of her religion directly from him. Together with her striking beauty, she was also blessed with great intelligence. Ḥāfiẓ Ibn Ḥajar says:
وكانت أم سلمة موصوفة بالجمال البارع، والعقل البالغ، والرأي الصّائب، وإشارتها على النّبيّ -صلى الله عليه وآله وسلم- يوم الحديبيّة تدلّ على وفور عقلها وصواب رأيها. 
Umm Salamah was described as someone with exquisite beauty, profound intellect and sound judgement. Her indication to the Prophet ﷺ on the Day of Ḥudaybiyyah depicts her quick-wittedness and sound judgement.[footnoteRef:114] [114:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 8) 8:406.] 

She became one of the greatest jurists amongst the female Companions. ʿAllāmah Dhahabī says:
وكانت تعد من فقهاء الصحابيات. 
She was regarded to be one of the jurists amongst the female Companions.[footnoteRef:115] [115:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 25) 2:203.] 

[bookmark: _Toc225513655]Amount of narrations
ʿAllāmah Dhahabī mentions the number of narrations that she transmitted:
ويبلغ مسندها: ثلاث مائة وثمانية وسبعين حديثا. واتفق البخاري ومسلم لها على ثلاثة عشر. وانفرد البخاري بثلاثة، ومسلم بثلاثة عشر. 
Her musnad narrations reach 378 ḥadīths; 13 of which are muttafaq ʿalayh. Bukhārī narrated 3 ḥadīths individually and Muslim 13.[footnoteRef:116] [116:  Ibid, 2:210.] 

[bookmark: _Toc225513656]Date of demise
Scholars held varying views regarding the date of her demise.
i. 59 AH	
Her son, ʿUmar ibn Abī Salamah, held this view, as ʿAllāmah Ibn Saʿd quotes via ʿAllāmah Wāqidī:
وتوفيت في ذى القعدة سنة تسع وخمسين. 
She passed away in Dhū ’l-Qaʿdah in the year 59 (AH).[footnoteRef:117] [117:  ʿAllāmah Ibn Saʿd (n 2) 8:69.] 

ʿAllāmah Wāqidī also quoted this with his chain to Nāfiʿ. ʿAllāmah Ibn Saʿd relates:
أخبرنا محمد بن عمر، حدّثنى عبد الله بن نافع، عن أبيه، قال: ماتت أمّ سلمة زوج النبيّ -صلى الله عليه وسلم- في سنة تسع وخمسين.  
ʿUmar ibn Muḥammad related to us [saying]: ʿAbdullāh ibn Nāfiʿ narrated to me from his father that he said, ‘Umm Salamah, the wife of the Prophet ﷺ, passed away in the year 59 (AH).’[footnoteRef:118] [118:  Ibid, 8:76.] 

ii. 60 AH
According to ʿAllāmah Ibn ʿAbd al-Barr, she passed away in 60 AH, and he mentioned the view of 59 AH with a ṣīghat at-tamrīḍ. He writes:
وتوفيت أم سلمة في أول خلافة يزيد بن معاوية سنة ستين. وقيل: إنها توفيت في شهر رمضان أو شوال سنة تسع وخمسين. 
Umm Salamah passed away at the beginning of Yazīd ibn Muʿāwiyah's caliphate in the year 60 (AH). Some said that she passed away in the month of Ramaḍān or Shawwāl in the year 59 (AH).[footnoteRef:119] [119:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 7) 4:1921.] 

iii. 61 AH
Ḥāfiẓ Ibn Ḥajar quotes a different view from ʿAllāmah Ibn Ḥibbān:
وقال ابن حبّان: ماتت في آخر سنة إحدى وستين بعد ما جاءها نعي الحسين بن علي. 
Ibn Ḥibbān said, ‘She passed away at the end of the year 61 (AH) after the announcer of Ḥusayn ibn ʿAlī’s demise came to her.’[footnoteRef:120] [120:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 8) 8:407.] 

ʿAllāmah Dhahabī preferred this. He writes:
وبعضهم أرخ موتها في سنة تسع وخمسين، فوهم أيضا، والظاهر وفاتها في سنة إحدى وستين -رضي الله عنها-. 
Some of them dated her demise to be in the year 59 (AH). However, this is also incorrect. The most correct is that her demise was in the year 61 (AH). May Allāh be pleased with her.[footnoteRef:121] [121:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 25) 2:210.] 

iv. 62 AH
Then, we have ʿAllāmah Abū Nuʿaym al-Iṣfahānī who writes under Umm Salamah’s entry in his Maʿrifat aṣ-Ṣaḥābah:
توفيت في أيام يزيد بن معاوية سنة ثنتين وستين.
She passed away during the time of Yazīd ibn Muʿāwiyah in the year 62 (AH).[footnoteRef:122] [122:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī (n 19) 6:3218.] 

v. 63 AH
Ḥāfiẓ Ibn Ḥajar was the proponent of this view, and he argues:
قلت: بل هي آخرهنّ موتا، فقد ثبت في صحيح مسلم أن الحارث بن عبد اللَّه بن أبي ربيعة وعبد اللَّه بن صفوان دخلا على أم سلمة في خلافة يزيد بن معاوية، فسألا عن الجيش الّذي يخسف به، وكان ذلك حين جهّز يزيد بن معاوية مسلم بن عقبة بعسكر الشّام إلى المدينة، فكانت وقعة الحرّة سنة ثلاث وستين، وهذا كله يدفع قول الواقديّ.  
She was the last of the Prophet ﷺ’s wives to pass away. It is established in Ṣaḥīḥ Muslim that Ḥārith ibn ʿAbdillāh ibn Abī Rabīʿah and ʿAbdullāh ibn Ṣafwān entered upon Umm Salamah during the caliphate of Yazīd ibn Muʿāwiyah, and they enquired of the army that will be sunk into the earth. That was at the time when Yazīd ibn Muʿāwiyah prepared Muslim ibn ʿUqbah to lead the army from Shām to Madīnah (i.e. at the time of the Battle of Ḥarrah). The Battle of Ḥarrah was in the year 63 (AH). This all refutes Wāqidī’s claim.[footnoteRef:123] [123:  Ḥāfiẓ Ibn Ḥajar, Al-Iṣābah (n 8) 8:407.] 

[bookmark: _Toc225513657]Age at the time of demise
Due to the varying views regarding the year in which she passed away, differences also arise regarding her age when she passed away. Some scholars believed that she was 84 years old. ʿAllāmah Ibn Saʿd quotes from her son, ʿUmar ibn Abī Salamah:
فكان لها يوم ماتت أربع وثمانون سنة.  
On the day she passed away, she was 84 years old.[footnoteRef:124] [124:  ʿAllāmah Ibn Saʿd (n 2) 8:76.] 

ʿAllāmah Dhahabī claimed that she was 90 years old. He says:
عاشت نحوا من تسعين سنة. 
She lived for approximately 90 years.[footnoteRef:125] [125:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 25) 2:202.] 

In his Tarīkh al-Islām, he claimed the possibility that she lived even older than 90 years. He says:
وعاشت تسعين سنة أو أكثر. 
And she lived for 90 or more years.[footnoteRef:126] [126:  ʿAllāmah Dhahabī, Tārīkh al-Islām (n 16) 5:284.] 

[bookmark: _Toc225513658]The last mother of the believers to pass away
She was definitely the last of all of the Prophet ﷺ ‘s wives to pass away. ʿAllāmah Abū Nuʿaym al-Iṣfahānī says:
وهي آخر أزواج النبي -صلى الله عليه وسلم- موتا.
She was the last one of the Prophet ﷺ’s wives to pass away.[footnoteRef:127] [127:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī (n 19) 6:3218.] 

Likewise, ʿAllāmah Dhahabī mentions:
وكانت آخر من مات من أمهات المؤمنين. 
She was the last to pass away from the mothers of the believers.[footnoteRef:128] [128:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 25) 2:202.] 

أَنَّهَا قَالَت
That she said
[bookmark: _Toc225513659]Status of the Chain
Three issues come about with this chain:
1) It is a muʿanʿan narration (where every narrator uses the word ‘ʿan’ when quoting from the link above). 
Imām Abū Dāwūd says:
وأما هشام بن عروة، فقال: عن عروة، عن زينب بنت أبي سلمة، عن أم سلمة أن أم سليم جاءت رسول الله -صلى الله عليه وسلم-. 
As for Hishām ibn ʿUrwah, he reported, ‘Urwah reported from Zaynab bint Abī Salamah from Umm Salamah that Umm Salamah came to the Messenger of Allāh ﷺ.’[footnoteRef:129] [129:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:173.] 

However, since none of the narrators are accused of tadlīs, the narration will be authentic.
2) One student of Imām Mālik, Qaʿnabī, quoted this as mursal from him.
ʿAllāmah Ibn ʿAbd al-Barr explains:
هكذا روي هذا الحديث: مالك، عن هشام بن عروة، عن أبيه، عن زينب بنت أبي سلمة، عن أم سلمة، عند جماعة رواة "الموطأ" إلا القعنبي، فإنه أرسله عن مالك، عن هشام، عن أبيه. 
According to the majority transmitters of the Muwaṭṭaʾ, this ḥadīth was narrated in this way: ‘Mālik reported from Hishām ibn ʿUrwah from his father from Zaynab bint Abī Salamah from Umm Salamah.’ However, Qaʿnabī reported it as mursal from Mālik from Hishām from his father.[footnoteRef:130] [130:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 22) 14:198.] 

Preference will be given to the transmission of Imām Mālik’s other students.
3) When Ibn Shihāb quoted this with a continuous chain, he quoted it from ʿĀʾishah. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما ابن شهاب فرواه عن عروة، فمرة أرسله، ومرة جعله عن عروة، عن عائشة. 
As for Ibn Shihāb, he narrated it from ʿUrwah. At times, he narrated it as mursal. And at times, he narrated it from ʿUrwah from ʿĀʾishah.[footnoteRef:131] [131:  Ibid, 14:198-199.] 

Nonetheless, in Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr noted that this will definitely be from Umm Salamah. He says:
وكذلك رواه سائر من رواه عن هشام بن عروة، عن أبيه، عن زينب بنت أبي سلمة، عن أم سلمة، لا عن عروة، عن عائشة. وهو الصحيح عندهم لعروة؛ عن زينب، عن أمها، لا عن عائشة، والله أعلم. 
All the narrators reported it in this way from Hishām ibn ʿUrwah from his father from Zaynab bint Abī Salamah from Umm Salamah, not from ʿUrwah reporting from ʿĀʾishah. According to them, this is the correct form of ʿUrwah’s report: from Zaynab from her mother, not from ʿĀʾishah. And Allāh knows best.[footnoteRef:132] [132:  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), 3:122.] 

This is a muttafaq ʿalayh narration, and both Imām Bukhārī and Imām Muslim accepted it as a  muʿanʿan narration and both quoted it as a report from Umm Salamah. They both quoted it from the students of Abū Muʿāwiyah, Imām Mālik’s colleague. Imām Bukhārī narrates:
حدثنا ‌محمد بن سلام، قال: أخبرنا ‌أبو معاوية، قال: حدثنا ‌هشام، عن ‌أبيه، عن ‌زينب ابنة أم سلمة، عن ‌أم سلمة، قالت [...]
Muḥammad ibn Salām narrated to us, saying: Abū Muʿāwiyah related to us, saying: Hishām narrated to us from his father from Zaynab, the daughter of Umm Salamah, from Umm Salamah that she said […][footnoteRef:133] [133:  Imām Bukhārī (n 3) 1:38.] 

Imām Muslim narrates:
وحدثنا ‌يحيى بن يحيى التميمي: أخبرنا ‌أبو معاوية، عن ‌هشام بن عروة، عن ‌أبيه، عن ‌زينب بنت أبي سلمة، عن ‌أم سلمة [...] 
Yaḥyā ibn Yaḥyā at-Tamīmī narrated to us [saying]: Abū Muʿāwiyah related to us from Hishām ibn ʿUrwah from his father from Zaynab bint Abī Salamah from Umm Salamah […][footnoteRef:134] [134:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-hu, 1991), 1:251.] 

Imām Bukhārī also narrates it via another colleague of Imām Mālik:
حدثنا ‌مسدد، حدثنا ‌يحيى، عن ‌هشام بن عروة، عن ‌أبيه، عن ‌زينب بنت أبي سلمة، عن ‌أم سلمة أن ‌أم ‌سليم قالت [...] 
Musaddad narrated to us [saying]: Yaḥyā narrated to us from Hishām ibn ʿUrwah from his father from Zaynab bint Abī Salamah from Umm Salamah that Umm Sulaym said […][footnoteRef:135] [135:  Imām Bukhārī (n 3) 4:132.] 

Ḥāfiẓ Ibn Ḥajar comments on this chain:
وفي الإسناد من اللطائف: رواية تابعي عن مثله عن صحابية عن مثلها، وفيه رواية الابن عن أبيه والبنت عن أمها.
The nice subtleties in this chain are that it is the narration of a tābiʿī reporting from his like from a female Companion from her like as well as the narration of a son from his father and a daughter from her mother.[footnoteRef:136] [136:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 4) 1:478.] 

جَاءَتْ أُمُّ سُلَيْمٍ امْرَأَةُ أَبِي طَلْحَةَ الأنْصَارِيِ إِلَى رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَقَالَت: يَا رَسُول اللَّهِ، ‍ إِنَّ اللَّهَ لَا يَسْتَحْيِي 
“Umm Sulaym, the wife of Abū Ṭalḥah al-Anṣārī, came to the Messenger of Allāh ﷺ and said, ‘O Messenger of Allāh! Indeed, Allāh does not shy away’”
[bookmark: _Toc225513660]Explanation of the Word: ‘Yastaḥyī’ & the Interpretation
ʿAllāmah Suyūṭī explains:
ويستحيي بياءين في لغة الحجاز وبياء واحدة في لغة تميم. 
‘Yastaḥyī’ is with two yāʾs according to the dialect of Hijaz and a single yāʾ according to the dialect of Tamīm.[footnoteRef:137] [137:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tanwīr al-Ḥawālik Sharḥ Muwaṭṭaʾ Mālik (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:56. ] 

مِنَ الْحَقِّ
‘From the truth’
ʿAllāmah Abū ’l-Walīd al-Bājī comments on the signification:
يحتمل أن تريد بذلك لا يأمر أن يستحيا من الحق ويحتمل أن تريد به لا يمتنع من ذكره امتناع المستحي. 
She could probably mean that He does not command shying away from the truth. And she could probably mean that He does not refrain from speaking the truth like one who is shy refrains.[footnoteRef:138] [138:  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.), 1:106. ] 

Qāḍī ʿIyāḍ explains:
أى: لا يأمر بالحياء فيه، ولا يبيحه، ولا يمتنع من ذكره فيقتدى به، وأصل الحياء: الامتناع.
I.e. He does not command shying away from it, He does not permit being shy in this matter and He does not refrain from mentioning the truth. Therefore, He must be followed. The primary meaning of ḥayāʾ is refraining.[footnoteRef:139] [139:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:147.] 

Likewise, Ḥāfiẓ Ibn Ḥajar explains:
أي لا يأمر بالحياء في الحق. وقدمت أم سليم هذا الكلام بسطا لعذرها في ذكر ما تستحيي النساء من ذكره بحضرة الرجال. 
I.e. He does not command shying away from the truth. Umm Sulaym presented this statement to display her excuse for mentioning things which women feel shy to mention in the presence of men.[footnoteRef:140] [140:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 4) 1:478.] 

ʿAllāmah Abū ’l-Walīd  al-Bājī also discusses the reason why Umm Sulaym first said this:
 وإنما قدمت ذلك بين يدي قولها لما احتاجت إليه من السؤال عن أمر يستحي النساء من ذكره ولم يكن لها بد منه، لأنه من أهم أمر دينها. فقدمت هذا من قولها بمعنى: أنه وإن كان أمرا يستحيا منه، إلا أنه حق واجب يلزم النساء السؤال عنه والتوصل إلى علمه. 
She uttered that before her statement as she needed to ask regarding a matter that women feel shy to mention. It was necessary for her to ask as it pertains to one of the most critical aspects of her religion. Therefore, she uttered this statement with the understanding that despite it being a matter one should be shy of, it is an obligatory truth regarding which women are obligated to ask and find means to know.[footnoteRef:141] [141:  ʿAllāmah Bājī (n 83) 1:106.] 

ʿAllāmah Zurqānī quotes from ʿAllāmah ʿIrāqī:
وهذا أصل فيما يفعله البلغاء في ابتداء كلامهم من التمهيد لما يأتون به بعده، ووجه حسنه أن الاعتذار إذا تقدم، أدركته النفس صافيا من العيب فتدفعه، وإذا تأخر، استقبلت النفس المعتذر عنه، فأدركت قبحه حتى يرفعه العذر، والدفع أسهل من الرفع. 
This is a fundamental technique which eloquent speakers use when they initiate their conversation, setting the stage for what they will present later. Its beauty lies in that when the excuse is presented prior, the soul accepts it free from any blemish and dismisses it. However, when it is offered later, the soul faces the matter being excused and encounters its ugliness until the excuse comes to remove the ugliness. Dismissal is easier than removal.[footnoteRef:142] [142:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:150. ] 

هَلْ عَلَى الْمَرْأَةِ مِنْ 
‘Is […] compulsory for a woman’
ʿAllāmah Zurqānī explains about this ‘min’:
زائدة وسقطت في رواية إسماعيل بن أبي أويس. 
It is extra, and it is missing in the transmission of Ismāʿīl ibn Abī Uways.[footnoteRef:143] [143:  Ibid.] 

ʿAllāmah Kirmānī says: 
ومن زائدة، أي: هل غسل يجب على المرأة.
‘Min’ is extra i.e. Is there any ritual bath which is obligatory on the woman?[footnoteRef:144] [144:  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), 2:159. ] 

غُسْلٍ
‘The ritual bath’
[bookmark: _Toc225513661]The Pronunciation of ‘Ghusl’
ʿAllāmah Kirmānī explains the pronunciation of this word, supporting our previous discussion:
بضم الغين، وهو اسم الفعل المشهور، وبفتح الغين، وهو مصدر، وأما الغسل بالكسر، فهو اسم ما يغتسل. 
With a ḍammah on the ghayn; it is the famous noun of the action. And it also comes with a fatḥah on the ghayn as a verbal noun. As for ‘ghisl’ with a kasrah, it is the noun for the product used to bathe.[footnoteRef:145] [145:  Ibid.] 

إِذَا هِيَ احْتَلَمَتْ؟ 
‘When she experiences a wet dream?’ 
ʿAllāmah Suyūṭī provides the same explanation for this as we gave in previous lessons:
الاحتلام: افتعال من الحلم، بضم الحاء وسكون اللام، وهو ما يراه النائم في نومه، وخصصه العرف ببعض ذلك، وهو رؤية الجماع. 
‘Iḥtilām’ comes from the verb group iftiʿāl of ‘ḥulm’ with a ḍammah on the ḥāʾ and a sukūn on the lām. It is the dream which one sees during his sleep. Then, it was specifically used in the conventional language for a specific type of dream, which is dreaming of intercourse.[footnoteRef:146] [146:  ʿAllāmah Suyūṭī (n 82) 1:56.] 

In Musnad Aḥmad, the wording is:
يا رسول الله! أرأيت ‌إذا ‌رأت ‌المرأة ‌أن ‌زوجها ‌يجامعها في المنام، أتغتسل؟
O Messenger of Allāh! Tell me, when a woman dreams of her husband engaging in intercourse with her, should she take the ritual bath?[footnoteRef:147] [147:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 45:85.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says: 
تريد هل يلزمها غسل كما يلزم الرجال من الاحتلام. 
She means: is the ritual bath necessary for her as it is necessary for men due to wet dreams?[footnoteRef:148] [148:  ʿAllāmah Bājī (n 83) 1:106.] 

The Prophet ﷺ responded:
فَقَال: "نَعَمْ، إِذَا رَأَتِ الْمَاءَ". 
“He responded, ‘Yes if she sees wetness.’”
[bookmark: _Toc225513662]Ejaculation: the Cause for the Obligation of the Ritual Bath from Wet Dreams in Both Men & Women
ʿAllāmah Abū ’l-Walīd al-Bājī expounds on this response:
يريد الماء الدافق عند اللذة الكبرى، وما يخرج من الرجل على هذا الوجه هو المني، بتشديد الياء. وذلك أن الاحتلام منه ما يكون معه الإنزال؛ فيجب به الغسل، ومنه ما لا يكون معه الإنزال؛ فلا يجب به الغسل. فذلك بين لها وفرق بين الأمرين. 
He is referring to the fluid that gushes forth at climax. This emission from men is semen – ‘manī’ with a shaddah on the yāʾ. This is because wet dreams in men can either involve ejaculation, which requires the ritual bath, or not involve ejaculation, in which case the ritual bath is not necessary. For this reason, he clarified and differentiated both matters to her.[footnoteRef:149] [149:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar says:
يدل على تحقق وقوع ذلك، وجعل رؤية الماء شرطا للغسل، يدل على أنها إذا لم تر الماء لا غسل عليها. 
It indicates that this definitely did occur. Setting the sight of wetness as a condition for the ritual bath proves that if she does not see wetness, no ritual bath is compulsory for her.[footnoteRef:150] [150:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 4) 1:479.] 

ʿAllāmah Kirmānī also comments:
أي: عليها غسل حين رأت المنى إذا انتبهت، فإذا ظرفية، أو إذا رأت وجب عليها غسل، فإذا شرطية. فلو رأى النائم انه يجامع، وانه قد انزل، ثم استيقظ، فلا يرى منيا، فلا غسل عليه. 
I.e. a ritual bath is compulsory for her when she sees ejaculation fluid upon awakening. ‘Idhā’ is thus an adverb of time. Or, only when she sees [wetness] does the ritual bath become obligatory for her. In this case, ‘idhā’ is conditional. Therefore, if someone dreams of himself engaging in intercourse and ejaculating, but when he wakes up he does not see any ejaculation fluid, no ritual bath is compulsory for him.[footnoteRef:151] [151:  ʿAllāmah Kirmānī (n 89) 2:159.] 

[bookmark: _Toc225513663]Addition in Other Transmissions
In Ṣahīḥ al-Bukhārī, the narration continues with the following:
فغطت أم سلمة، تعني وجهها، وقالت: يا رسول الله! وتحتلم المرأة؟ قال: "نعم، تربت يمينك، فبم يشبهها ولدها". 
Umm Salamah thus covered, i.e. her face and said, ‘O Messenger of Allāh! Do women experience wet dreams?’ He replied, ‘Yes. May your hands be dusty! How then does her child resemble her?’[footnoteRef:152] [152:  Imām Bukhārī (n 3) 1:38.] 

In Yaḥyā’s transmission from Hishām ibn ʿUrwah narration, it comes:
فضحكت أم سلمة، فقالت: تحتلم المرأة؟ فقال رسول الله -صلى الله عليه وسلم-: "فبم يشبه الولد؟" 
Umm Salamah laughed and said, ‘Can a woman experience wet dreams?!’ The Messenger of Allāh ﷺ thus replied, ‘Where else does the child’s resemblance come from?’[footnoteRef:153] [153:  Ibid, 4:132.] 

Ḥāfiẓ Ibn Ḥajar reconciles both reports, saying: 
ويجمع بينهما بأنها تبسمت تعجبا، وغطت وجهها حياء. 
Both can be reconciled by saying that she smiled out of astonishment and covered her face out of shyness.[footnoteRef:154] [154:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 4) 2:63.] 

[bookmark: _93h1231uj6ie][bookmark: _Toc225513664]Lessons & Benefits 
The following benefits are derived from this narration:
1) Females experience wet dreams and nocturnal emissions. 
ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث دليل واضح على أن النساء يحتلمن وينزلن الماء. 
In this ḥadīth lies explicit proof that women do experience wet dreams and ejaculate.[footnoteRef:155] [155:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 22) 14:199.] 

2) In the case of experiencing wet dreams, the ruling for females is the same as that for males.
3) This ḥadīth refutes those who assume that a female has no discharge when she reaches climax.
ʿAllāmah Zurqānī says:
وفيه رد على من زعم أن ماء المرأة لا يبرز، وإنما يعرف إنزالها بشهوتها. 
It refutes those who claim that the fluid of a woman does not visibly appear and that her ejaculation is only inferred through the pleasure she experiences.[footnoteRef:156] [156:  ʿAllāmah Zurqānī (n 87) 1:150-151.] 

4) No one should feel shy to ask regarding issues pertaining to their religion.
Imām Bukhārī cited the predecessors’ statements on this under the chapter of shyness in knowledge. He says:
‌‌باب الحياء في العلم، وقال مجاهد: لا يتعلم العلم مستحي ولا مستكبر، وقالت عائشة: نعم النساء نساء الأنصار! لم يمنعهن الحياء أن يتفقهن في الدين. 
Chapter: Shyness with regard to Knowledge. 
Mujāhid said, ‘A person who is shy or arrogant cannot attain knowledge.’ And ʿĀʾishah said, ‘What excellent women are the women of the Anṣār! Modesty did not prevent them from gaining a deep understanding of the religion.’[footnoteRef:157] [157:  Imām Bukhārī (n 3) 1:38.] 

5) A female may independently ask regarding the laws of Sharīʿah.
 Ḥāfiẓ Ibn Ḥajar notes:
وفيه استفتاء المرأة بنفسها، وسياق صور الأحوال في الوقائع الشرعية لما يستفاد من ذلك.
This indicates that a woman can personally enquire regarding religious verdicts and present the specific circumstances related to religious issues which could be beneficial.[footnoteRef:158] [158:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 4) 2:64.] 

Umm Sulaym could have easily asked her son, Anas ibn Mālik, to ask the Prophet ﷺ. Indeed, as the personal assistant, he was in the company of the Prophet ﷺ all the time. Alternatively, she could have asked any other male. Otherwise, she could have asked the wives of the Prophet ﷺ to enquire on her behalf. Despite her profound embarrassment and bashfulness, she mustered the courage to enquire herself.
6) One may smile when becoming astonished.
Ḥāfiẓ Ibn Ḥajar says:
وفيه جواز التبسم في التعجب.
Therein lies the permissibility of smiling upon astonishment.[footnoteRef:159] [159:  Ibid.] 

7) It is good to first mention the reason or excuse.
We quoted earlier concerning this:
وهذا أصل فيما يفعله البلغاء في ابتداء كلامهم من التمهيد لما يأتون به بعده، ووجه حسنه أن الاعتذار إذا تقدم، أدركته النفس صافيا من العيب فتدفعه، وإذا تأخر، استقبلت النفس المعتذر عنه، فأدركت قبحه حتى يرفعه العذر، والدفع أسهل من الرفع. 
This is a fundamental technique which eloquent speakers use when they initiate their conversation, setting the stage for what they will present later. Its beauty lies in that when the excuse is presented prior, the soul accepts it free from any blemish and dismisses it. However, when it is offered later, the soul faces the matter being excused and encounters its ugliness until the excuse comes to remove the ugliness. Dismissal is easier than removal.[footnoteRef:160] [160:  ʿAllāmah Zurqānī (n 87) 1:150.] 

 جَامِعُ غُسْلِ الْجَنَابَةِ
[bookmark: _edlbcal6bhhe][bookmark: _Toc225513665]Miscellaneous Matters pertaining to the Ritual Bath from the State of Major Impurity[footnoteRef:161] [161:  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), 200. ] 

[bookmark: _Toc225513666]Ḥadīth 131
ماَلِك، عَنْ نَافِعٍ، أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ يَقُول: لاَ بَأْسَ بِأَنْ يُغْتَسَلَ بِفَضْلِ الْمَرْأَةِ، مَا لَمْ تَكُنْ حَائِضاً أَوْ جُنُباً.
Imām Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar would say, ‘It is all right to perform the ritual bath by using a woman’s leftover water so long as she was not menstruating or in a state of sexual defilement.’[footnoteRef:162] [162:  Ibid.] 

Imām Yaḥyā al-Laythī narrates:
ماَلِك، عَنْ نَافِعٍ، أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ يَقُول: لاَ بَأْسَ
Imām Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar would say, ‘It is all right.’
ʿAllāmah Zurqānī explains:
أي يجوز. 
I.e. it is permissible.[footnoteRef:163] [163:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:151. ] 

بِأَنْ يُغْتَسَلَ 
‘To perform the ritual bath’
The ruling of permissibility here applies to a man, as Mawlānā Zakariyyā al-Kāndhlawī says:
(بأن يغتسل) الرجل. 
‘That’ – a man – ‘performs the ritual bath’[footnoteRef:164] [164:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:548. ] 

بِفَضْلِ الْمَرْأَةِ
‘By using a woman’s leftover water’
[bookmark: _Toc225513667]Contradictory Report to Ibn ʿUmar’s View on the Permissibility of Using a Woman’s Leftover Water
Mawlānā Zakariyyā al-Kāndhlawī clarified that this refers to the leftover water from the female’s ablution or ritual bath. He says:
(بفضل) وضوء (المرأة) أو بفضل غسلها.  
‘A woman’s leftover’ – ablution – ‘water’ – or the leftover water from her ritual bath.[footnoteRef:165] [165:  Ibid.] 

There are narrations that suggest the contrary. ʿAllāmah Ibn ʿAbd al-Barr notes:
هذا معنى قد اختلفت فيه الآثار، واختلفت فيه أيضا فقهاء الأمصار. 
The reports differ from this understanding, and the jurists also held divergent views on it.[footnoteRef:166] [166:  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), 3:129. ] 

For instance, it comes in Sunan Abī Dāwūd:
باب النهي عن ذلك	
حدثنا أحمد بن يونس: حدثنا زهير: عن داود بن عبد الله (ح) وحدثنا مسدد: حدثنا أبو عوانة: عن داود بن عبد الله، عن حميد الحميري، قال: لقيت رجلا صحب النبي -صلى الله عليه وسلم- أربع سنين كما صحبه أبو هريرة، قال: نهى رسول الله -صلى الله عليه وسلم- أن تغتسل المرأة بفضل الرجل، أو يغتسل الرجل بفضل المرأة. زاد مسدد: ‌وليغترفا ‌جميعا.  
Chapter on the Prohibition from Doing this
Aḥmad ibn Yūnus narrated to us [saying]: Zuhayr narrated to us from Dāwūd ibn ʿAbdillāh – change of chain – And Musaddad narrated to us [saying]: Abū ʿAwānah narrated to us from Dāwūd ibn ʿAbdillāh from Ḥumayd al-Ḥimyarī, who said:
“I met a man who accompanied the Prophet ﷺ for four years like Abū Hurayrah accompanied him. He 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.’”
Musaddad added, ‘Rather, they should scoop together.’[footnoteRef:167] [167:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:60-61.] 

To respond to this, the narrations suggesting the contrary are abrogated. ʿAllāmah Khaṭṭābī says:
وأن النهي في ذلك منسوخ. 
The prohibition from doing so is abrogated.[footnoteRef:168] [168:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Aʿlām al-Ḥadīth fī Sharḥ Ṣaḥīḥ al-Bukhārī (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1988), 1:299.] 

Five different views exist amongst scholars regarding the leftover water of the opposite gender. We discussed this in detail in the 50th narration, which was on the general practice of males and females in the time of the Prophet ﷺ. To quote it:
مالك، عن نافع، أن عبد الله بن عمر كان يقول: ‌إن ‌كان ‌الرجال والنساء في زمان رسول الله صلى الله عليه وسلم ليتوضؤون جميعا. 
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar would say, ‘In the time of the Messenger of Allāh ﷺ, most definitely, males and females would perform ablution together.’[footnoteRef:169] [169:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 166.] 

Kindly refer to the following link for a detailed discussion:
https://ulumalhadith.com/lesson-62-%e1%b8%a5adith-50-and-beginning-of-%e1%b8%a5adith-51/
Here, ʿAbdullāh ibn ʿUmar made an exclusion to the ruling of permissibility:
مَا لَمْ تَكُنْ حَائِضاً أَوْ جُنُباً.
‘So long as she was not menstruating or in a state of sexual defilement.’
[bookmark: _Toc225513668]The Leftover Water a Woman Used in a State of Menstruation or Sexual Defilement
This exclusion pertains to the time when the woman used the water. Using her leftover water for the ritual bath will only be permissible if she is not in menstruation or in a state of sexual defilement when she uses it. Hence, Mawlānā Zakariyyā al-Kāndhlawī clarifies:
(ما لم تكن) المرأة (حائضا أو جنبا) وقت استعمال الماء.
‘So long as she’ – the woman – ‘was not menstruating or in a state of sexual defilement’ – at the time of using the water.[footnoteRef:170] [170:  Mawlānā Zakariyyā (n 4) 1:548.] 

Ibn ʿUmar qualified it because he regarded it impermissible to use the leftover water of one in a state of major impurity. ʿAllāmah Abū ’l-Walīd al-Bājī writes:
فإن ابن عمر كان لا يرى أن يغتسل الرجل بفضل المرأة الحائض والجنب. 
Ibn ʿUmar opined that a man cannot take the ritual bath by using the leftover water of a menstruating woman and a person in a state of major impurity.[footnoteRef:171] [171:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH  / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:106. ] 

Ḥanbalī view
Imām Aḥmad was also the proponent of this view, as ʿAllāmah Abū ’l-Walīd al-Bājī proceeds on to say:
وبه قال أحمد. 
And this was the view of Aḥmad.[footnoteRef:172] [172:  Ibid.] 

Ḥanafī, Mālikī & Shāfiʿī views
The other three schools of thought did not create this distinction and added no clauses. Albeit Imām Mālik quoted this himself, he still did not see any problem with a woman’s leftover water, regardless of her being in menstruation or in a state of sexual defilement. Qāḍī ʿAbd al-Wahhāb al-Mālikī (d. 422 AH) writes:
ولا بأس بالوضوء من فضل الحائض والجنب في الإناء بعد فراغهما من غسلهما، [فيجوز للرجل أن يتوضأ بفضل وضوء المرأة وغسلها]، وهو مذهب الفقهاء كافة. وقال أحمد بن حنبل: لا يجوز للرجل الوضوء ‌بفضل ‌المرأة من الوضوء والغسل إذا كانت منفردة. 
It is all right to perform ablution using the leftover water of a menstruating woman and a person in a state of major impurity from a utensil after they completed their ritual bath. It is thus permissible for a man to perform ablution by using the leftover water of a woman’s ablution and ritual bath. And this was the view of all jurists. 
However, Aḥmad ibn Ḥanbal said, ‘It is not permissible for a man to perform ablution and the ritual bath with a woman’s leftover water if she used it alone.’[footnoteRef:173] [173:  Qāḍī Abū Muḥammad ʿAbd al-Wahhāb ibn ʿAlī al-Baghdādī al-Mālikī, ʿUyūn al-Masāʾil (Beirut: Dār Ibn Ḥazm, 2009), 80.] 

ʿAllāmah Zurqānī says:
وذهب جمهور الصحابة والتابعين إلى الجواز بلا كراهة، وعليه فقهاء الأمصار إلا ابن حنبل، فكرهه إذا خلت به. 
The majority of Companions and tābiʿūn opined that it is permissible without any dislike. And this was the view of all jurists besides Ibn Ḥanbal for he regarded it disliked if she uses it alone.[footnoteRef:174] [174:  ʿAllāmah Zurqānī (n 3) 1:151.] 

The view of the majority is established from the marfūʿ narration of Ṣaḥīḥ Muslim. Imām Muslim quotes with his chain:
عن عائشة، قالت: كنت ‌أغتسل ‌أنا ‌ورسول ‌الله -صلى الله عليه وسلم- من إناء واحد، تختلف أيدينا فيه من الجنابة. 
ʿĀʾishah narrates, ‘I would perform the ritual bath from the state of major impurity with the Messenger of Allāh ﷺ from one utensil, and our hands would alternate in it.’[footnoteRef:175] [175:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 1:256. ] 

In the other narration, the wording is as follows:
عن عائشة؛ قالت: كنت ‌أغتسل أنا ورسول الله -صلى الله عليه وسلم- من إناء، بيني وبينه، واحد. فيبادرني حتى أقول: دع لي، دع لي. قالت: وهما جنبان. 
ʿĀʾishah said, ‘I would perform the ritual bath with the Messenger of Allāh ﷺ from a single vessel which was between us. He ﷺ would get ahead of me, until I would say, ‘Leave some for me! Leave some for me!’ She stated that they were both in a state of major impurity.[footnoteRef:176] [176:  Ibid, 1:257.] 
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مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَر كَانَ يَعْرَقُ فِي الثَّوْبِ وَهُوَ جُنُبٌ، ثُمَّ يُصَلِّي فِيهِ.
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar would sweat in a garment during a state of major impurity, and then he would pray in it.[footnoteRef:177] [177:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 200.] 

مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَر
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar
In some copies of the Muwaṭṭaʾ, the report is quoted as: ‘Nāfiʿ ʿan Ibn ʿUmar’. Shaykh Muṣṭafā al-Aʿẓamī says:
رمز في الأصل على "عبد الله" علامة "جـ"، وفي نسخة عنده "أن ابن عمر"، مع علامة التصحيح. 
In the main manuscript, the sign جـ is placed over ʿAbdullāh, and one of its prints has ‘anna Ibn ʿUmar’ with a correction sign.[footnoteRef:178] [178:  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), 2:71. ] 

كَانَ يَعْرَقُ 
Would sweat 
The editors placed a fatḥah on the rāʾ, but they write in the footnotes:
ضبطت في الأصل بفتح الراء وكسرها. 
It is pronounced in the main manuscript with a fatḥah on the rāʾ as well as a kasrah on it.[footnoteRef:179] [179:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 200.] 

However, ʿAllāmah Zurqānī explains the correct pronunciation of the word as:
بفتح الراء كفرح.
With a fatḥah on the rāʾ like fariḥa[footnoteRef:180] [180:  ʿAllāmah Zurqānī (n 3) 1:151.] 

In Al-Miṣbāḥ al-Munīr, ʿAllāmah Fayyūmī writes:
عَرِقَ: (عَرَقًا) مِنْ بَابِ تَعِبَ. 
ʿAriqa ʿaraqan: it comes from the verb group taʿiba.[footnoteRef:181] [181:  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.), 2:405.] 

فِي الثَّوْبِ وَهُوَ جُنُبٌ، ثُمَّ يُصَلِّي فِيهِ.
In a garment during a state of major impurity, and then he would pray in it.
[bookmark: _Toc225513670]The Purity of Sweat
The sweat and garment of a person who is in major impurity do not become impure simply by him being in such a state. ʿAllāmah Zurqānī writes:
لأن عرق الجنب طاهر باتفاق. 
This is because the sweat of a person in a state of major impurity is clean according to all.[footnoteRef:182] [182:  ʿAllāmah Zurqānī (n 3) 1:151.] 

The same ruling has been reported from other Companions as well. Imām Ibn Abī Shaybah quotes with his chain:
عن عائشة: أنها كانت لا ترى بعرق الجنب بأسًا. 
ʿĀʾishah did not consider the sweat of a person in a state of major impurity to be a problem.[footnoteRef:183] [183:  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), 1:174.] 

Likewise, the same ruling has also been reported from ʿAbdullāh ibn ʿAbbās. It is quoted in Al-Mudawwanah:	
قال ابن وهب عن مسلمة بن علي، عن هشام بن حسان، عن عكرمة مولى ابن عباس أن ابن عباس، قال: لا بأس بعرق الجنب والحائض في الثوب، وقاله مالك. 
Ibn Wahb reported from Maslamah ibn ʿAlī from Hishām ibn Ḥassān from ʿIkrimah, the freed slave of Ibn ʿAbbās, that Ibn ʿAbbās said, ‘There is no problem with the sweat of a person in a state of major impurity and a menstruating woman in a garment.’ And this was the view of Mālik.[footnoteRef:184] [184:  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), 1:132.] 

No contrast view is reported from any Companion. Hence, there is consensus on this. ʿAllāmah Ibn ʿAbd al-Barr says:
فلا خلاف بين العلماء في طهارة ‌عرق ‌الجنب وعرق الحائض.
There are no different views between the scholars regarding the purity of the sweat of a person in a state of major impurity and a menstruating woman.[footnoteRef:185] [185:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 3:136.] 

The commentators of the Muwaṭṭaʾ explained that this is also strengthened by the narration of Abū Hurayrah in the Ṣaḥīḥayn. Abū Hurayrah reports:
لقيني رسول الله صلى الله عليه وسلم وأنا جنب، فأخذ بيدي، فمشيت معه حتى قعد، فانسللت، فأتيت الرحل فاغتسلت، ثم جئت وهو قاعد، فقال: "أين كنت يا أبا هر؟" فقلت له، فقال: "سبحان الله! يا أبا هر، إن ‌المؤمن ‌لا ‌ينجس". (متفق عليه) 
The Messenger of Allāh ﷺ met me whilst I was in a state of major impurity. He held my hand, and I walked with him until he sat down. I slipped away from him, went home and took a bath. Then, I came, and he was sitting. He said, ‘Where were you, O Abū Hirr?’ So, I told him. He remarked, ‘Allāh is pure! O Abū Hirr! A believer does not become impure.’[footnoteRef:186][footnoteRef:187] [186:  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.]  [187:  Imām Muslim (n 15) 1:282.] 

After quoting this narration in his Muwaṭṭaʾ, Imām Muḥammad says:
وبهذا نأخذ، لا بأس به ما لم يصب الثوب من المني شيء، وهو قول أبي حنيفة. 
This is our adopted view. There is no issue with it so long as semen did not get in contact with the garment. And this was the view of Abū Ḥanīfah.[footnoteRef:188] [188:  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.), 101. ] 
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Here, we learn of an exception to this ruling; any impurity on the body which touches the garment due to the sweat will render it impure. ʿAllāmah Abū ’l-Walīd al-Bājī states:
وهذا إذا لم يكن على جسد الجنب نجاسة؛ فإن كان على جسده نجاسة، فعرق في ثوب، نجس، منع ذلك من الصلاة فيه، وكذلك لو كان الثوب نجسا، فعرق فيه، نجس جسده. 
This applies when there is no impurity on the body of the person in a state of major impurity. If there is an impurity on his body, and he sweats in his garment, it will become impure. That will prevent performing prayer in such a garment. In like manner, if the garment is impure, and he sweats in it, his body will become impure.[footnoteRef:189] [189:  ʿAllāmah Bājī (n 11) 1:106.] 
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The same ruling applies to one’s saliva. ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما البصاق والعرق فطاهر عن الجميع نقلا وعملا، إلا ما روي عن سلمان، لا وجه له، ولا يصح عنده. 
As for saliva and sweat, they are pure according to everyone, as observed through reports and practical application. However, there is a report from Salmān which is devoid of [an authentic] chain and is not proven from him.[footnoteRef:190] [190:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 3:137.] 
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ماَلِك، عَنْ نَافِع: أَنَّ ابْنَ عُمَرَ كَانَ يَغْسِلُ جَوَارِيهِ رِجْلَيْهِ، وَيُعْطِينَهُ الْخُمْرَةَ وَهُنَّ حُيَّضٌ.
Mālik reported from Nāfiʿ that Ibn ʿUmar’s slavegirls used to wash his feet and hand over the small mat to him whilst they were menstruating.[footnoteRef:191] [191:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 200.] 

This narration pertains to a female in menstruation touching a male who is in the state of ablution or handing something over to him. Imām Yaḥyā al-Laythī narrates:
ماَلِك، عَنْ نَافِع: أَنَّ ابْنَ عُمَرَ 
Mālik reported from Nāfiʿ that Ibn ʿUmar’s
One manuscript includes his name. Hence, they write in the footnotes:
في هامش الأصل: أن "عبد الله بن عمر"، وعليها "صح". و في د  "عبد الله بن عمر".
‘Anna ʿAbdallāh’ is written in the footnotes of the main manuscript with ‘ṣaḥ’ on top of it, and the manuscript of د has ‘ʿAbdallāh ibn ʿUmar’.[footnoteRef:192] [192:  Ibid.] 

كَانَ يَغْسِلُ جَوَارِيهِ رِجْلَيْهِ
Slavegirls used to wash his feet 
[bookmark: _Toc225513674]Solving the Contradictory Reports from Ibn ʿUmar regarding the Nullification of Ablution by Physical Touch between Men and Women
Despite no explicit mention, it does seem that this was during ablution. ʿAllāmah Abū ’l-Walīd al-Bājī says:
يحتمل أن يريد بذلك في الوضوء، على ذلك حمله سحنون. 
This could probably mean during ablution. Saḥnūn interpreted it as such.[footnoteRef:193] [193:  ʿAllāmah Bājī (n 11) 1:106.] 

This narration would contradict the 108th narration, where Imām Mālik quotes with his chain that ʿAbdullāh ibn ʿUmar would say:
قبلة الرجل امرأته، وجسها بيده من الملامسة، فمن قبل امرأته، أو جسها بيده، فعليه الوضوء.  
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 (touches) her with his hand.[footnoteRef:194] [194:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 190.] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
ويحتمل أنه -رضي الله عنه- كان يفرق بين ملامسة الرجل المرأة، وملامسة المرأة الرجل، كما هو مقتضى ألفاظ  الأثرين، لكن لم أره عند أحد، أو يقال: إنه كان يرى الملامسة الناقضة مقيدا بالشهوة كما هو مذهب بعضهم، وإلا فبين عموم الأثرين تعارض لا يخفى.
Perhaps, he – may Allāh be pleased with him – differentiated between a man touching a woman and a woman touching a man, as the words of both reports imply. However, I did not find any scholar who brought this up. Or, it can be said that he considered the touching which nullifies [ablution] to be restricted with pleasure, as it is the view of certain scholars. Otherwise, the general application of both reports is overtly contradictory.[footnoteRef:195] [195:  Mawlānā Zakariyyā (n 4) 1:549.] 

It could also likely be due to a valid excuse, as ʿAllāmah Abū ’l-Walīd al-Bājī states:
وما كان عبد الله بن عمر يفعل ذلك إلا من شغل أو ضعف يجده. 
ʿAbdullāh ibn ʿUmar only did this due to being too busy or due to experiencing a certain weakness.[footnoteRef:196] [196:  ʿAllāmah Bājī (n 11) 1:106.] 

ʿAllāmah Ibn al-ʿArabī quotes this from Imām Mālik, saying:
قال مالك: وإنما فعل ذلك ابن عمر لعذر، والعذر الذي ذكر مالك: العلة التي كانت برجليه من فدع أهل خيبر، والله أعلم. 
Mālik said, ‘Ibn ʿUmar only did this due to a valid excuse.’ And the excuse that Mālik mentioned was the injury in his legs due to the dislocation caused by the people of Khaybar. And Allāh knows best.[footnoteRef:197] [197:  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), 2:224. ] 

Regarding the injury on ʿAbdullāh ibn ʿUmar’s feet in Khaybar, it is mentioned in passing in Ṣaḥīḥ al-Bukhārī:
حدثنا أبو أحمد: حدثنا محمد بن يحيى أبو غسان الكناني: أخبرنا مالك، عن نافع، عن ابن عمر -رضي الله عنهما- قال: لما ‌فدع أهل ‌خيبر عبد الله بن عمر، قام عمر خطيبا فقال [...] 
Abū Aḥmad narrated to us [saying]: Muḥammad ibn Yaḥyā Abū Ghassān al-Kinānī narrated to us [saying]: Mālik related to us from Nāfiʿ from Ibn ʿUmar – may Allāh be pleased with them – that he said, ‘When the people of Khaybar dislocated the feet of ʿAbdullāh ibn ʿUmar, ʿUmar stood up, delivering a sermon and said […]’[footnoteRef:198] [198:  Imām Bukhārī (n 26) 3:192.] 

As such, it is likely that ʿAbdullāh ibn ʿUmar took assistance from his female slaves for this reason. Still, the objection can come as to why did he not take assistance from males. 
 وَيُعْطِينَهُ الْخُمْرَةَ 
And hand over the small mat to him
[bookmark: _Toc225513675]Explanation of the Word: ‘Khumrah’
‘Khumrah’ is a specific type of prayer mat. It is small, filled with palm leaves and sewn together. In the footnotes, the editors quote from ʿAllāmah Waqshī:
و"‌الخمرة": شيء كان ينسج من سعف النخل يسجد عليه الرجل.  
‘Khumrah’ is a thing woven with palm leaves, on which a man prostrates.[footnoteRef:199] [199:  ʿAllāmah Hishām ibn Muḥammad al-Waqshī al-Andalūsī, At-Taʿlīq ʿalā ’l-Muwaṭṭaʾ fī Tafsīr Lughātihi wa-Ghawāmiḍi Iʿrābihī wa-Maʿānī-Hī (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:99. ] 

ʿAllāmah Ibn al-ʿArabī adds:
ويزمل بالخيوط، وهو صغير قدر ما يسجد عليه المصلي. 
It is woven with threads. It is small to the size the praying person can prostrate on.[footnoteRef:200] [200:  ʿAllāmah Ibn al-ʿArabī, Al-Masālik (n 37) 2:224.] 

In An-Nihāyah, Majd ad-Dīn Ibn al-Athīr explains it:
هي مقدار ما يضع الرجل عليه وجهه في سجوده من حصير أو نسيجة خوص ونحوه من النبات، ولا تكون خمرة إلا في هذا المقدار. 
It is the size enough for a man to place his face on during prostration, woven of palm leaves or similar plants. ‘Khumrah’ is only in this size.[footnoteRef:201] [201:  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), 2:77.] 

ʿAllāmah Waqshī stressed that a ‘khumrah’ is only of this size: enough to only accommodate the forehead and the hands. He writes:
ولا تسمى خمرة حتى يكون بقدر ما يضع عليه المصلي جبهته ويديه. 
It is not called ‘khumrah’ unless it is of the size enough for the praying person to place his forehead and hands.[footnoteRef:202] [202:  ʿAllāmah Waqshī (n 39) 1:99.] 

Clearly, this definition gives the impression that a ‘khumrah’ is the size of a cloth. Having said that, Ḥāfiẓ Ibn Ḥajar quotes ʿAllāmah Khaṭṭābī using a marfūʿ narration to prove that it was larger than just the size of one’s face. Ḥāfiẓ Ibn Ḥajar writes:
وقال الخطابي: هي السجادة يسجد عليها المصلي؛ ثم ذكر حديث ابن عباس في الفأرة التي جرت الفتيلة حتى ‌ألقتها ‌على ‌الخمرة التي كان النبي -صلى الله عليه وسلم- قاعدا عليها... الحديث، قال: ففي هذا تصريح بإطلاق الخمرة على ما زاد على قدر الوجه. قال: وسميت خمرة، لأنها تغطي الوجه.
Khaṭṭābī said, ‘It is a prayer mat on which the praying person prostrates.’ Then, he mentioned the full ḥadīth of Ibn ʿAbbās concerning the rat which ran over a lamp’s wick until it fell over the mat which the Prophet ﷺ was sitting on. He said, ‘This explicitly denotes that ‘khumrah’ is [also] used for that which is larger than the size of the face.’ He said, ‘And it is called ‘khumrah’ because it covers the face.’[footnoteRef:203] [203:  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), 2:145.] 

(Despite referring to Maʿālim as-Sunan and Aʿlām al-Ḥadīth, we were unable to locate the said ḥadīth and the succeeding argument from ʿAllāmah Khaṭṭābī.)[footnoteRef:204] [204:  ʿAllāmah Khaṭṭābī writes in volume 1, page 83 of Maʿālim as-Sunan:
الخمرة السجادة التي يسجد عليها المصلي، ويقال: سميت خمرة لأنها تخمر وجه المصلي عن الأرض، أي: تستره. 
Further on, he writes in volume 1, page 183:
قلت: الخمرة سجادة تعمل من سعف النخل، وترمل بالخيوط. وسميت خمرة لأنها تخمر وجه الأرض، أي: تستره. 
Then, in Aʿlām al-Ḥadīth fī Sharḥ Ṣaḥīḥ al-Bukhārī, he writes in volume 1, page 372:
الخمرة: كالسجادة تنسج من خوص، وترمل من الخيوط، وسميت خمرة لأنها تستر وجه المصلي عن حديد الأرض، ومنه سمي الخمار الذي يستر الرأس.
In Sharḥ Sunan Abī Dāwūd of ʿAllāmah ʿAynī, the editors only presented the definition of ‘khumrah’ as ʿAllāmah Khaṭṭābī’s statement. They placed it in inverted commas, as:
قال الخطابي: "هي السجادة يسجد عليها المصلي".
In the footnotes, they referenced it to Maʿālim as-Sunan. And it is indeed found there as quoted above.
Thereafter, ʿAllāmah ʿAynī brings the ḥadīth and the argument, which the editors presented as ʿAllāmah ʿAynī’s statement: 
وقد جاء في رواية أبي داود عن ابن عباس، قال: "جاءت فأرة فأخذت تجر الفتيلة، فجاءت بها، فألقتها بين يدي رسول الله على الخمرة التي كان قاعدا عليها، فأحرقت منها مثل موضع الدرهم". فهذا تصريح بإطلاق الخمرة على ما زاد على قدر الوجه. 
In his Sharḥ Muslim, volume 3, pages 209-210, Imām Nawawī brought it with almost similar wording:
و قال الخطابي: "هي السجادة يسجد عليها المصلي". وقد جاء في سنن أبي داود عن ابن عباس، قال: "جاءت فأرة فأخذت تجر الفتيلة، فجاءت بها، فألقتها بين يدي رسول الله على الخمرة التي كان قاعدا عليها، فأحرقت منها مثل موضع الدرهم". فهذا تصريح بإطلاق الخمرة على ما زاد على قدر الوجه.
Before him, Majd ad-Dīn Ibn al-Athīr (d. 606 AH) mentioned the ḥadīth and the statement without referencing it to ʿAllāmah Khaṭṭābī. He writes in volume 2, pages 77-78 of An-Nihāyah fī Gharīb al-Ḥadīth wa ’l-Athar:
هي مقدار ما يضع الرجل عليه وجهه في سجوده من حصير أو نسجة خوص ونحوه من النبات، ولا تكون خمرة إلا في هذا المقدار، وسميت خمرة لأن خيوطها مستورة بسعفها، وقد تكررت في الحديث. هكذا فسرت. وقد جاء في سنن أبي داود عن ابن عباس قال: جاءت فأرة فأخذت تجر الفتيلة، فجاءت بها فألقتها بين يدي رسول الله -صلى الله عليه وسلم- على الخمرة التي كان قاعدا عليها، فأحرقت منها مثل موضع الدرهم.
وهذا صريح في إطلاق الخمرة على الكبير من نوعها.
In An-Nafḥ ash-Shadhī, volume 3, page 197, ʿAllāmah Ibn Sayyid an-Nās writes:
وقال الخطابي :الخمرة: هي السجادة التي يسجد عليها المصلي. 
The editors referenced this to Maʿālim as-Sunan in the footnotes.
ʿAllāmah Ibn Sayyid an-Nās continues:
وهي عند بعضهم قدر ما يضع عليه المصلي وجهه فقط، وقد يكون عند بعضهم أكبر من ذلك.
The editors referenced this to Sharḥ Muslim of Imām Nawawī in the footnotes.
Thereafter, ʿAllāmah Ibn Sayyid an-Nās writes:
وروى أبو داود في سننه من حديث ابن عباس قال: جاءت فأرة فأخذت تجر الفتيلة فجاءت بها فألقتها بين يدي رسول الله -صلى الله عليه وسلم- على الخمرة التي كان قاعدًا عليها، فأحرقت منها مثل موضع درهم، ففي هذا إطلاق الخمرة على ما زاد على قدر الوجه، وسميت خُمْرة من التخمير وهو التغطية ومنه خمار المرأة، والخَمرة لأنها تغطي العقل.
In Ghāyat al-Maqṣūd fī Ḥall Sunan Abī Dāwūd, volume 2, page 397, Sharf al-Ḥaqq ʿAẓīm Ābādī first quotes the definition of ‘khumrah’ from ʿAllāmah Khaṭṭābī:
قال الخطابي: هي السجادة يسجد عليها المصلي، ويقال: سميت بها لأنها تخمر وجه المصلي عن الأرض، أي: تستره. انتهى.
Then, he quotes the ḥadīth and argument from Sharḥ Muslim of Imām Nawawī, without any attribution to ʿAllāmah Khaṭṭābī, saying:
وفي شرح مسلم للنووي: قال الهروي، وغيره: هي هذه السجادة وهي ما يضع عليه الرجل حر وجهه في سجوده من حصير، أو نسيجة من خوص هكذا قاله الهروي والأكثرون، وصرح جماعة منهم بأنها لا تكون إلا هذا المقدار.
وقد جاء في سنن أبي داود عن ابن عباس رضي الله عنه، قال: جاءت فأرة فأخذت تجر الفتيلة، فجاءت بها، فألقتها بين يدي رسول الله -صلى الله عليه وسلم- على الخمرة التي كان قاعدا عليها، فأحرقت منها مثل موضع الدرهم. فهذا تصريح بإطلاق الخمرة على ما زاد على قدر الوجه، وسميت خمرة لأنها تخمر الوجه، أي: تغطيه.
In ʿAwn al-Maʿbūd, page, he writes:
قال الخطابي: هي السجادة يسجد عليها المصلي، ويقال: سميت بها لأنها تخمر وجه المصلي عن الأرض، أي: تستره. وصرح جماعة بأنها لا تكون إلا قدر ما يضع الرجل حر وجهه في سجوده. وقد جاء في سنن أبي داود عن ابن عباس رضي الله عنه، قال: جاءت فأرة فأخذت تجر الفتيلة، فجاءت بها، فألقتها بين يدي رسول الله -صلى الله عليه وسلم- على الخمرة التي كان قاعدا عليها، فأحرقت منها مثل موضع الدرهم. فهذا تصريح بإطلاق الخمرة على ما زاد على قدر الوجه.
In Al-Manhal al-ʿAdhb al-Mawrūd, volume 3, page 40, Shaykh Maḥmūd ibn Muḥammad ibn Khaṭṭāb as-Subkī quoted the definition from ʿAllāmah Khaṭṭābī as in his Maʿālim as-Sunan. He followed it with the previously quoted text from Majd ad-Dīn Ibn al-Athīr, referencing it to the latter’s An-Nihāyah.
We then have Shaykh ʿAbd ar-Raḥmān al-Mubārakpūrī, who, in volume 1, page 417 of his Tuḥfat al-Aḥwadhī, brought the exact text as in ʿAwn Maʿbūd (with the slightest differences in the wording), attributing it fully to ʿAllāmah Khaṭṭābī. He says:
قال الخطابي: هي السجادة يسجد عليها المصلي، ويقال: سميت بهذا لأنها تخمر وجه المصلي عن الأرض، أي: تستره. وصرح جماعة بأنها لا تكون إلا قدر ما يضع الرجل حر وجهه في سجوده. وقد جاء في سنن أبي داود عن ابن عباس رضي الله عنه، قال: جاءت فأرة فأخذت تجر الفتيلة، فجاءت بها، فألقتها بين يدي رسول الله -صلى الله عليه وسلم- على الخمرة التي كان قاعدا عليها، فأحرقت منها مثل موضع الدرهم. فهذا تصريح بإطلاق الخمرة على ما زاد على قدر الوجه. انتهى.
In volume 2, page 281 of Fatḥ al-Munʿīm, Dr Mūsā Shāhīn cited it fully from Sharḥ Muslim of Imām Nawawī, which also includes the quotation from ʿAllāmah Khaṭṭābī. He writes:
قال النووي: قال الهروي وغيره: هي السجادة، وهي ما يضع عليه الرجل جزء وجهه في سجوده من حصير، أو نسيجة من خوص، هكذا قاله الهروي والأكثرون، وصرح جماعة منهم بأنها لا تكون إلا هذا القدر. قال الخطابي: هي السجادة يسجد فيها المصلي. وقد جاء في سنن أبي داود عن ابن عباس رضي الله عنه، قال: جاءت فأرة فأخذت تجر الفتيلة، فجاءت بها، فألقتها بين يدي رسول الله -صلى الله عليه وسلم- على الخمرة التي كان قاعدا عليها، فأحرقت منها مثل موضع الدرهم. فقوله "قاعدا عليها" تصريح بإطلاق الخمرة على ما زاد على قدر الوجه، وسميت خمرة لأنها تخمر الوجه، أي: تغطيه، وأصل التخمير التغطية، ومنه خمار المرأة، ومنه الخمر لأنها تغطي العقل. اهـ] 

Nonetheless, from this, we gain the idea that it is something around half a meter or less. 
ʿAllāmah Waqshī then adds:
وإن عظم حتى يعم جسده كله، قيل له: حصير. 
If it is larger such that it encompasses one’s entire body, it is called a ‘ḥaṣīr’.[footnoteRef:205] [205:  ʿAllāmah Waqshī (n 39) 1:99.] 

These females were assisting ʿAbdullāh ibn ʿUmar with his ablution in the condition:
وَهُنَّ حُيَّضٌ.
Whilst they were menstruating.
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ʿAllāmah Zurqānī provides this word’s pronunciation:
بضم الحاء، وشد الياء؛ جمع حائض . 
With a ḍammah on the ḥāʾ and a shaddah on the yāʾ; it is the plural of ‘ḥāʾiḍ’.[footnoteRef:206] [206:  ʿAllāmah Zurqānī (n 3) 1:152.] 

He then elaborates:
لأن عرقها وكل عضو منها لا نجاسة فيه، طاهر. 
Because her sweat as well as each of her limbs do not contain impurity and are pure.[footnoteRef:207] [207:  Ibid. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī also explains:
يريد أن الحيض لم يكن يمنع عبد الله بن عمر من الصلاة على الخمرة التي يتناولنها بأيديهن، لأن الحيض إنما هو حدث، وليس نجاسة فينجس ما جاور الحائض أو تمسه. 
It means that menstruation would not prevent ʿAbdullāh ibn ʿUmar from praying on the small mat that the menstruating women would hold with their hands. The reason is menstruation is only a state of impurity. It is not a physical impurity whereby it impurifies anything that gets in contact with or touches the menstruating woman.[footnoteRef:208] [208:  ʿAllāmah Bājī (n 11) 1:106-107.] 

Mawlānā Zakariyyā al-Kāndhlawī states:
فلا يؤثر الحيض فيها بحيث يمنع الاستخدام، أو ينجس شيأ أصابه يدها أو بدنها؛ لأن نجاسة الحائض حكمية لا تمنع إلا مثل الصلاة.
Therefore, menstruation has no impact in the sense that it prevents taking service or that it impurifies anything that gets in contact with her hand or body. The cause for this is the impurity of a menstruating woman is invisible. It only prevents matters such as prayer (for the woman).[footnoteRef:209] [209:  Mawlānā Zakariyyā (n 4) 1:550.] 

This is also established from a marfūʿ narration. Imām Muslim quotes with his chain:
عن عائشة، قالت: قال لي رسول الله -صلى الله عليه وسلم-: "ناوليني الخمرة من المسجد"، قالت: فقلت: إني حائض. فقال: "إن ‌حيضتك ‌ليست ‌في ‌يدك".  
ʿĀʾishah reported, “The Messenger of Allāh ﷺ told me, ‘Hand over the small mat to me from the mosque.’ I said, ‘I am menstruating.’ To this, he replied, ‘Your menstruation is not in your hand.’”[footnoteRef:210] [210:  Imām Muslim (n 15) 1:245.] 

This practice of ʿAbdullāh Ibn ʿUmar points out his differentiation between the ruling of a menstruating female’s leftover water and her touching something. ʿAllāmah Zurqānī quotes:
وقول البوني: قوله: "وهن حيض" خلاف قوله: "ما لم تكن حائضا"، فهو اختلاف قول من ابن عمر سهو لاختلاف الموضوع، فالأول: كره الاغتسال بفضل اغتسال الحائض، وهذا الثاني إنما كان الحيض يغسلن رجليه بغير فضل اغتسالهن. 
Būnī said, “The statement: ‘Whilst they were menstruating’ contradicts the statement: ‘so long as she was not menstruating’. These are different views of Ibn ʿUmar which he held due to variance in the subject matter. In the first one, he disliked taking the ritual bath by using the leftover water used by a menstruating woman to take the ritual bath. And in this second one, menstruating women would wash his feet using separate water from their ritual bath.”[footnoteRef:211] [211:  ʿAllāmah Zurqānī (n 3) 1:152.] 

Imām Muḥammad brings the chapter heading:
‌‌باب المرأة تغسل بعض أعضاء الرجل وهي حائض 
Chapter: A Woman Washing Certain Limbs of a Man in a State of Menstruation[footnoteRef:212] [212:  Imām Muḥammad ibn al-Ḥasan (n 28) 53.] 

He cited this narration, after which he comments:
لا بأس بذلك، وهو قول أبي حنيفة. 
There is no problem with that, and it was the view of Abū Ḥanīfah.[footnoteRef:213] [213:  Ibid.] 

He then also proceeds to cite the following marfūʿ narration to substantiate it:
أخبرنا مالك: أخبرنا هشام بن عروة، عن أبيه، عن عائشة، قالت: كنت أرجل رأس رسول الله -صلى الله عليه وسلم- وأنا حائض. 
Mālik related to us [saying]: Hishām ibn ʿUrwah related to us from his father from ʿĀʾishah that she said, ‘I used to comb the Messenger of Allāh ﷺ’s hair whilst in a state of menstruation.’[footnoteRef:214] [214:  Ibid.] 

Again, he comments under this narration:
لا بأس بذلك، وهو قول أبي حنيفة والعامة من فقهائنا. 
There is no problem with that, and it was the view of Abū Ḥanīfah and all our jurists.[footnoteRef:215] [215:  Ibid.] 

[bookmark: _Toc225513677]Ḥadīth 134
وَسُئِل مَالِكٌ عَنْ رَجُلٍ لَهُ نِسْوَةٌ وَجَوَار، هَلْ يَطَؤهُنّ جَمِيعاً قَبْلَ أَنْ يَغْتَسِل، فَقَال: لَا بَأْسَ بِأَنْ يُصِيبَ الرَّجُلُ جَارِيَتَه قَبْلَ أَنْ يَغْتَسِلَ، فَأَمَّا النِّسَاء الْحَرَائِرُ فَإنَّهُ يُكْرَهُ أَنْ يُصِيبَ الرَّجُلُ الْمَرْأَةَ الْحُرَّةَ فِي يَوْمِ الْأُخْرَى، فَأَمَّا أَنْ يُصِيبَ الْجَارِيَةَ، ثُمَّ يُصِيبَ الْأُخْرَى وَهُوَ جُنُبٌ فَلَا بَأْسَ بِذَلِكَ. 
Mālik was asked whether a man who has wives and slavegirls can engage in intercourse with them all before taking the ritual bath. He replied:
‘It is all right for the man to engage in intercourse with his slave girl before taking the ritual bath. However, in the case of free women, it is disliked for a man to engage in intercourse with a free woman on someone else’s designated day. But there is no issue if he engages in intercourse with a slave girl and then engages in intercourse with another one in a state of major impurity.’[footnoteRef:216] [216:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 200.] 

Imām Yaḥyā al-Laythī narrates:
وَسُئِل مَالِكٌ عَنْ رَجُلٍ لَهُ نِسْوَةٌ
Mālik was asked whether a man who has wives 
Here, ‘niswah’ implies wives, as Mawlānā Zakariyyā al-Kāndhlawī clarifies:
زوجات 	
Wives[footnoteRef:217] [217:  Mawlānā Zakariyyā (n 4) 1:550.] 

وَجَوَار
And slavegirls 
Shaykh Muṣṭafā al-Aʿẓamī wrote this with a yāʾ at the end, as:
وجواري[footnoteRef:218] [218:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī –  Aʿẓamī (n 18) 2:71.] 

هَلْ يَطَؤهُنّ جَمِيعاً قَبْلَ أَنْ يَغْتَسِل، فَقَال: لَا بَأْسَ بِأَنْ يُصِيبَ الرَّجُلُ جَارِيَتَه قَبْلَ أَنْ يَغْتَسِلَ
Can engage in intercourse with them all before taking the ritual bath. He replied:
‘It is all right for the man to engage in intercourse with his slave girl before taking the ritual bath.’
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ʿAllāmah Abū ’l-Walīd al-Bājī comments:
لأن الغسل إنما يراد للصلاة أو لما جرى مجراها مما شرط فيه الطهارة، وليس الجماع مما شرط فيه الطهارة فيحتاج إلى الغسل، إلا أنه يستحب له غسل فرجه ومواضع النجاسة من جسده لئلا تنجس بذلك ثيابه؛ لما روي عن أبي سعيد الخدري أن رسول الله -صلى الله عليه وسلم-، قال: "إذا أتى أحدكم أهله ثم أراد أن يعود، فليتوضأ". والوضوء في هذا الحديث محمول على ما ذكرنا من غسل الفرج وإزالة النجاسة من الجسد. 
The reason is the ritual bath is performed for the purpose of praying or similar acts wherein purity is a condition. Intercourse is not such where purity is a condition, requiring one to take the ritual bath. 
However, it is recommended for him to wash his private part and the areas afflicted with impurity on his body so as to prevent his garment from being impure by that. This is deduced from the narration of Abū Saʿīd al-Khudrī that the Messenger of Allāh ﷺ said, ‘When one of you approaches his wife and then intends to repeat, he should perform ablution.’ The ablution in this ḥadīth is interpreted as what we already mentioned, which is washing the private part and removing impurities from the body.[footnoteRef:219] [219:  ʿAllāmah Bājī (n 11) 1:107.] 

Regarding this narration of Abū Saʿīd al-Khudrī, ʿAllāmah Zurqānī cites additional words from ʿAllāmah Ibn Ḥibbān and explains:
زاد ابن حبان: "فإنه أنشط للعود على غسل الفرج" لقوله في رواية أخرى: "فليغسل فرجه"، أي: لأن فيه تقوية العضو، وإتمام اللذة، وغير ذلك، وسواء عاد للموطوءة الأولى أو غيرها على ظاهر النص، خلافا لمن قال: يجب غسل الذكر إن وطيء غير الأولى لئلا يدخل فيها نجاسة غيرها. 
Ibn Ḥibbān added, ‘For invigorates one to engage in intercourse again’ over washing the private part. The Prophet ﷺ’s said in another transmission: ‘he should wash his private part’. The reason is it strengthens the organ, enhances pleasure and so on. 
This is regardless of whether he repeats with the first woman with whom he engaged in intercourse or someone else, based on the literal sense of the text. Contrarily, some said that washing the penis is obligatory if he engages in intercourse with another woman to avoid inserting someone else’ impurity in her.[footnoteRef:220] [220:  ʿAllāmah Zurqānī (n 3) 1:153.] 

Imām Mālik then explains the ruling of females who are not slaves:
فَأَمَّا النِّسَاء الْحَرَائِرُ فَإنَّهُ يُكْرَهُ 
‘However, in the case of free women, it is disliked’ 
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This dislike is prohibitive, as ʿAllāmah Zurqānī says:
كراهة تحريم إلا أن تأذن. 
It is prohibitively disliked unless the woman permits.[footnoteRef:221] [221:  Ibid.] 

أَنْ يُصِيبَ الرَّجُلُ الْمَرْأَةَ الْحُرَّةَ فِي يَوْمِ الْأُخْرَى
For a man to engage in intercourse with a free woman on someone else’s designated day. 
It is impermissible for a man to engage in intercourse with different free women amongst his wives in a single night because each wife has her allotted day. ʿAllāmah Abū ’l-Walīd al-Bājī says:
هذا الذي ذكره بمعنى القسم بين النساء، ولأنه لا يجوز أن يصيب امرأة من حرائر نسائه في يوم صار بالقسم لأخرى إلا أن تأذن له في ذلك. 
This is mentioned in reference to the division of days amongst wives. Furthermore, it is due to the impermissibility for him to engage in intercourse with one of his free wives on a day which is designated for someone else unless the latter permits him to do so.[footnoteRef:222] [222:  ʿAllāmah Bājī (n 11) 1:107.] 

An objection arises to this verdict as it is proven that the Prophet ﷺ engaged in intercourse with all of his free wives in a single night. Imām Bukhārī narrates:
عن أنس بن مالك -رضي الله عنه-: أن النبي -صلى الله عليه وسلم- كان ‌يطوف ‌على ‌نسائه في ليلة واحدة، وله ‌تسع نسوة. (متفق عليه) 
Anas ibn Mālik – may Allāh be pleased with him – reported that the Prophet ﷺ used to visit and engage in intercourse with all his wives in a single night. And he had nine wives.[footnoteRef:223][footnoteRef:224] [223:  Imām Bukhārī (n 26) 7:3.]  [224:  Imām Muslim (n 15) 1:249.] 

Hence, ʿAllāmah Abū ’l-Walīd al-Bājī elucidates:
وما ذكر في حديث أنس أن النبي -صلى الله عليه وسلم- كان يجمع بينهن يحتمل أحد أمرين. 
What was mentioned in Anas’ ḥadīth that the Prophet ﷺ  used to engage in intercourse with all of his wives in a single night is supposable to either one of two interpretations.[footnoteRef:225] [225:  ʿAllāmah Bājī (n 11) 1:107.] 

1) It was the speciality of the Prophet ﷺ.
ʿAllāmah Abū ’l-Walīd al-Bājī says:
أحدهما: اختصاص ذلك بالنبي -صلى الله عليه وسلم-. 
1. It is exclusive to the Prophet ﷺ.[footnoteRef:226] [226:  Ibid.] 

Likewise, ʿAllāmah Zurqānī says:
وحديث طوافه -صلى الله عليه وسلم- على نسائه في غسل واحد خاص به إذ لا يجب عليه القسم على مشهور المذهب، وإن كان يفعله تكرما.
The ḥadīth regarding the Prophet ﷺ visiting and engaging in intercourse with all of his wives in a single ritual bath is exclusive to him as the division of days was not obligatory on him in the famous view. He would only do it out of graciousness.[footnoteRef:227] [227:  ʿAllāmah Zurqānī (n 3) 1:153.] 

2) His wives consented and allowed him.
ʿAllāmah Abū ’l-Walīd al-Bājī says:
والثاني: إباحتهن له ورضاهن به. 
2. The wives granted their permission and consent for it.[footnoteRef:228] [228:  ʿAllāmah Bājī (n 11) 1:107.] 

3) He would do this when he returned from a journey when the days were not yet distributed.
ʿAllāmah Zurqānī mentions:
أو فعله حين قدم من سفر ونحوه في يوم ليس لواحدة معينة، ثم دار عليهن بالقسم على وجوب القسم عليه كغيره. 
Or, he did so when he came back from a journey and the like on a day when none of them had a share. Afterwards, he would visit them according to the designated rotation, considering that the division of days was obligatory on him like others.[footnoteRef:229] [229:  ʿAllāmah Zurqānī (n 3) 1:153.] 

4) There was one portion of the day that the Prophet ﷺ would leave open for all of his wives.
ʿAllāmah Ibn al-ʿArabī says:
ثم أعطاه ساعة لا يكون لأزواجه فيها حتى تكون مقتطعة له من زمانه يدخل فيها على جمبع أزواجه فيطؤهن أو بعضهن، ثم يدخل عند التي الدور لها. في كتاب مسلم عن ابن عباس: أن تلك الساعة كانت بعد العصر، فلو اشتغل عنها لكانت بعد المغرب أوغيره. 
Then, Allāh granted him a portion of time of which his wives had no share. Hence, it was separated from his time, in which he would go to all of his wives and engage in intercourse with all or some of them. Thereafter, he would visit the one whose turn it was. It is reported in Muslim from Ibn ʿAbbās that this portion of time was after ʿaṣr. And if he was busy at that time, it would be after maghrib etc.[footnoteRef:230] [230:  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), 1:231.] 

Imām Mālik then continues to say:
فَأَمَّا أَنْ يُصِيبَ الْجَارِيَةَ
‘But there is no issue if he engages in intercourse with a slave girl’
In the print of Shaykh Muṣṭafā al-Aʿẓamī, the word ‘rajul’ is added:
فأما أن يصيب الرجل الجارية[footnoteRef:231]  [231:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī –  Aʿẓamī (n 18) 2:72.] 

ثُمَّ يُصِيبَ الْأُخْرَى وَهُوَ جُنُبٌ فَلَا بَأْسَ بِذَلِكَ.  	
‘And then engages in intercourse with another one in a state of major impurity.’
Mawlānā Zakariyyā al-Kāndhlawī explains the objective of this last sentence:
فبين يحيي أولا حكم الغسل عند المعاودة، وهذا حكم نفس المعاودة. ولما لم يكن بين الإماء والحرائر فرق في حكم الغسل، جمعهما في قول واحد. 
Yaḥyā first mentioned the ruling pertaining to the ritual bath when repeating [intercourse], and this is the ruling pertaining to repeating [intercourse] itself. Given that there are no differences between slave girls and free women regarding the ruling of the ritual bath, he mentioned both in a single statement.[footnoteRef:232] [232:  Mawlānā Zakariyyā (n 4) 1:551.] 
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قَالَ يَحْيَى: وَسُئِل ماَلِكٌ عَنْ رَجُلٍ جُنُبٍ، وُضِعَ لَهُ مَاءٌ يَغْتَسِلُ بِهِ فَسَهَا، فَأَدْخَلَ أَصْبُعَهُ فِيهِ لِيَعْرِفَ حَرَّ الْمَاءِ مِنْ بَرْدِهِ. قَالَ مَالِكٌ: إِنْ لَمْ يَكُنْ أَصَابَ أَصَابِعَهُ أَذىً، فَلَا أَرَى ذَلِكَ يُنْجِسُ عَلَيْهِ الْمَاءَ.
Yaḥyā said: Mālik was asked regarding a man in a state of major impurity for whom water was placed to perform the ritual bath with. He forgot and placed his finger in it to determine whether the water is hot or cold. Mālik replied, ‘If there was no impurity on his fingers, then I do not consider that this will impurify the water.’[footnoteRef:233] [233:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 201.] 

This narration is regarding whether a person in a state of major impurity can place his hand in the water that he intends to use for purification.
قَالَ يَحْيَى:
Yaḥyā said: 
Shaykh Muṣṭafā al-Aʿẓamī did not add the name Yaḥyā in his print. In the footnotes, he writes:
بهامش الأصل "يحيى" وعليها علامة ع، خ مع علامة التصحيح، يعني قال يحيى، وسئل مالك. 
‘Yaḥyā’ is written in the footnotes of the main manuscript with the sign ع and خ on top along with a correction sign i.e. Yaḥyā said, ‘And Mālik was asked’.[footnoteRef:234] [234:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī –  Aʿẓamī (n 18) 2:72.] 

وَسُئِل ماَلِكٌ عَنْ رَجُلٍ جُنُبٍ، وُضِعَ
Mālik was asked regarding a man in a state of major impurity […] was placed 
Mawlānā Zakariyyā al-Kāndhlawī stated that this verb ‘wuḍiʿa’ is in the passive voice with the scope of being pronounced in the active voice. He writes: 
ببناء المجهول، ويحتمل المعلوم.
In the passive voice, and it could likely be in the active voice.[footnoteRef:235] [235:  Mawlānā Zakariyyā (n 4) 1:551.] 

لَهُ مَاءٌ يَغْتَسِلُ بِهِ فَسَهَا
For whom water […] to perform the ritual bath with. He forgot
The mention of forgetting is a non-restrictive and coincidental clause; thus, Mawlānā Zakariyyā al-Kāndhlawī comments:
مثلا 
Say, for instance[footnoteRef:236] [236:  Ibid.] 

فَأَدْخَلَ أَصْبُعَهُ فِيهِ لِيَعْرِفَ حَرَّ الْمَاءِ مِنْ بَرْدِهِ. قَالَ 
And placed his finger in it to determine whether the water is hot or cold. […] replied
Shaykh Muṣṭafā al-Aʿẓamī typed this with a fāʾ, as:
فقال[footnoteRef:237]	 [237:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī –  Aʿẓamī (n 18) 2:72.] 

مَالِكٌ: إِنْ لَمْ يَكُنْ أَصَابَ أَصَابِعَهُ أَذىً
Mālik […] ‘If there was no impurity on his fingers’
Mawlānā Zakariyyā al-Kāndhlawī interprets the meaning of ‘adhā’:
أي: نجاسة حقيقة 
I.e. visible impurity[footnoteRef:238] [238:  Mawlānā Zakariyyā (n 4) 1:551.] 

فَلَا أَرَى ذَلِكَ 
‘Then I do not consider that’
‘Dhālika’ refers to the action of placing the fingers in the water. Mawlānā Zakariyyā al-Kāndhlawī clarifies:
أي: إدخال الأصابع في الماء.
I.e. placing the fingers in water[footnoteRef:239] [239:  Ibid.] 

يُنْجِسُ عَلَيْهِ الْمَاءَ. 
‘This will impurify the water.’
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There is consensus on this. Mawlānā Zakariyyā al-Kāndhlawī says:
وبهذا قال الأئمة كلهم.
All imāms held this view.[footnoteRef:240] [240:  Ibid.] 

Likewise, ʿAllāmah Zurqānī mentions:
بل هو طهور باتفاق. 
In fact, it is purifying according to all.[footnoteRef:241] [241:  ʿAllāmah Zurqānī (n 3) 1:153.] 

And ʿAllāmah Abū ’l-Walīd al-Bājī explains: 
ولا خلاف في ذلك. وإن كان في أصابعه أذى، فإن كان الماء كثيرا فإن إدخال يده فيه لا يفسده، وإن كان قليلا، فليتحيل في شيء يتناول به الماء، فيغسل يده قبل أن يدخلها فيه. 
There are no differences of opinion on that. Nonetheless, in the case of impurity on his fingers, if the water is abundant, then placing his hand in the water will not spoil it. However, if it is little, then he should try to find something with which he can take the water and wash his hand before placing it in the water.[footnoteRef:242] [242:  ʿAllāmah Bājī (n 11) 1:107.] 

 التَّيَمُّمُ
[bookmark: _wpdf86ppint3][bookmark: _Toc225513682]Dry Ablution[footnoteRef:243] [243:  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), 201. ] 

ays said:
I sought her from Daraa whilst her family was in Yathrib;
The closest house of which, only at a far glance can be glimpsed.
I.e. I aimed for her.[footnoteRef:244] [244:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 2:147-148. ] 

However, ʿAllāmah Zurqānī pointed out that this poem is famously known without the word ‘tayammamtu-hā’. He brings the poem as Ḥāfiẓ Ibn Ḥajar quotes it, saying:
	تيممتها من أذرعات وأهلها 

	
	بيثرب أعلى دارها نظر عالي



كذا رواه بعضهم، والمشهور: تنورتها، أي: نظرت إليها. 
I sought her from Daraa whilst her family was in Yathrib;
The closest house of which, only at a far glance can be glimpsed.
Some reported it in this way, but the famous report is ‘tanawwartu-hā’, i.e. I looked at her.[footnoteRef:245] [245:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:153. ] 

Many earlier books indeed present it in this manner. Sībwayh writes:
سمعنا أكثر العرب يقولون في بيت امرئ القيس:
	تنورَّتها ‌مِن ‌أذرعاتٍ، ‌وأهُلها 

	
	بيَثْرِبَ، أَدْنَى دارِها نظرٌ عالِ
 


We heard most Arabs saying regarding the couplet of Imraʾ al-Qays:
I looked at her from Daraa whilst her family was in Yathrib;
The closest house of which, only at a far glance can be glimpsed.[footnoteRef:246] [246:  The grammarian, Abū Bishr ʿAmr ibn ʿUthmān Sībwayh, Al-Kitāb (Cairo: Maktabat al-Khānijī, 1992), 3:233.] 

Likewise, it is written in this way in Dīwān Imraʾ al-Qays:
	تَنَوّرْتُهَا ‌مِنْ ‌أذْرُعَاتَ ‌وَأهْلُهَا

	
	 بيَثْرِبَ أدْنى دَارِهَا نَظَرٌ عَالِ[footnoteRef:247] 
 [247:  The poet, Imraʾ al-Qays, Dīwān Imraʾ al-Qays (Beirut: Dār al-Maʿrifah, 2004), 136.] 



Therefore, using this poem to prove the meaning of ‘tayammum’ is incorrect. The meaning of ‘qaṣd’ is already established and proven from the Qurʾān, leaving no need to prove it through poetry. Nonetheless, one may want to determine whether the poets would use this word with the same meaning. ʿAllāmah Ibn ʿAbd al-Barr presented more accurate poems to substantiate it, contrary to the one quoted by Ḥāfiẓ Ibn Ḥajar. He writes:
قال الشاعر، وهو الممزق أو المثقب العبدي:
	وما أدري إذا يممت وجها

	
	أريد الخير أيهما يليني


	أألخير الذي أنا أبتغيه 

	
	أم الشر الذي هو يبتغيني



يريد: قصدت واعتمدت وجها.
وقال آخر:
	وفي الأظعان آنسة لعوب

	
	 تيمم أهلها بلدا فساروا



يعني: قصد أهلها بلدا.  
The poet, who was either Mumazzaq or Muthaqqab ʿAbdī, said:
I do not know when I aim for a way;
Seeking goodness, where will it lead me to?
Will it be goodness, that which I am pursuing;
Or evil, that which is pursuing me.
It means: I aim and pursue a way.
Another one said:
And in the camel litter was a playful young lady;
Her family aimed for a land, and thus they travelled.
I.e. Her family aimed for a land.[footnoteRef:248] [248:  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), 12:271. ] 

As for the technical meaning, ʿAllāmah Ibn as-Sīd al-Baṭalyawsī says:
لكن الشرع أوقع هذا الاسم على مسح الوجه واليدين بالتراب، فانتقل عن موضوعه في اللغة وعمومه، فصار مخصوصا بهذا المعنى. 
However, it is legally used for wiping the face and hands with dust. It thus diverged from its fixed and general literal meaning and became specifically employed in this [legal] meaning.[footnoteRef:249] [249:  ʿAllāmah Ibn as-Sīd al-Baṭalyawsī (n 7) 69.] 

Likewise, ʿAllāmah Ibn as-Sikkīt says:
ثم كثر استعمالهم هذه الكلمة حتى صار التيمم مسح الوجه واليدين بالتراب. 
Then, their usage of this word became so frequent until ‘tayammum’ implied wiping the face and hands with dust.[footnoteRef:250] [250:  ʿAllāmah Ibn as-Sikkīt (n 9) 315.] 

In light of this, ʿAllāmah Zurqānī says:
فعلى هذا هو مجاز لغوي، وعلى الأول حقيقة شرعية.
Based on this, it is figurative in terms of linguistic meaning. And based on the first one, it is a technical expression derived from the Sharīʿah.[footnoteRef:251] [251:  ʿAllāmah Zurqānī (n 14) 1:153.] 

ʿAllāmah Ibn ʿAbd al-Barr explains the technical meaning, saying:
ومعناه في الشريعة: القصد إلى الصعيد خاصة للطهارة للصلاة عند عدم الماء، فيضرب عليه بباطن كفيه، ثم يمسح بهما وجهه ويديه. 
Its legal meaning is: aiming for a specific soil to purify oneself for prayer during the absence of water. One will strike soil with his inner palm and then wipe his face and hands with it.[footnoteRef:252] [252:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:156.] 

Mawlānā Zakariyyā al-Kāndhlawī arranged it in the format of a definition, saying:
قصد الصعيد بصفة مخصوصة ونية مخصوصة.
Aiming for soil in a specific manner with a specific intention.[footnoteRef:253] [253:  Mawlānā Zakariyyā al-Kāndhlawī (n 5) 1:552.] 

Mawlānā Zakariyyā al-Kāndhlawī explains how the importance of intention is established from the definition:
ولاعتبار القصد في مفهومه اللغوي وجبت النية فيه عندنا، بخلاف أصليه من الوضوء والغسل، وأيضا الغسل بالماء طهارة حسية، فلا يشترط لها النية إلا لخصوص الأجر والمثوبة، بخلاف التيمم فإنه طهارة حكمية، وفي الظاهر إنما هو غبرة صورة فاحتاج إلى النية ليصير بها كالطهارة الحقيقية. 
Considering that intention is inherent in its linguistic meaning, intention is obligatory in it according to us, unlike the original purifications, which are ablution and the ritual bath. Furthermore, the ritual bath with water is a physical purification. Hence, intention is not a condition in it unless for specific reward and recompense. Contrarily, dry ablution is a legal purification. Evidently, it is merely dust in essence (which soils rather than purify). Therefore, it requires intention so that it becomes equivalent to real purification.[footnoteRef:254] [254:  Ibid.] 
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As for the ruling, ʿAllāmah Kāsānī writes:
فلا خلاف في أن ‌التيمم من الحدث جائز عرف جوازه بالكتاب، والسنة، والإجماع، أما الكتاب فقوله تعالى: ﴿وَإِن كُنتُم مَّرْضَىٰٓ أَوْ عَلَىٰ سَفَرٍ أَوْ جَآءَ أَحَدٌۭ مِّنكُم مِّنَ ٱلْغَآئِطِ أَوْ لَـٰمَسْتُمُ ٱلنِّسَآءَ فَلَمْ تَجِدُوا۟ مَآءًۭ فَتَيَمَّمُوا۟ صَعِيدًۭا طَيِّبًۭا﴾ [المائدة: 6] [...] وأما السنة، فلما روي عن النبي -صلى الله عليه وسلم-، أنه قال: "‌التيمم وضوء المسلم ولو إلى عشر حجج؛ ما لم يجد الماء أو يحدث". وقال -صلى الله عليه وسلم-: "جعلت لي الأرض مسجدا وطهورا؛ أينما أدركتني الصلاة تيممت، وصليت". وروي عنه أنه قال: "التراب طهور المسلم ما لم يجد الماء"، وعليه إجماع الأمة. 
There are no differences of opinion in that dry ablution from the state of impurity is permissible. Its permissibility is known through the Qurʾān, Sunnah and consensus. As for the Qurʾān, it is the verse: ‘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.’[footnoteRef:255] [255:  Qurʾān: 5:6.] 

As for the Sunnah, it is the narration from the Prophet ﷺ that he said, ‘Dry ablution is the ablution of a Muslim even until ten years so long as he does not find water or enter a state of minor impurity.’ He ﷺ said, ‘The Earth has been made as a place for prostration for me and a means of purification. Wherever I attain prayer, I can make dry ablution and pray.’ 
Furthermore, it is reported from him that he said, ‘Soil is the purification of a Muslim so long as he does not find water.’ And the consensus of the nation is upon this.[footnoteRef:256] [256:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:304-308.] 

Scholars differ on whether dry ablution is an obligatory ordinance or a concession. Ḥāfiẓ Ibn Ḥajar writes:
واختلف في التيمم: هل هو عزيمة أو رخصة؟ وفصل بعضهم، فقال: هو لعدم الماء عزيمة، وللعذر رخصة. 
There are differences of opinion regarding dry ablution, whether it is an obligatory ordinance or a concession. Some scholars divided it, saying that in the absence of water, it is an obligatory ordinance, and in the case of a valid excuse, it is a concession.[footnoteRef:257] [257:  Ḥāfiẓ Ibn Ḥajar (n 13) 2:148.] 
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ʿAllāmah Ibn al-ʿArabī presented two underlying wisdoms of dry ablution. He writes:
وفيها حكمتان: 
إحداهما: أن طهارتهم الأصلية كانت بالماء، فنقل الله منها عند عدمها إلى التراب الذي هو أصل الخلقة، لتكون العبادة دائرة بين قوام الحياة وأصل الخلقة.
الحكمة الثانية: هي أن النفس خلقها الله على جِبِلَّة، وهي أنها كلما تركت عنه أعرضت وكسلت عنه ونفرت، وكلما حدبت عليه واعتادت أنست به واستمرت عليه. فلو لم يوظّف عليها عند عدم الماء حركة من الأعضاء وإقبال على الطهور، لكانت عند وجود الماء تبعد عنها العادة، فتشق عليها العبادة، فشرع لها ذلك دائما، حتى يكون أُنسُها بها قائما، فالخير عادة، والشر لَجاجة. 
It has two wisdoms:
One is that the original purification was with water. In its absence, Allāh shifted it to soil, which is the source of creation so that worship revolves around the support for life (water) and the source of creation (soil).
The second wisdom is that Allāh created the soul with a natural disposition. Whenever it forsakes something, it turns away from it and becomes lethargic and averse to it. And whenever it diligently attends to it and makes it a regular practice, it becomes accustomed to it and continues with it effortlessly. 
Therefore, if, in the absence of water, one does not engage the limbs in purification, then in the presence of water, its habit will be far from it. Thus, worship will be hard on it. For this reason, dry ablution was legislated as a continuous option for the soul so that it remains attuned to purification. Indeed, goodness is a habit whilst evil is stubbornness.[footnoteRef:258] [258:  ʿAllāmah Ibn al-ʿArabī (n 4) 2:232-233.] 

Dry ablution is the speciality of this nation. ʿAllāmah Ibn al-ʿArabī writes:
قال علماؤنا: هذه رخصة من الله تعالى، وخصيصة امتن الله بها على هذه الأمة، وكرامة لها على غيرها.
Our scholars said that this is a concession from Allāh Taʿālā and a speciality which Allāh conferred on this nation as well as a favour for it over other nations.[footnoteRef:259] [259:  Ibid, 2:232.] 

Imām Mālik brought this one and only narration regarding dry ablution. Hence, ʿAllāmah Ibn ʿAbd al-Barr comments:
وليس في الموطإ حديث مرفوع في التيمم غير هذا، وهو أصل التيمم، إلا أنه ليس فيه رتبة التيمم وكيفيته. 
There is no marfūʿ ḥadīth in the Muwaṭṭaʾ regarding dry ablution besides this one. It is the basis for dry ablution; however, the rank of dry ablution and its method is not mentioned in it.[footnoteRef:260] [260:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:145.] 

He says in At-Tamhīd:
هذا أصح حديث روي في هذا الباب.  
This is the most authentic ḥadīth reported in this topic.[footnoteRef:261] [261:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 17) 12:251.] 
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مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ الْقَاسِمِ، عَنْ أَبِيهِ، عَنْ عَائِشَة أُمِّ المؤمنينَ، أَنَّهَا قَالَت: خَرَجْنَا مَعَ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فِي بَعْضِ أَسْفَارِهِ، حَتَّى إِذَا كُنَّا بِالْبَيْدَاء، أَوْ بِذَاتِ الْجَيْشِ، انْقَطَعَ عِقْدٌ لِي، فَأَقَامَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَلَى الْتِمَاسِهِ، وَأَقَامَ النَّاسُ مَعَهُ، وَلَيْسُوا عَلَى مَاءٍ، وَلَيْسَ مَعَهُمْ مَاءٌ، فَأَتَى النَّاسُ إِلَى أبِي بَكْرٍ الصِّدِّيقِ، فَقَالُوا: أَلاَ تَرَى مَا صَنَعَتْ عَائِشَة، أَقَامَتْ بِرَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَبِالنَّاسِ، وَلَيْسُوا عَلَى مَاءٍ، وَلَيْسَ مَعَهُمْ مَاءٌ، قَالَتْ عَائِشَة: فَجَاءَ أَبُو بَكْرٍ، وَرَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَاضِعٌ رَأْسَهُ عَلَى فَخِذِي قَدْ نَامَ، فَقَال: حَبَسْتِ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَالنَّاسَ، وَلَيْسُوا عَلَى مَاءٍ، وَلَيْسَ مَعَهُمْ مَاءٌ، قَالَتْ عَائِشَة: فَعَاتَبَنِي أَبُو بَكْرٍ، وقَالَ مَا شَاءَ اللَّهُ أَنْ يَقُولَ، وَجَعَلَ يَطْعُنُ بِيَدِهِ فِي خَاصِرَتِي، فَلَا يَمْنَعُنِي مِنَ التَّحَرُّكِ إِلاَّ مَكَانُ رَأْسِ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَلَى فَخِذِي، فَنَامَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ حَتَّى أَصْبَحَ عَلَى غَيْرِ مَاءٍ، فَأَنْزَلَ اللَّهُ تَبَارَك وَتَعَالَى آيَةَ التَّيَمُّمِ، فَقَالَ أُسَيْدُ بْنُ الحُضَيْرٍ: مَا هِيَ بِأَوَّلِ بَرَكَتِكُمْ يَا آلَ أبِي بَكْرٍ. قَالَت: فَبَعَثْنَا الْبَعِيرَ الَّذِي كُنْتُ عَلَيْهِ، فَوَجَدْنَا الْعِقْدَ تَحْتَهُ. 
Mālik reported from ʿAbd ar-Raḥmān ibn al-Qāsim from his father from ʿĀʾishah, the mother of the believers, that she said:
“We set out with the Messenger of Allāh on one of his journeys until we reached Bayda or Dhāt al-Jaysh, my necklace broke. The Messenger of Allāh ﷺ stopped back to look for it along with the people. They were neither near water nor were they carrying any water. The people went to Abū Bakr aṣ-Ṣiddīq and said, ‘Do you not see what ʿĀʾishah did? She held back the Messenger of Allāh ﷺ and the people, and they are neither near water nor are they carrying any water.’” 
ʿĀʾishah said: 
“Abū Bakr came whilst the Messenger of Allāh ﷺ’s head was on my thigh, sleeping. He exclaimed, ‘You held back the Messenger of Allāh ﷺ  and the people, and they are neither near water nor are they carrying any water.’ Abū Bakr thus reprimanded me, and he said whatever Allāh willed for him to say. He began poking me in my waist with his hand, and I did not move only because the Messenger of Allāh ﷺ‘s head was on my thigh.
The Messenger of Allāh ﷺ  slept until he woke up in the morning, and water was unavailable. Upon this, Allāh – tabāraka taʿālā – revealed the verse on dry ablution. Usayd ibn al-Ḥuḍayr said, ‘It is not your first blessing, O family of Abū Bakr!’”
ʿĀʾishah concludes, ‘We then roused the camel I was mounting and found the necklace beneath it.’[footnoteRef:262] [262:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 201-202.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ الْقَاسِمِ،
Mālik reported from ʿAbd ar-Raḥmān ibn al-Qāsim
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He was ʿAbd ar-Raḥmān ibn al-Qāsim ibn Muḥammad ibn Abī Bakr aṣ-Ṣiddīq, as mentioned by ʿAllāmah Ibn Saʿd:
‌عبد ‌الرحمن ‌بن ‌القاسم ابن محمد بن أبي بكر الصديق[footnoteRef:263]   [263:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:367. ] 
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ʿAbd ar-Raḥmān was born during the lifetime of ʿĀʾishah. ʿAbdullāh ibn Nāfiʿ aṣ-Ṣāʾigh says:
ولد عبد الرحمن بن القاسم في حياة عائشة. 
ʿAbd ar-Raḥmān was born during the lifetime of ʿĀʾishah.[footnoteRef:264] [264:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 35:329. ] 

Hence, he was born before the year 57 AH since ʿĀʾishah passed away in the Ramaḍān of that year. ʿAllāmah Zurqānī says:
ماتت عائشة سنة سبع وخمسين على الصحيح.  
ʿĀʾishah passed away in the year 57 (AH) according to the correct view.[footnoteRef:265] [265:  ʿAllāmah Zurqānī (n 14) 1:29.] 

This is strengthened by ʿAllāmah Dhahabī’s statement, where he says:
مولده: في خلافة معاوية. 
He was born during the caliphate of Muʿāwiyah.[footnoteRef:266] [266:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 6:5. ] 

[bookmark: _Toc225513689]Teachers
ʿAllāmah Ibn ʿAsākir lists the names of a few of his main teachers:
روى عن أبيه، وأسلم مولى عمر، ونافع مولى ابن عمر، ومحمد بن جعفر بن الزبير. 
He narrated from his father, Aslam: the freed slave of ʿUmar, Nāfiʿ: the freed slave of Ibn ʿUmar and Muḥammad ibn Jaʿfar ibn az-Zubayr.[footnoteRef:267] [267:  ʿAllāmah Ibn ʿAsākir (n 33) 35:327.] 

Despite being born in the era of Muʿāwiyah, and naturally, he would have exposure and connection with many Companions, there is no known narration that he quoted from any Companion. ʿAllāmah Dhahabī says:
وما علمت له رواية عن أحد من الصحابة، وعداده في صغار التابعين. 
I do not of any transmission of his from any Companion. He is considered amongst the junior tābiʿūn.[footnoteRef:268] [268:  ʿAllāmah Dhahabī (n 35) 6:5.] 

He also expresses astonishment at this, saying:
مولده في خلافة معاوية، وأنا أتعجب كيف لم يحمل عن جابر، وسهل بن سعد. 
He was born during the caliphate of Muʿāwiyah. I am astonished how did he not hear from Jābir and Sahl ibn Saʿd!?[footnoteRef:269] [269:  Ibid.] 
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ʿAllāmah Ibn ʿAsākir mentions the names of the following students of his:
روى عنه حميد الطويل، ويحيى بن سعيد، والزهري، وأيوب السختياني، وسماك بن حرب، وهشام بن عروة، وعبد الله وعبيد الله ابنا عمر، ومالك ابن انس، وسفيان الثوري، وسفيان بن عيينة، وشعبة بن الحجاج، وعمرو بن الحارث، والليث بن سعد، وصخر بن جويرية، والحجاج بن الحجاج، والأوزاعي، ونافع بن ابي نعيم، ومنصور بن زاذان، وعبد العزيز بن أبي سلمة، وقرة بن خالد، ومحمد بن عجلان. 
Those who narrated from him were Ḥumayd aṭ-Ṭawīl, Yaḥyā ibn Saʿīd, Zuhrī, Ayyūb as-Sakhtiyānī, Simāk ibn Ḥarb, Hishām ibn ʿUrwah, ʿAbdullāh and ʿUbayd Allāh: the two sons of Ibn ʿUmar, Mālik ibn Anas, Sufyān ath-Thawrī, Sufyān ibn ʿUyaynah, Shuʿbah ibn al-Ḥajjāj, ʿAmr ibn al-Ḥārith, Layth ibn Saʿd, Ṣakhr ibn Juwayriyyah, Ḥajjāj ibn al-Ḥajjāj, Awzāʿī, Nāfiʿ ibn Abī Nuʿaym, Manṣūr ibn Zādhān, ʿAbd al-ʿAzīz ibn Abī Salamah, Qurrah ibn Khālid and Muḥammad ibn ʿAjlān.[footnoteRef:270] [270:  ʿAllāmah Ibn ʿAsākir (n 33) 35:327.] 
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ʿAbd ar-Raḥmān ibn al-Qāsim was reliable in ḥadīth. Abū Ṭālib relates:
قال احمد بن حنبل: عبد الرحمن بن القاسم ثقة. قلت: ثقة؟ قال: ثقة، ثقة. 
Aḥmad ibn Ḥanbal said, ‘ʿAbd ar-Raḥmān ibn al-Qāsim was reliable.’ I asked, ‘Reliable?’ He replied, ‘Reliable, reliable.’[footnoteRef:271] [271:  Ibid.] 

Imām Bukhārī quotes from Sufyān ibn ʿUyaynah via ʿAlī ’bn al-Madīnī:
وكان من أفضل أهل زمانه. 
He was amongst the best people of his time.[footnoteRef:272] [272:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 5:340.] 

Muṣʿab az-Zubayrī also says:
عبد الرحمن بن القاسم بن محمد بن ابي بكر كان من خيار المسلمين. 
ʿAbd ar-Raḥmān ibn al-Qāsim ibn Muḥammad ibn Abī Bakr was amongst the best of Muslims.[footnoteRef:273] [273:  ʿAllāmah Ibn ʿAsākir (n 33) 35:329.] 

ʿAllāmah Zurqānī says:
وكان ثقة جليلا. 
He was reliable and lofty.[footnoteRef:274] [274:  ʿAllāmah Zurqānī (n 14) 1:154.] 

Note:
Some scholars assumed that Yaḥyā ibn Maʿīn regarded a chain that goes through him to be the most authentic of all chains. ʿAllāmah Khaṭīb Baghdādī narrates that Yaḥyā ibn Aḥmad said:
سألت يحيى بن معين، قلت: الإفراد أحب إليك، أو التمتع، أو القران؟ قال: الإفراد. وذكر إسناد عبد الرحمن بن القاسم عن أبيه عن عائشة وقال: ليس إسناد أثبت من هذا. 
I asked Yaḥyā ibn Maʿīn, ‘Do you prefer ifrād, tamattuʿ or qirān?’ He replied, ‘Ifrād’. He then mentioned the chain of ʿAbd ar-Raḥmān ibn al-Qāsim from his father from ʿĀʾishah, and he said, ‘There is not a chain more solid than this one.”[footnoteRef:275] [275:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Al-Kifāyah fī ʿIlm ar-Riwāyah (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 397.] 

However, Shaykh ʿAwwāmah comments on that:
وهذا القول بهذا السياق غير صريح في المراد، فقد يكون مراده -بل هو الظاهر-: أثبت الأسانيد الواردة في أحاديث المسألة التي سئل عنها، وأبدى رأيه فيها. والله أعلم. 
This statement in this wording does not explicitly convey the correct meaning. Indeed, it could refer to – rather, this is what is apparent – the most solid chain narrated on the ḥadīths pertaining to the issue that was enquired of. He manifested his view on it. And Allāh knows best.[footnoteRef:276] [276:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tadrīb ar-Rāwī fī Sharḥ Taqrīb an-Nawāwī (Madīnah Munawwarah: Dār al-Yusr / Jeddah: Dār al-Minhāj, 2016), 2:212.] 
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ʿAbd ar-Raḥmān ibn al-Qāsim was also proficient in fiqh. Sibṭ Ibn al-Jawzī describes him, saying:
فقيه ابن فقيه
A jurist, son of a jurist[footnoteRef:277] [277:  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), 11:278. ] 

ʿAllāmah Dhahabī describes him as:
الإمام، الثبت، الفقيه 
The imām, the solid, the jurist[footnoteRef:278] [278:  ʿAllāmah Dhahabī (n 35) 6:5.] 

He also says regarding him:
وكان إماما، حجة، ورعا، فقيه النفس، كبير الشأن. 
He was a leader, an authority, pious, the jurist of people and of a great rank.[footnoteRef:279] [279:  Ibid.] 

ʿAllāmah Shīrāzī listed him in his Ṭabaqāt al-Fuqahāʾ. Under his entry, he writes:
قال مالك حين رأى ابنه يحيى يدخل ويخرج ولا يجلس: ما يهون هذا علي إلا أن هذا الشأن لا يورث وأن أحداً لم يخلف أباه في مجلسه إلا ‌عبد ‌الرحمن ‌بن ‌القاسم. 
Mālik said when he saw his own son, Yaḥyā, entering and exiting without sitting, ‘This is not something that I take lightly. However, this matter is not inheritable, and no one succeeded his father’s behaviour in gatherings besides ʿAbd ar-Raḥmān ibn al-Qāsim.’[footnoteRef:280] [280:  ʿAllāmah Abū Isḥāq Ibrāhīm ibn ʿAlī ash-Shīrāzī, Ṭabaqāt al-Fuqahāʾ (Beirut: Dār ar-Rāʾid al-ʿArabī, 1970), 65.] 
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Sibṭ Ibn al-Jawzī also describes his piety, saying:
زاهد ابن زاهد. 
An ascetic, son of an ascetic.[footnoteRef:281] [281:  Sibṭ Ibn al-Jawzī (n 46) 11:278.] 

ʿAllāmah Ibn Ḥibbān says regarding him:
من سادات أهل المدينة ومتقنيهم وعباد قريش وصالحيهم. 
[He was] amongst the leaders of the people of Madīnah and their precise narrators and the devout worshippers of the Quraysh and their pious ones.[footnoteRef:282] [282:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 156. ] 

Likewise, ʿAbd ar-Raḥmān ibn Abī ’z-Zinād says:
وكان ورعا كثير الحديث. 
He was pious and narrated numerous ḥadīths.[footnoteRef:283] [283:  ʿAllāmah Ibn Saʿd (n 32) 5:368.] 
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This luminary passed away in 126 AH. ʿAllāmah Ibn Ḥibbān says:
مات بالمدينة سنة ست وعشرين ومائة. 
He passed away in Madīnah in the year 126 AH.[footnoteRef:284] [284:  ʿAllāmah Ibn Ḥibbān (n 50) 156.] 

Abū ʿUbayd, Qāsim ibn Salām, says:
سنة ست وعشرين ومائة: توفي فيها عبد الرحمن بن القاسم بن أبي بكر الصديق، يقال: انه مات بالشام. 
The year 126 (AH)
ʿAbd ar-Raḥmān ibn al-Qāsim ibn Abī Bakr aṣ-Ṣiddīq passed away in it. It is said that he passed away in Shām.[footnoteRef:285] [285:  ʿAllāmah Ibn ʿAsākir (n 33) 35:336.] 

However, Khalīfah ibn Khayyāṭ held another view. He says:
توفي سنة احدى وثلاثين ومائة. 
He passed away in the year 131 AH.[footnoteRef:286] [286:  Ibid, 35:337.] 

ʿAllāmah Dhahabī mentions that he was around his seventies:
وهو في عشر السبعين. 
And he was in his seventies.[footnoteRef:287] [287:  ʿAllāmah Dhahabī (n 35) 6:6.] 

عَنْ أَبِيهِ،
From his father
He was Qāsim ibn Muḥammad. 
عَنْ عَائِشَة أُمِّ المؤمنينَ، أَنَّهَا قَالَت:
From ʿĀʾishah, the mother of the believers, that she said
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Imām Bukhārī and Imām Muslim have transmitted this narration via the same chain from different students of Imām Mālik. Imām Bukhārī narrates:
حدثنا عبد الله بن يوسف قال: أخبرنا مالك، عن عبد الرحمن بن القاسم، عن أبيه، عن عائشة [...] 
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from ʿAbd ar-Raḥmān ibn al-Qāsim from his father from ʿĀʾishah […][footnoteRef:288] [288:  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), 1:74. ] 

He also narrates:
حدثنا قتيبة بن سعيد، عن مالك، عن عبد الرحمن بن القاسم، عن أبيه، عن عائشة رضي الله عنها [...] 
Qutaybah ibn Saʿīd narrated to us from Mālik from ʿAbd ar-Raḥmān ibn al-Qāsim from his father from ʿĀʾishah – may Allāh be pleased with her – […][footnoteRef:289] [289:  Ibid, 5:7.] 

Imām Muslim narrates:
حدثنا يحيى بن يحيى، قال: قرأت على مالك، عن عبد الرحمن بن القاسم، عن أبيه، عن عائشة [...] 
Yaḥyā ibn Yaḥyā narrated to us, saying: I recited to Mālik from ʿAbd ar-Raḥmān ibn al-Qāsim from his father from ʿĀʾishah […][footnoteRef:290] [290:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-hu, 1991), 1:279. ] 

خَرَجْنَا مَعَ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فِي بَعْضِ أَسْفَارِهِ،
“We set out with the Messenger of Allāh ﷺ during one of his journeys”
[bookmark: _Toc225513696]Commentary
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
فيحتمل من جهة اللفظ أن يكون خرج بجميعهن، ويحتمل أن يكون خرج ببعضهن. وقد كان رسول الله -صلى الله عليه وسلم- يسهم بين نسائه إذا أراد سفرا. 
Based on the wording, it is likely that he set out with all of his wives, and it is likely that he set out with some of them. The Messenger of Allāh ﷺ used to draw lots amongst his wives when he intended to set out on a journey.[footnoteRef:291] [291:  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.), 1:108. ] 

As for which journey this was, ʿAllāmah Ibn ʿAbd al-Barr says:
والسفر المذكور [فيه كان في] غزوة ‌المريسيع إلى بني المصطلق بن خزاعة، في سنة ست من الهجرة. وقيل: سنة خمس. 
The mentioned journey was in the Battle of Muraysīʿ to Banū ’l-Muṣṭaliq ibn Khuzāʿah in the year 6 AH. Some said in the year 5 (AH).[footnoteRef:292] [292:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:141.] 

This journey also includes the incident of the accusation against our respected mother, ʿĀʾishah – may Allāh be pleased with her. Thus, ʿAllāmah Zurqānī says:
وغزاة بني المصطلق هي غزاة المريسيع وفيها وقعت قصة الإفك لعائشة، وكان ابتداء ذلك بسبب وقوع عقدها أيضا، فإن كان ما جزموا به ثابتا حُمل على أنه سقط منها في تلك السفرة مرتين لأجل اختلاف القصتين كما هو بين في سياقهما. 
The Battle of Banū ’l-Muṣṭaliq is the Battle of Muraysīʿ, and during it, the incident of the accusation against ʿĀʾishah took place. It also began because her necklace fell. If what they asserted is proven, it will be interpreted that it fell from her during this journey twice since both incidents are different, as is evident from the way both are reported.[footnoteRef:293] [293:  ʿAllāmah Zurqānī (n 14) 1:155.] 

حَتَّى إِذَا كُنَّا بِالْبَيْدَاء، 
“Until we reached Bayda”
[bookmark: _Toc225513697]Explanation of Bayda
ʿAllāmah Zurqānī explains the pronunciation:
بفتح الموحدة والمد، وهي الشرف الذي قدام ذي الحليفة من طريق مكة. 
With a fatḥah on the single dotted bāʾ and a madd. It is the desert plain in front of Dhul Hulaifah on the route to Makkah.[footnoteRef:294] [294:  Ibid.] 

أَوْ
“Or”
ʿAllāmah Kirmānī writes:
وكلمة (أو) للشك من عائشة -رضي الله عنها-. 
The word ‘aw’ denotes uncertainty from ʿĀʾishah – may Allāh be pleased with her.[footnoteRef:295] [295:  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), 3:210. ] 

On the other hand, Mawlānā Zakariyyā al-Kāndhlawī mentions:
أو للشك من الراوي.
Or it denotes uncertainty from the narrator.[footnoteRef:296] [296:  Mawlānā Zakariyyā al-Kāndhlawī (n 5) 1:555.] 

Either of these two scholars could be correct since both of them simply assumed. There is no proof to denote who exactly said it. Hence, there is uncertainty on who was uncertain.
بِذَاتِ الْجَيْشِ،
“Dhāt al-Jaysh,”
[bookmark: _Toc225513698]Explanation of ‘Dhāt al-Jaysh’
This is a place close to Madīnah. ʿAllāmah Abū ’l-Walīd al-Bājī says regarding Bayda and Dhāt al-Jaysh:
هذه مواضع بقرب المدينة. 
These are places close to Madīnah.[footnoteRef:297] [297:  ʿAllāmah Bājī (n 60) 1:108.] 

To illustrate how close Dhāt al-Jaysh was to Madīnah, we have the narration of Imām Bukhārī, which he quotes via Ibn Wahb from ʿAbd ar-Raḥmān ibn al-Qāsim from his father from ʿĀʾishah:
سقطت ‌قلادة ‌لي ‌بالبيداء ‌ونحن ‌داخلون ‌المدينة. 
A necklace of mine fell in Bayda whilst we were entering Madīnah.[footnoteRef:298] [298:  Imām Bukhārī, Ṣaḥīḥ al-Bukhārī (n 57) 6:51.] 

ʿAllāmah Suyūṭī mentions the distance:
هي من المدينة على بريد. 
It is one barīd away from Madīnah.[footnoteRef:299] [299:  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.] 

One barīd is 12 sharʿī miles, which equals around 22 kilometres. Even in those times, this was less than a day's journey. Hence, they were just a few hours away from Madīnah.
As for the direction of Madīnah, ʿAllāmah Kirmānī says regarding Bayda and Dhāt al-Jaysh:
موضعان بين المدينة ومكة. 
These are two places between Madīnah and Makkah.[footnoteRef:300] [300:  ʿAllāmah Kirmānī (n 64) 3:210.] 

Bayda and Dhāt al-Jaysh were between Makkah and Madīnah. This implies that they were towards the South. Yet, Imām Nawawī says:
موضعان بين المدينة وخيبر. 
These are two places between Madīnah and Khaybar.[footnoteRef:301] [301:  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), 4:59.] 

Khaybar is in the north of Madīnah. Hence, ʿAllāmah Zurqānī comments:
فيه نظر. 
This is arguable.[footnoteRef:302] [302:  ʿAllāmah Zurqānī (n 14) 1:155.] 

Ḥāfiẓ Ibn Ḥajar elaborates on the statement of Imām Nawawī:
قلت: وما جزم به مخالف لما جزم به ابن التين، فإنه قال: البيداء هي ذو الحليفة بالقرب من المدينة من طريق مكة، قال: وذات الجيش وراء ذي الحليفة. وقال أبو عبيد البكري في معجمه: البيداء أدنى إلى مكة من ذي الحليفة. ثم ساق حديث عائشة هذا، ثم ساق حديث بن عمر، قال: بيداؤكم هذه التي تكذبون فيها، ما أهل رسول الله -صلى الله عليه وسلم- إلا من عند المسجد، الحديث. قال: والبيداء هو الشرف الذي قدام ذي الحليفة في طريق مكة. وقال أيضا: ذات الجيش من المدينة على بريد، قال: وبينها وبين العقيق سبعة أميال. والعقيق من طريق مكة لا من طريق خيبر، فاستقام ما قال ابن التين. ويؤيده ما رواه الحميدي في مسنده عن سفيان، قال: حدثنا هشام بن عروة، عن أبيه في هذا الحديث، فقال فيه: إن القلادة سقطت ليلة الأبواء. انتهى، والأبواء بين مكة والمدينة.
I say: what he asserted is contrary to what Ibn at-Tīn asserted. The latter said: ‘Bayda is situated by Dhul Hulaifah, close to Madīnah on the route to Makkah. And Dhāt al-Jaysh is after Dhul Hulaifah.’ 
Abū ʿUbayd al-Bakrī said in his Muʿjam, ‘Bayda is closer to Makkah than Dhul Hulaifah.’ Then, he cited this ḥadīth of ʿĀʾishah, after which he cited the ḥadīth of Ibn ʿUmar, where he said, ‘This Bayda of yours in which you fabricate lies. The Messenger of Allāh ﷺ only began raising his voice in reciting the talbiyah from the mosque…’ 
He said, ‘Bayda is the desert plain in front of Dhul Hulaifah on the route to Makkah.’ And he also said, ‘Dhāt al-Jaysh is one barīd away from Madīnah.’ He said, ‘Between it and Al Aqiq is seven miles, and Al Aqiq is on the route to Makkah, not on the route to Khaybar.’ Hence, Ibn at-Tīn’s statement is sound.
Ḥumaydī’s narration from Sufyān in his Musnad supports this. He said: Hishām narrated this ḥadīth to us from ʿUrwah from his father, in which he said, ‘The necklace fell on the night we were in Abwāʾ.’ And Abwāʾ is between Makkah and Madīnah.[footnoteRef:303] [303:  Ḥāfiẓ Ibn Ḥajar (n 13) 2:149-150.] 

ʿAllāmah Ibn ʿAbd al-Barr also says:
وروى ابن عيينة هذا الحديث عن هشام بن عروة، فقال فيه: سقطت قلادتها ليلة الأبواء. فأضاف القلادة إليها، وقال في الموضع: الأبواء.  
Ibn ʿUyaynah reported this ḥadīth from Hishām ibn ʿUrwah, and he said in it, ‘Her necklace fell on the night of Abwāʾ.’ He attributed the necklace to her, and he said that the place was in Abwāʾ.[footnoteRef:304] [304:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 17) 12:254.] 

Ḥāfiẓ Ibn Ḥajar continues:
وفي رواية علي بن مسهر في هذا الحديث عن هشام، قال: وكان ذلك المكان يقال له: ‌الصُّلصُّل. رواه جعفر الفريابي في كتاب الطهارة له وابن عبد البر من طريقه.
In ʿAlī ibn Mushir’s transmission of this ḥadīth from Hishām, he said, ‘That place was called Ṣulṣul.’ Jaʿfar al-Firyābī reported this in his Kitāb aṭ-Ṭahārah as well as Ibn ʿAbd al-Barr from the same route.[footnoteRef:305] [305:  Ḥāfiẓ Ibn Ḥajar (n 13) 2:150.] 

ʿAllāmah Ibn ʿAbd al-Barr quoted it with the chain via Hishām from his father, ʿUrwah, from ʿĀʾishah, saying:
وقال في المكان، يقال له: الصُلصُل.  
He said regarding the place, ‘It was called Ṣulṣul.’[footnoteRef:306] [306:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 17) 12:254.] 

All of these narrations are suitable to prove that the necklace was lost in the south of Madīnah. Nonetheless, it raises the question as to how they all differed in the place. 
Due to this, some scholars felt that these transmissions refer to different occasions. Ḥāfiẓ Ibn Ḥajar says:
واعتمد بعضهم في تعدد السفر على رواية للطبراني صريحة في ذلك كما سيأتي، والله أعلم. 
To prove that there were different journeys, some relied on the narration of Ṭabrānī, which explicitly states that, as it shall soon come. And Allāh knows best.[footnoteRef:307] [307:  Ḥāfiẓ Ibn Ḥajar (n 13) 2:150.] 

 ʿAllāmah Zurqānī says:
ففيه التصريح بأن ضياع العقد كان مرتين في غزوتين، وبذلك جزم محمد بن حبيب الإخباري، فقال: سقط عقدها في غزاة بني المصطلق وفي ذات الرقاع، واختلف أهل المغازي في أيهما كانت أولا. 
This explicitly indicates that the loss of the necklace occurred twice in two different expeditions. Muḥammad ibn Ḥabīb al-Ikhbārī asserted that, saying, ‘Her necklace fell during the Battle of Banū ’l-Muṣṭaliq and in Dhāt ar-Riqāʿ.’ The authors of military histories differed on which of them took place first.[footnoteRef:308] [308:  ʿAllāmah Zurqānī (n 14) 1:155.] 

He also explains:
وروى ابن أبي شيبة عن أبي هريرة: "لما نزلت آية التيمم لم أدر كيف أصنع"، ففيه دلالة على تأخرها عن بني المصطلق لأن إسلام أبي هريرة كان في السابعة وهي بعدها بلا خلاف. 
Ibn Abī Shaybah reported from Abū Hurayrah, ‘When the verse on dry ablution was revealed, I did not know what to do.’ This proves that it occurred after the Battle of Banū ’l-Muṣṭaliq as Abū Hurayrah only accepted Islam in the seventh year, and this was definitely after that battle without any differences of opinion.[footnoteRef:309] [309:  Ibid.] 

انْقَطَعَ عِقْدٌ لِي،
“My necklace broke.”
[bookmark: _ay5f9nwyfti4][bookmark: _Toc225513699]ʿĀʾishah’s Lost Necklace
ʿAllāmah Kirmānī explains:
بكسر العين القلادة. 
With a kasrah on the ʿayn: a necklace.[footnoteRef:310] [310:  ʿAllāmah Kirmānī (n 64) 3:210.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
والعقد قلادة در كان فيها جزع. 
‘ʿIqd’ is a pearl necklace with an onyx.[footnoteRef:311] [311:  ʿAllāmah Bājī (n 60) 1:108.] 

ʿAllāmah Kirmānī then extends it and says:
وهو كل ما يعقد ويعلق في العنق. 
It is anything that is tied and hung around the neck.[footnoteRef:312] [312:  ʿAllāmah Kirmānī (n 64) 3:210.] 

Before him, the expert of difficult words in narrations, Qāḍī ʿIyāḍ, mentioned the same and added that ‘qilādah’ is also used in the same way. To quote from him:
وكل ما يعقد فى العنق فهو عقد وقلادة. 
Anything that is tied around the neck is a ‘ʿiqd’ and a ‘qilādah’.[footnoteRef:313] [313:  Qāḍī ʿIyāḍ (n 12) 2:216.] 

This is important to note since the word ‘qilādah’ is used in the narration of Hishām ibn ʿUrwah, as Imām Muslim narrates:
حدثنا أبو بكر بن أبي شيبة، حدثنا أبو أسامة، (ح) وحدثنا أبو كريب، حدثنا أبو أسامة وابن بشر، عن هشام، عن أبيه، عن عائشة أنها استعارت من أسماء قلادة، فهلكت [...]  
Abū Bakr ibn Abī Shaybah narrated to us [saying]: Abū Usāmah narrated to us – change of chain – And Abū Kurayb narrated to us [saying]: Abū Usāmah and Ibn Bishr narrated to us from Hishām from his father from ʿĀʾishah that she borrowed a qilādah from Asmāʾ, but it got lost.[footnoteRef:314] [314:  Imām Muslim (n 59) 1:279.] 

Although the explanation of Qāḍī ʿIyāḍ solves the difference between ‘ʿiqd’ and ‘qilādah’, it opens another can of worms; the narration of ʿAbd ar-Raḥmān ibn al-Qāsim from his father states that the necklace belonged to ʿĀʾishah, whereas the narration of Hishām states that the necklace was borrowed from Asmāʾ. ʿAllāmah Ibn ʿAbd al-Barr explains:
هكذا في هذا الحديث: أن القلادة كانت لأسماء، وأن عائشة استعارتها منها، وقال: قلادة. ولم يقل: عقدا. 
In this manner is this ḥadīth; the necklace belonged to Asmāʾ, and ʿĀʾishah borrowed it from her. And he said ‘qilādah’ and did not say ‘ʿiqd’.[footnoteRef:315] [315:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 17) 12:254.] 

There are various ways to explain this:
1) Either we consider all of these to refer to separate incidents, as explained above.
2) It belonged to Asmāʾ, but since it was in ʿĀʾishah’s possession, she attributed it to herself.
Imām Nawawī says:
فلا مخالفة بينهما؛ فهو في الحقيقة ملك لأسماء، وأضافته في الرواية إلى نفسها لكونه في يدها. 
There are no contradictions between them. In reality, it belonged to Asmāʾ, and ʿĀʾishah attributed it to herself in the narration as it was in her possession.[footnoteRef:316] [316:  Imām Nawawī (n 70) 4:59.] 

3) The objective and focus are on proving dry ablution, and hence we do not have to be concerned about the irrelevant details.
We take this from the great scholar, ʿAllāmah Ibn ʿAbd al-Barr, who says:
ولا يقدح شيء من ذلك في المعنى المقصود إليه من الحديث. 
None of that impugns the intended meaning of the ḥadīth.[footnoteRef:317] [317:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:145.] 

In At-Tamhīd, he writes:
ليس اختلاف النقلة في العقد والقلادة، ولا في الموضع الذي سقط ذلك فيه لعائشة، ولا في قول القاسم عن عائشة: عقد لي، وقول هشام: إن القلادة استعارتها عائشة من أسماء، ما يقدح في الحديث، ولا يوهن شيئا منه؛ لأن المعنى المراد من الحديث، والمقصود إليه، هو نزول آية التيمم، ولم يختلفوا في ذلك. 
The ḥadīth is not impugned nor weakened at all by the differences amongst the transmitters regarding ‘ʿiqd’ and ‘ʿqilādah’, neither regarding the place in which it fell from ʿĀʾishah nor regarding Qāsim saying from ʿĀʾishah, ‘my necklace’ whilst Hishām said, ‘ʿĀʾishah borrowed the necklace from Asmāʾ’. The reason is the primary and intended meaning of the ḥadīth is the revelation of the verse on dry ablution, and the transmitters did not differ in that.[footnoteRef:318]  [318:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 17) 12:255.] 

 Continuing with the commentary of the 136th narration, the necklace of ʿĀʾishah got lost. Since she mentioned that it broke, it was not because of misplacing it. Rather, it fell from her neck. ʿAllāmah Ibn ʿAbd al-Barr quotes Hishām ibn ʿUrwah’s report: 
فانسلت القلادة من عنقها. 
The necklace slipped from her neck.[footnoteRef:319] [319:  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), 12:256. ] 

Thus, there was no carelessness on her part. 
As for the worth of the necklace, ʿAllāmah Ibn Baṭṭāl says:
وكان ثمنه اثنى عشر درهمًا. 
It cost twelve silver coins.[footnoteRef:320] [320:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ  al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 1:468. ] 

فَأَقَامَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَلَى الْتِمَاسِهِ
“The Messenger of Allāh ﷺ stopped back to look for it”
[bookmark: _Toc225513700]Reason Why the Prophet ﷺ Halted
Ḥāfiẓ Ibn Ḥajar explains:
أي: لأجل طلبه. 
To search for it.[footnoteRef:321] [321:  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), 2:150. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī also elaborates:
تريد أنه أقام حتى يمكنه التماسه بذهاب الظلام المانع من التماسه، أو لانتظار من أرسله لطلب ذلك. ويحتمل أن يكون أقام ولا يظن عدم الماء. 
She meant that he stopped so that he could look for it after the darkness lifted, which prevented him from looking for it. Or, he did so because he was waiting for the person he sent to search for it. And it is likely that he stopped without considering the unavailability of water.[footnoteRef:322] [322:  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.), 1:108. ] 

وَأَقَامَ النَّاسُ مَعَهُ
“Along with the people”
[bookmark: _Toc225513701]Different Wordings in Other Transmissions: The Person Who Looked for the Necklace
In a narration of Ṣaḥīḥ al-Bukhārī transmitted from Hishām ibn ʿUrwah from his father, ʿĀʾishah mentions that one person was sent to search for it:
فبعث رسول الله -صلى الله عليه وسلم- ‌رجلا.  
The Messenger of Allāh ﷺ thus sent a man.[footnoteRef:323] [323:  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), 1:74.] 

In another version of Hishām’s transmission, ʿĀʾishah transmitted that the Prophet ﷺ delegated two people to go out in search of it. Imām Ḥumaydī narrates:
حدثنا سفيان، قال: ثنا هشام بن عروة، عن أبيه، عن عائشة أنها سقطت قلادتها ليلة الأبواء، فأرسل رسول الله -صلى الله عليه وسلم- ‌رجلين ‌من ‌المسلمين ‌في ‌طلبها. 
Sufyān narrated to us, saying: Hishām ibn ʿUrwah narrated to us from his father from ʿĀʾishah that her necklace fell on the night of Abwāʾ. Thus, the Messenger of Allāh ﷺ sent two Muslim men in search of it.[footnoteRef:324] [324:  Imām Abū Bakr ʿAbdullāh ibn az-Zubayr al-Qurashī al-Ḥumaydī, Musnad al-Ḥumaydī (Damascus/Darayya: Dār as-Saqā, 1996), 1:243.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
الرجلان اللذان بعثهما رسول الله -صلى الله عليه وسلم- في طلب القلادة، كان أحدهما أسيد بن حضير. 
One of the two men whom the Messenger of Allāh ﷺ sent in search of the necklace was Usayd ibn Ḥuḍayr.[footnoteRef:325] [325:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 12:255.] 

In a narration of Sunan Abī Dāwūd via Hishām ibn ʿUrwah from his father, a few people were sent. ʿĀʾishah relates:
بعث رسول الله -صلى الله عليه وسلم- أسيد بن حضير وأناسا معه في طلب قلادة أضلتها عائشة. 
The Messenger of Allāh ﷺ sent Usayd ibn Ḥuḍayr together with a few people in search of the necklace which ʿĀʾishah lost.[footnoteRef:326] [326:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:234. ] 

These can easily be logically harmonised, and hence there is no contradiction.
وَلَيْسُوا عَلَى مَاءٍ، وَلَيْسَ مَعَهُمْ مَاءٌ.
“They were neither near water nor were they carrying any water.”
[bookmark: _Toc225513702]Halting at a Waterless Place
ʿAllāmah Ibn ʿAbd al-Barr deduces from this:
دليل واضح على أن الوضوء بالماء قد كان لازما لهم قبل نزول آية التيمم. وهي آية الوضوء، وأنهم لم يكونوا يصلون إلا بوضوء قبل نزول الآية. 
This is clear proof that ablution with water was binding on them before the revelation of the verse on dry ablution, which is [also] the verse on ablution. And [it is also proof] that before the revelation of the verse, they would only offer prayers with ablution.[footnoteRef:327] [327:  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), 3:155. ] 

He also mentions:
وفي قوله: "وليس معهم ماء"، دليل على أنه غير واجب حمل الماء للوضوء، وأنه جائز سلوك كل طريق مباح سلوكها، وإن عدم الماء في بعضها. 
The statement: ‘Nor were they carrying any water’ is proof that carrying water for ablution is not obligatory and that it is permissible to take any route allowed to travel in, even if water is unavailable in some of them.[footnoteRef:328] [328:  Ibid, 3:156.] 

ʿAllāmah Abū ’l-Walīd al-Bājī agrees with this and also says:
فيجوز للرجل المقام على طلب ماله وحفظه، وإن أدى ذلك إلى عدم الماء في الوقت والاضطرار إلى أداء الصلاة بالتيمم. ويجوز له أيضا سلوك طريق يتيقن فيه عدم الماء طلبا للمال ورعي المواشي في الفلوات، لأنه إذا جاز له المقام بموضع لا ماء فيه وليس بقرار له، فبأن يجوز له المرور به أولى وأحرى. ونحو هذا لمحمد بن مسلمة في المبسوط. 
Hence, it is permissible for a man to halt in order to search for his wealth and protect it. This is even if that leads to the unavailability of water during the time [for prayer] and the compulsion of offering prayers with dry ablution. 
It is also permissible for him to take a route in which he is certain of the unavailability of water, in search of wealth and herding cattle in deserts. The reason is, if it is permissible for him to halt at a waterless place without intending to settle there, it is more fitting and all the more permissible for him to simply pass by it. 
A similar explanation from Muḥammad ibn Maslamah is given in Al-Mabsūṭ.[footnoteRef:329] [329:  ʿAllāmah Bājī (n 4) 1:108.] 

However, Ḥāfiẓ Ibn Ḥājar refutes this, saying:
واستدل بذلك على جواز الإقامة في المكان الذي لاماء فيه، وكذا سلوك الطريق التي لاماء فيها، وفيه نظر، لأن المدينة كانت قريبة منهم وهم على قصد دخولها، ويحتمل أن يكون النبي -صلى الله عليه وسلم- لم يعلم بعدم الماء مع الركب، وإن كان قد علم بأن المكان لا ماء فيه، ويحتمل أن يكون قوله: "ليس معهم ماء"، أي: للوضوء، وأما ما يحتاجون إليه للشرب فيحتمل أن يكون معهم. والأول محتمل لجواز إرسال المطر أو نبع الماء من بين أصابعه -صلى الله عليه وسلم- كما وقع في مواطن أخرى. وفيه اعتناء الإمام بحفظ حقوق المسلمين وإن قَلّت. 
This is used as proof of the permissibility of halting at a waterless place as well as taking a route where water is unavailable. This is arguable since Madīnah was close to them, and they intended to enter it. Probably, the Prophet ﷺ was unaware of the caravan’s lack of water, albeit he knew the area was devoid of it. And it is likely that the statement: ‘Nor were they carrying any water’ meant for ablution. As for that which they needed for drinking, they probably had it with them. 
The former scenario is more supposable given the possibility of rainfall or water gushing forth from between the fingers of the Prophet ﷺ, as it occurred at several other places. 
And this demonstrates the leader’s concern regarding upholding the rights of Muslims.[footnoteRef:330] [330:  Ḥāfiẓ Ibn Ḥajar (n 3) 2:151.] 

The narration continues:
فَأَتَى النَّاسُ إِلَى أبِي بَكْرٍ الصِّدِّيقِ، فَقَالُوا: أَلاَ تَرَى
“The people went to Abū Bakr aṣ-Ṣiddīq and said, ‘Do you not see?’”
ʿAllāmah Zurqānī said:
بهمزة الاستفهام. 
With a hamzah of interrogation[footnoteRef:331] [331:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:156. ] 

مَا صَنَعَتْ عَائِشَة
‘What ʿĀʾishah did?’
[bookmark: _Toc225513703]Complaining about ʿĀʾishah to Her Father
ʿAllāmah Kirmānī says:
أسندوا إليها الفعل لأنه كان بسببها. 
They attributed the action to her since she was the reason behind it.[footnoteRef:332] [332:  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), 3:210. ] 

ʿAllāmah Ibn Baṭṭāl quotes from Muhallab that he said:
‌وفيه: ‌شكوى ‌المرأة ‌إلى ‌أبيها، ‌وإن ‌كان ‌لها ‌زوج. 
This demonstrates complaining about a woman to her father even though she has a spouse.[footnoteRef:333] [333:  ʿAllāmah Ibn Baṭṭāl (n 2) 1:468.] 

Ḥāfiẓ Ibn Ḥajar explains why they went to complain to Abū Bakr:
وكأنهم إنما شكوا إلى أبي بكر لكون النبي -صلى الله عليه وسلم- كان نائما وكانوا ‌لا ‌يوقظونه. 
It seems that they complained to Abū Bakr because the Prophet ﷺ was sleeping, and they would not wake him up.[footnoteRef:334] [334:  Ḥāfiẓ Ibn Ḥajar (n 3) 2:151.] 

ʿAllāmah Zurqānī quotes a reason from some of his teachers:
أو خافوا تغيظه لشدة محبة المصطفى لها، قاله بعض شيوخي. 
Or, they feared that he may become furious due to the Chosen One’s intense love for her; one of my teachers stated this.[footnoteRef:335] [335:  ʿAllāmah Zurqānī (n 13) 1:156.] 

They then told Abū Bakr:
أَقَامَتْ بِرَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَبِالنَّاسِ، وَلَيْسُوا عَلَى مَاءٍ، وَلَيْسَ مَعَهُمْ مَاءٌ.
‘She held back the Messenger of Allāh ﷺ and the people, and they are neither near water nor are they carrying any water.’
[bookmark: _Toc225513704]Reason for Complaining about ʿĀʾishah & Solving the Different Transmissions of the Halting Area
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
دليل على علمهم بعدم الماء، وأن المقام إنما كان لطلب العقد خاصة. وإنما نسب المقام في ذلك إلى عائشة وشكوا فعلها، إما لأنهم لم يعلموا أن النبي -صلى الله عليه وسلم- علم بعدم الماء عندهم، فظنوا أنه أقام لطلب عقد عائشة، وهو لا يعلم بعدم الماء حتى ضاق الوقت عن إدراك الماء وخيف ذلك فيه، أو لأن النبي -صلى الله عليه وسلم- أقام على طلب العقد ونام، فلم يكن لهم سبيل إلى الرحيل دون إذنه، ولا أمكنهم إيقاظه، لأن النبي -صلى الله عليه وسلم- إذا نام، لا يوقظ لأجل الوحي.
This is proof of their knowledge of the absence of water and that the halt was solely to search for the necklace. The halting was attributed to ʿĀʾishah, and they complained of her doing either because they were unaware that the Prophet ﷺ knew of the lack of water with them. Hence, they assumed that he halted to search for ʿĀʾishah’s necklace without knowing of the unavailability of water until the time became constricted, causing apprehension to obtain water. 
Or, the Prophet ﷺ halted to search for the necklace and fell asleep. Hence, neither could they possibly depart without his permission nor were they able to wake him up. When the Prophet ﷺ would sleep, he could not be woken up due to revelation.[footnoteRef:336] [336:  ʿAllāmah Bājī (n 4) 1:109.] 

This narration clearly mentions that there was no water nearby. In the previous lesson, we elucidated that different narrators transmitted different places regarding this event. Taking note that all the suggested places were regions with water sources, this portion of the narration might reveal that they were all speaking of nearby areas since the Companions were in an isolated setting. Mawlānā Zakariyyā al-Kāndhlawī writes:
لكن يشكل عليه أن القصة كانت في البيداء أو ذات الجيش، أو الأبواء أو الصلصل كما تقدم من الروايات المختلفة، وكلها أسماء لمواضع الماء، ويمكن الجواب عنه بما يخطر في البال -والله أعلم بحقيقة الحال- بأن القيام لم يكن عين هذه المواضع، وإلا، فيشكل الجمع بين هذه الروايات أيضا، بل كان في غير أمكنة النزول، فالتعبير في كل رواية بموضع مشهور قريب من محل القيام للتعريف، فيصح نسبة القرية بمواضع متفرقة، ولا يشكل أيضا بقولها: "وليسوا على ماء".  
However, an objection can be raised against this, considering that the incident either occurred in Bayda, Dhāt al-Jaysh, Abwāʾ or Ṣulṣul, as quoted previously from different transmissions. All of these are the names of water locations. The response to this can be what comes to mind – and Allāh knows best of the true matter – that they did not stop in these specific spots. Otherwise, it would also be challenging to harmonise these transmissions. Rather, it was in a different place. Thus, mentioning well-known areas close to the actual halting site in each transmission was for clarification purposes. In that case, associating the area with different regions is valid. Additionally, it does conflict with the statement: ‘and they are neither near water’.[footnoteRef:337] [337:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:556.] 

In response to the reproach of the people, Abū Bakr took the matter to her:
قَالَتْ عَائِشَة: فَجَاءَ أَبُو بَكْرٍ، وَرَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَاضِعٌ رَأْسَهُ عَلَى فَخِذِي 
ʿĀʾishah said: 
“Abū Bakr came whilst the Messenger of Allāh ﷺ’s head was on my thigh”
[bookmark: _Toc225513705]Different Pronunciations of the Word: ‘Fakhidh’
ʿAllāmah Kirmānī presents the different variations in which this word could be pronounced:
بفتح الفاء وسكون الخاء وكسرها، وبكسر الفاء وكسر الخاء وسكونها. 
With a fatḥah on the fāʾ and a sukūn on the khāʾ (‘fakh’)as well as a kasrah on it (‘fakhi’) and with a kasrah on the fāʾ and a kasrah on the khāʾ (‘fikhi’) as well as a sukūn (‘fikh’) on it.[footnoteRef:338] [338:  ʿAllāmah Kirmānī (n 14) 3:211.] 

قَدْ نَامَ 
“Sleeping”
[bookmark: _Toc225513706]The Permissibility of Entering Upon One’s Daughter in Her Husband’s Presence 
ʿAllāmah Abū ’l-Walīd al-Bājī explains the reason why Abū Bakr went to her:
يريد أن أبا بكر جاء ليعاتبها فيما ذكر له عنها، أو ليعلم عذرها في ذلك، ودخل عليها ورسول الله -صلى الله عليه وسلم- واضع رأسه على فخذها، ولم تمنع هذه الحالة دخول أبي بكر عليها. 
It means that Abū Bakr went to reprimand her for what he was informed regarding her or to find out her excuse for doing so. He entered upon her whilst the Messenger of Allāh ﷺ’s head was on her thigh, and this state did not prevent Abū Bakr from entering by her.[footnoteRef:339] [339:  ʿAllāmah Bājī (n 4) 1:109.] 

In light of this, the commentators mention:
وفيه جواز دخول الرجل على ابنته وإن كان زوجها عندها، إذا علم رضاه بذلك ولم يكن حالة مباشرة. 
This denotes the permissibility for a man to enter upon his daughter even though her spouse is present by her, given he knows of his consent to it, and it is not at the time of intimacy.[footnoteRef:340] [340:  Ḥāfiẓ Ibn Ḥajar (n 3) 2:151.] 

Qāḍī ʿIyāḍ also says:
ودخول أبى بكر -رضى الله عنه- على عائشة ورأس النبى -صلى الله عليه وسلم- فى حجرها وهو نائم دليل على جواز مثل هذا، وأنه مما لا يُتَسَتَّر منه من الأصهار ولا الأجانب، إذ لو كان منكرا لم يدخل أبو بكر عليها فى تلك الهيئة، ولا أقام حتى يستيقظ النبى -صلى الله عليه وسلم- وهو عليها. 
Abū Bakr – may Allāh be pleased with him – entering upon ʿĀʾishah whilst the Messenger of Allāh ﷺ  was sleeping with his head on her lap is proof of the permissibility of such matters. And [it is proof] that such matters do not need to be kept hidden from in-laws and strangers. If it were wrong, Abū Bakr would not have entered upon her in this manner, nor would he have stayed until the Prophet ﷺ  woke up whilst resting on her.[footnoteRef:341] [341:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:216-217.] 

فَقَال: حَبَسْتِ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَالنَّاسَ، وَلَيْسُوا عَلَى مَاءٍ، وَلَيْسَ مَعَهُمْ مَاءٌ، قَالَتْ عَائِشَة: فَعَاتَبَنِي أَبُو بَكْرٍ، 
“He exclaimed, ‘You held back the Messenger of Allāh ﷺ  and the people, and they are neither near water nor are they carrying any water.’ Abū Bakr thus reprimanded me,”
[bookmark: _Toc225513707]The Suble Point in ʿĀʾishah Mentioning Her Father by His Name
ʿĀʾishah did not say, ‘My father scolded me.’ Rather, she took the name of Abū Bakr. Ḥāfiẓ Ibn Ḥajar thus remarks:
والنكتة في قول عائشة: "فعاتبني أبو بكر"، ولم تقل: "أبي"، لأن قضية الأبوة الحنو، وما وقع من العتاب بالقول والتأديب بالفعل مغاير لذلك في الظاهر، فلذلك أنزلته منزلة الأجنبي فلم تقل: "أبي". 
The subtle point from where ʿĀʾishah said: ‘Abū Bakr thus reprimanded me’, and she did not say, ‘my father’ is because fatherhood constitutes compassion whilst the verbal reprimand and physical discipline outwardly contradict that. For this reason, she placed him in the position of an outsider and did not say, ‘My father’.[footnoteRef:342] [342:  Ḥāfiẓ Ibn Ḥajar (n 3) 2:151.] 

He shouted at her and told her what he wanted to.
وقَالَ مَا شَاءَ اللَّهُ أَنْ يَقُولَ،
“And he said whatever Allāh willed for him to say.”
In the narration of ʿAmmār ibn Yāsir, the wording comes:
فتغيظ أبو بكر على عائشة.  
Abū Bakr became furious at ʿĀʾishah.[footnoteRef:343][footnoteRef:344] [343:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 31:184. ]  [344:  Imām Abū Dāwūd (n 8) 1:235.] 

وَجَعَلَ يَطْعُنُ 
“He began poking me”
This word can be pronounced from the verb group fataḥa yaftaḥu as well as naṣara yanṣuru. Imām Nawawī says:
وقولها: "يطعن"، هو بضم العين، وحكي فتحها. 
The statement: ‘yaṭʿunu’ is with a ḍammah on the ʿayn. And it is [also] reported with a fatḥah on it.[footnoteRef:345] [345:  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), 4:59.] 

بِيَدِهِ فِي خَاصِرَتِي،
“In my waist with his hand,”
[bookmark: _Toc225513708]Explanation of the Word: ‘Khāṣirah’ & Poking ʿĀʾishah in Her Waist
‘Khāṣirah’ refers to the area between the ribs and hips. Nashwān al-Ḥumayrī says:
‌‌[الخاصرة]: ما بين القصيرى من الأضلاع والحرقفة. 
‘Khāṣirah’ refers to the area between the ribs and the hip joints.[footnoteRef:346] [346:  ʿAllāmah Nashwān ibn Saʿīd al-Ḥimyarī, Shams al-ʿUlūm wa-Dawāʾ Kalām al-ʿArab min al-Kulūm (Damascus/Beirut: Dār al-Fikr, 1999), 3:1818.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
تريد أنه لامها وبالغ في لومها وطعنها بيده في خاصرتها، أو أنه أراد المبالغة في عتبها وإظهار التغليظ عليها، أو أنه أراد أن يكون تحريكها سببا لإيقاظه صلى الله عليه وسلم لما خاف من وقت فوات الصلاة، على نحو ما روي عن عمر أنه رفع صوته بالتكبير ليوقظه. 
She meant that he censured her, went to the extreme in doing so and poked her in his waist with his hand. Or, he intended to excessively reprimand her and display severity. Alternatively, he may have intended to agitate her, hoping to awaken the Prophet ﷺ due to his fear about missing the prayer time. This resembles the report from ʿUmar, who recited the takbīr loudly to awaken the Prophet ﷺ.[footnoteRef:347] [347:  ʿAllāmah Bājī (n 4) 1:109.] 

Irrespective of the reason, in doing this, Abū Bakr hurt her. In the narration of Imām Mālik’s colleague, ʿAmr ibn al-Hārith, from Ṣaḥīḥ al-Bukhārī, the wording is:
أقبل أبو بكر فلكزني لكزة شديدة.
Abū Bakr came forward and struck me hard with his fist.[footnoteRef:348] [348:  Imām Bukhārī (n 5) 6:51.] 

The word ‘lakaza’ literally means to punch. ʿAllāmah Ibn Sīdah says:
‌لكزه يلكزه لكزا: وهو الضرب بالجمع في جميع الجسد. وقيل: هو الوجء في الصدر والحنك [بجمع]. 
‘Lakaza-hū yalkuzu-hū lakzan’ is to hit any part of the body with the fist. And it is said that it is to strike the chest and neck with the fist.[footnoteRef:349] [349:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Ismāʿīl al-Mursī, better known as Ibn Sīdah, Al-Muḥkam wa ’l-Muḥīṭ al-Aʿẓam (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 6:739.] 

The narration of Ṣaḥīḥ al-Bukhārī continues:
وقال: حبست الناس في قلادة، فبي الموت لمكان رسول الله -صلى الله عليه وسلم-، وقد أوجعني. 
And he said, ‘You held back the people for a necklace!’ I remained still as a dead person because the Messenger of Allāh ﷺ was on me even though I felt pain.[footnoteRef:350] [350:  Imām Bukhārī (n 5) 6:51.] 

Imām Nawawī derives a lesson from this:
فيه تأديب الرجل ولده بالقول، والفعل، والضرب، ونحوه. وفيه تأديب الرجل ابنته وإن كانت كبيرة، مزوجة، خارجة عن بيته.
This teaches that a man can discipline his child verbally and physically by hitting etc. And it teaches that a man can discipline his daughter even though she is an adult, married and no longer living in his house.[footnoteRef:351] [351:  Imām Nawawī (n 27) 4:59.] 

ʿĀʾishah had absolute consideration for the Prophet ﷺ and would not want to cause any inconvenience to the Prophet ﷺ despite having to go through difficulty herself.
فَلَا يَمْنَعُنِي مِنَ التَّحَرُّكِ إِلاَّ مَكَانُ
“And I did not move only because”
ʿAllāmah Zurqānī explains the meaning of ‘makān’:
أي كون واستقرار رأس. 
I.e. the being and presence of his head[footnoteRef:352] [352:  ʿAllāmah Zurqānī (n 13) 1:156.] 

رَأْسِ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ عَلَى فَخِذِي،
“The Messenger of Allāh ﷺ‘s head was on my thigh.”
[bookmark: _Toc225513709]The Mother of the Believers’ Esteem for the Prophet ﷺ
ʿAllāmah Abū ’l-Walīd al-Bājī says:
تريد أن طعن أبي بكر في خاصرتها كان يقتضي تحريكها لِألمه، ولكن منعها من ذلك إكرامها للنبي -صلى الله عليه وسلم-، ورفقها به، وإشفاقها من أن تتحرك فخذها، فينقطع عليه نومه. 
She means that Abū Bakr poking her in her waist should have caused her to agitate as it was painful. However, she prevented herself from doing so out of respect for the Prophet ﷺ, her gentleness towards him and her cautiousness from moving her thigh lest his sleep is disturbed.[footnoteRef:353] [353:  ʿAllāmah Bājī (n 4) 1:109.] 

Although she did this specifically for the Prophet ﷺ, Ḥāfiẓ Ibn Ḥajar extends the meaning and says:
فيه استحباب الصبر لمن ناله ما يوجب الحركة أو يحصل به تشويش لنائم، وكذا لمصل، أو قارئ، أو مشتغل بعلم، أو ذكر. 
Therein lies the recommendation of exercising patience upon encountering something that requires moving or causes disturbance to a sleeping person as well as to a person who is praying, reciting, engaged in learning or involved in Allāh’s remembrance.[footnoteRef:354] [354:  Ḥāfiẓ Ibn Ḥajar (n 3) 2:152.] 

It was a journey with much travelling; hence, the Prophet ﷺ slept throughout this. Furthermore, Allāh Taʿālā had a plan, which is why even though the heart of the Prophet ﷺ does not sleep, for the sake of revelation, Allāh Taʿālā made it such that neither did he hear anything, nor did he wake up:
فَنَامَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ حَتَّى أَصْبَحَ
“The Messenger of Allāh ﷺ  slept until he woke up in the morning,”
[bookmark: _Toc225513710]Explanation of the Word: ‘Aṣbaḥa’
ʿAllāmah Kirmānī explains concerning the word ‘aṣbaḥa’, in this case, is not a defective verb (i.e. it does not come in the meaning of ‘became’). He writes:
وليس من الأفعال الناقصة التي تحتاج إلى خبر، لأنه إذا كان بمعنى الدخول في الوقت، تكون تامة، وسكت على مرفوعها. 
It is not from the defective verbs that require a khabar (predicate). The reason is, when it carries the meaning of ‘entering upon a specific time’, it functions as a complete verb and remains in the nominative form.[footnoteRef:355] [355:  ʿAllāmah Kirmānī (n 14) 3:211.] 

As for the meaning, he says:
أي: دخل في الصباح.
I.e. He entered upon the time of morning.[footnoteRef:356] [356:  Ibid.] 

This does not necessarily mean that the sun rose, as ʿAllāmah Ibn ʿAbd al-Barr says:
قارب الصباح، أو طلع الفجر، ولم تطلع الشمس.
He drew close to the morning, or dawn rose, and the sun had not yet risen.[footnoteRef:357] [357:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 3:154.] 

Hence, it was really bright such that the sun was about to rise. In the narration of ʿAmmār ibn Yāsir from Musnad Aḥmad and Sunan Abī Dāwūd, the wording comes as:
‌حتى ‌أضاء ‌الفجر.  
Until dawn illuminated[footnoteRef:358][footnoteRef:359] [358:  Imām Aḥmad (n 25) 31:183/30:260.]  [359:  Imām Abū Dāwūd (n 8) 1:235.] 

Ḥāfiẓ Ibn Ḥājar comments:
يدل على أن قيامه من نومه كان عند الصبح.
It indicates that he only woke up from his sleep in the morning.[footnoteRef:360] [360:  Ḥāfiẓ Ibn Ḥajar (n 3) 2:152.] 

He then explains:
وقال بعضهم: ليس المراد بقوله: "حتى أصبح" بيان غاية النوم إلى الصباح، بل بيان غاية فقد الماء إلى الصباح، لأنه قيد قوله: "حتى أصبح" بقوله: "على غير ماء"، أي: آل أمره إلى أن أصبح على غير ماء.
Some said that the intent behind the statement: ‘ḥattā aṣbaḥa’ is not to mention that the extent to which he slept was the morning. Rather, it was to mention that the extent to which water was not found was the morning. This is because the statement:  ‘ḥattā aṣbaḥa’ is qualified by the statement: ‘ʿalā ghayr māʾ’, i.e. the matter lead to the point that he did not have water in the morning.[footnoteRef:361] [361:  Ibid.] 

Having said that, in ʿAmr ibn al-Ḥārith’s narration from ʿAbd ar-Raḥmān ibn al-Qāsim, the wording comes:
‌استيقظ، ‌وحضرت ‌الصبح.  
He woke up whilst morning came.[footnoteRef:362] [362:  Imām Bukhārī (n 5) 6:51.] 

Ḥāfiẓ Ibn Ḥajar explains regarding this version:
فإن أعربت الواو حالية، كان دليلا على أن الاستيقاظ وقع حال وجود الصباح، وهو الظاهر.
If the inflexion of the wāw is considered to be a condition, it will prove that he woke up whilst it was already morning. And this is what is evident.[footnoteRef:363] [363:  Ḥāfiẓ Ibn Ḥajar (n 3) 2:152.] 

He then presents a few points that are derived from this:
واستدل به على الرخصة في ترك التهجد في السفر إن ثبت أن التهجد كان واجبا عليه، وعلى أن طلب الماء لا يجب إلا بعد دخول الوقت، لقوله في رواية عمرو بن الحارث بعد قوله: "وحضرت الصبح": "فالتمس الماء فلم يوجد"، وعلى أن الوضوء كان واجبا عليهم قبل نزول آية التيمم (وفي طبعة مكتبة الملك فهد ج: 1، ص: 517 وطبعة دار طيبة ج: 2، ص: 9: قبل نزول آية الوضوء).
This is used as proof for the permission of leaving tahajjud during journeys if it is established that tahajjud was obligatory on him. And [it is proof] that looking for water is only obligatory after the time sets in, since in ʿAmr ibn al-Ḥārith’s transmission after the statement ‘whilst morning came’, it is said, ‘he looked for water but could not find any.’ Furthermore, [it is proof] that ablution was obligatory on them before the revelation of the verse on dry ablution.[footnoteRef:364] [364:  Ibid.] 

عَلَى غَيْرِ مَاءٍ،
“And water was unavailable.”
[bookmark: _Toc225513711]Praying Without Ablution or Dry Ablution
According Hishām’s transmission from ʿUrwah from ʿĀʾishah in Ṣaḥīḥ Muslim, they prayed without ablution:
فأدركتهم الصلاة، فصلوا بغير وضوء.  
They attained the prayer, and they prayed without ablution.[footnoteRef:365] [365:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-hu, 1991), 1:279. ] 

ʿAllāmah Ibn ʿAbd al-Barr comments on that:
وفي هذا الحديث من رواية هشام بن عروة حكم كبير، قد اختلف فيه العلماء وتنازعوه، وهو الصلاة بغير طهور بماء ولا تيمم، لمن عدم الماء، ولم يقدر على التيمم، لعلل منعته من ذلك.  
In Hishām ibn ʿUrwah’s transmission of this ḥadīth, a significant ruling emerges, on which scholars differed and argued. It pertains to performing prayer without purification through ablution or dry ablution for one who lacks water and is unable to perform dry ablution due to certain reasons preventing him.[footnoteRef:366] [366:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 12:255-256.] 

Imām Nawawī says:
فيه دليل على أن من عدم الماء والتراب يصلي على حاله، وهذه المسألة فيها خلاف للسلف والخلف، وهي أربعة أقوال للشافعي؛ أصحها عند أصحابنا أنه يجب عليه أن يصلي، ويجب عليه أن يعيد الصلاة.
Therein lies proof that whoever lacks water and soil can pray in his current state. This is an issue on which the early and later scholars differed. Shāfiʿī held four views on it, the most correct of which, according to our scholars, is that it is obligatory for him to pray as well as to repeat the prayer.[footnoteRef:367] [367:  Imām Nawawī (n 27) 4:59-60.] 

فَأَنْزَلَ اللَّهُ تَبَارَك وَتَعَالَى آيَةَ التَّيَمُّمِ،
“Upon this, Allāh – tabāraka taʿālā – revealed the verse on dry ablution.”
[bookmark: _Toc225513712]The Verse on Dry Ablution
This narration simply mentions that the verse on dry ablution was revealed, without specifying which verse. The commandment of dry ablution is mentioned twice in the Qurʾān. It comes in verse 43 of chapter An-Nisāʾ:
﴿وَإِن كُنتُم مَّرۡضَىٰٓ أَوۡ عَلَىٰ سَفَرٍ أَوۡ جَآءَ أَحَدٞ مِّنكُم مِّنَ ٱلۡغَآئِطِ أَوۡ لَٰمَسۡتُمُ ٱلنِّسَآءَ فَلَمۡ تَجِدُواْ مَآءٗ ‌فَتَيَمَّمُواْ صَعِيدٗا طَيِّبٗا فَٱمۡسَحُواْ بِوُجُوهِكُمۡ وَأَيۡدِيكُمۡۗ إِنَّ ٱللَّهَ كَانَ عَفُوًّا غَفُورًا﴾ 
‘If you are sick, or in travel, or if one of you has come after relieving himself, or you have had contact with women, and you find no water, go for some clean dust and wipe your faces and hands (with it). Surely, Allah is Most-Pardoning, Most-Forgiving.’
And in verse 6 of chapter Al-Māʾidah:
﴿وَإِن كُنتُم مَّرۡضَىٰٓ أَوۡ عَلَىٰ سَفَرٍ أَوۡ جَآءَ أَحَدٞ مِّنكُم مِّنَ ٱلۡغَآئِطِ أَوۡ لَٰمَسۡتُمُ ٱلنِّسَآءَ فَلَمۡ تَجِدُواْ مَآءٗ ‌فَتَيَمَّمُواْ صَعِيدٗا طَيِّبٗا فَٱمۡسَحُواْ بِوُجُوهِكُمۡ وَأَيۡدِيكُم مِّنۡهُۚ مَا يُرِيدُ ٱللَّهُ لِيَجۡعَلَ عَلَيۡكُم مِّنۡ حَرَجٖ وَلَٰكِن يُرِيدُ لِيُطَهِّرَكُمۡ وَلِيُتِمَّ نِعۡمَتَهُۥ عَلَيۡكُمۡ لَعَلَّكُمۡ تَشۡكُرُونَ﴾ 
‘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. Allah does not like to impose a problem on you; He, rather likes to cleanse you and to complete His favour upon you, so that you may be grateful.’
Consequently, scholars differed regarding which verse the narration is referring to. ʿAllāmah Ibn al-ʿArabī says:
هي معضلة، ما وجدتُ لدائها من دواء عند أحد، هما آيتان فيهما ذكر التيمم: إحداهما في النساء، والأخرى في المائدة، فلا نعلم أية آية عنت عائشة. 
It is a complex matter. I could not find the cure for this ailment by anyone. There are two verses in which dry ablution is mentioned; one is in An-Nisāʾ, and the other is in Al-Māʾidah. Therefore, we are unaware which verse ʿĀʾishah referred to.[footnoteRef:368] [368:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh, better known as Ibn al-ʿArabī, al-Andalūsī, Aḥkām al-Qurʾān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:561-562.] 

ʿAllāmah Ibn Baṭṭāl says:
وهى آية الوضوء التى فى المائدة، والآية التى فى النساء، وليس التيمم [مذكورا] فى غير هاتين الآيتين، وهما مدنيتان.
It is the verse on ablution which is in Al-Māʾidah and the verse in An-Nisāʾ. Dry ablution is not mentioned elsewhere besides these two verses, and they are Madanī verses.[footnoteRef:369] [369:  ʿAllāmah Ibn Baṭṭāl (n 2) 1:468-469.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr says:
وهي آية الوضوء المذكورة في تفسير المائدة، أو الآية التي في سورة النساء، ليس التيمم مذكورا في غير هاتين الآيتين، وهما مدنيتان. 
This is the verse on ablution which is mentioned in the commentary of Al-Māʾidah or the verse in chapter An-Nisāʾ. Dry ablution is not mentioned elsewhere besides these two verses, and they are Madanī verses.[footnoteRef:370] [370:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 3:155.] 

[bookmark: _Toc225513713]The proponents of the verse in An-Nisāʾ
Ḥāfiẓ Ibn Ḥajar quotes from ʿAllāmah Qurṭubī:
وقال القرطبي: هي آية النساء. ووجهه بأن آية المائدة تسمى آية الوضوء، وآية النساء لا ذكر فيها للوضوء، فيتجه تخصيصها بآية التيمم. وأورد الواحدي في أسباب النزول هذا الحديث عند ذكر آية النساء أيضا.
Qurṭubī said that it is the verse of An-Nisāʾ. His reasoning is that the verse of Al-Māʾidah is called the verse on ablution whilst the verse of An-Nisāʾ has no mention of ablution. Hence, it becomes exclusive for dry ablution. Moreover, in Asbāb an-Nuzūl (book on the causes of revelation), Wāḥidī narrated this ḥadīth upon the mention of the verse of An-Nisāʾ.[footnoteRef:371] [371:  Ḥāfiẓ Ibn Ḥajar (n 3) 2:153.] 

[bookmark: _Toc225513714]The proponents of the verse in Al-Māʾidah
In contrast, other scholars were certain that this refers to the verse in chapter Al-Māʾidah. The reason is, in ʿAmr’s transmission from Ṣaḥīḥ al-Bukhārī, he narrates with this same chain:
فنزلت: ﴿يَـٰٓأَيُّهَا ٱلَّذِينَ ءَامَنُوٓا۟ إِذَا قُمْتُمْ إِلَى ٱلصَّلَوٰةِ﴾ الآية. 
Then, this verse was revealed: ‘O you who believe, when you rise for ṣalāh’[footnoteRef:372], till the end of the verse.[footnoteRef:373] [372:  Qurʾān: 5:6.]  [373:  Imām Bukhārī (n 5) 6:51.] 

Here, the actual verse is explicitly mentioned, leaving no ambiguity.
Ḥāfiẓ Ibn Ḥajar says:
 وخفي ‌على ‌الجميع ‌ما ‌ظهر ‌للبخاري من أن المراد بها آية المائدة بغير تردد لرواية عمرو بن الحارث، إذ صرح فيها بقوله: "فنزلت: ﴿يَـٰٓأَيُّهَا ٱلَّذِينَ ءَامَنُوٓا۟ إِذَا قُمْتُمْ إِلَى ٱلصَّلَوٰةِ﴾ الآية [المائدة: 6].
What Bukhārī discovered remained hidden from all, which is that it definitely refers to the verse of Al-Māʾidah. This is because of ʿAmr ibn al-Ḥārith’s transmission, as it is explicitly stated there, “Then, this verse was revealed: ‘O you who believe, when you rise for ṣalāh’[footnoteRef:374], till the end of the verse.”[footnoteRef:375] [374:  Qurʾān: 5:6.]  [375:  Ḥāfiẓ Ibn Ḥajar (n 3) 2:153.] 

However, it could be argued that, probably, ʿAmr ibn al-Ḥārith himself assumed and mentioned this as the verse. To support this argument, ʿAmr reported from ʿAbd ar-Raḥmān ibn al-Qāsim, the same teacher as Imām Mālik; yet, the latter did not mention the verse.
Conversely, it can be counterargued that Imām Mālik may have condensed the account.
Nevertheless, it was on this occasion that the concession of dry ablution was revealed. Undeniably, in conformity with this verse, the Prophet ﷺ and his Companions all performed dry ablution immediately thereafter. In ʿAmmār ibn Yāsir’s narration from Musnad Aḥmad via ʿAbdullāh ibn ʿAbbās, it comes:
فأنزل الله -عز وجل- على رسوله -صلى الله عليه وسلم- رخصة التطهر بالصعيد الطيب، فقام المسلمون مع رسول الله -صلى الله عليه وسلم-، فضربوا بأيديهم الأرض، ثم رفعوا أيديهم، ولم يقبضوا من التراب شيئا، فمسحوا بها وجوههم وأيديهم إلى المناكب، ومن بطون أيديهم إلى الآباط -ولا يغتر بهذا الناس. 
Then, Allāh – ʿazza wa-jalla – revealed upon His Messenger ﷺ the concession to perform purification with clean soil. The Muslims then stood with the Messenger of Allāh ﷺ. They struck their hands on the ground, lifted their hands without taking any soil and wiped their faces and hands with it until their shoulders and from their palms to their armpits. And let not people be deceived by this.[footnoteRef:376] [376:  Imām Aḥmad (n 25) 30:260.] 

In ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah’s version of ʿAmmār ibn Yāsir’s narration from Musnad Aḥmad, the wording comes:
فضربنا بأيدينا لوجوهنا، وضربنا بأيدينا ضربة إلى المناكب والآباط.  
We struck our hands on our faces, and we struck our hands once until the shoulders and the armpits.[footnoteRef:377] [377:  Ibid, 31:184.] 

فَقَالَ أُسَيْدُ بْنُ الحُضَيْرٍ:
“Usayd ibn al-Ḥuḍayr said”
[bookmark: _Toc225513715]Usayd ibn al-Ḥuḍayr
In the commentary of this narration, ʿAllāmah Kirmānī gave a small introduction on him. Since he is not in the chain, we will suffice with ʿAllāmah Kirmānī’s explanation. He writes:
وهو أبو يحيى الأنصاري الأشهلي الأويسي، أحد النقباء ليلة العقبة الثانية، مات بالمدينة سنة عشرين، وحمل عمر -رضي الله عنه- جنازته مع من حملها، وصلى عليه، ودفن بالبقيع. 
He was Abū Yaḥyā al-Anṣārī al-Ashhalī al-Uwaysī, one of the leaders on the Night of the Second Pledge. He passed away in Madīnah in the year 20 (AH). ʿUmar – may Allāh be pleased with him – carried his bier along with others, and he led his funeral prayer. He was buried in Al Baqi.[footnoteRef:378] [378:  ʿAllāmah Kirmānī (n 14) 3:211.] 

مَا هِيَ بِأَوَّلِ بَرَكَتِكُمْʾ
‘It is not your first blessing,’
ʿAllāmah Kirmānī explains:
والبركة هي كثرة الخير.
‘Barakah’ is abundant goodness.[footnoteRef:379] [379:  Ibid.] 

يَا آلَ
‘O family’
[bookmark: _Toc225513716]Explanation of the Word: ‘Āl’
Regarding the origin of this word, ʿAllāmah Ibn al-Qayyim says:
وفيه قولان: أحدهما: أن أصله أهل، ثم قلبت الهاء همزة، فقيل: "أَأْل"، ثم سهلت على قياس أمثالها، فقيل: "آل"، قالوا: ولهذا إذا صغر رجع إلى أصله، فقيل: "أهيل". 
There are two views on this:
1. Its origin is ‘ahl’. The hāʾ was converted into a hamzah and was read as ‘aʾl’. Then, it was made easy to pronounce according to the rule of similar words, and it was read as ‘āl’. They said that this is why when it is in the diminutive form, it returns back to its original form and is read as ‘uhayl’.[footnoteRef:380] [380:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Abī Bakr , better known as Ibn al-Qayyim al-Jawziyyah, Jalāʾ al-Afhām fī Faḍl aṣ-Ṣalāt wa ’s-Salām ʿalā Muḥammad Khayr al-Anām (Kuwait: Dār al-ʿUrūbah, 1987), 203.] 

ʿAllāmah Kirmānī defines its meaning:
والآل هو الأهل والعيال، والآل أيضاً الأتباع، ولا يطلق إلا على أهل بيت الأكابر، لا يقال: آل الحجام، بل يقال: آل السلطان. وفي بعضها: يال أبي بكر، بحذف الهمزة والألف من الآل تخفيفاً. 
‘Āl’ means family and dependents. ‘Āl’ also means followers. It is only used for the household of noble people. It is not said, ‘the cupper’s āl’; rather, it is said, ‘the ruler’s āl’. Certain transmissions have ‘Yā ’l Abī Bakr’, with the hamzah and the alif omitted from ‘āl’ for alleviation.[footnoteRef:381] [381:  ʿAllāmah Kirmānī (n 14) 3:211.] 

أبِي بَكْرٍ.
‘Of Abū Bakr!’
[bookmark: _Toc225513717]The Blessing of Dry Ablution through ʿĀʾishah
According to Hishām’s transmission from Ṣaḥīḥ Muslim, Usayd said:
جزاك الله خيرا، فوالله! ما نزل بك أمر قط إلا جعل الله لك منه مخرجا، وجعل للمسلمين فيه بركة.
May Allāh reward you well! By Allāh, nothing ever befell you except that Allāh made a way out of it for you and a blessing in it for the Muslims.[footnoteRef:382] [382:  Imām Muslim (n 47) 1:279.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد أن بركتكم كانت متوالية على الصحابة متكررة، وكانوا سببا لكل ما لهم فيه رفق ومصلحة. 
He meant that the blessing of your family was successively and repeatedly flowing on the Companions. And they were the cause for everything containing leniency and welfare for the Muslims.[footnoteRef:383] [383:  ʿAllāmah Bājī (n 4) 1:109.] 

ʿAllāmah Ibn ʿAbd al-Barr remarks:	
ومن فضل الله ونعمته على عباده أن نص على حكم الوضوء وهيئته بالماء، ثم أخبر بحكم التيمم عند عدم الماء. 
It is from the Bounty of Allāh and His Blessing upon His bondsmen that He mentioned the ruling of ablution and its method with water. Then, he informed the ruling of dry ablution in the absence of water.[footnoteRef:384] [384:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 3:156.] 

قَالَت: فَبَعَثْنَا الْبَعِيرَ 
ʿĀʾishah concludes, ‘We then roused the camel’
[bookmark: _Toc225513718]Explanation of the Word: ‘Baʿathnā’
This means that they jolted the camel or made it stand. ʿAllāmah Yafuranī explains:
وقولها: "‌فبعثنا ‌البعير"، أي: حركناه وأقمناه من مبركه، قال تعالى: ﴿يَـٰوَيْلَنَا مَنۢ بَعَثَنَا مِن مَّرْقَدِنَا ۜ ۗ ﴾. 
I.e. we agitated it and made it stand from the place it was lying down. Allāh Taʿālā says: “[They will say,] ‘Woe to us! Who has raised us from our sleeping place?’”[footnoteRef:385][footnoteRef:386] [385:  Qurʾān: 36:52.]  [386:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Ḥaqq ibn Sulaymān al-Yafuranī al-Tilimsānī, Al-Iqtiḍāb fī Gharīb al-Muwaṭṭaʾ wa Iʿrābi-hi ʿala ’l-Abwāb (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:85.] 

Likewise, ʿAllāmah Ibn Qurqūl mentions:
أي: أقمناه من بروكه. 
I.e. we made it stand after it was lying down.[footnoteRef:387] [387:  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), 1:526.] 

الَّذِي كُنْتُ عَلَيْهِ، فَوَجَدْنَا الْعِقْدَ تَحْتَهُ.
‘I was mounting and found the necklace beneath it.’
[bookmark: _Toc225513719]Different Wordings in Other Transmissions: The Person Who Found the Necklace
ʿAllāmah Zurqānī states:
هذا ظاهر في أن الذين توجهوا في طلبه أولا لم يجدوه. 
This is clear that those who first headed to search for it could not find it.[footnoteRef:388] [388:  ʿAllāmah Zurqānī (n 13) 1:158.] 

Hishām ibn ʿUrwah’s report from his father is in such a wording which gives the impression that the necklace was found before the time of the prayer set in. Imām Bukhārī narrates:
فبعث رسول الله -صلى الله عليه وسلم- ‌رجلا ‌فوجدها، فأدركتهم الصلاة وليس معهم ماء.  
The Messenger of Allāh ﷺ thus sent a man, and he found it. They then attained the prayer whilst water was unavailable.[footnoteRef:389] [389:  Imām Bukhārī (n 5) 1:74.] 

However, this narration suggests that they located the necklace after the fajr prayer due to the order of the events, with the initial mention of the unavailability of water and the revelation. Imām Nawawī comments that it was Usayd who found it:
ثم وجدها أسيد بعد رجوعه تحت البعير، والله أعلم. 
Then, Usayd found it under the camel after he returned. And Allāh knows best.[footnoteRef:390] [390:  Imām Nawawī (n 27) 4:59.] 

ʿAllāmah Qurṭubī explains:
جاء في البخاري في هذا الحديث: أن رسول الله -صلى الله عليه وسلم- وجده، وفي رواية: أنه بعث رجلين، وفي أخرى: أنه بعث أناسا. وهذا كله لا تناقض فيه، وهو صحيح المعنى؛ وذلك أنه بعث أسيد بن الحضير في أناس، فطلبوا فلم يجدوا شيئا في وجهتهم، فلما رجعوا أثاروا البعير فوجدوه تحته. 
In Bukhārī, the ḥadīth is narrated with the wording that the Messenger of Allāh ﷺ found it. Another transmission states that he sent two men. According to another, he sent a group of people. There is no contradiction in any of these. They all harmonise in meaning. The Prophet ﷺ sent Usayd ibn al-Ḥuḍayr with some people, and they searched for it but could not find anything in the direction they headed. When they returned, they roused the camel and found it underneath.[footnoteRef:391] [391:  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), 1:611-612.] 

[bookmark: _Toc225513720]The Ruling of Dry Ablution for a Person in a State of Major Impurity
Coming to the ruling of dry ablution, ʿAllāmah Ibn ʿAbd al-Barr mentions:
وأجمع العلماء بالأمصار بالمشرق والمغرب -فيما علمت- أن التيمم بالصعيد عند عدم الماء طهور كل مسلم مريض أو مسافر، وسواء كان جنبا أو على غير وضوء، ولا يختلفون في ذلك. 
As far as I know, scholars throughout the lands, both east and west, agreed unanimously that dry ablution with soil in the absence of water is purifying for all Muslims, whether sick or travelling, in a state of major impurity or without ablution. And they do not differ in that.[footnoteRef:392] [392:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 3:147.] 

There were two Companions who did not permit dry ablution for the state of major impurity. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان عمر بن الخطاب وعبد الله ابن مسعود يقولان: إن الجنب لا يطهره إلا الماء، وأنه لا يستبيح بالتيمم الصلاة أبدا بقوله تعالى: ﴿وَإِن كُنتُمْ جُنُبًۭا فَٱطَّهَّرُوا۟ ۚ﴾ (سورة المائدة: 6) وقوله: ﴿وَلَا جُنُبًا إِلَّا عَابِرِى سَبِيلٍ حَتَّىٰ تَغْتَسِلُوا۟ ۚ﴾ (سورة النساء: 43)، وخفيت عليهما السنة في ذلك، ولم يصل إليهما من ذلك إلا قول عمار. 
ʿUmar ibn al-Khaṭṭāb and ʿAbdullāh ibn Masʿūd held the view that only water can purify a person in a state of major impurity. And prayer can never be allowable for him through dry ablution because of the verse:  ‘If you are in a state of major impurity, cleanse yourselves well (by taking bath),’[footnoteRef:393] and the verse: ‘nor in a state of major impurity,-save when you are traversing a way-until you take a bath.’[footnoteRef:394]  [393:  Qurʾān: 5:6.]  [394:  Ibid, 4:43.] 

The ḥadīth pertaining to that was unknown to them, and nothing in that regard reached them besides ʿAmmār’s statement.[footnoteRef:395] [395:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 3:146] 

In At-Tamhīd, he comments on this, saying:
وهذا يدل على أن أخبار الآحاد العدول من علم الخاصة، قد يخفى على الجليل من العلماء منها الشيء. 
This proves that certain individual reports of upright people regarding special knowledge are sometimes unknown to great scholars.[footnoteRef:396] [396:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 1) 12:258.] 

With regards to ʿAbdullāh ibn Masʿūd’s view, ʿAllāmah Kāsānī quotes:
وقال الضحاك: رجع ابن مسعود عن هذا. 
 Ḍaḥḥāk said, ‘Ibn Masʿūd retracted from this.’[footnoteRef:397] [397:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:308.] 

We will speak more about this under the commentary of the 25th chapter on the 145th narration on page 205 if Allāh wills.
[bookmark: _vzpngsrtu85][bookmark: _Toc225513721]Performing Dry Ablution at Residence
Another issue is regarding performing dry ablution at home. ʿAllāmah Ibn al-ʿArabī says: 
قال بعض العلماء: لم يصح عن النبي -صلى الله عليه وسلم- في الحضر شيء، وإنما صح عنه هذا الحديث في السفر، فجل العلماء لا يرون التيمم إلا في السفر، وقد بوب البخاري في كتابه: "باب التيمم في الحضر"، ثم جاء بحديث: أقبل رسول الله -صلى الله عليه وسلم- من نحو بئر جمل، فلقيه رجل فسلم عليه، فلم يرد عليه السلام، حتى أقبل على الجدار، فمسح بوجهه ويديه، ثم رد عليه السلام. 
Certain scholars stated that nothing is proven from the Prophet ﷺ [regarding dry ablution] at residence. This ḥadith is only proven from him regarding a journey. Hence, most scholars regard dry ablution to be permissible only during journeys. 
However, Bukhārī brought this heading in his book:
Chapter: Dry Ablution at Residence
Thereafter, he brought the ḥadīth: ‘The Messenger of Allāh ﷺ came forward from the direction of Biʾr Jamal when a man met him and greeted him. He did not reply to his greeting until he turned to a wall and wiped his face and hands. Then, he replied to his greeting.’[footnoteRef:398] [398:  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), 2:246.] 

This is the only marfūʿ narration regarding dry ablution in the Muwaṭṭaʾ, as we quoted previously from ʿAllāmah Ibn ʿAbd al-Barr:
وليس في الموطإ حديث مرفوع في التيمم غير هذا، وهو أصل التيمم، إلا أنه ليس فيه رتبة التيمم وكيفيته. 
There is no marfūʿ ḥadīth in the Muwaṭṭaʾ regarding dry ablution besides this one. It is the basis for dry ablution; however, the rank of dry ablution and its method is not mentioned in it.[footnoteRef:399] [399:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:145.] 

After quoting this narration, Imām Muḥammad says:
وبهذا نأخذ، والتيمم ضربتا يد: ضربة للوجه، وضربة لليدين إلى المرفقين، وهو قول أبي حنيفة. 
This is our adopted view. Dry ablution is two hand strikes: one for the face and one for the hands until the elbows. And this was the view of Abū Ḥanīfah.[footnoteRef:400] [400:  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.), 49.] 

 Ḥadīth 136: Lessons & Benefits
The commentators have mentioned numerous benefits and points that have been derived from this narration (136th). Due to the way ʿAllāmah Ibn al-ʿArabī presented it, we will use his words as the basis, and thereafter, we will add the benefits that others have also mentioned. ʿAllāmah Ibn al-ʿArabī listed the following benefits: 
1) We come to know the origin of dry ablution and where it was revealed:
الفائدة الأول: في هذا الحديث: بدء التيمم وأين نزل. 
The first benefit: This ḥadīth illustrates how dry ablution began and where was it revealed.[footnoteRef:401] [401:  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), 2:243. ] 

2) A father may discipline his adult daughter:
الثانية: فيه: أدب الرجل ابنته؛ لأنه ظن أنها فرطت في العقد، ولم تحتفظ به حتى سقط لها. 
The second: It demonstrates a man disciplining his daughter as he thought that she was negligent with regard to the necklace and did keep it well such that it fell from her.[footnoteRef:402] [402:  Ibid, 2:244.] 

3) The immense respected that ʿĀʾishah had for the Prophet ﷺ:
الثالثة: فيه: ما كانوا عليه من التوقير لرسول الله -صلى الله عليه وسلم-، لقولها: فلا يمنعني من التحرك إلا مكان رأس رسول الله -صلى الله عليه وسلم-. 
The third: It demonstrates the respect they had for the Messenger of Allāh ﷺ since she said, ‘And I did not move only because the Messenger of Allāh ﷺ‘s head was on my thigh.’[footnoteRef:403] [403:  Ibid.] 

4) A person may travel with his wives 
الرابعة: فيه من الفقه: السفر بالنساء. 
The fourth: The fiqh derived from it is the permissibility of travelling with females.[footnoteRef:404] [404:  Ibid.] 

The reason of the journey does not matter. ʿAllāmah Ibn ʿAbd al-Barr says regarding this:
في هذا الحديث من الفقه: خروج النساء في الأسفار مع أزواجهن [جهاد] كان السفر أو غيره، لأنه إذا جاز خروجهن مع ذوي المحارم والأزواج إلى الجهاد -مع الخوف عليهن وعلى من معهن من الرجال في الإيغال في أرض العدو- فأحرى أن يخرجن إلى غير الجهاد، من الحج، والعمرة، وسائر الأسفار المباحة .
The fiqh derived from this ḥadīth is the permissibility of women setting out on journeys with their husbands, whether the journey is for jihād or something else. This is because if they are permitted to set out with their non-marriageable kins and husbands for jihād – despite the fear of attacks on them and the men accompanying them in the enemy’s territory – all the more, they can set out for journeys other than jihād, such as ḥajj, ʿumrah and all other permissible journeys.[footnoteRef:405] [405:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ min Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:142. ] 

This is qualified by two conditions, as ʿAllāmah Ibn ʿAbd al-Barr explains:
وهذا كله مقيد بقوله -عليه السلام-: "لا تسافر المرأة مسيرة يوم وليلة إلا مع زوجها أو ذي محرم منها".
ومقيد أيضا بحديث عائشة، قالت: كان رسول الله -صلى الله عليه وسلم- إذا أراد أن يسافر، أقرع بين نسائه. فأيهن خرج سهمها خرج بها. 
This is entirely restricted by the statement of the Prophet – peace be upon him –: ‘A woman cannot travel a distance of one day and one night unless with her husband or her non-marriageable kin.’ 
It is also restricted by the ḥadīth of ʿĀʾishah, where she said, ‘When the Messenger of Allāh ﷺ intended to travel, he would draw lots amongst his wife. Whichever wife’s lot came out, he would set out with her.’[footnoteRef:406] [406:  Ibid, 3:143-144.] 

5) We should not just waste and neglect wealth:
الخامسة: فيه من الفقه: النهي عن إضاعة المال؛ لأن النبي -صلى الله عليه وسلم- أقام على تفتيش العقد بالعسكر، وقد ذكر في غير هذا الحديث أن العقد كان لأختها، وكان مقدار اثني عشر درهما. 
The fifth: The fiqh derived from it is the prohibition from wasting wealth because the Prophet ﷺ halted to look for the necklace with the army. And it was mentioned in another ḥadīth that the necklace was for her sister, and it cost twelve silver coins.[footnoteRef:407] [407:  ʿAllāmah Ibn al-ʿArabī (n 1) 2:244.] 

The Prophet ﷺ did not tell her that it is just a small worldly item; hence, she should not make a big deal of it. Instead, he actually kept back the entire caravan to search for it.
6) It is fine to complain about a married female to her father:
السادسة: فيه من الفقه: شكوى المرأة إلى أبيها وإن كان لها زوج. 
The sixth: The fiqh derived from it is the permissibility of complaining about a woman to her father even if she has a spouse.[footnoteRef:408] [408:  Ibid.] 

7) One may sort out issues directly with a female, even if she has a husband:
السابعة: فيه: الإنصاف منها وإن كان لها زوج. 
The seventh: It includes obtaining the right due from a woman even if she has a husband.[footnoteRef:409] [409:  Ibid.] 

8) A father may go to his daughter and even shout at her even if her husband is present:
الثامنة: فيه من الفقه: أن للرجل أن يدخل على ابنته وزوجها معها، إذا علم أنه معها في غير خلوة مباشرة، وأن له أن يعاتبها في أمر الله ويعاقبها عليه. 
The eighth: The fiqh derived from it is that a man can enter upon his daughter in the presence of her husband if he knows that she is not in an intimate private moment with him. And he can reprimand her concerning Allāh’s commandment and punish her over it.[footnoteRef:410] [410:  Ibid, 2:244-245.] 

9) A person may raise his voice when disciplining one who simply caused a sin to happen:
التاسعة: وفيه: أنه يعاتب مَن سبب الذنب أو جريمة، كما عاتب أبو بكر ابنته على حبس النبي -صلى الله عليه وسلم- والناس بسببها. 
The ninth: It indicates that one may be reprimanded for being the cause of a sin or crime, just as Abū Bakr reprimanded his daughter for being the reason for holding back the Prophet ﷺ and all people.[footnoteRef:411] [411:  Ibid, 2:245.] 

10) An action may be attributed to the direct cause, even if that person is not the actual perpetrator:
العاشرة: فيه من الفقه: نسبة الفعل إلى من سببه وإن لم يفعله، لقوله: ألا ترى ما صنعت عائشة بالناس، أقامت برسول الله صلى الله عليه والناس… فنسب الفعل إليها إذ كان بسببها. 
The tenth: The fiqh derived from it is [the permissibility of] attributing an action to the one who caused it albeit he is not the perpetrator due to the statement: ‘Do you not see what ʿĀʾishah did to the people? She held back the Messenger of Allāh ﷺ and the people!’ The action was attributed to her as she was the reason behind it.[footnoteRef:412] [412:  Ibid.] 

11) An individual may travel to a location devoid of water sources, or traverse a route devoid of water sources and may even halt at a destination with no access to water:
الحادية عشر: وفي الحديث: فسحة في إجازة السفر في موضع لا ماء فيه، وأنه ليس على الرجل أن يعجل على حاجته، ولا عليه أن يرجع إلى الماء إذا كان بعيدا، ولو كان على الناس أن يتقوا ما ذكرنا، ما أقام رسول الله -صلى الله عليه وسلم- على عقد عائشة على غير ماء، وإنما التيمم فسحة للناس. 
The eleventh: The ḥadīth contains ample scope on the permissibility of travelling to waterless areas, and that it is not compulsory for one to hasten to attend to his need nor to return to water if it is far. If people had to keep away from these mentioned things, the Messenger of Allāh ﷺ would not have stopped for ʿĀʾishah’s necklace in a waterless area. Dry ablution grants flexibility to people.[footnoteRef:413] [413:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وفي قوله: "وليس معهم ماء"، دليل على أنه غير واجب حمل الماء للوضوء، وأنه جائز سلوك كل طريق مباح سلوكها، وإن عدم الماء في بعضها. 
The statement: ‘Nor were they carrying any water’ is proof that carrying water for ablution is not obligatory and that it is permissible to take any route allowed to travel in, even if water is unavailable in some of them.[footnoteRef:414] [414:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 3:156.] 

12) Females may wear jewellery:
الثانية عشر: فيه: أن النساء كان لهن الحلي. 
The twelfth: It denotes that women can wear jewellery.[footnoteRef:415] [415:  ʿAllāmah Ibn al-ʿArabī (n 1) 2:245.] 

A female can make the intention of emulating the mother of the believers when adorning herself with jewellery.
13) The Prophet ﷺ was not the knower of the unseen:
الثالثة عشر : فيه: أن النبي -صلى الله عليه وسلم- ما كان يعلم إلا ما علمه الله، ولا يعلم الغيب إلا الله. 
The thirteenth: It indicates that the Prophet ﷺ only knew that which Allāh taught him, and only Allāh knows the unseen.[footnoteRef:416] [416:  Ibid.] 

14) It is permissible to praise another person provided that he will not become prideful by it:
الرابعة عشر: فيه من الفقه: مدح الإنسان بما فيه إذا أمن منه الإعجاب بذلك، وما روي عن النبي -صلى الله عليه وسلم- في رجل مدح رجلا، فقال: "قطعتم ظهر أخيكم"، إنما خشي عليه العجب، وأن يعجب بذلك، والله أعلم. 
The fourteenth: The fiqh derived from it is [the permissibility of] praising people for their qualities when there is safety from the person becoming prideful by that. 
As for the report from the Prophet ﷺ in which a man praised another man, and the Prophet ﷺ said, ‘You have severed your brother’s back’, there was fear of pride for the person and that he becomes conceited because of that [compliment]. And Allāh knows best.[footnoteRef:417] [417:  Ibid, 2:246.] 

Khallād ibn as-Sāʾib reports in Al-Mustadrak:
دخلت على أسامة بن زيد فمدحني في وجهي، فقال: إنه حملني أن أمدحك في وجهك أني سمعت رسول الله -صلى الله عليه وسلم- يقول: "إذا مدح المؤمن في وجهه ‌ربا ‌الإيمان ‌في ‌قلبه". 
I visited Usāmah ibn Zayd, and he praised me to my face and said, “The only thing that prompted me to praise you to your face is that I heard the Messenger of Allāh ﷺ say, ‘When a believer is praised to his face, faith increases in his heart.’”[footnoteRef:418] [418:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ʾṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 3:690.] 

15) A female may borrow jewellery and beautify herself with the jewellery of another person. 
Qāḍī ʿIyāḍ says:
وفيه جواز عارية الحلى، وتجمل المرأة بحلى غيرها. 
Therein lies the permissibility of borrowing jewellery and a woman adorning herself with someone else’s jewellery.[footnoteRef:419] [419:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:216.] 

16) A father-in-law can enter when his son-in-law is sleeping.
We quoted from Qāḍī ʿIyāḍ:
ودخول أبى بكر -رضى الله عنه- على عائشة ورأس النبى -صلى الله عليه وسلم- فى حجرها وهو نائم دليل على جواز مثل هذا، وأنه مما لا يُتَسَتَّر منه من الأصهار ولا الأجانب، إذ لو كان منكرا لم يدخل أبو بكر عليها فى تلك الهيئة، ولا أقام حتى يستيقظ النبى -صلى الله عليه وسلم- وهو عليها. 
Abū Bakr – may Allāh be pleased with him – entering upon ʿĀʾishah whilst the Messenger of Allāh ﷺ  was sleeping with his head on her lap is proof of the permissibility of such matters. And [it is proof] that such matters do not need to be kept hidden from in-laws and strangers. If it were wrong, Abū Bakr would not have entered upon her in this manner, nor would he have stayed until the Prophet ﷺ  woke up whilst resting on her.[footnoteRef:420] [420:  Ibid, 2:216-217.] 

17) It teaches the importance of looking after the wealth of another person even if it is something meagre.
Imām Nawawī says:
وفيه اعتناء الإمام بحفظ حقوق المسلمين وإن قَلّت. ولهذا أقام النبي -صلى الله عليه وسلم- على التماسه. 
And this demonstrates the leader’s concern regarding upholding the rights of Muslims albeit they might be meagre. For this reason, the Prophet ﷺ stopped to look for it.[footnoteRef:421] [421:  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), 4:59.] 

18) One must tolerate inconveniences to avoid disturbing another individual.
Ḥāfiẓ Ibn Ḥajar says:
قوله: فلا يمنعني من التحرك، فيه استحباب الصبر لمن ناله ما يوجب الحركة أو يحصل به تشويش لنائم، وكذا لمصل، أو قارئ، أو مشتغل بعلم، أو ذكر.
The statement: ‘and I did not move only because’; therein lies the recommendation of exercising patience upon encountering something that requires moving or causes disturbance to a sleeping person as well as to a person who is praying, reciting, engaged in learning or involved in Allāh’s remembrance.[footnoteRef:422] [422:  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), 2:152.] 

19) A senior may discipline a junior verbally or physically.
Imām Nawawī says:
فيه تأديب الرجل ولده بالقول، والفعل، والضرب، ونحوه. وفيه تأديب الرجل ابنته وإن كانت كبيرة، مزوجة، خارجة عن بيته.
This teaches that a man can discipline his child verbally and physically by hitting etc. And it teaches that a man can discipline his daughter even though she is an adult, married and no longer living in his house.[footnoteRef:423] [423:  Imām Nawawī (n 21) 4:59.] 

20) It is fine to not pray tahajjud on a journey.
Ḥāfiẓ Ibn Ḥajar says:
واستدل به على الرخصة في ترك التهجد في السفر إن ثبت أن التهجد كان واجبا عليه.
This is used as proof for the permission of leaving tahajjud during journeys if it is established that tahajjud was obligatory on him.[footnoteRef:424] [424:  Ḥāfiẓ Ibn Ḥajar (n 22) 2:152.] 

21) Take into account the feelings of your wife, even in matters that may seem insignificant or trivial to you.
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قَالَ يَحْيَى: سُئِل مَالِكٌ عَنْ رَجُلٍ تَيَمَّمَ لِصَلَاةٍ حَضَرَتْ، ثُمَّ حَضَرَتْ صَلَاةٌ أُخْرَى، أَيَتَيَمَّمُ لَهَا، أَمْ يَكْفِيهِ تَيَمُّمُهُ ذَلِكَ؟ فَقَال: بَلْ يَتَيَمَّمُ لِكُلِّ صَلاَة؛ لأَنَّ عَلَيْهِ أَنْ يَبْتَغِيَ الْمَاءَ لِكُلِّ صَلَاةٍ، فَمَنِ ابْتَغَى الْمَاءَ فَلَمْ يَجِدْهُ، فَإِنَّهُ يَتَيَمَّمُ. 
Yaḥyā said: Mālik was asked regarding a man who performed dry ablution for a prayer whose time had come, and then another prayer time came. Should he perform [another] dry ablution for it, or will his previous dry ablution suffice?
He replied, ‘Instead, he should perform a dry ablution for each prayer since it is obligatory for him to seek water for each prayer. If he sought water and could not find it, then only he can perform dry ablution.’[footnoteRef:425] [425:  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), 203.] 

قَالَ يَحْيَى: سُئِل مَالِكٌ عَنْ رَجُلٍ تَيَمَّمَ لِصَلَاةٍ حَضَرَتْ، ثُمَّ حَضَرَتْ صَلَاةٌ أُخْرَى، 
Yaḥyā said: Mālik was asked regarding a man who performed dry ablution for a prayer whose time had come, and then another prayer time came.
Mawlānā Zakariyyā al-Kāndhlawī explains:
أي: جاء وقت الأخرى، أو أراد الصلاة الأخرى. 
I.e. the time of the other prayer came, or he intended to perform the other prayer.[footnoteRef:426] [426:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:561. ] 

أَيَتَيَمَّمُ لَهَا، 
Should he perform [another] dry ablution for it, 
Mawlānā Zakariyyā al-Kāndhlawī clarifies the reference of the pronoun ‘hā’:
أي: للصلاة الأخرى 
I.e. for the other prayer[footnoteRef:427] [427:  Ibid.] 

أَمْ يَكْفِيهِ 
or will […] suffice?
Mawlānā Zakariyyā al-Kāndhlawī also clarifies the pronoun here:
أي: الرجل 
The man[footnoteRef:428] [428:  Ibid.] 

تَيَمُّمُهُ ذَلِكَ؟ فَقَال: بَلْ يَتَيَمَّمُ لِكُلِّ صَلاَة؛ لأَنَّ عَلَيْهِ أَنْ يَبْتَغِيَ 
His previous dry ablution […]
He replied, ‘Instead, he should perform a dry ablution for each prayer since it is compulsory for him to seek’
ʿAllāmah Zurqānī explains ‘yabtaghī’:
يطلب
To search[footnoteRef:429] [429:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:158. ] 

الْمَاءَ لِكُلِّ صَلَاةٍ، فَمَنِ ابْتَغَى الْمَاءَ 
‘Water for each prayer. If he sought water’
Mawlānā Zakariyyā al-Kāndhlawī also explains the same here:
أي: طلب الماء 
Searched for water[footnoteRef:430] [430:  Mawlānā Zakariyyā (n 26) 1:561.] 

فَلَمْ يَجِدْهُ، فَإِنَّهُ يَتَيَمَّمُ.  
‘And could not find it, then only he can perform dry ablution.’
[bookmark: _Toc225513723]The Ruling of Performing Multiple Prayers with a Single Dry Ablution
Scholars hold divergent views regarding the permissibility of performing multiple prayers with a single dry ablution, as opposed to performing only one prayer with each dry ablution. 
[bookmark: _Toc225513724]Mālikī view
According to Imām Mālik, an individual is not permitted to combine two prayers with a single dry ablution, regardless of whether the prayers are performed consecutively or at different times, and regardless of their nature, be it obligatory or voluntary.  Thus, one may not perform his Sunnah and farḍ with a single dry ablution. Rather, a new dry ablution is required for each individual prayer. 
ʿAllāmah Ibn ʿAbd al-Barr presents Imām Mālik’s stance:
فقال مالك: لا يصلي صلاتين ‌بتيمم ‌واحد، ولا يصلي نافلة ومكتوبة ‌بتيمم ‌واحد، إلا أن تكون نافلة بعد المكتوبة. 
Mālik said, ‘One cannot perform two prayers with a single dry ablution. And he cannot perform a voluntary prayer along with an obligatory prayer with a single prayer unless the voluntary prayer comes after the obligatory one.[footnoteRef:431] [431:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 3:174.] 

At most, he may only offer multiple voluntary prayers provided that they are directly connected to the dry ablution or the farḍ. ʿAllāmah Zurqānī says:
فإن صلى نوافل متصلة بتيمم واحد أجزأه، وكذلك إن صلى فريضة، ثم صلى بعدها نافلة أو نوافل، واتصل ذلك بالفريضة. ولو صلى نافلة، ثم صلى بذلك التيمم الفريضة، فالذي روى ابن القاسم عن مالك: يستأنف التيمم للفريضة. 
If one performed multiple voluntary prayers directly connected to one dry ablution, it is valid. The same ruling applies if he performed a farḍ prayer, followed by performing one or multiple voluntary prayers that are directly connected to the farḍ prayer. 
If he performed a voluntary prayer and then performed a farḍ prayer with that dry ablution, according to Ibn al-Qāsim’s report from Mālik, he must renew the dry ablution for the farḍ prayer.[footnoteRef:432] [432:  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.), 1:111. ] 

Mawlānā Zakariyyā al-Kāndhlawī also explains:
قال: فإن صلى ركعتي الفجر بتيمم الفجر، أعاد التيمم لصلاة الفجر. 
If he performed the two rakʿahs of fajr with the dry ablution for fajr, he must repeat the dry ablution for the fajr prayer.[footnoteRef:433] [433:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 3:174.] 

[bookmark: _Toc225513725]Shāfiʿī view
ʿAllāmah Ibn ʿAbd al-Barr then mentions the Ṣhāfiʿī view:
وقال الشافعي: يتيمم لكل صلاة فرض، ويصلي الفرض، والنافلة، وصلاة الجنائز ‌بتيمم ‌واحد، ولا يجمع بين صلاتي فرض ‌بتيمم ‌واحد في سفر ولا حضر، وهو قول بن عباس. 
Shāfiʿī said that he must perform dry ablution for each farḍ prayer, and he can perform the farḍ, voluntary and funeral prayers with a single dry ablution. He cannot combine two farḍ prayers with a single dry ablution both during a journey and at residence. And this was the view of Ibn ʿAbbās.[footnoteRef:434] [434:  Ibid, 3:174-175.] 

ʿAllāmah Ibn ʿAbd al-Barr presents their basis:
ومن حجة من رأى التيمم لكل صلاة فرضا واجبا أن الله أوجب على كل قائم إلى الصلاة طلب الماء، وأوجب عند عدمه التيمم. 
The evidence of those who considered dry ablution for each prayer to be farḍ and obligatory is that Allāh enjoined looking for water on one who stands to pray, and He enjoined dry ablution during the absence of water. (Hence, every time one intends to pray a farḍ, he must look for water. If he cannot find it, then he must perform a dry ablution to be able to pray.)[footnoteRef:435] [435:  Ibid, 3:175.] 

ʿAllāmah Abū ’l-Walīd al-Bājī notes that dry ablution is simply a temporary solution. It does not fully remove the state of impurity:
أصله أن التيمم لا يرفع الحدث. 
Its basis is that dry ablution does not remove the state of impurity.[footnoteRef:436] [436:  ʿAllāmah Bājī (32) 1:109.] 

ʿAllāmah Zurqānī elaborates more:
إذ التيمم مبيح للصلاة، لا رافع للحدث، على المشهور، فيطلب لكل صلاة بذلك المبيح. 
Dry ablution is a permit for prayer, not a remover of the state of impurity, according to the famous view. Therefore, this permit must be sought for each prayer.[footnoteRef:437] [437:  ʿAllāmah Zurqānī (n 29) 1:158.] 

[bookmark: _Toc225513726]Ḥanafī view
ʿAllāmah Ibn ʿAbd al-Barr then presents the Ḥanafī view:
وقال أبو حنيفة وأصحابه، والثوري، والليث بن سعد، والحسن بن حي، وداود: يصلي ما شاء ‌بتيمم ‌واحد، ما لم يحدث، لأنه طاهر ما لم يجد الماء، وليس عليه طلب الماء إذا يئس منه. 
Abū Ḥanīfah, his students, Thawrī, Layth ibn Saʿd, Ḥasan ibn Ḥayy and Dāwūd said that one can pray however much he wants with a single dry ablution so long as he does not break his state of purity (by the occurrence of the nullifiers of regular ablution). And it is not compulsory for him to search for water if he is hopeless of finding it.[footnoteRef:438] [438:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 3:175.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they mention the Ḥanafī view as followed:
وذهب الحنفية إلى أن ‌التيمم بدل مطلق، وليس ببدل ضروري، فالحدث يرتفع بالتيمم إلى وقت وجود الماء في حق الصلاة المؤداة لقوله -صلى الله عليه وسلم-: ‌"التيمم وضوء المسلم ولو إلى عشر حجج، ما لم يجد الماء أو يحدث".
أطلق النبي -صلى الله عليه وسلم- الوضوء على ‌التيمم، وسماه به. والوضوء مزيل للحدث فكذا ‌التيمم؛ ولقوله -صلى الله عليه وسلم-: "جعلت لي الأرض مسجدا وطهورا"، والطهور اسم للمطهر، والحديث يدل على أن الحدث يزول بالتيمم إلى حين وجود الماء، فإذا وجد الماء عاد حكم الحديث (صح: الحدث). 
The Ḥanafīs opined that dry ablution is an absolute substitute, not a substitute which is confined to necessity. Hence, the state of minor impurity is lifted by dry ablution until the time when water is found with regard to the fulfilled prayer since the Prophet ﷺ said, ‘Dry ablution is the ablution of a Muslim even until ten years so long as he does not find water or break his state of purity.’
The Prophet ﷺ termed dry ablution as ‘wuḍūʾ’ (regular ablution) and called it that. Regular ablution removes the state of minor impurity; hence, so does dry ablution. And [another proof is] because the Prophet ﷺ said, ‘The Earth has been made as a place for prostration for me and a ṭahūr (means of purification.)’ ‘Ṭahūr’ is the noun for that which purifies (hence, dry ablution purifies and does not just permit prayer). 
The ḥadīth indicates that the state of minor impurity is removed by dry ablution until water is found. When water is found, the ruling of the state of impurity returns.[footnoteRef:439] [439:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 14:268.] 

They also mention:
وذهب الحنفية إلى جواز التيمم قبل الوقت، ولأكثر من فرض، ولغير الفرض أيضا، لأن التيمم يرتفع به الحدث إلى وجود الماء، وليس بمبيح فقط، وقاسوا ذلك على الوضوء؛ ولأن التوقيت لا يكون إلا بدليل سمعي، ولا دليل فيه. 
The Ḥanafīs opined that it is permissible to perform dry ablution before the time [of prayer] and for more than one farḍ prayer as well as non-obligatory ones. The reason for this is dry ablution removes the state of impurity until water is found. It is not merely a permit. They drew an analogy for that on regular ablution. 
Furthermore, the limitation of the time (as the Mālikīs and the Shāfiʿīs opined) can only be established through orally transmitted evidence (i.e. Qurʾān or ḥadīth), but there is no evidence of this.[footnoteRef:440] [440:  Ibid, 14:269.] 
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قال يحيى: وَسُئِل مَالِكٌ عَنْ رَجُلٍ تَيَمَّمَ، أَيَؤُمُّ أَصْحَابَهُ وَهُمْ عَلَى وُضُوءٍ؟ قَال: يَؤُمُّهُمْ غَيْرُهُ أَحَبُّ إِلَيَّ، وَلَوْ أَمَّهُمْ هُوَ لَمْ أَرَ بِذَلِكَ بَأْسًا.
Yaḥyā said: Mālik was asked whether a man who performed dry ablution can lead his companions who are in ablution. He replied, ‘I would prefer someone else to lead them, but if he does lead them, I see no issue with that.’[footnoteRef:441] [441:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 25) 203. ] 

قال يحيى: 
Yaḥyā said:
The Morrocan editors annotated under this that the name Yaḥyā was written in the main manuscript’s margin, and not in the text.[footnoteRef:442]  [442:  Ibid.] 

وَسُئِل مَالِكٌ عَنْ رَجُلٍ تَيَمَّمَ، أَيَؤُمُّ أَصْحَابَهُ وَهُمْ 
Mālik was asked whether a man who performed dry ablution can lead his companions who are 
Mawlānā Zakariyyā al-Kāndhlawī explains about this wāw:
أي: والحال أنهم 
I.e. in the condition that they are[footnoteRef:443] [443:  Mawlānā Zakariyyā (n 26) 1:564.] 

عَلَى وُضُوءٍ؟ قَال: يَؤُمُّهُمْ 
In ablution. He replied, ‘[…] to lead them,’ 
Mawlānā Zakariyyā al-Kāndhlawī clarifies the pronoun ‘hum’:
أي: المتوضئون 
I.e. those who performed ablution.[footnoteRef:444] [444:  Ibid.] 

[bookmark: _Toc225513728]Explanation of the Word: ‘Yaʾummu’
Technically, this ought to be: ‘a’ yyaʾumma’ with ‘an’ maṣdariyyah (the ‘an’ which joins with a verb to form an infinitive noun). ʿAllāmah Hishām al-Waqshī elucidates:
وقوله: "يؤمهم غيره أحب إلي" كذا الرواية، وكان الوجه، وأن يؤمهم، ليكون "أن" مع الفعل بتأويل المصدر، وتكون في موضع رفع بالابتداء، و"أحب" خبره، كما قال تعالى: ﴿وَأَن تَصُومُوا۟ خَيْرٌۭ لَّكُمْ ۖ﴾. ولكن العرب ‌قد ‌يحذفون "أن" في بعض المواضع يرفعون الفعل المضارع، كقوله تعالى: ﴿قُلْ أَفَغَيْرَ ٱللَّهِ تَأْمُرُوٓنِّىٓ أَعْبُدُ أَيُّهَا﴾. وقول مالك هذا كقولهم: تسمع بالمعيدي خير من أن تراه. فمن النحويين من يرى أن الفعل المضارع أسند إليه في هذا الموضع، وأخبر عنه لما بينه وبين الاسم من المضارعة، ومنهم من ينكر هذا ولا يجيزه إلا بـ "أنّ" ويحتمل قول مالك أن يكون مثل هذا المثل، والأجود أن يكون "يؤمهم غيره" إخبارا معناه معنى الأمر كقوله [تعالى]: ﴿يُرْضِعْنَ أَوْلَـٰدَهُنَّ﴾، ويكون قوله: "أحب إلي" مرفوعا على خبر مبتدأ محذوف، كأنه قال: ليؤمهم غيره فذاك أحب إلي، وهذا أحسن من حمله على الشذوذ. 
‘Yaʾummu-hum ghayru-hū aḥabbu ila ’yya’: it was transmitted like this; however, it ought to be: ‘a ’yyaʾumma-hum’ so that ‘an’ together with the verb becomes an infinitive noun. And it becomes in the nominative case as a mubtadaʾ with ‘aḥabbu’ as the khabar. This is similar to the verse: ‘wa-an taṣūmū khayrun lakum (However, that you fast is better for you)’[footnoteRef:445] However, the Arabs at times omit ‘an’ in certain places where they place the muḍāriʿ verb in the nominative case, as in the verse: ‘qul: a-fa-ghayra ’Llāhi taʾmurū ’nnī aʿbudu ayyu-ha (Say, “Is it, then, someone other than Allah that you ask me to worship, O [ignorant people])’.[footnoteRef:446] [445:  Qurʾān: 2:184.]  [446:  Ibid, 39:64.] 

This statement of Mālik is like the proverb: ‘Tasmaʿu bi’l-Muʿaydī khayr min an tarā-h (hearing about Muʿaydī is better than seeing him)’. 
Some grammarians maintained that the muḍāriʿ verb is attributed to it in this place, and it is understood due to the similarity between it and the noun. Yet, some of them disapproved of this and only permit this for ‘anna’.
Mālik’s statement has the possibility of being alike to this proverb. Nonetheless, the most suitable is that ‘yaʾummu-hum ghayru-hū’ is information in the meaning of a command, as in the verse: ‘yurḍiʿna awlāda-hunna ([should] suckle their children)’.[footnoteRef:447] And the statement: ‘aḥabbu ila ’yya’ is in the nominative case as a khabar whose mubtadaʾ is omitted. As though he said, ‘li-yaʾumma-hum ghayru-hū, fa-dhāka aḥabbu ila ʾyya.’ This is better than interpreting it to be isolated.[footnoteRef:448] [447:  Ibid, 2:233.]  [448:  ʿAllāmah Hishām ibn Muḥammad al-Waqshī al-Andalūsī, At-Taʿlīq ʿalā ’l-Muwaṭṭaʾ fī Tafsīr Lughātihi wa-Ghawāmiḍi Iʿrābihī wa-Maʿānī-Hī (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:103-104.] 

غَيْرُهُ أَحَبُّ إِلَيَّ، وَلَوْ أَمَّهُمْ 
‘I would prefer someone else […], but if he does lead them,’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
أي: ذلك المتيمم 
I.e. that person who performed dry ablution[footnoteRef:449] [449:  Mawlānā Zakariyyā (n 26) 1:564.] 

هُوَ لَمْ أَرَ بِذَلِكَ 
‘I see no […] with that.’
Mawlānā Zakariyyā al-Kāndhlawī had ‘bi-hī’ in his copy here. Therefore, he writes:
وفي نسخة: "بذلك"، أي: بإمامته أيضأ.  
One manuscript has ‘bi-dhālika’, i.e. by him leading as well.[footnoteRef:450] [450:  Ibid.] 

بَأْسًا.    
‘Issue’
[bookmark: _Toc225513729]The Ruling of an Individual Who Performed Dry Ablution Leading those Who Performed Regular Ablution
[bookmark: _Toc225513730]The preferable method according to the Mālikīs
ʿAllāmah Zurqānī elaborates:
أي: أنه جائز مع الكراهة. 
I.e. it is permissible but disliked.[footnoteRef:451] [451:  ʿAllāmah Zurqānī (n 29) 1:158.] 

ʿAllāmah Abū ’l-Walīd explains the better method and the reason behind:
ان الأفضل أن يؤم المتوضئين متوضئ، لأن من حكم الإمام أن يكون حاله مساويا لحال من خلفه وأفضل منها، والتيمم غير لاحق بفضيلة المتوضئ، فلا يؤمه ولا يتقدم عليه، هذا المشهور من مذهب مالك. وفي المبسوط عن محمد بن سلمة: يؤمهم المتيمم لأن حاله متساوية بحال المتوضئ بالماء، والأول أظهر.
)فصل) وقوله: لو أمهم هو لم أر بذلك بأسا، يريد أن الأفضل ما تقدم، وأن إمامته لهم مما لا تمنع صحة الصلاة، وإن منعت فضيلتها. 
It is preferable that a person in a state of regular ablution leads those who performed regular ablution since an imām’s ruling is such that his state should be equal to that of those following him or better. And dry ablution does not reach the virtue as that achieved by one who performed regular ablution. Therefore, such an individual cannot lead nor precede one who performed ablution. This is the famous stance of Mālik. 
In Al-Mabsūṭ, it is reported from Muḥammad ibn Salamah that the individual who performed dry ablution can lead them since his condition is equal to the one who performed ablution with water. However, the first view is most correct.
And the statement: ‘but if he does lead them, I see no issue with that,’ implies that the most preferable is the one mentioned earlier, and whilst such a person leading the prayer does not obstruct the prayer’s validity, it obstructs the prayer’s virtue.[footnoteRef:452] [452:  ʿAllāmah Bājī (32) 1:111.] 

[bookmark: _Toc225513731]View of the majority
This is the view of the majority of scholars. ʿAllāmah Ibn ʿAbd al-Barr says:
وهذا من قول مالك يقضي بأنه لا بأس أن يؤم المتيمم المتوضئ، وهو قول أبي حنيفة، وأبي يوسف، والشافعي، وزفر، والثوري.  
This view of Mālik concludes that it is all right for a person who performed dry ablution to lead one who performed regular ablution. And this was the view of Abū Ḥanīfah, Abū Yūsuf, Shāfiʿī, Zufar and Thawrī.[footnoteRef:453] [453:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 3:177.] 

Imām Bukhārī brings the following chapter heading:
‌‌باب: الصعيد الطيب وضوء المسلم يكفيه من الماء. وقال الحسن: يجزئه التيمم ما لم يحدث، ‌وأم ‌ابن ‌عباس: ‌وهو ‌متيمم. 
Chapter: Clean Soil is the Ablution of a Muslim, Sufficing Him from Water
Ḥasan said, ‘Dry ablution is sufficient for him so long as he does not break his state of purity.’ And Ibn ʿAbbās lead the prayer whilst he had performed dry ablution.[footnoteRef:454] [454:  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), 1:75.] 

Likewise, Imām Abū Dāwūd narrates:
حدثنا ابن المثنى: حدثنا وهب بن جرير: حدثنا أبي، قال: سمعت يحيى بن أيوب يحدث، عن يزيد بن أبي حبيب، عن عمران بن أبي أنس، عن عبد الرحمن بن جبير عن عمرو بن العاص، قال: احتلمت في ليلة باردة في غزوة ذات السلاسل، فأشفقت أن اغتسل فأهلك، ‌فتيممت، ‌ثم ‌صليت ‌بأصحابي ‌الصبح، فذكروا ذلك للنبي -صلى الله عليه وسلم-، فقال: "يا عمرو! صليت بأصحابك وأنت جنب؟" فأخبرته بالذي منعني من الاغتسال، وقلت: إني سمعت الله يقول: ﴿وَلَا تَقْتُلُوٓا۟ أَنفُسَكُمْ ۚ إِنَّ ٱللَّهَ كَانَ بِكُمْ رَحِيمًۭا﴾ [النساء: 29]، فضحك رسول الله -صلى الله عليه وسلم- ولم يقل شيئا.  
Ibn al-Muthannā narrated to us [saying]: Wahb ibn Jarīr narrated to us [saying]: My father narrated to us, saying: I heard Yaḥyā ibn Ayyūb narrating from Yazīd ibn Abī Ḥabīb from ʿImrān ibn Abī Anas from ʿAbd ar-Raḥmān ibn Jubayr from ʿAmr ibn al-ʿĀṣ, who said: 
“One cold night during the battle of Dhāt as-Salāsil, I experienced a nocturnal emission. I feared that I might perish if I took the ritual bath, so I performed dry ablution. Thereafter, I led my Companions in the morning prayer. 
They mentioned that to the Prophet ﷺ, and he said, ‘O ʿAmr! You led your Companions in prayer whilst in a state of major impurity?’ I informed him of the reason which prevented me from taking the ritual bath, and I said, ‘I heard Allāh’s verse: ‘Do not kill one another. Indeed, Allah has been Very-Merciful to you.’[footnoteRef:455] The Messenger of Allāh ﷺ smiled and did not say anything.”[footnoteRef:456] [455:  Qurʾān: 4:29.]  [456:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:249.] 

[bookmark: _qdnpyt69bdhm][bookmark: _Toc225513732]Imām Muḥammad & other scholar’s opposing view
However, Imām Muḥammad held a divergent view on this. ʿAllāmah Kāsānī writes:
ويجوز ‌اقتداء ‌المتوضئ ‌بالمتيمم عند أبي حنيفة وأبي يوسف، وعند محمد: لا يجوز. 
It is permissible for a person in a state of ablution to lead one who performed dry ablution according to Abū Ḥanīfah and Abū Yūsuf. However, according to Muḥammad, it is not permissible.[footnoteRef:457] [457:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:620.] 

ʿAllāmah Ibn ʿAbd al-Barr presents his view amongst others who shared a similar view and also includes their proof, saying:
 وقال الأوزاعي، ومحمد بن الحسن، والحسن بن حي: لا يؤم متيمم متوضأ. ومن حجة هؤلاء أن شأن الإمامة الكمال، ومعلوم أن الطهارة بالصعيد طهارة ضرورة كما قلنا، بدليل الإجماع على أن الجنب إذا صلى بالتيمم، ثم وجد الماء لزمه الغسل، وأن المتيمم غير الجنب يلزمه الوضوء إذا وجد الماء، فأشبهت القاعد المريض يؤم قائما، والأمي يؤم قارئا. 
Awzāʿī, Muḥammad ibn al-Ḥasan and Ḥasan ibn Ḥayy held the view that a person who performed dry ablution cannot lead one who performed regular ablution. Their argument is that being an imām is a position of completeness and superiority, and it is well-known that purification with soil is a purification confined to necessity, as previously stated. 
The proof for this lies in the consensus that if a person in a state of major impurity prays using dry ablution and subsequently finds water, the ritual bath is necessary for him. And [the consensus] that ablution is necessary upon finding water for those who were not in a state of major impurity but performed dry ablution. Hence, this situation is alike to a sick person, sitting, leading one who is standing, and an illiterate leading one who can recite the Qurʾān.[footnoteRef:458] [458:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 3:177.] 

 Ḥadīth 139
قَالَ يَحْيَى: قَالَ مَالِك فِي رَجُلٍ تَيَمَّمَ حِينَ لَمْ يَجِدْ مَاءً، فَقَامَ فَكَبَّرَ وَدَخَلَ فِي الصَّلَاةِ، فَطَلَعَ عَلَيْهِ إِنْسَانٌ مَعَهُ مَاءٌ، قَالَ: لَا يَقْطَعُ صَلَاتَهُ بَلْ يُتِمُّهَا بِالتَّيَمُّمِ، وَلْيَتَوَضَّأْ لِمَا يُسْتَقْبَلُ مِنَ الصَّلَوَاتِ. 
Yaḥyā said: Mālik said regarding a man who performed dry ablution when he could not find water, and he stood up, recited takbīr and entered into prayer. Then, a man suddenly appeared to him with water. He replied, ‘He should not break his prayer. Rather, he should complete it with the dry ablution, and he should perform ablution for the next prayers.’[footnoteRef:459] [459:  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), 203-204.] 

This narration pertains to the ruling of an individual who could not find water before commencing his prayer; hence he performed dry ablution and commenced his prayer. Whilst performing prayer, someone came with water; what should he do? Must he break his prayer and perform ablution, or can he simply continue with the prayer? 
قَالَ يَحْيَى: قَالَ مَالِك فِي رَجُلٍ تَيَمَّمَ حِينَ لَمْ يَجِدْ مَاءً، فَقَامَ
Yaḥyā said: Mālik said regarding a man who performed dry ablution when he could not find water, and he stood up,
Mawlānā Zakariyyā al-Kāndhlawī explains: 
ليصلي 
To pray[footnoteRef:460] [460:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:564. ] 

فَكَبَّرَ 
Recited takbīr 
In this Moroccan print, the conjunction ‘fa’ is placed before the verb, and the editors annotate under it:
أثبت الأعظمي "وكبر" بالواو خلافا للأصل. 
Aʿẓamī added: ‘wa-kabbara’ with a wāw, contrary to the main manuscript.[footnoteRef:461] [461:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 203.] 

Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī’s print also has it with a wāw.[footnoteRef:462] [462:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas Raḍiya ’Llāh ʿan-Hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 55.] 

وَدَخَلَ فِي الصَّلَاةِ، فَطَلَعَ عَلَيْهِ إِنْسَانٌ مَعَهُ مَاءٌ، قَالَ: لَا يَقْطَعُ صَلَاتَهُ بَلْ يُتِمُّهَا بِالتَّيَمُّمِ، 
And entered into prayer. Then, a man suddenly appeared to him with water. He replied, ‘He should not break his prayer. Rather, he should complete it with the dry ablution,’
He may continue the prayer with the dry ablution that he performed before commencing the prayer. Mawlānā Zakariyyā al-Kāndhlawī explains:
الذي بدأ الصلاة به.
[The dry ablution] with which he commenced the prayer.[footnoteRef:463] [463:  Mawlānā Zakariyyā (n 2) 1:564.] 

وَلْيَتَوَضَّأْ لِمَا يُسْتَقْبَلُ مِنَ الصَّلَوَاتِ. 
‘And he should perform ablution for the next prayers.’
[bookmark: _Toc225513733]The Ruling of Finding Water during Prayer
The cause behind this ruling is that it is not established by the Qurʾān, Sunnah or consensus, as ʿAllāmah Zurqānī writes:
لأنه لم يثبت في سنة ولا إجماع ما يوجب قطعَ صلاته. 
As nothing is proven in the Sunnah nor in consensus which necessitates breaking the prayer.[footnoteRef:464] [464:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:159. ] 

This is according to Imām Mālik. ʿAllāmah Zurqānī presents the Ḥanafī View on this:
وقال أبو حنيفة، وأحمد، وغيرهما: يقطع الصلاة ويتوضأ ويستأنف. 
Abū Ḥanīfah, Aḥmad and others stated that he must break the prayer, perform ablution and restart [the prayer].[footnoteRef:465] [465:  Ibid.] 

There are three scenarios: 
One searched for water to pray but could not find it. He made dry ablution, and afterwards:
1) He found water just before commencing the prayer. 
ʿAllāmah Ibn ʿAbd al-Barr explains the ruling in this scenario:
وأجمع العلماء أن من تيمم بعد أن طلب الماء فلم يجده، ثم وجد الماء قبل دخوله في الصلاة أن تيممه باطل، لا يجزيه أن يصلي به، وأنه قد عاد بحاله قبل التيمم. 
Scholars agreed unanimously that the dry ablution is rendered invalid for whoever performed dry ablution after searching for water but could not find it, and thereafter, he finds water before entering into prayer. It is not permitted for him to pray with it, and he returns to his former state before the dry ablution.[footnoteRef:466] [466:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:168. ] 

2) He found water after completing the prayer.
Regarding this, ʿAllāmah Ibn ʿAbd al-Barr explains:
وأجمع الجمهور من الفقهاء أن من طلب الماء فلم يجده، وتيمم وصلى، ثم وجد الماء في الوقت -وقد كان اجتهد في الطلب ،فلم يجد الماء ولا نسيه في رحله- أن صلاته ماضية، إلا أنهم منهم من يستحب له أن يعيد صلاته بعد وضوئه أو بعد غسله ما دام في الوقت. 
And the majority of jurists agreed unanimously that the prayer is valid for whoever searched for water but could not find it; thus, he performed dry ablution and prayed, and thereafter, he finds water within the time. This is after his efforts in searching; however, he could not find any water, nor did he forget it in his bag. 
Nonetheless, certain jurists regard it recommended for him to repeat his prayer after he performs ablution or after he takes the ritual bath as long as the time is still present.[footnoteRef:467] [467:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says: 
فإن وجد الماء بعد الفراغ من الصلاة لم تجب عليه إعادة الصلاة، وبه قال أبو حنيفة والشافعي. 
If he finds water after completing the prayer, it is not obligatory for him to repeat the prayer. And this was the view of Abū Ḥanīfah and Shāfiʿī.[footnoteRef:468] [468:  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.), 1:111. ] 

3) He spotted water after commencing the prayer.
This is the issue being discussed here in the Muwaṭṭaʾ, and on which the scholars differ. 
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ʿAllāmah Ibn ʿAbd al-Barr explains:
واختلفوا إذا وجد الماء بعد دخوله في الصلاة: فقال مالك، والشافعي، وأصحابهما إلا المزني -وبه قال داود بن علي والطبري-: ‌يتمادى في صلاته، وتجزيه، فإذا فرغ توضأ للصلاة الأخرى بذلك الماء، لأنه إذا وجد الماء ولم يكن في الصلاة وجب عليه الوضوء به للصلاة، فإذا كان في الصلاة لم يقطعها لرؤيته الماء وهو فيها. 
They differed regarding when one finds water after entering into prayer. Mālik, Shāfiʿī, their followers – besides Muzanī – as well as Dāwūd ibn ʿAlī and Ṭabarī held the view that he must continue his prayer, and it is valid for him. 
After the completion, he must perform ablution for the next prayer with that water. The cause for this is when he finds water outside of prayer, performing ablution with it becomes obligatory in order to pray. As such, when he is already in the midst of prayer, he cannot break it upon spotting water during the act of prayer.[footnoteRef:469] [469:  ʿAllāmah Ibn ʿAbd al-Barr (n 8) 3:168-169.] 
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He then mentions the view of those who differed:
وقال أبو حنيفة وأصحابه، والثوري، والحسن بن حي، وجماعة أهل العراق، من أهل الرأي والحديث، منهم أحمد بن حنبل، وإليه ذهب المزني صاحب الشافعي، وبه قال ابن علية: من طرأ عليه الماء وهو في الصلاة، أو وجده أو علمه في رحله وهو في الصلاة، قطع، وخرج إلى استعماله في الوضوء أو الغسل، ثم استقبل صلاته، ولم يجز له أن يتمادى في صلاته متيمما وقد وجد الماء. 
Abū Ḥanīfah, his students, Thawrī, Ḥasan ibn Ḥayy and a group of the Iraqi Ahl ar-Raʾy and muḥaddithūn, including Aḥmad ibn Ḥanbal held the view – which was [also] the view of Muzanī, Shāfiʿī’s disciple and that of Ibn ʿUlayyah – that whoever spotted water in the midst of prayer, found it or recalled that it is in his bag in the midst of prayer must break [the prayer] and leave to use the water in ablution or the ritual bath. Then, he must restart his prayer. It is impermissible for him to continue his prayer in a state of dry ablution whilst he has found water.[footnoteRef:470] [470:  Ibid, 3:170.] 

Ḥanafī & Ḥanbalī proof
ʿAllāmah Ibn ʿAbd al-Barr then presents the proof of the Ḥanafīs and those who held a similar view as theirs:
وحجتهم أن التيمم لما بطل بوجود الماء قبل الدخول في الصلاة، وصار المتيمم في حكم من ليس على طهارة لوجود الماء قبل دخوله في الصلاة، فكذلك إذا دخل في الصلاة، لأنه لما لم يجز له أن يبتدئ صلاته بالتيمم مع وجود الماء، فكذلك لا يجب له التمادي فيها، ولا عمل شيء منها بالتيمم، وهو واجد للماء، وإذا بطل بعض الصلاة بطل جميعها. واحتجوا بالإجماع في المعتدة بالشهور ولا يبقى عليها إلا أقلها، ثم تحيض؛ أنها تستقبل عدتها بالحيض. والذي يطرأ عليه الماء وهو في الصلاة ولم يبق عليه منها إلا أقلها كذلك. 
Their proof is that dry ablution becomes invalid by finding water before entering into prayer, and the person who performed dry ablution takes the ruling of one who is not in a state of purity due to the presence of water before entering into prayer. Hence, the same applies to when he entered into prayer (and found water afterwards). This is because when it is not permitted for him to begin his prayer with dry ablution in the presence of water, in like manner, he cannot continue the prayer or perform any part of it with that dry ablution whilst he has found water. If part of the prayer is rendered invalid, the entire prayer is rendered invalid.
They took proof in the consensus that if a female who is counting her waiting period in months, of which the least amount remains, menstruates, she must restart her waiting period, by counting it in menstrual cycles. The same ruling applies to one who spots water in the midst of prayer, whilst the least part of it remains.[footnoteRef:471] [471:  Ibid, 3:170-171.] 

Mawlānā Zakariyyā al-Kāndhlawī presents the following proof for the Ḥanafīs:
عن حذيفة قال: قال رسول الله صلى الله عليه وسلم: "‌فضلنا على الناس بثلاث: جعلت صفوفنا كصفوف الملائكة، وجعلت لنا الأرض كلها مسجدا، وجعلت تربتها لنا طهورا إذا لم نجد الماء". وذكر خصلة أخرى.
Ḥudhayfah reported that the Messenger of Allāh ﷺ said, ‘We have been granted superiority over people [of other nations] in three matters:
· Our rows are like the rows of the angels;
· The entire earth is a place of prostration for us;
· And its soil is a means of purification for us when water is not found.’
And he mentioned another merit.[footnoteRef:472][footnoteRef:473] [472:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:371.]  [473:  Mawlānā Zakariyyā (n 2) 1:565.] 

He comments:
فعلم أن طهوريته معلق بعد الوجدان، فإذا وجد الماء ولو في الصلاة لم يبق طهورا. 
It is thus known that its quality of being a means of purification is contingent upon [not] finding [water]. As such, when one finds water, even in the midst of prayer, it no more remains a means of purification.[footnoteRef:474] [474:  Ibid.] 

[bookmark: _Toc225513736]Ḥadīth 140
قَالَ مَالِكٌ: مَنْ قَام إِلَى الصَّلَاةِ فَلَمْ يَجِدْ مَاءً، فَعَمِلَ بِمَا أَمَرَهُ اللَّهُ بِهِ مِنَ التَّيَمُّمِ، فَقَدْ أَطَاعَ اللَّهَ، وَلَيْسَ الَّذِي وَجَدَ الْمَاءَ بِأَطْهَرَ مِنْهُ، وَلاَ أَتَمَّ صَلاَة؛ لأَنَّهُمَا أُمِرَا جَمِيعاً، فَكُلٌّ عَمِلَ بِمَا أَمَرَهُ اللَّهُ به، وَإِنَّمَا الْعَمَلُ بِمَا أَمَرَ اللَّهُ بِهِ مِنَ الْوُضُوءِ لِمَنْ وَجَدَ الْمَاءَ، وَالتَّيَمُّمِ لِمَنْ لَمْ يَجِدِ الْمَاءَ قَبْلَ أَنْ يَدْخُلَ فِي الصَّلاَةِ.
Mālik said: 
‘Whoever stood for prayer but could not find water, and thus, he acted on Allāh’s commandment to him of performing dry ablution, he has certainly obeyed Allāh. The individual who found water is not purer than him, nor is his prayer superior since both of them have been commanded. Therefore, each of them acted in accordance with what Allāh commanded him. Acting on Allāh’s command of performing regular ablution is for he who found water, and dry ablution is for him who could not find water before entering into prayer.’[footnoteRef:475] [475:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 204.] 

Imām Yaḥyā al-Laythī narrates:
قَالَ مَالِكٌ:
Mālik said: 
For this narration, Shaykh Muṣṭafā al-ʿAzamī adds before ‘qāla Mālik’:
قال يحيى، 
Yaḥyā said[footnoteRef:476] [476:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:75. ] 

In the footnotes of this Moroccan print, the editors write:
بهامش الأصل: "قال يحيي"، وفوقها "صح".
Written in the margin of the main manuscript is: ‘qāla Yaḥyā’ with ‘ṣaḥḥa’ on top of it.[footnoteRef:477] [477:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 204.] 

Mawlānā Zakariyyā al-Kāndhlawī explains the reason for this statement:
هذا بمنزلة الدليل لقوله الأول بعدم فساد الصلاة. 
This stands as proof of his first statement on the non-nullification of the prayer.[footnoteRef:478] [478:  Mawlānā Zakariyyā (n 2) 1:565-566.] 

مَنْ قَام إِلَى الصَّلَاةِ 
‘Whoever stood for prayer’
This implies that the person intended to pray; therefore, he looked for water. Mawlānā Zakariyyā al-Kāndhlawī explains:
أي: أرادها فطلب الماء. 
I.e. he intended to pray and thus searched for water.[footnoteRef:479] [479:  Ibid, 1:566.] 

Despite searching…
فَلَمْ يَجِدْ مَاءً، فَعَمِلَ بِمَا أَمَرَهُ اللَّهُ بِهِ مِنَ التَّيَمُّمِ، فَقَدْ أَطَاعَ اللَّهَ، 
‘But could not find water, and thus, he acted on Allāh’s command to him of performing dry ablution, he has certainly obeyed Allāh.’
ʿAllāmah Zurqānī clarifies the reason:
لأنه فعل ما أمره به. 
Since he did what he was commanded to do.[footnoteRef:480] [480:  ʿAllāmah Zurqānī (n 6) 1:159.] 

Due to fulfilling Allāh’s command, Mawlānā Zakariyyā al-Kāndhlawī comments:
فصار بمنزلة المتوضئ. 
His condition is like one who performed ablution.[footnoteRef:481] [481:  Mawlānā Zakariyyā (n 2) 1:566.] 

Imām Mālik explains this same point by saying:
وَلَيْسَ الَّذِي وَجَدَ الْمَاءَ بِأَطْهَرَ مِنْهُ، 
‘The individual who found water is not purer than him,’
[bookmark: _Toc225513737]Interpretation of the Narration: Equality between One in Regular Ablution and One in Dry Ablution
This is the apparent meaning, as ʿAllāmah Abū ’l-Walīd al-Bājī writes:
يريد أن هذا المتيمم قد أدى فرضه كما أداه المتوضئ، وليست استباحة المتوضئ بالماء لصلاته بأكثر من استباحة المتيمم لها. 
It means that this person who performed dry ablution fulfilled his obligation in the same manner the person who performed regular ablution did. And the prayer is not more permissible for the person who performed ablution with water than that of the person who performed dry ablution.[footnoteRef:482] [482:  ʿAllāmah Bājī (n 10) 1:112.] 

وَلاَ أَتَمَّ صَلاَة؛
‘Nor is his prayer superior’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
بل هما سيان في الطهارة. 
In fact, both are on par in terms of purity.[footnoteRef:483] [483:  Mawlānā Zakariyyā (n 2) 1:566.] 

ʿAllāmah Abū ’l-Walīd al-Bājī elaborates more by saying:
يريد في الأداء، لأن ذمة المتيمم قد برئت من صلاته كما برئت ذمة المتوضئ. 
It refers to the aspect of the fulfilment [of the prayer]. The reason for this is the responsibility of the person who performed dry ablution is absolved when he prayed just as the responsibility of the person who performed regular ablution is absolved.[footnoteRef:484] [484:  ʿAllāmah Bājī (n 10) 1:112.] 

ʿAllāmah Zurqānī explains by saying:
فالمعنى أن كل واحد منهما تام الطهارة في تأدية فرضه. 
It means that each of them is in a state of complete purity when fulfilling his obligation.[footnoteRef:485] [485:  ʿAllāmah Zurqānī (n 6) 1:159.] 

Imām Mālik himself then mentions the reason why they are both equal:
لأَنَّهُمَا أُمِرَا جَمِيعاً، 
‘Since both of them have been commanded.’
Each of them is subjected to a particular command that is relevant to his individual situation. Mawlānā Zakariyyā al-Kāndhlawī clarifies:
بأمرين الوضوء والتيمم 
[Both of them have been commanded] of two things: regular ablution and dry ablution.[footnoteRef:486] [486:  Mawlānā Zakariyyā (n 2) 1:566.] 

فَكُلٌّ عَمِلَ بِمَا أَمَرَهُ اللَّهُ به، 
‘Therefore, each of them acted in accordance with what Allāh commanded him.’
Mawlānā Zakariyyā al-Kāndhlawī clarifies the antecedent of the pronoun in ‘bi-hī’:
أي: بذلك العمل 
I.e. [each of them acted in accordance] to that act [of which Allāh has instructed him][footnoteRef:487] [487:  Ibid.] 

وَإِنَّمَا الْعَمَلُ بِمَا أَمَرَ اللَّهُ بِهِ مِنَ الْوُضُوءِ لِمَنْ وَجَدَ الْمَاءَ، وَالتَّيَمُّمِ لِمَنْ لَمْ يَجِدِ الْمَاءَ قَبْلَ أَنْ يَدْخُلَ فِي الصَّلاَةِ.
‘Acting on Allāh’s command of performing regular ablution is for he who found water, and dry ablution is for him who could not find water before entering into prayer.’
ʿAllāmah Zurqānī speaks on the link of this with the previous sentence:
فإن دخل فلا قطع إلا ناسيه، وبعدها لا إعادة كما مر. 
If he entered [into prayer], he should not break it, unless one who forgot [that he had water]. And there is no repetition afterwards, as already mentioned.[footnoteRef:488] [488:  ʿAllāmah Zurqānī (n 6) 1:159.] 

[bookmark: _Toc225513738]Extension of the Ruling
ʿAllāmah Abū ’l-Walīd al-Bājī extends it to other individuals upon whom the same ruling will apply:
وكذلك الصحيح وصاحب الجبائر؛ كل واحد منهما قد عمل بما أمر الله به من المسح على الجبائر للشجوج ومباشرة العضو بالماء للصحيح، فلا يقال أن أحدهما أدى فرضه دون الآخر، ولا أن طهارة أحدهما أتم في باب الإجزاء، وهو الذي قصده مالك -رحمه الله-. 
The same ruling applies to a healthy person and an individual who is wearing a splint. Each of them acted in accordance with what Allāh commanded them, which is wiping the splint for the injured and applying water to the limb for the healthy one. Hence, it cannot be said that one of them fulfilled his obligation whilst the other did not. Nor [can it be said] that the purity of one is superior in terms of earning reward than that of the other. This was the intent of Mālik – may Allāh have mercy on him.[footnoteRef:489] [489:  ʿAllāmah Bājī (n 10) 1:112.] 

[bookmark: _Toc225513739]The Contradiction between Imām Mālik’s Verdicts on the Equality between One in Regular Ablution and One in Dry Ablution
Imām Mālik mentioned this ruling here. Yet, in ḥadīth 138, he regarded it better for an individual who performed regular ablution to lead those in regular ablution, rather than one who performed dry ablution. To quote from him:
قال: يؤمهم غيره أحب إلي.
He replied, ‘I would prefer someone else to lead them.’[footnoteRef:490] [490:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 203.] 

Likewise, he claimed that one needs to renew his dry ablution for every prayer. This clearly brings to light his inconsistency between the two. Thus, ʿAllāmah Zurqānī objects to his verdict in this ḥadīth 140 and says:
والظاهر خلافه .
The most apparent is the opposite of this.[footnoteRef:491] [491:  ʿAllāmah Zurqānī (n 6) 1:159.] 

Mawlānā Zakariyyā al-Kāndhlawī also says:
ولكن يشكل على هذا ما تقدم من إيجاب الوضوء لوقت كل صلاة، فان التيمم إذا صار بمنزلة الوضوء سواء بسواء، وامتثل المتيمم بما أمر به فلا وجه لنقضه بخروج الوقت، وكذا يشكل عليه أيضا ما تقدم من قول الإمام إن كون إمام المتوضئين متوضا أحب إلى [...] فليت شعري إن هذا الكلام والدليل يؤيد مذهبهم أو مذهب غيرهم، فإن التيمم إذا صار كالوضوء سواء، فما الوجه لنقضه بخروج الوقت؟ وما المانع من أن يصلي الصلوات المتكثرة بتيمم واحد؟
However, an objection arises to this by the previous assertion on the obligation of performing ablution for each prayer. When dry ablution takes the same rank as regular ablution, and the person who performed dry ablution complied with what he was commanded, then there is no justification for the nullification of dry ablution by the expiry of the time. 
Likewise, an objection also arises to it from the previous statement of the Imām: ‘I most prefer that the imām of those in ablution is one who performed ablution.’ […] If only I knew whether this statement and proof support their view or the view of others. If dry ablution is equal to regular ablution, what justification is there for its nullification by the expiry of the time? And what prevents the performance of several prayers with a single dry ablution?[footnoteRef:492] [492:  Mawlānā Zakariyyā (n 2) 1:566-567.] 

Nevertheless, this statement of Imām Mālik strengthens the Ḥanafī view.
[bookmark: _Toc225513740]Ḥadīth 141
قَالَ مَالِكٌ فِي الرَّجُلِ الْجُنُب: إِنَّهُ يَتَيَمَّمُ وَيَقْرَأُ حِزْبَهُ مِنَ الْقرآن، وَيَتَنَفَّلُ مَا لَمْ يَجِدْ مَاء، وَإِنَّمَا ذَلِكَ فِي الْمَكَانِ الَّذِي يَجُوزُ لَهُ أَنْ يُصَلِّيَ فِيهِ بِالتَّيَمُّمِ.
Mālik said regarding a man in a state of major impurity, ‘He may perform dry ablution and recite his set portion of the Qurʾān as well as perform voluntary prayers so long as he cannot find water. However, this is only applicable in situations where it is permissible for him to pray with dry ablution.’[footnoteRef:493] [493:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 204.] 

In the 137th narration, Imām Mālik spoke of performing multiple prayers with the same dry ablution. He now mentions the ruling of performing voluntary prayers and reciting the Qurʾān with the same dry ablution.
Imām Yaḥyā al-Laythī narrates:
قَالَ مَالِكٌ
Mālik said 
Again here, Shaykh Muṣṭafā al-Aʿẓamī added prior to this:
قال يحيى،
Yaḥyā said[footnoteRef:494] [494:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī –  Aʿẓamī (n 18) 2:75.] 

Shaykh Bashshār typed it as:
وقال مالك[footnoteRef:495] [495:  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), 1:100. ] 

فِي الرَّجُلِ الْجُنُب: 
Regarding a man in a state of major impurity, 
Several words are omitted here. Mawlānā Zakariyyā al-Kāndhlawī filled them in to complete the meaning, saying:
إذا أراد قراءة القران ولا يجد الماء، أو لا يقدر على استعماله.
When he intends to recite the Qurʾān but cannot find water or is unable to use it.[footnoteRef:496] [496:  Mawlānā Zakariyyā (n 2) 1:567.] 

The clause that person is in a state of major impurity pertains to the recitation of the Qurʾān since one who is only in a state of minor impurity can recite the Qurʾān without ablution. The same ruling applies to an individual in a state of minor impurity regarding touching a copy of the Qurʾān.
إِنَّهُ يَتَيَمَّمُ وَيَقْرَأُ حِزْبَهُ 
‘He may perform dry ablution and recite his set portion’
[bookmark: _Toc225513741]Explanation of the Word: ‘Ḥizb’
Māwlānā Zakariyyā al-Kāndhlawī defines the meaning of ‘ḥizb’ here:
وهو ما يجعله الإنسان على نفسه من قراءة سورة أو صلاة كالورد. 
It is a set portion of the recitation of the Qurʾān or prayer that a man imposes on himself, similar to ‘wird’.[footnoteRef:497] [497:  Ibid.] 

مِنَ الْقرآن، وَيَتَنَفَّلُ 
‘Of the Qurʾān as well as perform voluntary prayers’
Under the 137th narration, we discussed that, according to the Mālikīs, the voluntary prayer must be immediately after the farḍ. Hence, ʿAllāmah Zurqānī clarifies:
تبعا للفرض بعده. 
Right after the farḍ[footnoteRef:498] [498:  ʿAllāmah Zurqānī (n 6) 1:159.] 

Mawlānā Zakariyyā al-Kāndhlawī quotes this and says:
ويصلى عند الحنفية مطلقا بدون قيد التبعية.  
According to the Ḥanafīs, he can pray unconditionally without the restriction of following right after.[footnoteRef:499] [499:  Mawlānā Zakariyyā (n 2) 1:567.] 

مَا لَمْ يَجِدْ مَاء، 
‘So long as he cannot find water.’
This is an essential condition. The moment he finds water, none of the above will be permissible. Mawlānā Zakariyyā al-Kāndhlawī explains: 
وأما إذا وجد فلا يجوز له التيمم. 
As for when he finds [water], then dry ablution is not permissible for him.[footnoteRef:500] [500:  Ibid.] 

Imām Mālik explained that this is strictly constricted to those instances where it would have been permissible for him to pray with dry ablution. If it was permissible to pray with dry ablution, then it would be permissible to accomplish these with dry ablution.
وَإِنَّمَا ذَلِكَ 
‘However, this is only applicable’
Mawlānā Zakariyyā al-Kāndhlawī clarifies the antecedent of ‘dhālika’:
أي: جاز القراءة والتنفل بالتيمم.
I.e. it is permissible for him to recite [the Qurʾān] and perform voluntary prayers with the dry ablution.[footnoteRef:501] [501:  Ibid.] 

فِي الْمَكَانِ الَّذِي يَجُوزُ لَهُ أَنْ يُصَلِّيَ فِيهِ بِالتَّيَمُّمِ. 
‘In situations where it is permissible for him to pray with dry ablution.’
[bookmark: _Toc225513742]Performing Voluntary Acts with Dry Ablution
Mawlānā Zakariyyā al-Kāndhlawī writes:
والمراد بذلك الموضع: فقدان الماء حقيقة أو حكما، بأن لا يقدر على استعماله.
The situation referred to here is the absence of water, either in a literal sense or a legal sense, where one does not have the ability to utilise it.[footnoteRef:502] [502:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī also comments:
يريد أن من كان واجدا للماء لا يجوز له أن يستبيح قراءة القرآن بالتيمم، لأن التيمم لا يكون بدلا من الوضوء إلا عند الحاجة إليه وعدم الماء. 
It means that it is impermissible for one who has water to regard the recitation of the Qurʾān permissible by dry ablution. This is because dry ablution is only a substitute for regular ablution during the need for it and the absence of water.[footnoteRef:503] [503:  ʿAllāmah Bājī (n 10) 1:112.] 

He then elaborates on the actions a person who performed dry ablution can do:
وأما ما يستبيحه الجنب بالتيمم، فهو كل أمر من شرطه الطهارة الكبرى، كالصلاة، والطواف، وقراءة القرآن، ومس المصحف. 
As for the actions a person in a state of major impurity makes permissible by dry ablution, it is every action where major ritual purity is a requirement, like prayer, circumambulation, the recitation of the Qurʾān and touching a copy of the Qurʾān.[footnoteRef:504] [504:  Ibid.] 

الْعَمَلُ فِي التَّيَمُّمِ
[bookmark: _Toc225513743]The Practice in Dry Ablution[footnoteRef:505] [505:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 204.] 

[bookmark: _Toc225513744]Explanation of the Heading
Mawlānā Zakariyyā al-Kāndhlawī states:
أي: بيان كيفيته.
I.e. explaining its method[footnoteRef:506] [506:  Mawlānā Zakariyyā (n 2) 1:568.] 

Given that the narrations in this chapter mention more than what Imām Mālik regarded as obligatory, Mawlānā Zakariyyā al-Kāndhlawī writes:
فيؤول أن المراد بالعمل في التيمم في هذه الترجمة بيان كيفية التيمم المسنون. 
It will thus be interpreted that the meaning of ‘the practice in dry ablution’ in this heading is explaining the method of the Sunnah dry ablution.[footnoteRef:507] [507:  Ibid.] 

[bookmark: _Toc225513745]Ḥadīth 142
مَالِك، عَنْ نَافِع: أَنَّهُ أَقْبَلَ هُوَ وَعَبْدُ اللَّهِ بْنُ عُمَرَ مِنَ الْجُرُفِ، حَتَّى إِذَا كَانَ بِالْمِرْبَدِ، نَزَلَ عَبْدُ اللَّهِ فَتَيَمَّمَ صَعِيداً طَيِّباً، فَمَسَحَ بوَجْهِه وَيَدَيْهِ إِلَى الْمِرْفَقَيْنِ، ثُمَّ صَلَّى.
Mālik reported from Nāfiʿ that the latter was coming together with ʿAbdullāh ibn ʿUmar from Juruf. Upon reaching Mirbad, ʿAbdullāh dismounted. He performed dry ablution with clean soil, wiping his face and hands with it until the elbows. Thereafter, he prayed.[footnoteRef:508] [508:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 204-205.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ نَافِع: أَنَّهُ أَقْبَلَ هُوَ وَعَبْدُ اللَّهِ بْنُ عُمَرَ مِنَ الْجُرُفِ،
Mālik reported from Nāfiʿ that the latter was coming together with ʿAbdullāh ibn ʿUmar from Juruf.
[bookmark: _Toc225513746]Explanation of the Word: ‘Juruf’
This place may be pronounced as ‘Juruf’ or a ‘Jurf’. ʿAllāmah Zurqānī writes:
بضم فسكون أو بضمتين 
With a ḍammah followed by a sukūn or two ḍammahs[footnoteRef:509] [509:  ʿAllāmah Zurqānī (n 6) 1:159.] 

The words: ‘min al-Juruf’ are not in Shaykh Muṣṭafā al-Aʿẓamī’s main text; still, he admits in the footnotes:
في نسخة عند الأصل "من الجرف". وكذلك في ق.  
One copy of the main manuscript has ‘min al-Juruf’. The same is found in the book of Abū Isḥāq ibn Qurqūl.[footnoteRef:510] [510:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī –  Aʿẓamī (n 18) 2:76.] 

The editors added the words ‘min al-Juruf’ in the main text. In the footnotes, they then remark:
لم يقرأ الأعظمي "من الجرف" مع وضوحها في لحق الأصل، وحسبها رواية أخرى، وليست كذلك.
Aʿẓamī did not read ‘min al-Juruf’ despite that it is clearly present in the addendum of the main manuscript. He thought it was another transmission, whilst that is not the case.[footnoteRef:511] [511:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 205.] 

As for the location of Juruf, ʿAllāmah Abū ’l-Walīd al-Bājī explains:
موضع بقرب المدينة ليس بينه وبينها ما تقصر فيه الصلاة. 
It is an area close to Madīnah that the distance between them is not enough to permit shortening prayers.[footnoteRef:512] [512:  ʿAllāmah Bājī (n 10) 1:113.] 

ʿAllāmah Zurqānī elaborates on how many miles away it is from Madīnah:
موضع على ثلاثة أميال من المدينة.
It is an area three miles away from Madīnah.[footnoteRef:513] [513:  ʿAllāmah Zurqānī (n 6) 1:159.] 

حَتَّى إِذَا كَانَ 
Upon reaching 
The main text in the Morrocan print has the verb ‘kāna’ as singular, but it can also be in the dual form. The editors annotate:
بهامش الأصل: "كانا"، وعليها "صح"، وفوقها "خ".
‘Kānā’ is written in the margin of the main manuscript with ‘ṣaḥḥa’ on top as well as a khāʾ.[footnoteRef:514] [514:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 205.] 

The print of Shaykh Bashshār[footnoteRef:515] and Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī[footnoteRef:516] has it in the dual form as ‘kānā’.  [515:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Bashshār (n 37) 101.]  [516:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – ʿAbd al-Bāqī (n 4) 55.] 

بِالْمِرْبَدِ، 
Mirbad, 
[bookmark: _Toc225513747]Explanation of the Word: ‘Mirbad’
ʿAllāmah Zurqānī writes regarding its pronunciation:
بكسر الميم وسكون الراء وموحدة مفتوحة ومهملة. 
With a kasrah on the mīm, a sukūn on the rāʾ, a single dotted bāʾ with a fatḥah and an undotted dāl.[footnoteRef:517] [517:  ʿAllāmah Zurqānī (n 6) 1:159.] 

Regarding the distance of this location from Madīnah, ʿAllāmah Abū ’l-Walīd al-Bājī says:
وأما المربد فروى سفيان الثوري أن بينه وبين المدينة ميلا أو ميلين. 
As for Marbad, Sufyān ath-Thawrī reported that between it and Madīnah is one or two miles.[footnoteRef:518] [518:  ʿAllāmah Bājī (n 10) 1:113.] 

However, ʿAllāmah Zurqānī says:
وهما قولان جزم الحافظ بأنه على ميل، وغيره بأنه على ميلين. 
There are two views; Ḥāfiẓ asserted with certainty that it is one mile, and others asserted that it is two miles.[footnoteRef:519] [519:  ʿAllāmah Zurqānī (n 6) 1:159.] 

[bookmark: _Toc225513748]Proof for ʿAbdullāh Ibn ʿUmar’ Stance on Dry Ablution at Residence
Taking into consideration how close these two locations were to Madīnah, ʿAllāmah Abū ’l-Walīd al-Bājī states:
وهذا يقتضي اعتقاد عبد الله بن عمر جواز التيمم لعدم الماء في الحضر، لأن من يقصر التيمم على السفر لا يجزئه من المسافة إلا فيما تقصر فيه الصلاة، قاله ابن حبيب. 
This necessarily implies that ʿAbdullāh ibn ʿUmar held the view of the permissibility of performing dry ablution in the absence of water at residence. The reason behind this is for those who confine [the permissibility of] dry ablution to journeys, it will only be valid within a distance where prayer can be shortened. Ibn Ḥabīb mentioned this.[footnoteRef:520] [520:  ʿAllāmah Bājī (n 10) 1:113.] 

Mawlānā Zakariyyā al-Kāndhlawī remarks concerning the different views: 
نعم اختلفت الأئمة ههنا في مسألة أخرى وهي جواز التيمم في الحضر، واضطربت أقوال ناقلى المذاهب في تلك المسألة. 
Yes, the scholars differed here on another issue, which is the permissibility of performing dry ablution at residence. The statements of the transmitters of our school of thought diverge on this issue.[footnoteRef:521] [521:  Mawlānā Zakariyyā (n 2) 1:569.] 

ʿAllāmah Zurqānī summarises the Ḥanafī, Mālikī and Shāfiʿī views, saying:
وإلى جوازه في الحضر ذهب مالك، وأصحابه، وأبو حنيفة، والشافعي لأنه شرع لإدراك الوقت، فإذا لم يجد الحاضر الماء تيمم. 
Mālik, his followers, Abū Ḥanīfah and Shāfiʿī opined on its permissibility at residence since it was legislated to attain the time. Hence, when an individual at residence cannot find water, he can perform dry ablution.[footnoteRef:522] [522:  ʿAllāmah Zurqānī (n 6) 1:160.] 

[bookmark: _Toc225513749]Question: Why Did ʿAbdullāh Ibn ʿUmar Not Enter Madīnah to Perform Ablution There?
A question arises here, which is, if they were so close to Madīnah, why did ʿAbdullāh ibn ʿUmar not go there? There were many wells in Madīnah. If they reached Madīnah, he would have easily been able to perform ablution.
[bookmark: _Toc225513750]Answer 
The scholars gave two answers to this:
1) The time was expiring.
ʿAllāmah Abū ’l-Walīd al-Bājī quotes: 
قال محمد بن مسلمة: وإنما يتيمم عبد الله ‌بالمربد، وهو بطرف المدينة، ولم ينتظر الماء، لأنه خاف فوات الوقت، ويجب أن يريد بذلك خروج الوقت المستحب، وهو أن تصفر الشمس. 
Muḥammad ibn Maslamah said, ‘ʿAbdullāh only performed dry ablution at Mirbad, situated on the outskirts of Madīnah, and he did not wait for water because he feared missing the time. And this necessarily refers to the expiry of the recommended time, which is when the sun turns yellow.’[footnoteRef:523] [523:  ʿAllāmah Bājī (n 10) 1:113.] 

2) ʿAbdullāh ibn ʿUmar was already in the state of ablution. Therefore, he did not bother to reach Madīnah before the time expires.
ʿAllāmah Zurqānī explains:
قال ابن سحنون في شرح الموطأ عن أبيه: معناه أن ابن عمر كان على وضوء لأنه روى أنه كان يتوضأ لكل صلاة، فجعل التيمم حين عدم الماء عوضا من الوضوء. 
Ibn Saḥnūn reported from his father in the commentary of the Muwaṭṭaʾ: ‘It means that Ibn ʿUmar was in a state of ablution since it is reported that he would perform [a new] ablution for each prayer (although he was already in ablution). Hence, in the absence of water, dry ablution is made a substitute for regular ablution.’[footnoteRef:524] [524:  ʿAllāmah Zurqānī (n 6) 1:159.] 

Nevertheless, they were at this place that was close to Madīnah. In the narration Imām ʿAbd ar-Razzāq quoted from Imām Mālik, it comes:
فلما أتى المربد لم يجد ماء.  
When he came to Mirbad, he could not find water.[footnoteRef:525] [525:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:229. ] 

نَزَلَ عَبْدُ اللَّهِ فَتَيَمَّمَ 
ʿAbdullāh dismounted. He performed dry ablution 
[bookmark: _Toc225513751]Ḥanafī Proof for the Unavailability of Water
Mawlānā Zakariyyā al-Kāndhlawī comments:
وهذا يؤيد الحنفية في قولهم: إن الماء إذا كان على ميل فيعد معدوما. 
This supports the Ḥanafīs’ view that when water is one mile away, it is considered unavailable.[footnoteRef:526] [526:  Mawlānā Zakariyyā (n 2) 1:568.] 

صَعِيداً طَيِّباً، 
With clean soil, 
[bookmark: _Toc225513752]Intention in Dry Ablution
No explicit mention is made of intention. The vast majority of scholars believe that intention in dry ablution is compulsory. It is written in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
ذهب الجمهور إلى أن النية عند مسح الوجه فرض، وذهب بعض الحنفية وبعض الحنابلة إلى أنها شرط. 
The majority opined that intention when wiping the face is farḍ. Certain Ḥanafīs and Ḥanbalīs opined that it is a condition.[footnoteRef:527] [527:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 14:250. ] 

The explicit mention is absent, likely due to the possibility that he silently made the intention. Lack of mention does not necessitate lack of occurrence.
فَمَسَحَ بوَجْهِه 
Wiping his face 
[bookmark: _Toc225513753]The Pillars of Dry Ablution
ʿAllāmah Abū ’l-Walīd al-Bājī writes regarding the ruling of the face in dry ablution:
لا خلاف في أن حكم الوجه في الوضوء والتيمم في الاستيعاب واحد. 
There are no differences of opinion that the ruling of the face in regular ablution and dry ablution with regard to encompassing it entirely is the same.[footnoteRef:528] [528:  ʿAllāmah Bājī (n 10) 1:114.] 

وَيَدَيْهِ إِلَى الْمِرْفَقَيْنِ، 
And hands with it until the elbows. 
[bookmark: _Toc225513754]View of the majority
All scholars agree that both limbs, the face and the hands, must be wiped. They write in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
اتفق الفقهاء على أن من أركان التيمم مسح الوجه واليدين، لقوله تعالى: ﴿فَٱمْسَحُوا۟ بِوُجُوهِكُمْ وَأَيْدِيكُم مِّنْهُ ۚ﴾. 
The jurists agreed that wiping the face and hands are the pillars of dry ablution due to the verse: ‘And wipe your faces and hands with it.’[footnoteRef:529][footnoteRef:530] [529:  Qurʾān: 5:6.]  [530:  Al-Mawsūʿah al-Fiqhiyyah (n 69) 14:253.] 

[bookmark: _Toc225513755]Mālikī view
The Mālikīs hold a slight different view on this, where they create a distinction between what is the first and second farḍ, as explained in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
وذهب الشافعية والحنابلة إلى أن مسح الوجه فرض، ومسح اليدين فرض آخر. لكن ذهب المالكية إلى أن الفرض الأول هو الضربة الأولى، والفرض الثاني هو تعميم مسح الوجه واليدين. 
The Shāfiʿīs and the Ḥanbalīs opined that wiping the face is one farḍ and wiping the hands is another farḍ. However, the Mālikīs opined that the first farḍ is the first strike, and the second farḍ is wiping the entire face and the hands.[footnoteRef:531] [531:  Ibid.] 

ثُمَّ صَلَّى.       
Thereafter, he prayed.
[bookmark: _s6tknkvjacay][bookmark: _Toc225513756]ʿAbdullāh Ibn ʿUmar’s Standard Practice in Dry Ablution
This was the standard practice of ʿAbdullāh ibn ʿUmar. Imām ʿAbd ar-Razzāq narrates a report denoting this: 
عن معمر، عن الزهري، عن سالم، عن ابن عمر أنه كان إذا تيمم، ضرب بيديه ضربة على التراب، ثم مسح وجهه، ثم ضرب ضربة أخرى، ثم مسح بها يديه إلى المرفقين، ولا ينفض يديه من التراب.  
Maʿmar reported from Zuhrī from Sālim from Ibn ʿUmar that when he would perform dry ablution, he would strike his hands once on soil and then wipe his face. Then, he would strike once again and wipe his hands with it until the elbows. He would not shake off the soil from his hands.[footnoteRef:532] [532:  Imām ʿAbd ar-Razzāq (n 67) 1:211-212.] 
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مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ كَانَ يَتَيَمَّمُ إِلَى الْمِرْفَقَيْنِ.
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar used to perform dry ablution until the elbows.[footnoteRef:533] [533:  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), 205.] 

[bookmark: _Toc225513757]The Extent of Wiping the Hands in Dry Ablution
Imām Mālik brought this practice of ʿAbdullāh ibn ʿUmar that whenever he would perform dry ablution, he would ensure to always wipe his hands up to his elbows. Scholars differ on the obligatory limit until which the hands must be wiped.
[bookmark: _Toc225513758]Mālikī & Ḥanbalī view
The Mālikīs and the Ḥanbalīs claim that one only needs to wipe until his wrist. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
وذهب المالكية والحنابلة إلى أن الفرض مسح اليدين في التيمم إلى الكوعين، ومن الكوعين إلى المرفقين سنة. 
The Mālikīs and the Ḥanbalīs opined that the farḍ act in dry ablution is to wipe the hands until the wristbones, and [wiping] between the wristbones until the elbows is Sunnah.[footnoteRef:534] [534:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 14:253. ] 

Their proofs
1) Imām Bukhārī and Imām Muslim narrate from ʿAbd ar-Raḥmān ibn Abzā: 
جاء رجل إلى عمر بن الخطاب، فقال: إني أجنبت فلم أصب الماء؟ فقال عمار بن ياسر لعمر بن الخطاب: أما تذكر أنا كنا في سفر أنا وأنت، فأما أنت فلم تصل، وأما أنا فتمعكت فصليت، فذكرت للنبي -صلى الله عليه وسلم-، فقال النبي -صلى الله عليه وسلم-: إنما كان يكفيك هكذا. فضرب النبي -صلى الله عليه وسلم- بكفيه الأرض، ونفخ فيهما، ثم مسح بهما وجهه وكفيه.  (متفق عليه)  
A man came to ʿUmar ibn al-Khaṭṭāb and said, ‘I became in a state of major impurity, but I could not find water.’ ʿAmmār ibn Yāsir said to ʿUmar ibn al-Khaṭṭāb, “Do you recall when you and I were on a journey together? You did not pray whilst I rolled myself [in soil] and prayed. Then, I mentioned that to the Prophet ﷺ, and he said, ‘It would have been sufficient for you to do this.’ The Prophet ﷺ then struck his palms on the ground, blew in them, and then wiped his face and palms with them.”[footnoteRef:535][footnoteRef:536] [535:  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), 1:75. ]  [536:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:280.] 

Since Imām Bukhārī followed this view, after quoting this, he brings the chapter:
باب: التيمم للوجه والكفين
حدثنا حجاج، قال: أخبرنا شعبة: أخبرني الحكم، عن ذر، عن سعيد بن عبد الرحمن بن أبزى، عن أبيه: قال عمار بهذا، وضرب شعبة بيديه الأرض، ثم أدناهما من فيه، ثم مسح وجهه وكفيه.  
Chapter: Dry Ablution for the Face and the Palms
Ḥajjāj narrated to us, saying: Shuʿbah related to us [saying]: Ḥakam related to me from Dharr from Saʿīd ibn ʿAbd ar-Raḥmān ibn Abzā from his father that ʿAmmār stated this (as narrated in the above report). Shuʿbah then struck his hands on the ground, brought them close to his mouth, and then he wiped his face and palms.[footnoteRef:537] [537:  Imām Bukhārī (n 3) 1:75.] 

Under this chapter, he also narrates:
حدثنا محمد بن بشار، قال: حدثنا غندر: حدثنا شعبة، عن الحكم، عن ذر، عن ابن عبد الرحمن بن أبزى، عن أبيه، قال: قال عمار : فضرب النبي -صلى الله عليه وسلم- بيده الأرض، فمسح وجهه وكفيه. 
Muḥammad ibn Bashshār narrated to us, saying: Ghundar narrated to us [saying]: Shuʿbah narrated to us from Ḥakam from Dharr from Ibn ʿAbd ar-Raḥmān ibn Abzā from his father, who said: ʿAmmār said, ‘The Prophet ﷺ then struck his hand on the ground and wiped his face and palms.’[footnoteRef:538] [538:  Ibid.] 

These are sufficient to prove that the farḍ is to wipe only till the wrists, and that is enough. Wiping beyond that is not obligatory.
[bookmark: _Toc225513759]Ḥanafī and Shāfiʿī view
The Ḥanafīs and the Shāfiʿīs differ with this. According to us, it is farḍ to wipe until the elbows. Confining it to a lesser extent renders the dry ablution invalid. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
وذهب الحنفية والشافعية إلى أن المطلوب في اليدين هو مسحهما إلى المرفقين على وجه الاستيعاب كالوضوء، لقيام التيمم مقام الوضوء.
The Ḥanafīs and the Shāfiʿīs held the view that the required act of the hands is to wipe them until the elbows in an encompassing away just as in regular ablution. This is because dry ablution substitutes regular ablution.[footnoteRef:539] [539:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 2) 14:253.] 

In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr says:
وقال أبو حنيفة وأصحابه، والثوري، والليث بن سعد، والشافعي: لا تجزيه إلا ضربتان: ضربة للوجه، وضربة لليدين إلى المرفقين، وبه قال محمد بن عبد الله بن عبد الحكم، وإليه ذهب إسماعيل بن إسحاق القاضي. 
Abū Ḥanīfah, his students, Thawrī, Layth ibn Saʿd and Shāfiʿī said that only two strikes suffice: one for the face and one for the hands until the elbows. And this was the view of Muḥammad ibn ʿAbdillāh ibn ʿAbd al-Ḥakam and the view followed by Ismāʿīl ibn Isḥāq, the Judge.[footnoteRef:540] [540:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:164. ] 

Mawlānā Zakariyyā al-Kāndhlawī noted that this could likely be one view of Imām Mālik. He writes:
وقد عرفت أن ظاهر كلام الإمام في الموطأ إيجاب التيمم إلى المرفقين، وهو ظاهر المدونة للإمام مالك. 
You certainly know that the apparent implication behind Imām’s statement in the Muwaṭṭaʾ denotes the obligation of performing dry ablution until the elbows. And it is the apparent meaning in Al-Mudawwanah of Imām Mālik.[footnoteRef:541] [541:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:573-574. ] 

Our proofs
Several narrations substantiate the view of the Ḥanafīs and the Shāfiʿīs. Even ʿAllāmah Ibn ʿAbd al-Barr says:
وقد رويت بذلك آثار عن النبي -عليه السلام- من حديث عمار أيضا وغيره. 
Several reports on that have been reported from the Prophet – peace be upon him –, including through the ḥadīth of ʿAmmār and others.[footnoteRef:542] [542:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:164.] 

The proofs on it are so extensive that Mawlānā Zakariyyā al-Kāndhlawī says:
والكلام في الدلائل طويل لا يسع هذا المختصر. 
The discussion of the proofs is too lengthy to accommodate this concise book.[footnoteRef:543] [543:  Mawlānā Zakariyyā al-Kāndhlawī (n 9) 1:572.] 

Nevertheless, to quote a few:
1) Narration of Imām Shāfiʿī
Imām Shāfiʿī narrates:
أخبرنا إبراهيم بن محمد، عن أبي الحويرث عبد الرحمن بن معاوية، عن الأعرج، عن ابن الصمة أن رسول الله -صلى الله عليه وسلم- ‌تيمم، ‌فمسح ‌وجهه ‌وذراعيه.
Ibrāhīm ibn Muḥammad related to us from Abū ’l-Ḥuwayrith ʿAbd ar-Raḥmān ibn Muʿāwiyah from Aʿraj from Ibn as-Ṣimmah that the Messenger of Allāh ﷺ performed dry ablution and wiped his face and arms.[footnoteRef:544] [544:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:102. ] 

2) Narration of Musnad al-Bazzār 
This is another version of the narration of ʿAmmār, which Imām Bazzār narrates with his chain as follows:
عن ابن عباس، عن عمار، قال: كنت في القوم حتى نزلت الرخصة في المسح بالتراب إذا لم نجد الماء، فأمرنا ‌فضربنا ‌واحدة ‌للوجه، ثم ضربنا أخرى لليدين إلى المرفقين.  
Ibn ʿAbbās reported that ʿAmmār said, ‘I was amongst the people when the concession of wiping on soil was revealed when we could not find water. We were instructed to strike once for our face, and then we struck a second time for the hands until the elbows.’[footnoteRef:545] [545:  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), 4:221. ] 

3)  Narration of Al-Mustadrak of Imām Ḥākim
He quotes his chain to Jābir, who says:
جاء رجل [إلى رسول الله -صلى الله عليه وسلم-]، فقال: أصابني جنابة، وإني تمعكت في التراب، فقال: "أضرب هكذا"، وضرب بيديه الأرض فمسح وجهه، ثم ضرب بيديه، فمسح بهما ‌إلى ‌المرفقين. 
A man came to the Messenger of Allāh ﷺ and said, ‘I was in a state of major impurity, and I rolled myself in soil.’ The Prophet ﷺ thus said, ‘Strike in this manner.’ He struck his hands on the ground and wiped his face. Then, he struck his hands and wiped them to the elbows.[footnoteRef:546] [546:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ʾṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:288.] 

ʿAllāmah Dhahabī agreed on the authenticity of this narration. The editor annotated under this narration in Al-Mustadrak:
قال في التلخيص: صحيح.
He (i.e. ʿAllāmah Dhahabī) said in At-Talkhīṣ, ‘Ṣaḥīḥ’.[footnoteRef:547] [547:  Ibid.] 

4) Narration of Imām Bayhaqī
Imām Bayhaqī quotes his chain to Nāfiʿ, who relates:
انطلقت مع عبد الله بن عمر في حاجة إلى ابن عباس، فلما أن قضى حاجته كان من حديثه يومئذ – قال: مر النبي -صلى الله عليه وسلم- في سكة من سكك المدينة، وقد خرج من غائط أو بول، إذ سلم عليه رجل فلم يرد عليه النبي -صلى الله عليه وسلم- {السلام}، ثم إن النبي -صلى الله عليه وسلم-، ضرب بيده على الحائط فمسح وجهه مسحا، ثم ضربه ضربة أخرى، ثم مسح ذراعيه إلى المرفقين، ثم كفه، ثم قال: "إنه لم يمنعني أن أرد {عليك} إلا أني لم أكن على طهارة". 
I went with ʿAbdullāh ibn ʿUmar to Ibn ʿAbbās regarding a need. After fulfilling his need, one of the ḥadīths he related on that day was:
“The Prophet ﷺ passed in one of the streets of Madīnah after relieving himself when a man greeted him. However, the Prophet ﷺ did not reply to him. Then, the Prophet ﷺ struck his hand on the wall and wiped his face once. Then, he struck it a second time and then wiped his arms until the elbows followed by his palm. Afterwards, he said, ‘Nothing prevented me from replying to you except that I was not in a state of purity.’[footnoteRef:548] [548:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, Maʿrifat as-Sunan wa ’l-Āthār (Karachi: Jāmiʿat ad-Dirāsāt al-Islāmiyyah / Beirut: Dār Qutaybah / Aleppo: Dār al-Waʿy / Cairo: Dār al-Wafāʾ, 1991), 2:8.] 

5) Conformity with the Qurʾān
ʿAllāmah Ibn ʿAbd al-Barr explains:
ولما اختلفت الآثار في كيفية التيمم وتعارضت، كان الواجب في ذلك الرجوع إلى ظاهر القرآن، وهو يدل على ضربتين: ضربة للوجه، وضربة لليدين إلى المرفقين، قياسا على الوضوء واتباعا لفعل عمر -رحمه الله .- 
When the reports differ and contradict on the method of dry ablution, it is necessary to resort to the apparent meaning of the Qurʾān. And it denotes striking twice: one for the face and one for the hands until the elbows. This is in analogy to ablution and in emulation of the practice of ʿUmar – may Allāh have mercy on him.[footnoteRef:549] [549:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:165.] 

Mawlānā Zakariyyā al-Kāndhlawī considered this as the greatest proof for the Ḥanafīs. He writes:
ولا يذهب عليك ما حققنا قبل أن من أقوى المرجحات عندنا الحنفية كون المعنى أوفق بالقرآن، والأوفق به ههنا الضربتان ومسح اليدين إلى المرفقين كما فصله الشيخ في البذل. فتأمل وتشكر. 
Do not forget what we established before that the greatest proof by us, the Ḥanafīs, is that the meaning conforms best to the Qurʾān. And that which conforms best here is two strikes and wiping the hands until the elbows, as the Shaykh elaborated in Badhl [al-Majhūd]. Therefore, ponder over this and express gratitude.[footnoteRef:550] [550:  Mawlānā Zakariyyā al-Kāndhlawī (n 9) 1:573.] 

6) Conformity with analogy
In Kitāb al-Umm, Imām Shāfiʿī explains:
ومعقول إذا كان التيمم بدلا من الوضوء على الوجه واليدين أن يؤتى بالتيمم على ما يؤتى بالوضوء عليه فيها، وإن الله عز وجل إذا ذكرهما فقد عفا في التيمم عما سواهما من أعضاء الوضوء والغسل. 
It is understood that when dry ablution is a substitute for regular ablution for the face and the hands, it should be performed in the same manner regular ablution is performed. And when Allāh – ʿazza wa-jalla – mentioned these two (the face and the hands), He granted exemption in dry ablution from the other parts of ablution and the ritual bath.[footnoteRef:551] [551:  Imām Shāfiʿī (n 12) 2:102-103.] 

Imām Ṭaḥāwī elaborates more on this:
فرأينا الوجه ييمم بالصعيد، كما يغسل بالماء، ورأينا الرأس والرجلين لا يُيَمَّم منهما شيء. فكان ما سقط التيمم عن بعضه سقط عن كله، وكان ما وجب فيه التيمم كان كالوضوء سواء، لأنه جعل بدلا منه. فلما ثبت أن بعض ما يغسل من اليدين في حال وجود الماء ييمم في حال عدم الماء، ثبت بذلك أن التيمم في اليدين إلى المرفقين قياسا ونظرا على ما بينا من ذلك. وهذا قول أبي حنيفة، وأبي يوسف، ومحمد -رحمهم الله تعالى-. وقد روي ذلك عن ابن عمر -رضي الله عنهما-، وجابر -رضي الله عنه-. 
We observed that the act of dry ablution for the face involves wiping it with soil, akin to how it would be washed with water. And we observed that the head and the legs are not wiped in dry ablution at all. Therefore, the parts excluded from dry ablution are entirely excluded. And the part that is obligatory in dry ablution is the same as in regular ablution, given that dry ablution was placed as a substitute for regular ablution. 
It is established that the hands, which are washed when water is available, should be wiped in the same manner in dry ablution when water is unavailable. Therefore, this proves that dry ablution for the hands is to the elbows (just as in regular ablution). This is by drawing an analogy and comparison over what we explained on that. 
This was the view of Abū Ḥanīfah, Abū Yūsuf and Muḥammad – may Allāh Taʿālā have mercy on them all. And this was reported from Ibn ʿUmar – may Allāh be pleased with them both – and Jābir – may Allāh be pleased with him.[footnoteRef:552] [552:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:114. ] 

[bookmark: _Toc225513760]Responses to the Mālikī & Ḥanbalī proofs
With regard to the proof of our adversaries, various answers can be given. Hereunder are two straightforward and short answers.
1) The narration is abrogated, or it was before the clarity on the method of dry ablution.
Imām Ṭaḥāwī says:
عمار بن ياسر لم يذكر أن النبي -صلى الله عليه وسلم- أمرهم أن يتيمموا كذلك، وإنما أخبرهم عن فعلهم. فقد يحتمل أن تكون الآية لما أنزلت لم تنزل بتمامها، وإنما أنزل منها ﴿فَتَيَمَّمُواْ صَعِيدٗا طَيِّبٗا﴾، ولم يبين لهم كيف يتيممون. فكان ذلك عندهم على كل ما فعلوا من التيمم، لا وقت في ذلك وقتا، ولا عضوا مقصودا به إليه بعينه، حتى نزلت بعد ذلك ﴿فَٱمۡسَحُواْ بِوُجُوهِكُمۡ وَأَيۡدِيكُم مِّنۡهُۚ﴾. 
ʿAmmār ibn Yāsir did not mention that the Prophet ﷺ instructed them to perform dry ablution in this manner. He only related what they did. It is likely that when the verse was revealed, it was not revealed in its entirety. Only the part: ‘Go for some clean dust’[footnoteRef:553] was revealed. And the method of performing dry ablution was not clarified to them. Hence, this is with regard to all that they would do when performing dry ablution. He did not fix a specific limit for it nor a specific limb until the verse: ‘And wipe your faces and hands with it’ [footnoteRef:554] was revealed afterwards.[footnoteRef:555] [553:  Qurʾān: 4:43.]  [554:  Ibid, 5:6.]  [555:  Imām Ṭaḥāwī (n 20) 1:111.] 

He then quoted narrations to substantiate this.
2) There are too many discrepancies in the transmission of the incident that they quoted. 
ʿAllāmah Ibn ʿAbd al-Barr admits:
أحاديث عمار في التيمم كثيرة الاضطراب، وإن كان رواتها ثقات. 
ʿAmmār’s ḥadīths regarding dry ablution consist of many variances, albeit its narrators are reliable.[footnoteRef:556] [556:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:165.] 

[bookmark: _Toc225513761]Ḥadīth 144
وَسُئِلَ مَالِك: كَيْفَ التَّيَمُّمُ، وَأَيْنَ يُبْلَغُ بِهِ؟ فَقَال: يَضْرِبُ ضَرْبَةً لِلْوَجْه، وَضَرْبَةً لِيَديْهِ، وَيَمْسَحُهُمَا إِلَى الْمِرْفَقَيْنِ.
Mālik was asked regarding the method of dry ablution and the extent of wiping its limbs. He replied, ‘One must strike once for the face and once for his hands and wipe them until the elbows.’[footnoteRef:557] [557:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 205.] 

 Imām Yaḥyā al-Laythī narrates:
وَسُئِلَ مَالِك:
Mālik was asked 
Shaykh Muṣṭafā al-Aʿẓamī typed in square brackets:
[قال يحيى،] 
[Yaḥyā said][footnoteRef:558] [558:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:76. ] 

He annotates under it:
الزيادة ما بين المعكوفتين من نسخة ح، خ عند الأصل.
The addition between brackets is from the copy of Ibn Waḍḍāḥ and خ as recorded in the main manuscript.[footnoteRef:559] [559:  Ibid.] 

In the footnotes of this Morrocan print, the editors write:
في (ج) و (د): "قال يحيي": سئل مَالِك". 
The manuscripts of Abū Aḥmad al-Jurjānī and د (likely Abū ʿAbd al-Malik Muḥammad ibn ʿAbdillāh ibn Abī Dulaym’s transmission from Ibn Waḍḍāḥ) have: ‘Qāla Yaḥyā: suʾila Mālik’.[footnoteRef:560] [560:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 205.] 

كَيْفَ التَّيَمُّمُ، وَأَيْنَ يُبْلَغُ بِهِ؟  
Regarding the method of dry ablution and the extent of wiping its limbs. 
Imām Mālik replied regarding the first aspect of the question:
فَقَال: يَضْرِبُ ضَرْبَةً لِلْوَجْه، وَضَرْبَةً لِيَديْهِ، 
He replied, ‘One must strike once for the face and once for his hands’
[bookmark: _Toc225513762]The Number of Times to Strike
There could be one of two reasons why Imām Mālik responded in this manner:
1) He regarded it compulsory to strike the hands twice.
It comes in Al-Mudawwanah:
وقال ‌مالك: التيمم من الجنابة والوضوء سواء، والتيمم ‌ضربة ‌للوجه وضربة لليدين. 
Mālik said, ‘Dry ablution from the state of major impurity and regular ablution are the same. And dry ablution is one strike for the face and one strike for the hands.’[footnoteRef:561] [561:  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), 1:145. ] 

Some Mālikī scholars then considered this as the official view within the Mālikī school of thought. Allāmah Ibn al-ʿArabī, for example, authenticated this view. He writes in Al-Masālik:
والصحيح أنه ضربتان: ضربة للوجه، وضربة لليدين. 
The correct view is that it is two strikes: one for the face and one for the hands.[footnoteRef:562] [562:  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), 2:236.] 

Statements are proven from many of those whom Imām Mālik followed, indicating that one must strike the hands twice. We will quote shortly from ʿAbdullāh ibn ʿUmar. Likewise, his teacher, Imām Zuhrī, uttered a similar statement. Imām Ibn Abī Shaybah narrates:
حدثنا معن بن عيسى عن ابن أبي ذئب عن الزهري قال: ‌التيمم ضربتان، ضربة للوجه، وضربة للذراعين. 
Maʿn ibn ʿĪsā narrated to us from Ibn Abī Dhiʾb from Zuhrī that he said, ‘Dry ablution is two strikes: one for the face and one for the hands.’[footnoteRef:563] [563:  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), 1:147.] 

2) Imām Mālik was explaining the Sunnah method of dry ablution.
Therefore, he did not consider this to be compulsory, as we shall quote from Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah. Rather, he was informing the questioner of the ideal number of times to strike the hands. ʿAllāmah Zurqānī comments on this verdict of Imām Mālik:
ليجمع بين الفرض والسنة، فلو اقتصر على ضربة واحدة لهما كفاه ولا إعادة على المذهب. 
In order to combine the farḍ and the Sunnah. If he suffices on one strike for both, it is enough for him, and there is no repetition according to the view within our school of thought.[footnoteRef:564] [564:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:160. ] 

These are the two views from Imām Mālik. Other scholars differ on the number of times a person needs to strike his hands in dry ablution.
[bookmark: _Toc225513763]Ḥanafī view
According to the Ḥanafīs, one must strike his hands twice. In his Muwaṭṭaʾ, Imām Muḥammad mentions:
والتيمم ضربتا يد: ضربة للوجه، وضربة لليدين إلى المرفقين، وهو قول أبي حنيفة. 
Dry ablution is two hand strikes: one for the face and one for the hands until the elbows. And this was the view of Abū Ḥanīfah.[footnoteRef:565] [565:  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.), 49.] 

[bookmark: _Toc225513764]Shāfiʿī view
Imām Nawawī stated the same view for the Shāfiʿīs. He writes:
فمذهبنا ومذهب الأكثرين أنه لا بد من ضربتين، ضربة للوجه وضربة لليدين إلى المرفقين، وممن قال بهذا من العلماء: علي بن أبي طالب، وعبد الله بن عمر، والحسن البصري، والشعبي، وسالم بن عبد الله بن عمر، وسفيان الثوري، ومالك، وأبو حنيفة، وأصحاب الرأي، وآخرون -رضي الله عنهم أجمعين-. 
Our view and the view of the majority is that two strikes are necessary: one for the face and one for the hands until the elbows. Amongst the scholars who held this view were ʿAlī ibn Abī Ṭālib, ʿAbdullāh ibn ʿUmar, Ḥasan Baṣrī, Shaʿbī, Sālim ibn ʿAbdillāh ibn ʿUmar, Sufyān ath-Thawrī, Mālik, Abū Ḥanīfah, the Ahl ar-Raʾy and others – may Allāh have mercy on them all.[footnoteRef:566] [566:  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), 4:56. ] 

[bookmark: _Toc225513765]Mālikī & Ḥanbalī views
The views of the four schools of thoughts are recorded as follows in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah: 
ثم إن المفروض عند الحنفية والشافعية ضربتان: ضربة للوجه وضربة لليدين، وذهب المالكية والحنابلة إلى أن الضربة الأولى فرض، والثانية سنة. 
What is obligated according to the Ḥanafīs and the Shāfiʿīs is two strikes: one for the face and one for the hands. The Mālikīs and the Ḥanbalīs opined that the first strike is farḍ whilst the second is Sunnah.[footnoteRef:567] [567:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 2) 14:253.] 

Contrary to the mentioned Ḥanbalī view, ʿAllāmah Ibn Qudāmah states the following regarding Imām Aḥmad’s view:
قال: (والتيمم ضربة واحدة) 
المسنون عند أحمد التيمم بضربة واحدة. فإن تيمم بضربتين جاز. 
‘Dry ablution is one strike’ – the Sunnah method according to Aḥmad is performing dry ablution with one strike. If one performs ablution with two strikes, it is permissible.[footnoteRef:568] [568:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:320.] 

Mālikī proof 
Imām Bukhārī also chose the same view as Imām Mālik. Hence, in his Ṣaḥīḥ, he brings the chapter:
‌‌باب: التيمم ضربة  
Chapter: Dry Ablution Is One Strike[footnoteRef:569] [569:  Imām Bukhārī (n 3) 1:77.] 

Under this chapter, Imām Bukhārī proves this stance through another version of the incident of Shaqīq, where the latter relates from Abū Mūsā:
ألم تسمع قول عمار لعمر: إن رسول الله -صلى الله عليه وسلم- بعثني أنا وأنت فأجنبت، فتمعكت بالصعيد، فأتينا رسول الله -صلى الله عليه وسلم- فأخبرناه، فقال: إنما كان يكفيك هكذا؛ ومسح وجهه وكفيه واحدة. 
Did you not hear ʿAmmār’s statement to ʿUmar: 
“The Messenger of Allāh ﷺ had dispatched me and you, and I experienced sexual defilement. Thus, I rolled myself in soil. We then went to the Messenger of Allāh ﷺ and informed him. He said, ‘‘It would have been sufficient for you to do this,’ and the Prophet ﷺ wiped his face and palms once.”[footnoteRef:570] [570:  Ibid, 1:78.] 

ʿAllāmah Ibn ʿAbd al-Barr alludes to this narration and comments on it, saying:
ورواه أبو وائل شقيق بن سلمة، عن أبي موسى، عن عمار، فقال فيه: ضربة واحدة لوجهه وكفيه، ولم يختلف في حديث أبي وائل هذا. ورواه سفيان الثوري، وأبو معاوية، وجماعة عن الأعمش، عن أبي وائل، ولم يختلفوا فيه، وسائر أسانيد حديث عمار مختلف فيها. 
Abū Wāʾil Shaqīq ibn Salamah reported this from Abū Mūsā from ʿAmmār, and he said in it, ‘Once for his face and his palms.’ This ḥadīth of Abū Wāʾil has not been narrated in contradictory ways. Sufyān ath-Thawrī, Abū Muʿāwiyah and a group narrated it from Aʿmash from Abū Wāʾil, and they did not differ in its transmission. ʿAmmār’s ḥadīth via other chains are contradictory.[footnoteRef:571] [571:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:163.] 

[bookmark: _Toc225513766]Responses to the Mālikī proof
Our response to this is:
1) This ḥadīth is muḍṭarib.
2) The Prophet ﷺ only intended to teach ʿAmmār that the manner of performing dry ablution is by striking the hands on the ground, not by rolling oneself in soil. He did not intend to teach the full method of dry ablution. 
Imām Nawawī says:
وللآخرين أن يجيبوا عنه بأن المراد هنا صورة الضرب للتعليم، وليس المراد بيان جميع ما يحصل به التيمم. 
Others can respond to this by stating that the intent here is to convey the manner of striking. The intent is not to demonstrate the entire procedure of dry ablution through which it becomes valid.[footnoteRef:572] [572:  Imām Nawawī (n 34) 4:61.] 

[bookmark: _Toc225513767]Our proofs
To support our view, in the previously quoted narration of Musnad al-Bazzār, it comes:
عن ابن عباس، عن عمار، قال: كنت في القوم حتى نزلت الرخصة في المسح بالتراب إذا لم نجد الماء، فأمرنا ‌فضربنا ‌واحدة ‌للوجه، ثم ضربنا أخرى لليدين إلى المرفقين.  
Ibn ʿAbbās reported that ʿAmmār said, ‘I was amongst the people when the concession of wiping on soil was revealed when we could not find water. We were instructed to strike once for our face, and then we struck a second time for the hands until the elbows.’[footnoteRef:573] [573:  Imām Bazzār (n 13) 4:221.] 

Likewise, Imām Ḥākim narrates:
حدثنا علي بن عيسى الحيري، ثنا محمد بن عمرو الحرشي، ثنا محمد بن يحيى، ثنا علي بن ظبيان، عن عبيد الله، عن نافع، عن ابن عمر، عن النبي -صلى الله عليه وسلم-، قال: "‌التيمم ‌ضربتان: ضربة للوجه، وضربة لليدين إلى المرفقين".  
ʿAlī ibn ʿĪsā al-Ḥīrī narrated to us [saying]: Muḥammad ibn ʿAmr al-Ḥirashī narrated to us [saying]: Muḥammad ibn Yaḥyā narrated to us [saying]: ʿAlī ibn Ẓabyān narrated to us from ʿUbayd Allāh from Nāfiʿ from Ibn ʿUmar that the Prophet ﷺ said, ‘Dry ablution is two strikes: one for the face and one for the hands until the elbows.’[footnoteRef:574] [574:  Imām Ḥākim (n 14) 1:287.] 

ʿAllāmah Abū ’l-Walīd al-Bājī presents a logical proof for our view:
والدليل على صحة القول الأول أن هذه طهارة، فشرع فيها استئناف الطهور لكل عضو كالوضوء. 
The proof for the validity of the first view is that this is a purification. As such, it is legislated therein to purify each limb anew, as in regular ablution.[footnoteRef:575] [575:  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.), 1:114. ] 

We can also respond by the previously quoted argument from ʿAllāmah Ibn ʿAbd al-Barr:
ولما اختلفت الآثار في كيفية التيمم وتعارضت، كان الواجب في ذلك الرجوع إلى ظاهر القرآن، وهو يدل على ضربتين: ضربة للوجه، وضربة لليدين إلى المرفقين، قياسا على الوضوء واتباعا لفعل عمر -رحمه الله .- 
When the reports differ and contradict on the method of dry ablution, it is necessary to resort to the apparent meaning of the Qurʾān. And it denotes striking twice: one for the face and one for the hands until the elbows. This is in analogy to ablution and in emulation of the practice ofʿUmar – may Allāh have mercy on him.[footnoteRef:576] [576:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:165.] 

وَيَمْسَحُهُمَا إِلَى الْمِرْفَقَيْنِ. 
‘And wipe them until the elbows.’
This again depends on whether Imām Mālik considered this to be compulsory or Sunnah, as discussed. ʿAllāmah Abū ’l-Walīd al-Bājī states:
يحتمل أن يريد به الوجوب، ويحتمل أن يريد به الاستحباب على ما تقدم من الاختلاف في ذلك. 
This could probably refer to an obligation, and it could probably refer to a recommendation, in accordance with the previously stated differences of opinion on that.[footnoteRef:577] [577:  ʿAllāmah Bājī (n 43) 1:114.] 

[bookmark: _Toc225513768]تَيَمُّم الْجُنُبِ
[bookmark: _Toc225513769]Dry Ablution of a Person in a State of Major Impurity[footnoteRef:578] [578:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 205.] 

[bookmark: _Toc225513770]Explanation of the Heading
In the footnotes, the editors write:
كتب بهامش الأصل: "في" بخط باهت وعليها (صح).
‘Fī’ is written in the margin of the main manuscript in faded handwriting with ‘ṣaḥḥa’ on top.[footnoteRef:579] [579:  Ibid.] 

Shaykh Muṣṭafā al-Aʿẓamī added the word ‘fī’ in the main text:
في تيمم الجنب[footnoteRef:580] [580:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī –  Aʿẓamī (n 26) 2:77.] 

[bookmark: _Toc225513771]The Ruling of Dry Ablution for One in a State of Major Impurity
With regards to the permissibility for a person in a state of major impurity to perform dry ablution, we quoted from ʿAllāmah Ibn ʿAbd al-Barr:
وأجمع العلماء بالأمصار بالمشرق والمغرب -فيما علمت- أن التيمم بالصعيد عند عدم الماء طهور كل مسلم مريض أو مسافر، وسواء كان جنبا أو على غير وضوء، ولا يختلفون في ذلك. 
As far as I know, scholars throughout the lands, both east and west, agreed unanimously that dry ablution with soil in the absence of water is purifying for all Muslims, whether sick or travelling, in a state of major impurity or without ablution. And they do not differ in that.[footnoteRef:581] [581:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:146.] 

[bookmark: _Toc225513772]The divergent view of ʿUmar ibn al-Khaṭṭāb and ʿAbdullāh ibn Masʿūd
It is alleged that two Companions did not permit this, as previously quoted from ʿAllāmah Ibn ʿAbd al-Barr:
وكان عمر بن الخطاب وعبد الله ابن مسعود يقولان: إن الجنب لا يطهره إلا الماء، وأنه لا يستبيح بالتيمم الصلاة أبدا بقوله تعالى: ﴿وَإِن كُنتُمْ جُنُبًۭا فَٱطَّهَّرُوا۟ ۚ﴾ (سورة المائدة: 6) وقوله: ﴿وَلَا جُنُبًا إِلَّا عَابِرِى سَبِيلٍ حَتَّىٰ تَغْتَسِلُوا۟ ۚ﴾ (سورة النساء: 43)، وخفيت عليهما السنة في ذلك، ولم يصل إليهما من ذلك إلا قول عمار. 
ʿUmar ibn al-Khaṭṭāb and ʿAbdullāh ibn Masʿūd held the view that only water can purify a person in a state of major impurity. And prayer can never be allowable for him through dry ablution because of the verse:  ‘If you are in a state of major impurity, cleanse yourselves well (by taking bath),’[footnoteRef:582] and the verse: ‘nor in a state of major impurity,-save when you are traversing a way-until you take a bath.’[footnoteRef:583]  [582:  Qurʾān: 5:6.]  [583:  Ibid, 4:43.] 

The ḥadīth pertaining to that was unknown to them, and nothing in that regard reached them besides ʿAmmār’s statement.[footnoteRef:584] [584:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:147.] 

ʿAllāmah Ibn ʿAbd al-Barr was so convinced that these two noble Companions held this view that he actually derived a point from this. In At-Tamhīd, he writes:
وهذا يدل على أن أخبار الآحاد العدول من علم الخاصة، قد يخفى على الجليل من العلماء منها الشيء. 
This proves that certain individual reports of upright people regarding special knowledge are sometimes unknown to great scholars.[footnoteRef:585] [585:  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), 12:258.] 

This conviction stems from the verdicts of these two great Companions in Ṣaḥīḥ al-Bukhārī. Imām Bukhārī narrates:
حدثنا بشر بن خالد، قال: حدثنا محمد، هو غندر، عن شعبة، عن سليمان، عن أبي وائل، قال: قال أبو موسى لعبد الله بن مسعود: إذا لم يجد الماء لا يصلي؟ قال عبد الله: لو رخصت لهم في هذا، كان إذا وجد أحدهم البرد قال هكذا، يعني تيمم، وصلى. قال: قلت: فأين قول عمار لعمر؟ قال: إني لم أر عمر قنع بقول عمار. 
Bishr ibn Khālid narrated to us, saying: Muḥammad – Ghundar – narrated to us from Shuʿbah from Sulaymān from Abū Wāʿil, saying: Abū Mūsā asked ʿAbdullāh ibn Masʿūd, ‘If one cannot find water, must he not pray?’ ʿAbdullāh responded, ‘Were I to permit them in this regard, then whenever any of them will encounter cold conditions, he will resort to this – i.e. performing dry ablution – and pray.’ Abū Mūsā said, “I then enquired, ‘Where then does ʿAmmār’s statement to ʿUmar stand?’ He replied, ‘I do not think that ʿUmar was satisfied with ʿAmmār’s statement.’”[footnoteRef:586] [586:  Imām Bukhārī (n 3) 1:77.] 

He also narrates:
حدثنا عمر بن حفص، قال: حدثنا أبي، قال: حدثنا الأعمش، قال: سمعت شقيق بن سلمة، قال: كنت عند عبد الله وأبي موسى، فقال له أبو موسى: أرأيت يا أبا عبد الرحمن إذا أجنب فلم يجد ماء، كيف يصنع؟ فقال عبد الله: لا يصلي حتى يجد الماء، فقال أبو موسى: فكيف تصنع بقول عمار حين قال له النبي -صلى الله عليه وسلم-: كان يكفيك. قال: ألم تر عمر لم يقنع بذلك؟ فقال أبو موسى: فدعنا من قول عمار كيف تصنع بهذه الآية؟ فما درى عبد الله ما يقول، فقال: إنا لو رخصنا لهم في هذا، لأوشك إذا برد على أحدهم الماء أن يدعه ويتيمم. فقلت لشقيق: فإنما كره عبد الله لهذا؟ قال: نعم.  
ʿUmar ibn Ḥafṣ narrated to us, saying: My father narrated to us, saying: Aʿmash narrated to us, saying: I heard Shaqīq ibn Salamah say: 
“I was in the presence of ʿAbdullāh and Abū Mūsā when Abū Mūsā enquired of him, ‘Tell me, O Abū ʿAbd ar-Raḥmān, what should one do if he is in a state of major impurity and cannot find any water?’ To this, ʿAbdullāh responded, ‘He should refrain from prayer until he finds water.’ Subsequently, Abū Mūsā then posed, ‘Then how will you address ʿAmmār’s statement when the Prophet ﷺ told him, ‘It would have been sufficient for you’?’ To this query, ʿAbdullāh retorted, ‘Have you not seen that ʿUmar was not satisfied with it?’ 
In light of this, Abū Mūsā remarked, ‘Very well, let us set aside ʿAmmār’s statement. What is your stance on this verse?’ ʿAbdullāh did not know what to say. Ultimately, he responded, ‘Were we to permit them in that regard,  whenever any of them would pass by water, he will leave it and perform dry ablution.’”
Aʿmash said, “I asked Shāqīq, ‘So ʿAbdullāh’s dislike was for this reason?’ He replied in the affirmative.”[footnoteRef:587] [587:  Ibid.] 

Their retraction
With regards to ʿAbdullāh ibn Masʿūd’s view, Imām Tirmidhī states:
وهو قول عامة الفقهاء: أن الجنب والحائض إذا لم يجدا الماء تيمما وصليا. ويروى عن ابن مسعود: أنه كان لا يرى التيمم للجنب وإن لم يجد الماء، ويروى عنه أنه رجع عن قوله، فقال: يتيمم إذا لم يجد الماء.  
This is the view of all jurists that when an individual in a state of major impurity and a woman in a state of menstruation cannot find water, both of them can perform dry ablution and pray.
It is reported from Ibn Masʿūd that he did not regard it permissible for an individual in a state of major impurity to perform dry ablution even in the absence of water. And it is reported from him that he retracted from this view, and he opined that such an individual can perform dry ablution in the absence of water.[footnoteRef:588] [588:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī, Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:216. ] 

We also quoted from ʿAllāmah Kāsānī:
وقال الضحاك: رجع ابن مسعود عن هذا. 
 Ḍaḥḥāk said, ‘Ibn Masʿūd retracted from this.’[footnoteRef:589] [589:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:308.] 

After claiming a consensus over this ruling, ʿAllāmah Shawkānī mentioned the retraction of these two Companions with a ṣīghat at-tamrīḍ. He states:
وقد أجمع على ذلك العلماء، ولم يخالف فيه أحد من الخلف ولا من السلف إلا ما جاء عن عمر بن الخطاب وعبد الله بن مسعود، وحكي مثله عن إبراهيم النخعي من عدم جوازه للجنب، وقيل: إن عمر وعبد الله رجعا عن ذلك. 
The scholars agreed unanimously on that, and none of the later scholars nor the predecessors differ on it except what has been narrated from ʿUmar ibn al-Khaṭṭāb and ʿAbdullāh ibn Masʿūd. Something similar has been reported from Ibrāhīm an-Nakhaʿī regarding its non-permissibility for one in a state of impurity. And it is said that ʿUmar and ʿAbdullāh retracted from that.[footnoteRef:590] [590:  ʿAllāmah Muḥammad ibn ʿAlī ash-Shawkānī, Nayl al-Awṭār min Asrār Muntaqā ’l-Akhbār (Saudi Arabia: Dār Ibn al-Jawzī, 1427 AH), 2:412.] 

[bookmark: _Toc225513773]Proofs for the validity of dry ablution for one in a state of major impurity
Imām Nawawī quotes the following evidence to prove that a person in a state of major impurity most definitely can perform dry ablution:
واحتجوا من السنة بحديث عمار السابق، وهو في الصحيحين، وبحديث عمران بن الحصين ان رسول الله -صلى الله عليه وسلم- صلى، ثم رأى رجلا معتزلا لم يصل مع القوم، فقال: "يا فلان! ما منعك أن تصلي مع القوم؟" فقال: يا رسول الله! أصابتني جنابة ولا ماء. فقال: "عليك بالصعيد، فإنه يكفيك". فلما حضر الماء، أعطى النبي -صلى الله عليه وسلم- هذا الرجل إناء من ماء، فقال: "اغتسل به". رواه البخاري ومسلم. 
وعن أبي ذر -رضي الله عنه- أنه كان يعزب في الإبل، وتصيبه الجنابة، فأخبر النبي -صلى الله عليه وسلم-، فقال له: "الصعيد الطيب وضوء المسلم، وإن لم يجد الماء عشر سنين، فإذا وجد الماء، فليمسه بشرته". رواه أبو داود، والترمذي، والنسائي، والحاكم، وغيرهم. قال الترمذي: حديث حسن صحيح، وقال الحاكم: حديث صحيح.
وفي المسألة أحاديث كثيرة غير ما ذكرته. 
ومن القياس: ما ذكره المصنف، ولأن ما كان طهورا في الحدث الأصغر كان في الأكبر، كالماء، وأما الآية فليس فيها منع التيمم عن الجنابة، بل فيها جوازه كما ذكرنا، ولو لم يكن فيها بيانه فقد بينته السنة.  
From the Sunnah, they took proof by the previous ḥadīth of ʿAmmār, which is in the Ṣaḥīḥayn, and the ḥadīth of ʿImrān ibn al-Ḥuṣayn that the Messenger of Allāh ﷺ saw a man, who was aside and did not pray together with the people. Thus, he said, ‘O so and so! Why are you not praying with the people?’ He replied, ‘O Messenger of Allāh! I am in a state of major impurity, but there is no water.’ He said, ‘Use soil. It will be sufficient for you.’ When water became available, the Prophet ﷺ gave this man a utensil of water, and he said, ‘Use it to take the ritual bath.’ Bukhārī and Muslim narrated this. 
And it is reported from Abū Dharr – may Allāh be pleased with him – that he used to take camels to a remote pasturage, and he would experience sexual defilement. The Prophet ﷺ thus informed him, ‘Clean soil is the ablution of a Muslim even if he cannot find water for ten years. When he finds water, he should apply it to his skin.’ Abū Dāwūd, Tirmidhī, Nasāʾī, Ḥākim and others narrated this. Tirmidhī commented, ‘A ḥasan ṣaḥīḥ ḥadīth.’ And Ḥākim commented, ‘A ṣaḥīḥ ḥadīth.’
There exist numerous ḥadīths pertaining to this issue besides what I have mentioned. 
Through analogy, we have that which the author mentioned. Another reason is that which is a means of purification during a minor state of impurity remains the same during a major state of impurity, like water. As for the verse, it does not prevent performing dry ablution from the state of major impurity. In fact, it permits it, as we previously stated. And even if it is not clarified therein, the Sunnah has clarified it.[footnoteRef:591] [591:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ  Muhadhdhab (Cairo: Idārat aṭ-Ṭabāʿah al-Munīriyyah), 2:208.] 

ʿAllāmah Kāsānī substantiates it with the following marfūʿ report:
ولنا ما روي عن أبي مالك الغفاري -رضي الله عنه- أنه قال: قلت للنبي -صلى الله عليه وسلم-: أأجامع امرأتي وأنا لا أجد الماء؟ فقال: "جامع امرأتك، وإن كنت لا تجد الماء إلى عشر حجج، فإن التراب كافيك". 
Our proof is the narration from Abū Mālik al-Ghifārī – may Allāh be pleased with him – that he said, “I asked the Prophet ﷺ whether I can engage in intercourse with my wife when water is unavailable, and he replied, ‘Engage in intercourse with your wife even if you cannot find water upto ten years for the soil will suffice you.’”[footnoteRef:592] [592:  ʿAllāmah Kāsānī (n 57) 1:309.] 

[bookmark: _Toc225513774]Ḥadīth 145
مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ حَرْمَلَةَ، أَنَّ رَجُلًا سألَ سَعِيدَ بْنَ الْمُسَيَّبِ، عَنِ الرَّجُلِ الْجُنُبِ يَتَيَمَّمُ، ثُمَّ يُدْرِكُ الْمَاءَ، فَقَالَ سَعِيد: إِذَا أَدْرَكَ الْمَاءَ فَعَلَيْهِ الْغُسْلُ لِمَا يُسْتَقْبَلُ.
Mālik reported from ʿAbd ar-Raḥmān ibn Ḥarmalah that a man asked Saʿīd ibn al-Musayyab regarding a person in a state of major impurity who performs dry ablution and then finds water. Saʿīd replied, ‘When he finds water, he must take the ritual bath for the next [prayers].’[footnoteRef:593] [593:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Morrocan print (n 1) 205.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ عَبْدِ الرَّحْمَنِ بْنِ حَرْمَلَةَ، 
Mālik reported from ʿAbd ar-Raḥmān ibn Ḥarmalah 
The editors annotate under this:
في (ب): زيادة "الأسلمي". 
The second main manuscript has the addition of ‘al-Aslamī’.[footnoteRef:594] [594:  Ibid.] 

أَنَّ رَجُلًا سألَ سَعِيدَ بْنَ الْمُسَيَّبِ، عَنِ الرَّجُلِ الْجُنُبِ يَتَيَمَّمُ، ثُمَّ يُدْرِكُ الْمَاءَ، 
That a man asked Saʿīd ibn al-Musayyab regarding a person in a state of major impurity who performs dry ablution and then finds water. 
Mawlānā Zakariyyā al-Kāndhlawī explains the question:
ماذا يفعل، وهل يعيد ما صلى؟ 
What should he do? Should he repeat the prayers he already offered?[footnoteRef:595] [595:  Mawlānā Zakariyyā al-Kāndhlawī (n 9) 1:574-575.] 

فَقَالَ سَعِيد: إِذَا أَدْرَكَ الْمَاءَ فَعَلَيْهِ الْغُسْلُ لِمَا يُسْتَقْبَلُ.
Saʿīd replied, ‘When he finds water, he must take the ritual bath for the next [prayers].’
[bookmark: _Toc225513775]Finding Water after Praying with Dry Ablution
ʿAllāmah Zurqānī explains:
من الصلوات 
[For the next] prayers[footnoteRef:596] [596:  ʿAllāmah Zurqānī (n 32) 1:161.] 

He will need to take the ritual bath for the upcoming prayers. 
ʿAllāmah Abū ’l-Walīd al-Bājī comments:
معنى ذلك أنه كان جنبا، ولذاك قال عليه الغسل لما يستقبل، لأنه إذا تيمم بعد أن تمت له شروط التيمم المتقدمة، ثم صلى بعد ذلك، فإذا وجد الماء، لم تلزمه إعادة الصلاة، لأنه قد أتى بها على ما لزمه. 
It means that he was in a state of major impurity. For this reason, he said that he must take the ritual bath for the next [prayers]. This is because if he performed dry ablution after he fulfilled the preceding conditions for [the validity of] dry ablution, and afterwards he prayed, when he finds water, repeating the prayer will not be binding on him as he already carried out what was binding on him.[footnoteRef:597] [597:  ʿAllāmah Bājī (n 43) 1:115.] 

Mawlānā Zakariyyā al-Kāndhlawī says:	
ولا إعادة لما صلى قبل، لأنه قد أتى ما لزمه.  
There is no repetition of the prior prayers he offered since he already carried out what was binding on him.[footnoteRef:598] [598:  Mawlānā Zakariyyā al-Kāndhlawī (n 9) 1:575.] 

Any prayer one performs with dry ablution prior to finding water is valid, regardless of whether he was in a state of major impurity. ʿAllāmah Abū ’l-Walīd al-Bājī continues with his commentary:
 وعليه أن يغتسل لما يستقبل، لأن تيممه لم يرفع حدث جنابته، وإنما أباح له الصلاة، وقد تقدم من قول أبي سلمة أن التيمم يرفع حدث الجنابة. 
He must take the ritual bath for the next [prayers] since his dry ablution did not remove his state of major impurity. It only permitted him to pray. And the statement of Abū Salamah was previously mentioned that dry ablution removes the state of major impurity.[footnoteRef:599] [599:  ʿAllāmah Bājī (n 43) 1:115.] 

ʿAllāmah Ibn ʿAbd al-Barr writes the same:
وأما سائر العلماء الذين هم الحجة على من خالف جميعهم، فقالوا ‌في ‌الجنب ‌إذا ‌تيمم ثم وجد الماء: إنه يلزمه الغسل لما يستقبل. 
As for other scholars who are an authority against those who oppose them all, they stated regarding a person in a state of major impurity who performed dry ablution, and then he found water, ‘The ritual bath is necessary for him for the next [prayers].’[footnoteRef:600] [600:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 8) 3:167] 

[bookmark: _Toc225513776]Falsely attributed view to ʿAbdullāh ibn Masʿūd
He also noted how some people attributed a false opinion to ʿAbdullāh ibn Masʿūd that even if a person finds water, then too, he does need to take the ritual bath. He writes:
وقد ‌غلط ‌بعض ‌الناس في هذا المعنى عن ابن مسعود ، فزعم أنه كان يرى الجنب إذا تيمم ثم وجد الماء لم يغتسل، ولا وضوء عليه حتى يحدث. 
Some people erred in interpreting this from Ibn Masʿūd, claiming that he opined if a person in a state of major impurity performed dry ablution and then found water, he must not take the ritual bath. And ablution will not be compulsory for him until he breaks his state of purity.[footnoteRef:601] [601:  Ibid, 3:149.] 

This stands in direct contrast to the opinion he cited earlier from ʿAbdullāh ibn Masʿūd! To arrive at the point of accessing water after completing dry ablution, the person in a state of major impurity would first need to perform dry ablution. Moreover, it was previously quoted that ʿAbdullāh ibn Mas ʿūd does not even permit dry ablution for such an individual. Others contend that ʿAbdullāh ibn Masʿūd not only permitted dry ablution for this individual but also deemed it so strong and effective that even if water is found, it need not be utilised.
Hence, ʿAllāmah Ibn ʿAbd al-Barr states:
وهذا لا يقوله أحد من علماء المسلمين، ولا روي عن أحد من السلف ولا الخلف -فيما علمت- إلا عن أبي سلمة بن عبد الرحمن، ولا يعرف عنه، والمحفوظ عن أبن مسعود ما وصفنا عنه. 
As far as I know, none of the Muslim scholars state this. And it was not reported from any one of the predecessors and the later scholars except from Abū Salamah ibn ʿAbd ar-Raḥmān, but it is not recognised from him. And the well-retained report from Ibn Masʿūd is what we attributed to him.[footnoteRef:602] [602:  Ibid.] 

[bookmark: _bgx33oucy9xx][bookmark: _Toc225513777]Proof of the ruling
To prove that a person in a state of major impurity must perform ablution when he finds water, we cite from Imām Tirmidhī:
‌‌باب ‌
[ما جاء في] التيمم ‌للجنب إذا لم يجد الماء 
حدثنا محمد بن بشار ومحمود بن غيلان، قالا: حدثنا أبو أحمد الزبيري: حدثنا سفيان، عن خالد الحذاء، عن أبي قلابة، عن عمرو بن بجدان، عن أبي ذر أن رسول الله -صلى الله عليه وسلم-، قال: "إن الصعيد الطيب طهور المسلم، وإن لم يجد الماء عشر سنين، فإذا وجد الماء فليمسه بشرته، فإن ذلك خير".
وقال محمود في حديثه: "إن الصعيد الطيب وضوء المسلم". 
[قال] وفي الباب عن أبي هريرة، وعبد الله بن عمرو، وعمران بن حصين. 
Chapter: Narrations pertaining to Dry Ablution for One in a State of Major Impurity during the Absence of Water
Muḥammad ibn Bashshār and Maḥmūd ibn Ghaylān narrated to us, both saying: Abū Aḥmad az-Zubayrī narrated to us [saying]: Sufyān narrated to us from Khālid al-Ḥadhdhāʾ from Abū Qilābah from ʿAmr ibn Bujdān from Abū Dharr that the Messenger of Allāh ﷺ said, ‘Clean soil is the purification of a Muslim even if he cannot find water for ten years. When he finds water, he should apply it to his skin for that is better.’ 
Maḥmūd said in his ḥadīth, ‘Clean soil is the ablution of a Muslim.’ 
There are reports on this topic from Abū Hurayrah, ʿAbdullāh ibn ʿAmr and ʿImrān ibn Ḥuṣayn.[footnoteRef:603] [603:  Imām Tirmidhī (n 56) 1:211-212.] 

 Ḥadīth 146
قَالَ يَحْيَى: قَالَ مَالِك فِي مَنِ احْتَلَمَ وَهُوَ فِي سَفَرٍ، وَلَا يَقْدِرُ على الْمَاءِ إِلاَّ عَلَى قَدْرِ الْوُضُوء، وَهُوَ لَا يَعْطَشُ حَتَّى يَأْتِيَ الْمَاءَ، قَال: يَغْسِلُ بِذَلِكَ الماءِ فَرْجَهُ، وَمَا أَصَابَهُ مِنْ ذَلِكَ الأَذَى، ثُمَّ يَتَيَمَّمُ صَعِيداً طَيِّباً كَمَا أَمَرَهُ اللَّهُ عَزَّ وَجَلَّ.
Yaḥyā said: Mālik issued a verdict regarding one who experiences nocturnal emission whilst on a journey and only has the quantity of water sufficient for ablution. And he is not thirsty which requires him to use the water. He said, ‘He should use that water to wash his private part and whatever has been affected by that impurity. Then, he should perform dry ablution with clean soil, as ordained by Allāh – ʿazza wa-jalla.’[footnoteRef:604] [604: 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), 206.] 

قَالَ يَحْيَى: قَالَ مَالِك فِي مَنِ احْتَلَمَ وَهُوَ فِي سَفَرٍ،
Yaḥyā said: Mālik issued a verdict regarding a one who experiences nocturnal emission whilst on a journey
[bookmark: _Toc225513778]Dry Ablution on Journeys & at Residence
According to all scholars, dry ablution is permissible for a travelling person. ʿAllāmah Ibn ʿAbd al-Barr says:  
التيمم في السفر. وهو أمر مجتمع عليه.  
Dry ablution is [permissible] on journeys, and this is a matter which is unanimously agreed upon.[footnoteRef:605] [605:  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), 12:288. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī highlights why the questioner specifically asked Imām Mālik regarding dry ablution on a journey:
وقوله: "وهو في سفر"، إنما خص السفر لأن الغالب من عدم الماء إنما يكون في الأسفار. 
He specifically mentioned journeys since the unavailability of water mostly happens during journeys.[footnoteRef:606] [606:  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.), 1:115. ] 

A few scholars claimed that dry ablution is only permissible whilst travelling and not at residence. They considered it impermissible when one is at home and not travelling. According to them, this clause of being on a journey is a restrictive clause. Mawlānā Zakariyyā al-Kāndhlawī says:
وأما حكم الحضر فمختلف عند العلماء. 
As for the ruling of when one is at residence, scholars hold different opinions on it.[footnoteRef:607] [607:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:575. ] 

This is one view of Imām Shāfiʿī. ʿAllāmah Ibn ʿAbd al-Barr quotes:
وقال الشافعي: لا يجوز للحاضر الصحيح أن يتيمم، إلا أن يخاف التلف. وبه قال الطبري.  
Shāfiʿī said, ‘It is not permissible for a person at residence who is in good health to perform dry ablution unless he fears death.’ And this was the view of Ṭabarī.[footnoteRef:608] [608:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 12:289.] 

This view is also attributed to Imām Muḥammad, and it was the view of Imām Abū Yūsuf. It is written in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
ذهب جمهور الفقهاء إلى جواز ‌التيمم في السفر والحضر (خلافا لأبي يوسف ومحمد ‌في ‌الحضر). 
The majority of jurists opined that dry ablution is permissible during journeys and at residence, contrary to Abū Yūsuf and Muḥammad at residence.[footnoteRef:609] [609:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 14:258. ] 

This person experienced a wet dream on a journey, and hence, he needed to take the ritual bath. However…
وَلَا يَقْدِرُ على الْمَاءِ إِلاَّ عَلَى قَدْرِ الْوُضُوء، 
And only has the quantity of water sufficient for ablution. 
Shaykh Muṣṭafā al-Aʿẓamī and Shaykh Bashshār did not add this second ‘ʿalā’ here. Shaykh Muṣṭafā al-Aʿẓamī types it as:
ولا يقدر على الماء، إلا قدر الوضوء.[footnoteRef:610]   [610:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:77.] 

He then writes in the footnotes that it was in the margin of the manuscript:
بهامش الأصل في "ت: على" يعني إلا على قدر.  
It is written in the margin of the main manuscript: ‘The copy ت has ʿalā’, i.e. ‘illā ʿalā qadr’.[footnoteRef:611] [611:  Ibid. ] 

The questioner wanted to know the ruling if the person in a state of major impurity has water, but it is only sufficient for ablution. Mawlānā Zakariyyā al-Kāndhlawī explains:
فقط دون الغسل. 
[And only has the quantity of water sufficient for ablution] alone, not for the ritual bath.[footnoteRef:612] [612:  Mawlānā Zakariyyā (n 4) 1:575.] 

Besides that, he will not really need the water for drinking.
وَهُوَ لَا يَعْطَشُ حَتَّى يَأْتِيَ الْمَاءَ، 
And he is not thirsty which requires him to use the water. 
[bookmark: _Toc225513779]Dry Ablution in the Case of Possessing Water Enough Only for Drinking
Based on our previous discussion in lesson 100 under the commentary of ḥadīth 112, he has 1 mudd of water (which is two riṭls and around ½  a litre to 1 litre of water), which is sufficient for ablution. And he is sure that he will not require this water for drinking.
ʿAllāmah Abū ’l-Walīd al-Bājī elaborates on the stipulation of this clause regarding the lack of thirst:
واشترط أنه لا يخاف العطش باستعمال الماء لئلا يكون تركه لاستعماله بسبب ضرورة العطش، إذ هو ما يبيح التيمم. 
He stipulated that he would not fear thirst by using the water so that abstaining from using it is not due to the necessity of quenching his thirst, as this permits dry ablution.[footnoteRef:613] [613:  ʿAllāmah Bājī (n 3) 1:115.] 

In short, this person is enquiring regarding the permissibility of dry ablution for an individual in a state of major impurity who only has between half and one litre of water. This quantity will be just enough for ablution, not for the ritual bath. Moreover, the individual is convinced that he will not need that water for any other purpose. What should he do?
Imām Mālik responded:
قَال: يَغْسِلُ بِذَلِكَ الماءِ 
He said, ‘He should use that water to wash’
Mawlānā Zakariyyā al-Kāndhlawī explains which water is being referred to:
الذي يكفي الوضوء فقط  
Which is only sufficient for ablution[footnoteRef:614] [614:  Mawlānā Zakariyyā (n 4) 1:575.] 

فَرْجَهُ، 
‘His private part’
[bookmark: _Toc225513780]The Ruling for One in a State of Major Impurity & Who Only Has Water Enough for Ablution
He should use a portion of that water to wash his private part since it is definite that there will be impurity on his private part from the nocturnal emission. He should thus wash off that impurity. Thereafter, given that the semen may likely spread onto his thighs and other parts of his body as well as his clothes, he should also wash those off. This is what Imām Mālik explains:
وَ 	
‘And’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
يغسل 
He must wash[footnoteRef:615] [615:  Ibid.] 

مَا أَصَابَهُ مِنْ ذَلِكَ الأَذَى، 
‘Whatever has been affected by that impurity.’
He used up the water to wash off the impurity. Hence, there will be hardly any water left. Now, he should perform dry ablution:
ثُمَّ يَتَيَمَّمُ صَعِيداً طَيِّباً كَمَا أَمَرَهُ اللَّهُ عَزَّ وَجَلَّ.  
‘Then, he should perform dry ablution with clean soil, as ordained by Allāh – ʿazza wa-jalla.’
He is referring to the command in verse 43 of chapter An-Nisāʾ and verse 6 of chapter Al-Māʾidah.
The words ‘ʿazza wa-jalla’ are typed here in the Moroccan print, but they are not found in some manuscripts. Shaykh Bashshār did not include it. Hence, the editors annotate:
سقطت عز وجل من (ب)، ومن طبعة بشار 102/1.
‘ʿAzza wa-jalla’ is missing in the second main manuscript and in Bashshār’s print (1/102).[footnoteRef:616] [616:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 206.] 

In this case, dry ablution becomes permissible due to the unavailability of water. Once he utilises the water to wash off the impurities, the already insufficient water will decrease even further. ʿAllāmah Zurqānī explains:
إذ ليس معه ما يكفيه لغسله. 
Since he does not have enough quantity to take the ritual bath.[footnoteRef:617] [617:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:161. ] 

[bookmark: _Toc225513781]View of the majority & the Ḥanafīs
ʿAllāmah Abū ’l-Walīd al-Bājī comments on this verdict, noting that this was the view of the vast majority of scholars:
وهذا كما قال؛ أن من وجب عليه الغسل لاحتلام، ولا يقدر من الماء إلا على قدر الوضوء، فإنه غير واجد للماء، وفرضه التيمم، وبه قال جمهور الفقهاء. 
The matter is like how he stated; one who is required to take the ritual bath due to a nocturnal emission is not deemed as possessing water if he only has the quantity of water sufficient for ablution. It is obligatory for him to perform dry ablution. This is the view of the majority of jurists.[footnoteRef:618] [618:  ʿAllāmah Bājī (n 3) 1:115.] 

The Ḥanafīs issue the same ruling. Mawlānā Zakariyyā al-Kāndhlawī writes:
قلت: وبه قالت الحنفية.
I say: the Ḥanafīs hold the same view.[footnoteRef:619] [619:  Mawlānā Zakariyyā (n 4) 1:576.] 

[bookmark: _Toc225513782]Those who held an opposite view
ʿAllāmah Abū ’l-Walīd al-Bājī then adds that a few scholars advised differently in this scenario:
وقال عطاء والحسن: يتوضأ بذلك الماء ويصلي. 
ʿAṭāʾ and Ḥasan said, ‘He must perform ablution with that water and pray.’[footnoteRef:620] [620:  ʿAllāmah Bājī (n 3) 1:115.] 

[bookmark: _Toc225513783]Proof of the majority
He then explains the reasoning and proof of the majority:
والدليل على ما ذهب إليه الجمهور: ما قدمناه من أن من وجد من الماء أقل من كفايته للطهارة، فليس بواجد للماء، وأن الاعتبار بوجوده قدر الكفاية [...] لأنه كانت عليه طهارتان: طهارة الجنابة وطهارة النجاسة، فلما أمكنه فعل إحداهما فعلها، وهي طهارة النجاسة، وأبدل التيمم من الآخر. 
The proof for the majority’s view is what we previously mentioned; if one finds a quantity of water that is less than what is sufficient for purification, then he is deemed not to possess water […] This is because two purifications are compulsory for him: purification from the state of major impurity and purification of the impurities. When he is able to do one of them, he will do so, which is purifying the impurities, and dry ablution will substitute for the other.[footnoteRef:621] [621:  Ibid.] 

[bookmark: _Toc225513784]Ḥadīth 147
قَالَ يَحْيَى: وَسُئِلَ مَالِكٌ عَنْ رَجُلٍ جُنُبٍ، أَرَادَ أَنْ يَتَيَمَّمَ، فَلَمْ يَجِدْ تُرَابًا إِلَّا تُرَابَ سَبَخَةٍ، هَلْ يَتَيَمَّمُ بِالسِّبَاخِ؟، وَهَلْ تُكْرَهُ الصَّلَاةُ فِي السِّبَاخِ؟ قَالَ مَالِك: لَا بَأْسَ بِالصَّلَاةِ فِي السِّبَاخِ، وَالتَّيَمُّمِ مِنْهَا، لَأنَّ اللَّهَ تَبَارَكَ وَتَعَالَى قَال: ﴿فَتَيَمَّمُواْ صَعِيداٗ طَيِّباٗ﴾. [المائدة: 6] فَكُلُّ مَا كَانَ صَعِيداً، فَهُوَ يُتَيَمَّمُ بِهِ، سِبَاخًا كَانَ أَوْ غَيْرَهُ.
Yaḥyā said: Mālik was asked regarding an individual in a state of major impurity who intends to perform dry ablution but can only find salty soil. Is it permissible for him to perform dry ablution with salty soils? Furthermore, is it disliked to pray on salty soils? Mālik responded, ‘There is no issue with praying on salty soils or using it for dry ablution since Allāh – tabāraka wa-taʿālā – said, ‘Go for some clean earth.’ [Al-Māʾidah: 6] Therefore, any substance that falls within the category of earth material can be used for dry ablution, be it salty soils or any other type.’[footnoteRef:622] [622:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 206-207.] 

قَالَ يَحْيَى: وَسُئِلَ مَالِكٌ عَنْ رَجُلٍ جُنُبٍ، أَرَادَ أَنْ يَتَيَمَّمَ، فَلَمْ يَجِدْ تُرَابًا إِلَّا تُرَابَ سَبَخَةٍ،
Yaḥyā said: Mālik was asked regarding an individual in a state of major impurity who intends to perform dry ablution but can only find salty soil. 
[bookmark: _Toc225513785]Explanation of the Word: ‘Sabakhah’
[bookmark: _Toc225513786]Pronunciation
The editors placed a fatḥah on the sīn, the bāʾ and the khāʾ. This is also how ʿAllāmah Zurqānī explained the pronunciation of this word. He writes:
بمهملة وموحدة ثم معجمة مفتوحات. 
With an undotted sīn, a single dotted bāʾ and then a dotted khāʾ, all having a fatḥah[footnoteRef:623] [623:  ʿAllāmah Zurqānī (n 14) 1:161.] 

Before him, Ḥāfiẓ Ibn Ḥajar also pronounced it in this manner in Hudā ’s-Sārī. He writes:
بفتحتين وخاء ‌معجمة 
With two fatḥahs and a dotted khāʾ.[footnoteRef:624] [624:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Hudā ’s-Sārī li-Muqaddimat Fatḥ al-Bārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:278.] 

Ḥowever, in the footnotes, the Morrocan editors write:
في (ب): "سبْخة" بسكون الباء. 
The second main manuscript has: ‘sabkhah’ with a sukūn on the bāʾ.[footnoteRef:625] [625:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 206.] 

ʿAllāmah ʿAynī pronounced it in this way, as he writes:
بفتح السين المهملة، وسكون الباء الموحدة، وفتح الخاء المعجمة 
With a fatḥah on the undotted sīn, a sukūn on the single dotted bāʾ and a fatḥah on the dotted khāʾ.[footnoteRef:626] [626:  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), 12:125. ] 

It may also be pronounced as ‘sabikhah’ with a kasrah on the bāʾ, Qāḍī ʿIyāḍ writes:
سبخة بكسر الباء. 
‘Sabikhah’ with a kasrah on the bāʾ.[footnoteRef:627] [627:  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), 2:204.] 

A distinction is made that one is a description of the particle itself whilst the other is a description of the land. ʿAllāmah Zurqānī writes:
وإذا وصفت الأرض، قلت: أرض سبخة، بكسر الموحدة، أي: ذات سباخ. 
When you are describing the land, you will say, ‘arḍ sabikhah’ with a kasrah on the single dotted bāʾ i.e. containing salty soils.[footnoteRef:628] [628:  ʿAllāmah Zurqānī (n 14) 1:161.] 

[bookmark: _Toc225513787]Definition
As for the definition, ʿAllāmah Yafuranī writes:
السبخة: أرض ذات ملح ونوء.  
‘Sabakhah’ is a salty and hard earth.[footnoteRef:629] [629:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Ḥaqq ibn Sulaymān al-Yafuranī al-Tilimsānī, Al-Iqtiḍāb fī Gharīb al-Muwaṭṭaʾ wa Iʿrābi-hi ʿala ’l-Abwāb (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:87.] 

It refers to a hard and salty block of sand. Ultimately, it is sand. ʿAllāmah Zurqānī defines it as:
أرض مالحة لا تكاد تنبت. 
A salty earth where hardly anything can grow[footnoteRef:630] [630:  ʿAllāmah Zurqānī (n 14) 1:161.] 

Basically, it is sand with a high concentration of salt. The difference between sand and salt is that one is soluble and the other is insoluble. Salt is soluble and will dissolve in water whilst sand is not.
The questioner wants to know if dry ablution is compulsory when only this salty type of soil is available...
هَلْ يَتَيَمَّمُ بِالسِّبَاخِ؟، 
Is it permissible for him to perform dry ablution with salty soils?
Is dry ablution permissible with a variant of soil that resembles salt?
وَهَلْ تُكْرَهُ 
Furthermore, is it disliked 
In the main manuscript utilised by the editors, this verb was written with both a yāʾ and a tāʾ, both of which were authenticated. In the footnotes, they write: 
ضبطت يكره قي الأصل بالياء والتاء المضمومتين، وكتب فوقها "معا". وفي طبعة بشار بالتاء المضمومة فقط. 
In the main manuscript, it is pronounced as ‘yukrah’ with a yāʾ and a tāʾ, both having a ḍammah, above which ‘maʿan’ is written. Bashshār’s print only has a tāʾ with a ḍammah.[footnoteRef:631] [631:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 206.] 

الصَّلَاةُ فِي السِّبَاخِ؟ قَالَ مَالِك: لَا بَأْسَ بِالصَّلَاةِ فِي السِّبَاخِ، وَالتَّيَمُّمِ مِنْهَا، 
To pray on salty soils? Mālik responded, ‘There is no issue with praying on salty soils or using it for dry ablution’
[bookmark: _Toc225513788]Dry Ablution with a Salty Soil
[bookmark: _Toc225513789]View of the four schools of thought
Since ‘sabakhah’ is a type of soil, all four schools of thought and the vast majority of scholars agree on the permissibility of using it for dry ablution. Mawlānā Zakariyyā al-Kāndlawī noted that it is also the view within the Ḥanafī school of thought. He writes:
قلت: كذلك عندنا الحنفية. 
I say: the ruling is the same according to us, the Ḥanafīs.[footnoteRef:632] [632:  Mawlānā Zakariyyā (n 4) 1:576.] 

[bookmark: _Toc225513790]One view in the Ḥanbalī school of thought
It is one view in the Ḥanbalī school of thought. ʿAllāmah Ibn Qudāmah al-Maqdisī writes:
وعن أحمد، رحمه الله، رواية أخرى، في ‌السبخة والرمل، أنه يجوز.  
And in another view from Aḥmad – may Allāh have mercy on him – salty soil and sand are permissible.[footnoteRef:633] [633:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:325. ] 

Being a type of soil, it is also permitted within the Shāfiʿī school of thought. Imām Nawawī writes:
قال أصحابنا: يجوز التيمم بجميع أنواع التراب من الأحمر، والأبيض، والأسود، والأعفر، وغير ذلك. قال أصحابنا: وسواء في ذلك التراب المأكول وغيره. هذا هو المذهب الصحيح المشهور. وفي البيان وجه أنه لا يجوز بالتراب الأرمني ولا بالمأكول، وليس بشئ. قال الشافعي -رحمه الله- في المختصر: والصعيد التراب من كل أرض سبخها، ومدرها، وبطحائها، وغيرها. 
Our scholars said that dry ablution is permissible with every type of soil, such as the red, the white, the black, the whitish-dust colour etc. And our scholars said that edible soil and non-edible are also equal. This is the correct and famous view within our school of thought. In Al-Bayān (of ʿAllāmah Abū ’l-Ḥusayn Yaḥyā ibn Abī ’l-Khayr), one view is mentioned that it is impermissible with Armenian soil and edible soil. However, this is not considered.
Shāfiʿī – may Allāh have mercy on him – said in Al-Mukhtaṣar, ‘‘Ṣaʿīd’ is the soil of every type of earth, whether the salty one, the muddy one, the one with small and soft pebbles etc.’[footnoteRef:634] [634:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ  Muhadhdhab (Cairo: Idārat aṭ-Ṭabāʿah al-Munīriyyah), 2:218.] 

[bookmark: _Toc225513791]Those who held an opposite view
There are only two known scholars who prohibited dry ablution with this type of soil:
1) Isḥāq ibn Rāhwayh
ʿAllāmah Abū ’l-Walīd al-Bājī says:
وجماعة العلماء على إجازة التيمم بالسباخ، إلا إسحاق بن راهُوية، فإنه قال: لا يتيمم بتراب ‌السبخة. 
All scholars permit dry ablution with salty lands except Isḥāq ibn Rāhūyah for he said, ‘One cannot perform dry ablution with salty soil.’[footnoteRef:635] [635:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 12:286.] 

2) Mujāhid
ʿAllāmah Abū ’l-Walīd al-Bājī says: 
وروي عن مجاهد أنه قال: لا يتيمم بالسباخ. 
It is reported from Mujāhid that he said, ‘One cannot perform dry ablution with salty soil.’[footnoteRef:636] [636:  ʿAllāmah Bājī (n 3) 1:115.] 

After mentioning the response, Imām Mālik provides proof on its permissibility:
لَأنَّ اللَّهَ تَبَارَكَ وَتَعَالَى قَال: ﴿فَتَيَمَّمُواْ صَعِيداٗ طَيِّباٗ﴾. [المائدة: 6] 
‘Since Allāh – tabāraka wa-taʿālā – said, ‘Go for some clean earth.’’ [Al-Māʾidah: 6] 
In this Moroccan print, the editors referenced this verse as verse 6 of chapter Al-Māʾidah. This is indeed correct.  
Shaykh Muṣṭafā al-Aʿẓamī decided to reference this as verse 43 of chapter an-Nisāʾ. He writes:
﴿فَتَيَمَّمُواْ صَعِيداٗ طَيِّباٗ﴾ [النساء ٤: ٤٣].[footnoteRef:637] [637:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī –  Aʿẓamī (n 7) 2:78.] 

That is also correct. 
These words appear in both verses. Hence, Imām Mālik could be referring to the verse of chapter Al-Māʾidah, as the editors placed in brackets in this print and also to the verse of chapter an-Nisāʾ, as Shaykh Muṣṭafā al-Aʿẓamī referenced it.
[bookmark: _Toc225513792]Definition of ‘Ṣaʿīd’
ʿAllāmah Zurqānī comments on this verse:
والصعيد: وجه الأرض، كان عليه تراب أو لم يكن. 
‘Ṣaʿīd’ is the surface of the earth, whether there is soil on it or not.[footnoteRef:638] [638:  ʿAllāmah Zurqānī (n 14) 1:161.] 

This verse itself is the proof against Imām Mujāhid and Isḥāq ibn Rāhwayh.
[bookmark: _Toc225513793]Differences between the Schools of Thought on the Permissible Substances for Dry Ablution
[bookmark: _Toc225513794]Shāfiʿī view
The Shāfiʿīs agree with this verdict in the Muwaṭṭaʾ only because they consider ‘sabakhah’ to form part of the soil. The Shāfiʿīs opine that dry ablution is only permissible with soil. ʿAllāmah Abū ’l-Walīd al-Bājī quotes: 
وقال الشافعي: لا يجوز التيمم بغير التراب. 
Shāfiʿī said, ‘Dry ablution is not permissible with anything besides soil.’[footnoteRef:639] [639:  ʿAllāmah Bājī (n 3) 1:116.] 

Imām Shāfiʿī writes in Al-Umm:
وكل ما وقع عليه اسم صعيد لم تخالطه نجاسة، فهو صعيد طيب يتيمم به، وكل ما حال عن اسم صعيد لم يتيمم به؛ ولا يقع اسم صعيد إلا على تراب ذي غبار.  
Anything that can be called ‘ṣaʿīd’ and is not mixed with any impurity is clean ‘ṣaʿīd’ (soil), which is suitable for dry ablution. Conversely, anything that cannot be called ‘ṣaʿīd’ cannot be used for dry ablution. The term ‘ṣaʿīd’ only applies to dusty soils.[footnoteRef:640] [640:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:105.] 

In Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned about the Shāfiʿī view:
وأضاف الشافعية إلى التراب الرمل الذي فيه غبار. 
The Shāfiʿīs included dusty sand amongst soil.[footnoteRef:641] [641:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 6) 14:262.] 

[bookmark: _Toc225513795]Ḥanbalī view
The Ḥanbalī school of thought share the same view as the Shāfiʿīs. ʿAllāmah Ibn Qudāmah explains: 
وجملة ذلك أنه لا يجوز التيمم إلا بتراب طاهر ذى غبار يعلق باليد؛ لأن الله تعالى قال: ﴿فَتَيَمَّمُوا۟ صَعِيدًۭا طَيِّبًۭا فَٱمْسَحُوا۟ بِوُجُوهِكُمْ وَأَيْدِيكُم مِّنْهُۚ﴾. قال ابن عباس: الصعيد تراب الحرث. وقيل في قوله تعالى: ﴿فَتُصْبِحَ صَعِيدًۭا زَلَقًا﴾ ترابا أملس. والطيب: الطاهر. وبهذا قال الشافعى، وإسحاق، وأبو يوسف، وداود. 
The summary is that dry ablution is only permissible with pure soil of a dusty composition that sticks to the hand. This is because Allāh Taʿālā said, ‘Then, go for some clean ṣaʿīd and wipe your faces and hands with it.’[footnoteRef:642] Ibn ʿAbbās said, ‘‘Ṣaʿīd’ is arable soil.’ And it is said regarding the verse: ‘Fa-tuṣbihā ṣaʿīdan zalaqān’[footnoteRef:643], i.e. [and it will become] a smooth and dusty ground. And ‘ṭayyib’ means clean. This was the view of Shāfiʿī, Isḥāq, Abū Yūsuf and Dāwūd.[footnoteRef:644] [642:  Qurʾān: 5:6.]  [643:  Ibid, 18:40.]  [644:  ʿAllāmah Ibn Qudāmah (n 29) 1:324.] 

The Shāfiʿīs, the Ḥanbalīs and Imām Abū Yūsuf restrict the permissibility of dry ablution to sand/soil. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
وذهب الشافعية، والحنابلة، وأبو يوسف من الحنفية إلى أنه لا يجوز التيمم إلا بتراب طاهر، ذي غبار، يعلق باليد، غير محترق، لقوله تعالى: ﴿فَٱمْسَحُوا۟ بِوُجُوهِكُمْ وَأَيْدِيكُم مِّنْهُۚ﴾، وهذا يقتضي أنه يمسح بجزء منه، فما لا غبار له كالصخر، لا يمسح بشيء منه. وقوله صلى الله عليه وسلم: "جعل التراب لي طهورا". 
The Shāfiʿīs, the Ḥanbalīs and Abū Yūsuf from the Ḥanafīs opined that dry ablution is only permissible with clean soil of a dusty composition that sticks to the hand and is not combustible. This is due to the verse: ‘And wipe your faces and hands min-hu (with it).’[footnoteRef:645] This [min-hu] implies that only some types of ṣaʿīd ṭayyib can be used for wiping. As such, those with no dusty composition, like rocks, will not be used at all for wiping. [645:  Qurʾān: 5:6.] 

Moreover, [they also take proof from] the saying of the Prophet ﷺ: ‘Soil has been made a means of purification for me.’[footnoteRef:646] [646:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 6) 14:262.] 

[bookmark: _Toc225513796]Mālikī & Ḥanafī view
In the Mālikī and the Ḥanafī schools of thought, dry ablution is permissible on anything that is pure and from the genus of earth. Hence, according to them, dry ablution is permissible on soil, sand, stone, limestone, unglazed baked earthen pots, walls of mud, stone, brick, clay and literally any surface with thick dust on it. ʿAllāmah Abū ’l Walīd al-Bājī explains:
وأصل مالك في ذلك أن كل ما كان من جنس الأرض ولم يتغير عن حكم الأصل، فإنه يجوز التيمم به، وبه قال أبو حنيفة. 
Mālik’s principle regarding that is dry ablution is permissible with any earth-based substances that have not changed from their original state. And this was the view of Abū Ḥanīfah.[footnoteRef:647] [647:  ʿAllāmah Bājī (n 3) 1:116.] 

Imām Qudūrī mentions our view:
ويجوز ‌التيمم عند أبي حنيفة ومحمد بكل ما كان من جنس الأرض كالتراب، والرمل، والحجر، والجص، والنورة، والكحل، والزرنيخ. وقال أبو يوسف -رحمه الله-: لا يجوز إلا بالتراب والرمل خاصة. 
According to Abū Ḥanīfah and Muḥammad, dry ablution is permissible with every earth-based substance, such as soil, sand, rock, plaster, limestone, kohl and arsenic. Abū Yūsuf – may Allāh have mercy on him – stated that it is only and specifically permissible with soil and sand.[footnoteRef:648] [648:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad Qudūrī, Mukhtaṣar Qudūrī (Damascus: Dār Ibn Kathīr, 2006), 68.] 

Our proofs
ʿAllāmah Abū ’l-Walīd al-Bājī then provides the proof for the permissibility of dry ablution on any earth-based substance:
والدليل على ما ذهب إليه مالك وجمهور العلماء قوله تعالى: ﴿فَتَيَمَّمُوا۟ صَعِيدًۭا طَيِّبًۭا﴾، والصعيد وجه الأرض ترابا كان، أو رملا  أو حجرا؛ قاله ابن الأعرابي، وأبو إسحاق، والزجاج. قال أبو إسحاق: لا أعلم فيه خلافا بين أهل اللغة. 
The proof for the view of Mālik and the majority of scholars is the verse: ‘Go for some clean ṣaʿīd’. ‘Ṣaʿīd’ is the surface of earth, be it soil, sand or rock. Ibn al-Aʿrābī, Abū Isḥāq and Zujāj stated this. And Abū Isḥāq noted, ‘I do not know of any differences of opinion on this between the lexicographers.’[footnoteRef:649] [649:  ʿAllāmah Bājī (n 3) 1:116.] 

ʿAllāmah Zurqānī elaborates from the lexicographers:
قاله الخليل، وابن الأعرابي، والزجاج قائلا: لا أعلم فيه خلافا بين أهل اللغة، قال الله تعالى: ﴿وَإِنَّا لَجَـٰعِلُونَ مَا عَلَيْهَا صَعِيدًۭا جُرُزًا﴾ [الكهف: ٨]، أي: أرضا غليظة لا تنبت شيئا، وقال: ﴿فَتُصْبِحَ صَعِيدًۭا زَلَقًا﴾ [الكهف: ٤٠]، ومنه قول ذي الرمة:
	كأنه بالضحى يرمي الصعيد به

	
	دبابة في خطام الرأس خرطوم



وإنما سمي صعيدا؛ لأنه نهاية ما يصعد إليه من الأرض. (طيبا) أي: طاهرا باتفاق العلماء. 
Khalīl, Ibn al-Aʿrābī and Zujāj stated this, saying, ‘I do not know of any differences of opinion on this between the lexicographers.’ Allāh Taʿālā says, ‘And surely, We are going to turn whatever is thereon into ṣaʿīdan juruzan,’[footnoteRef:650] i.e. a dense earth that cannot grow anything. And He says, ‘‘Fa-tuṣbihā ṣaʿīdan zalaqān’[footnoteRef:651] (i.e. [and it will become] a smooth and dusty earth). From here comes Dhū Rimmāh’s saying:  [650:  Qurʾān: 18:8.]  [651:  Ibid, 18:40.] 

As though at dawn, out of drowsiness, it (the calf) was laid down on the ṣaʿīd (the surface of the earth); 
By the initial sip of wine, dripping into the bones of the head.
It is called ‘ṣaʿīd’ as it is the endpoint of what rises up from the earth. And ‘ṭayyib’ means clean according to all scholars.[footnoteRef:652] [652:  ʿAllāmah Zurqānī (n 14) 1:161-162.] 

He proceeds on by substantiating it through ḥadīths:
وقال -صلى الله عليه وسلم-: "وجعلت لي الأرض مسجدا وطهورا"، رواه الشيخان في حديث جابر بن عبد الله؛ فكل موضع جازت الصلاة فيه من الأرض، جاز التيمم به. وقال -صلى الله عليه وسلم-: "يحشر الناس على صعيد واحد"، أي: أرض واحدة. 
The Prophet ﷺ said, ‘The entire earth is a place of prostration for me and a means of purification.’ Bukhārī and Muslim narrated it via the ḥadīth of Jābir ibn ʿAbdillāh – may Allāh be pleased with them both. Therefore, any area of the earth where prayer is permissible allows for the permissibility of using it for dry ablution. The Prophet ﷺ said, ‘People will be resurrected upon a single ṣaʿīd,’ i.e. a single earth.[footnoteRef:653] [653:  Ibid, 1:162.] 

With regard to Ibn ʿAbbās’ statement which the opponents presented as proof, he brings its full context:
وقال ابن عباس: أطيب الصعيد أرض الحرث. فدل على أن الصعيد يكون غير أرض الحرث. 
Ibn ʿAbbās said, ‘The purest ṣaʿīd is the arable earth.’ This proves that there are ṣaʿīd other than the arable earth.[footnoteRef:654] [654:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī also presented a logical answer. He writes:
ودليلنا من جهة القياس أن هذا جزء طاهر من الأرض لم يتغير عن جنس الأصل، فجاز التيمم به كالتراب. 
Our proof through analogy is that this is a clean part of the earth that has not been changed from its original genus. Therefore, dry ablution is permissible with it, like soil.[footnoteRef:655] [655:  ʿAllāmah Bājī (n 3) 1:116.] 

فَكُلُّ مَا كَانَ صَعِيداً، فَهُوَ يُتَيَمَّمُ بِهِ، سِبَاخًا كَانَ أَوْ غَيْرَهُ.
‘Therefore, any substance that falls within the category of earth material can be used for dry ablution, be it salty soils or any other type.’
[bookmark: _Toc225513797]Referring to Feminine Words by Masculine Pronouns
The word ‘sibākh’ is the plural of ‘sabakhah’, which is a feminine noun. The pronoun after ‘ghayr’ should have been ‘hā’ in the feminine instead of ‘hu’ in the masculine. ʿAllāmah Hishām al-Waqshī writes:
قوله: "‌سباخا ‌كان ‌أو ‌غيره" كذا الرواية، وكان الوجه: أو غيرها؛ لأن السباخ مؤنثة، وهي جمع سبِخة، ولكنه ذكر الضمير على معنى الجمع، قال الله [تعالى]: ﴿‌نُّسۡقِيكُم ‌مِّمَّا ‌فِي ‌بُطُونِهِۦ﴾.
The statement: ‘sibākhan kāna aw ghara-hu’; it was transmitted like this. However, it ought to be: ‘aw ghara-hā’ since ‘sibākh’ is feminine. It is the plural of ‘sabikhah’. However, he mentioned the pronoun by considering the collective meaning. Allāh Taʿālā says: ‘We provide you, out of what lies in buṭūni-hī (their bellies)’.[footnoteRef:656] [656:  ʿAllāmah Hishām ibn Muḥammad al-Waqshī al-Andalūsī, At-Taʿlīq ʿalā ’l-Muwaṭṭaʾ fī Tafsīr Lughātihi wa-Ghawāmiḍi Iʿrābihī wa-Maʿānī-Hī (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:104-105.] 

The alluded verse is verse 66 of chapter An-Nahl, where the pronoun refers to ‘anʿām’, but it is masculine:
﴿وَإِنَّ لَكُمۡ فِي ٱلۡأَنۡعَٰمِ لَعِبۡرَةٗۖ ‌نُّسۡقِيكُم ‌مِّمَّا ‌فِي ‌بُطُونِهِۦ مِنۢ بَيۡنِ فَرۡثٖ وَدَمٖ لَّبَنًا خَالِصٗا سَآئِغٗا لِّلشَّٰرِبِينَ﴾
‘Surely there is a lesson for you in the cattle. We provide you, out of what lies in buṭūni-hī (their bellies) between faeces and blood, the (drink of) milk, pure and pleasant for those who drink.’
It also comes in verse 21 of chapter Al-Muʾminūn, where despite referring to ‘anʿām’, the pronoun is feminine. Then, in the following verse, it is again referenced with a feminine pronoun: 
﴿وَإِنَّ لَكُمۡ فِي ٱلۡأَنۡعَٰمِ لَعِبۡرَةٗۖ ‌نُّسۡقِيكُم ‌مِّمَّا ‌فِي ‌بُطُونِهَا وَلَكُمۡ فِيهَا مَنَٰفِعُ كَثِيرَةٞ وَمِنۡهَا تَأۡكُلُونَ﴾ 21 ﴿وَعَلَيْهَا وَعَلَى ٱلْفُلْكِ تُحْمَلُونَ﴾ 22
‘And indeed there is a sure lesson in the cattle for you. We give you a drink from that which lies in their bellies, and for you there are many benefits in them, and of them you eat,’
‘And on them and on the boats you are transported.’
 
[bookmark: _Toc225513798]مَا يَحِلُّ لِلرَّجُلِ مِنِ امْرَأَتِهِ وَهِيَ حَائِضٌ
[bookmark: _Toc225513799]The Lawful Acts for a Man with His Menstruating Wife[footnoteRef:657] [657:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 207.] 

مَا يَحِلُّ لِلرَّجُلِ مِنِ امْرَأَتِهِ
The Acts Lawful for a Man with His […] Wife
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
يعنى من المباشرة بها 
I.e. from intimacy with her[footnoteRef:658] [658:  Mawlānā Zakariyyā (n 4) 1:578.] 

وَهِيَ حَائِضٌ
Menstruating
[bookmark: _Toc225513800]Explanation of the Word: ‘Ḥayḍ’
[bookmark: _Toc225513801]Literal definition
There are two opinions presented on the literal meaning of ‘hayḍ’:
1) Gathering place of liquid
ʿAllāmah Abū ʿUbayd al-Harawī quotes:
قال ابن عرفة: المحيض والحيض اجتماع الدم إلى ذلك المكان، وبه سمى الحوض لاجتماع الماء فيه. 
Ibn ʿArafah said, ‘‘Maḥīḍ’ and ‘ḥayḍ’ is the place where blood gathers. From this, the word ‘ḥawḍ’ is derived since water gathers in it.’[footnoteRef:659] [659:  ʿAllāmah Abū ʿUbayd Aḥmad ibn Muḥammad al-Harawī, Al-Gharībayn fi ’l-Qurʾān wa ’l-Ḥadīth (Makkah Mukarramah/Riyadh: Maktabat Nizār Muṣṭafā al-Bāz, 1999), 2:517-518.] 

2) To flow
Ḍiyāʾ ad-Dīn al-Jundī mentions:
(‌الحيض): ‌لغة: ‌السيلان. قيل: أصله مأخوذ من قول العرب: حاضت السمرة، إذا خرج منها ماء أحمر، فكأنه من الحمرة. 
‘Ḥayḍ’ literally means to flow. It is said that it was originally derived from the Arab’s saying, ‘Ḥāḍat as-samurah,’ when a red liquid emits from the gum acacia tree, as though it is from redness.[footnoteRef:660] [660:  Ḍiyāʾ ad-Dīn ʿAllāmah Khalīl ibn Isḥāq al-Jundī al-Mālikī, At-Tawḍīḥ Sharḥ Mukhtaṣar Ibn al-Ḥājib (Casablanca: Markaz at-Turāth ath-Thaqāfiyyah al-Maghribiyyah / Beirut: Dār Ibn Ḥāzim, 2012), 1:227.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī elucidates:
والحيض في اللغة ‌السيلان، يقال: حاضت السمرة، وهي شجرة يسيل منها شيء كالدم. 
‘Ḥayḍ’ literally means to flow. It is said, ‘Ḥāḍat as-samurah.’ It is a tree from which a matter resembling blood flows.[footnoteRef:661] [661:  ʿAllāmah ʿAynī, ʿUmdat al-Qārī (n 23) 3:254.] 

ʿAllāmah Ibn al-ʿArabī provides the same definition:
المحيض: مِفعل، من حاض إذا سال، حيضا، تقول العرب: حاضت الشجرة والسمرة، إذا سالت رطوبتها، وحاض السيل: إذا سال. قال الشاعر:
	.... .... .... وَحَيَّضَتْ

	
	عَلَيْهِنَّ حَيْضَاتُ السُّيُولِ الطَّواحِمِ



‘Maḥīḍ’ is on the scale of ‘mifʿal’, which comes from ‘ḥāḍa’, meaning when something flows. The Arabs say, ‘Ḥāḍat ash-shajarah wa ’s-samurah,’ when the moisture therein flows. And ‘ḥāḍa ’s-sayl’ is when the torrent overflows. The poet recites: 
And it flowed over them;
The flow from swift and surging torrents.[footnoteRef:662] [662:  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), 2:252. ] 

ʿAllāmah Ibn Māzah al-Bukhārī describes it as follows, limiting it to the flowing of blood:
‌الحيض ‌لغة: اسم لدرور الدم من أي شخص كان، تقول العرب: حاضت الأرنب، إذا خرج الدم من فرجها. 
‘Ḥayḍ’ is literally a noun for the flowing of blood, be it from anyone. The Arabs say, ‘Ḥāḍat al-arnab,’ when blood emits from a rabbit’s vagina.[footnoteRef:663] [663:  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), 1:208.] 

However, ʿAllāmah Badr ad-Dīn al-ʿAynī objects to this:
قلت: ليس كذلك، بل الحيض في اللغة عبارة عن السيلان، سواء كان دماً أو ماء أو نحوهما، يقال: حاض السيل والوادي، وحاض المشجون إذا قذف شيئاً أحمر يشبه الدم. وفي "المبسوط": حاضت السمرة، إذا خرج منها الصمغ الأحمر. 
I say: the matter is not such. Rather, the word ‘ḥayḍ’ literally signifies flowing, whether it is blood, water or similar matters. It is said, ‘Ḥāḍa ’s sayl wa ’l-wādī’ and ‘Ḥāḍa ’l-mashjūn,’ when the torrent, valley and lush valley cast a red matter resembling blood. And it is mentioned in Al-Mabsūṭ, “‘Ḥāḍa ’t as-samurah’ is when red gum emits from it.’[footnoteRef:664] [664:  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), 1:620. ] 

Whilst encompassing the general notion of any bodily substance flowing, linguistically, the term is exclusively employed to denote a specific fluid unique to females. Arabs do not use it for matters that flow from males, such as urine or perspiration.
[bookmark: _Toc225513802]Technical definition
As for the technical meaning, ʿAllāmah Abū ’l-Barakāt an-Nasafī writes in Kanz ad-Daqāʾiq:
هو ‌دم ‌ينفضه رحم امرأة سليمة عن داء وصغر. 
It is blood discharged by the uterus of a woman, free from illness after attaining puberty.[footnoteRef:665] [665:  ʿAllāmah Abū ’l-Barakāt Aḥmad ibn Maḥmūd an-Nasafī, Kanz ad-Daqāʾiq (Madīnah Munawwarah: Dār as-Sirāj / Beirut: Shirkat Dār al-Bashāʾir al-Islāmiyyah, 2011), 149.] 

ʿAllāmah Ibn al-ʿArabī defines it technically as:
والحيض: عبارة عن الدم يرخيه الرحم فيفيض. 
‘Ḥayḍ’ is a term for the blood that the uterus releases, causing it to flow.[footnoteRef:666] [666:  ʿAllāmah Ibn al-ʿArabī (n 59) 2:252.] 

ʿAllāmah Māzarī writes: 
يقال: حاضت المرأة، وتحيضت تحيض حيضاً، ومحاضاً، ومَحِيضا، إذا سال الدم منها في أوقات معلومة، فإذا سأل في غير أيام معلومة من غير عرق المحيض، قلت: استُحِيضَتْ فهي مُسْتَحَاضة. 
It is said, ‘Ḥādat al-marʾah wa-taḥayyaḍat taḥīḍu ḥaydan wa-maḥāḍan wa-maḥīḍan,’ when blood flows from her at specific times. When it flows outside the specific days and is not from the vein of menstruation, you will say, ‘Ustuḥīḍat, so she became a mustaḥāḍah.’[footnoteRef:667] [667:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAlī ibn ʿUmar al-Māzarī, Al-Muʿlim bi-Fawāʾid Muslim (Tunisia: Ad-Dār at-Tūnīsiyyah, 1988), 1:367-368.] 

[bookmark: _Toc225513803]Discussion on the feminine word ḥāʾiḍ without a feminine tāʾ
As for the word ‘ḥāʾiḍ’ that is used here in the heading, it is used without the tāʾ marbūṭah that generally denotes femininity. ʿAllāmah Badr ad-Dīn al-ʿAynī expounds on the underlying reason behind this:
والمرأة حائض، وفي اللغة الفصيحة الثابتة بغير تاء، واختلف النحاة في ذلك، فقال الخليل: لما لم تكن جائزة على الفعل كان منزلة المنسوب عنده بمعنى حائض، أي ذات حيض، كذارع، وتامر، وطامس، ولابن، وكذا طالق، وطامث، وقاعد للآية: أي ذات طلاق، بمعنى أن الطلاق ثابت فيها. وقال السروجي: يرد عليه قَوْله تَعَالَى: ﴿فِي عِيشَةٍ رَاضِيَةٍ﴾ (الحاقة: الآية ٢١) قالوا: بمعنى ذات رضا وقد أتى بالتاء.
قلت: راضية بمعنى مرضية فلا يرد، ومذهب سيبويه أن ذلك معنى مذكور [...] أو شخص حائض، وطامث، وطامس، وطالق، ونظيره غلام نصفة وربعة على تأويل نفس، لكنه لا يطرد؛ لأنه مقصور على السماع، ومذهب الكوفيين أنه استغنى عن علامة التأنيث؛ لأنه ‌مخصوص ‌بالمؤنث. 
A woman is called ‘ḥāʾiḍ’. According to the established standard of Classical Arabic, it is without a tāʾ. The grammarians differed on that. For instance, Khalīl stated, ‘Given that this is not permitted for the verb (the verb for ‘ḥayḍ’ needs to come in the feminine; thus, ‘ḥāʾiḍ’ is not an ism fāʿil for that is derived from a verb, and it would be necessary to add the feminine tāʾ), it is considered as an attributive word (a word which attributes a quality, characteristic or description to someone or something) in the meaning of ‘ḥāʾiḍ’, i.e. ‘dhāt ḥayḍ’ (having hayḍ or ‘ḥāʾiḍī’). It is similar to ‘dharāʿ’ (i.e. ‘dhāt dharʿ’: having the ability to spin), ‘tāmir’ (i.e. ‘dhāt tamr’: possessing dates), ‘ṭāmis’, ‘lābin’ (i.e. ‘dhāt laban’: possessing milk). Following the same rule is ‘ṭāliq’ – i.e. ‘dhāt ṭalāq’ (possessing divorce) in the meaning that ṭalāq is present in her – ‘ṭāmith’ as well as ‘qāʿid’ due to the Qurʾānic verse.’
Sarūjī stated, ‘This is refuted by the verse: ‘He will be in a rāḍiyah (well-pleasing) life.’[footnoteRef:668] They said that it is in the meaning of ‘dhāt riḍāʾ’, yet it came with a tāʾ.’ [668:  Qurʾān: 69:21.] 

I respond to this by saying that ‘rāḍiyah’ is actually in the meaning of ‘marḍiyyah’ (not ‘dhāt riḍāʾ). Hence, there is no objection.
Sībwayh’s stance is that this is the adjective of a masculine word […] or [like] ‘shakhṣ ḥāʾiḍ (a menstruating person), ṭāmith, ṭāmis’ and ‘[shakhṣ] ṭāliq (a divorced person)’. An example of it is: ‘ghulām naṣafah wa-rabʿah’ in the meaning of ‘nafs’ (‘Ḥāʾiḍ’ is without a tāʾ despite referring to a female since it is the adjective of ‘shakhṣ’, which is a masculine word. Here, ‘naṣafah’ and ‘rabʿah’ are feminine despite referring to ‘ghulām’, as it is in the meaning of ‘nafs’, which is a feminine word.) This is not standardised as it is restricted to what has been received by hearsay.
The Kufan stance is that it is not in need of a femintine sign since it is exclusive to females.[footnoteRef:669] [669:  ʿAllāmah ʿAynī, Al-Bināyah (n 61) 1:620-621.] 

[bookmark: _a963h4omwj7b][bookmark: _Toc225513804]Different names for menstruation 
ʿAllāmah  Ibn al-ʿArabī mentions eight different names for menstruation:
وله ثمانية أسماء. 
(1)  حائض
(2) عارك.
(3) فارك.
(4) طامس.
(5) دارس.
(6) كابر.
(7) ضاحك.
(8) طامث.
قال مجاهد في قوله عز وجل: ﴿فَضَحِكَتْ﴾  يعني: حاضت.
قال الشاعر: 
	ويَهْجُرُهَا يَوْمًا إذا هي ضَاحِك



وقال بعض أهل التفسير في قوله تعالى: ﴿فَلَمَّا رَأَيْنَهُۥٓ أَكْبَرْنَهُۥ﴾  يعني حضن، وانشدوا:
	نَأْتِي النِّساءَ على أَطْهَارِهِنَّ ولا

	
	 نَأْتِي النِّساءَ إذا أَكْبَرْنَ إكبارًا



It has eight names:
1. Ḥāʾiḍ
2. ʿĀrik
3. Fārik
4. Ṭāmis
5. Dāris
6. Kābir
7. Ḍāḥik
8. Ṭāmith
Mujāhid said regarding the verse of Allāh – ʿazza wa-jalla –: ‘fa-ḍaḥikat’[footnoteRef:670], i.e. she menstruated. The poet says: [670:  Qurʾān: 11:71.] 

And he abstains from her when she is ḍāḥik (menstruating).
Certain exegetes said regarding the verse: ‘So when they saw him, akbarna-hū,’[footnoteRef:671] i.e. they menstruated. And they recited: [671:  Ibid, 12:31.] 

We approach women in their pure cycles;
And we keep away from women when they akbarna ikbāran (i.e. they menstruate).[footnoteRef:672] [672:  ʿAllāmah Ibn al-ʿArabī (n 59) 2:252-253.] 

 Purpose of the heading
Mawlānā Zakariyyā al-Kāndhlawī explains the aim behind the heading:
ثم اعلم: أن مقصود الترجمة بيان النوع المباح والحرام من أنواع المباشرة، كما يدل عليه ملاحظة الروايات؛ وإلا، فيحل له منها غير المباشرة كل شيء، لأنها لا تمنع من غير المباشرة إلا عشرة أشياء، وهي: رفع الحدث، ووجوب الصلاة، وصحتها، وصحة الصوم دون وجوبه، ومس المصحف ، وقراءته، وكتابته  إلا ما فيه دعاء على وجه التعوذ لا النظر فيه، والجماع ودخول المسجد والطواف، فلفظ الترجمة، وهو ما يحل، وإن كان عاما لكن المقصود منه خاص، وهو بيان المباشرة خاصة، لا بيان كل ما يحل له. 
Know that the aim behind the heading is to mention the lawful and unlawful types of intimacy, as indicated by observing the narrations. Otherwise, everything else is lawful for a man besides intimacy. This is because, besides intimacy, menstruation only prevents ten matters, which are:
1. The removal of the state of major impurity
2. The obligation of prayer
3. The validity of prayer
4. The validity of fasts, not its obligation
5. Touching copies of the Qurʾān
6. Its recitation
7. Writing the Qurʾān except that which is a supplication for seeking protection, not to look at it
8. Intercourse
9. Entering the mosque
10. Circumambulation.
Hence, although the wording of the heading – which is ‘the lawful acts’ – is general, the aim is specific; it specifically refers to mentioning intimacy, not everything that is lawful for a man.[footnoteRef:673] [673:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:580. ] 

In short, this chapter elaborates on the extent of keeping away from women during their menstruation as mentioned in the Qurʾānic verse:
﴿فَٱعْتَزِلُوا۟ ٱلنِّسَآءَ فِى ٱلْمَحِيضِ ۖ﴾
So, keep away from women during menstruation.[footnoteRef:674] [674:  Qurʾān: 2:222.] 

[bookmark: _Toc225513805]Ḥadīth 148
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَم: أَنَّ رَجُلًا سَألَ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَقَال: مَا يَحِلُّ لِي مِنِ امْرَأَتِي وَهِيَ حَائِضٌ؟ فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "لِتَشُدَّ عَلَيْهَا إِزَارَهَا، ثُمَّ شَأْنَكَ بِأَعْلاَهَا".
Mālik reported that a man asked the Messenger of Allāh ﷺ, ‘What is lawful for me from my wife when she is menstruating?’ The Messenger of Allāh ﷺ replied, ‘Let her tie a loincloth, and then do whatever you wish above it.’[footnoteRef:675] [675:  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), 207.] 

Imām Yaḥyā ’l-Laythī narrates:
مَالِك، عَنْ زَيْدِ بْنِ أَسْلَم: أَنَّ رَجُلًا سَألَ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ
Mālik reported that a man asked the Messenger of Allāh ﷺ, 
[bookmark: _Toc225513806]Status of the Chain & Name of the Questioner
Zayd ibn Aslam was a tābiʿī; yet, he quoted this episode which took place during the life of the Prophet ﷺ directly, without the intermediary of a Companion in between.
ʿAllāmah Ibn ʿAbd al-Barr writes:
لا أعلم أحدا روى هذا الحديث مسندا بهذا اللفظ؛ أن رجلا سأل رسول الله -صلى الله عليه وسلم- هكذا، ومعناه صحيح ثابت.  
I do not know anyone who reported this ḥadīth as musnad through this wording that a man asked the Messenger of Allāh ﷺ in this manner. However, the meaning is authentic and established.[footnoteRef:676] [676:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 3:659. ] 

Nonetheless, this ruling has been established from many other marfūʿ narrations, as we will quote shortly if Allāh wills. 
Through Imām Abū Dāwūd’s transmission, we learn that the questioner was ʿAbdullāh ibn Saʿd, as ʿAllāmah Zurqānī points out: 
وقد روى أبو داود عن عبد الله بن سعد، قال: سألت رسول الله -صلى الله عليه وسلم- ما يحل لي من امرأتي وهي حائض، قال: "لك ما فوق الإزار". وبه علم اسم الرجل السائل. 
Abū Dāwūd reported that ʿAbdullāh ibn Saʿd said, ‘I asked the Messenger of Allāh ﷺ.’ From this, the name of the man who enquired is known.[footnoteRef:677] [677:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:163. ] 

فَقَال: مَا 
‘What’
This is a māʾ of interrogation, as Mawlānā Zakariyyā al-Kāndhlawī clarifies:
استفهامية 
Interrogative[footnoteRef:678] [678:  Mawlānā Zakariyyā (n 1) 1:581.] 

يَحِلُّ لِي مِنِ امْرَأَتِي 
‘Is lawful for me from my wife’
ʿAllāmah Ibn Raslān explains what the questioner was specifically enquiring of:
يعني: من الاستمتاع. 
I.e. from the types of pleasures[footnoteRef:679] [679:  Shams ad-Dīn Abū ’l-ʿAbbās Aḥmad ibn Ḥusayn al-Maqdisī ash-Shāfiʿī, better known as Ibn Raslān, Sharḥ Sunan Abī Dāwūd li ’bn Raslān (Faiyum, Egypt: Dār al-Falāḥ, 2015), 2:292.] 

وَهِيَ حَائِضٌ؟ 
‘When she is menstruating?’ 
ʿAllāmah Abū ’l-Walīd al-Bājī also elaborates on how despite the broadness of the question, he was asking of something specific: 
وإن كان لفظا عاما، فهو خاص بالاستمتاع بالوطء؛ لأنه إذا وقع السؤال على عين من الأعيان، انصرف بالعرف والعادة إلى المنافع المقصودة منه، والمقصود من المرأة الاستمتاع والوطء، فكان السؤال على ما يحل له من وطئها في حال حيضها لما علم أنه ممنوع من وطئها في الفرج، لقول الله تعالى: ﴿ويسألونك عن المحيض قل هو أذى فَٱعْتَزِلُوا۟ ٱلنِّسَآءَ فِى ٱلْمَحِيضِ ۖ﴾. وانصرف الاعتزال أيضا إلى اعتزال وطء لما تقدم ذكره، وعلم هذا السائل أن الاستمتاع بالنظر إليها والمباشرة لها والقبل وغير ذلك من الاستمتاع مباح، فطلب تحديد المباح وتمييزه من المحظور. 
Albeit it is a general word, it is specific to sexual pleasure. This is because when a question concerns a particular individual, in accordance with custom and conventions, it directs to the intended benefit associated with the individual. And the intended benefit associated with a woman is sexual pleasure. 
Therefore, enquiring concerning the types of intimacy lawful for him during her menstruation is due to the well-known prohibition of intercourse in the vagina from the verse: ‘So, keep away from women during menstruation.’[footnoteRef:680] The keeping away applies to keeping away from intercourse as it was previously mentioned.  [680:  Qurʾān: 2:222.] 

This questioner knew that taking pleasure by looking at her, direct physical contact with her, kissing and other types of pleasures are allowed. Hence, he requested to specify the lawful acts and to distinguish them from the forbidden acts.[footnoteRef:681] [681:  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.), 1:116-117. ] 

Basically, this is known through the context.
After knowing that the question specifically refers to intimacy, we can understand the response of the Prophet ﷺ:
فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "لِتَشُدَّ"
The Messenger of Allāh ﷺ replied, ‘Let her tie’
[bookmark: _Toc225513807]Explanation of the Word: ‘Li-Tashudda’
Mullā ʿAlī al-Qārī elaborates on this word:
بفتح التاء وضم الشين والدال، خبر معناه الأمر، أو أريد به الحدث مجازا أو بتقدير أن يئووّل بالمصدر، وقيل: يحتمل أن يكون منصوبا على حذف إن. 
With a fatḥah on the tāʾ and a ḍammah on the shīn and the dāl; it is worded as information but in the meaning of a command. Or, it figuratively refers to
It is said that, probably, it is in the accusative form due to an omitted ‘an’.[footnoteRef:682] [682:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 2:230. ] 

"عَلَيْهَا إِزَارَهَا،"
‘A loincloth’ 
[bookmark: _Toc225513808]Explanation of the Word: ‘Izār’
ʿAllāmah Zurqānī defines the word ‘izār’:
ما تأتزر به في وسطها. 
That which she ties around her waist[footnoteRef:683] [683:  ʿAllāmah Zurqānī (n 5) 1:163.] 

"ثُمَّ شَأْنَكَ"
‘And then do whatever you wish’
[bookmark: _Toc225513809]Explanation of the Word: ‘Shaʾna-Ka’
ʿAllāmah Zurqānī states regarding the word ‘shaʾna-ka’:
بالنصب، أي: دونك. 
In the accusative case, i.e. you can do whatever you want[footnoteRef:684] [684:  Ibid.] 

"بِأَعْلاَهَا".
‘Above it.’
ʿAllāmah Zurqānī says:
استمتع به إن شئت، وجعل المئزر قطعا للذريعة. 
Take pleasure in it if you wish. He made the loin cloth as a means to allow intimacy.[footnoteRef:685] [685:  Ibid.] 

The questioner asked what is permissible; instead, the Prophet ﷺ responded by telling him what he must do. One can raise the objection that this reply lacks precision. Mullā ʿAlī al-Qārī writes how the answer conforms and blends in with the question:
فإن قلت: كيف يستقيم هذا جوابا عن قوله: ما يحل؟ قلت: يستقيم مع قوله: ("ثم شأنك بأعلاها") كأنه قيل: يحل لك ما فوق الإزار، و"شأنك" منصوب بإضمار فعل، ويجوز رفعه على الابتداء، والخبر محذوف تقديره: مباح أو جائز. 
Objection: How does this response align with the question: ‘What is lawful’? 
Answer: It aligns with the statement: ‘and then do whatever you wish above it’. It was as though he stated, ‘Above the loincloth is permissible for you.’ ‘Shaʾna-ka’ is in the accusative case by a hidden verb. It is permitted to place it in the nominative case as a mubtadaʾ, and the khabar will be omitted, whose implied meaning is ‘mubāḥ’ or ‘jāʾiz’.[footnoteRef:686] [686:  Mullā ʿAlī al-Qārī, Mirqāt al-Mafātīḥ (n 10) 2:230.] 

[bookmark: _Toc225513810]Corroborating Marfūʿ Reports
We mentioned that although Imām Mālik quoted this as mursal here in the Muwaṭṭaʾ, others narrated it as marfūʿ. Furthermore, many other narrations have the same meaning. For instance, Imām Abū Dāwūd narrates it as marfūʿ:
حدثنا هارون بن محمد بن بكار: حدثنا مروان - يعني ابن محمد -: حدثنا الهيثم بن حميد: حدثنا العلاء بن الحارث، عن حرام بن حكيم، عن عمه (عبد الله بن سعد الأنصاري) أنه سأل رسول الله -صلى الله عليه وسلم-: ما يحل لي من امرأتي وهي حائض؟ قال: "لك ما فوق الإزار"، وذكر مؤاكلة الحائض أيضا، وساق الحديث.  
Hārūn ibn Muḥammad ibn Bakkār narrated to us [saying]: Marwān – i.e. ibn Muḥammad – narrated to us [saying]: Haytham ibn Ḥumayd narrated to us [saying]: ʿAlāʾ ibn al-Ḥārith narrated to us from Ḥarām ibn Ḥakīm from his uncle, ʿAbdullāh ibn Saʿd al-Anṣārī, that he asked the Messenger of Allāh ﷺ, ‘What is lawful for me from my wife when she is menstruating’. He replied, ‘You are allowed what is above the loincloth.’ And he also mentioned partaking in food with a menstruating woman, and he cited the ḥadīth.[footnoteRef:687] [687:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:152-153. ] 

ʿAllāmah Zurqānī comments:
سكت عليه أبو داود، فهو صالح للحجية. 
Abū Dāwūd remained silent over it; thus, it is suitable as proof.[footnoteRef:688] [688:  ʿAllāmah Zurqānī (n 5) 1:163.] 

This proves that a person may fondle, caress, kiss, touch and engage in intimacy with his wife or any area as long as she wears a trouser. This explains the keeping away mentioned in verse 222 of Chapter Al-Baqarah. ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث تفسير لقول الله عز وجل: ﴿فَٱعْتَزِلُوا۟ ٱلنِّسَآءَ فِى ٱلْمَحِيضِ ۖ﴾ [البقرة: 222]. 
This ḥadīth interprets the verse: ‘So, keep away from women during menstruation.’[footnoteRef:689][footnoteRef:690] [689:  Qurʾān: 2:222.]  [690:  ʿAllāmah Ibn ʿAbd al-Barr (n 4) 3:659.] 

[bookmark: _Toc225513811]Three Types of Intimacy during menstruation
Intimacy with a menstruating woman can take place in various ways. Mawlānā Zakariyyā Kāndhlawī categorises it as follows:
اعلم أن مباشرة الحائض على ثلاثة أنواع. 
Know that intimacy with a menstruating woman is of three types.[footnoteRef:691] [691:  Mawlānā Zakariyyā (n 1) 1:579.] 

[bookmark: _Toc225513812]Prohibited by consensus
1) Having intercourse with, kissing, fondling or even simply touching the vagina of the wife during menstruation
Mawlānā Zakariyyā al-Kāndhlawī mentions:
أحدهما: المباشرة في الفرج بالوطء. 
The first is intimacy by intercourse in the vagina[footnoteRef:692] [692:  Ibid.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī also categorises it in this manner. He writes:
 احدهما حرام بالإجماع، ولو اعتقد حله يكفر، وهو أن يباشرها في الفرج عامدا. 
The first is prohibited by consensus, and if one believes it to be lawful, he becomes a disbeliever. It is to intentionally engage in intercourse with her in the vagina.[footnoteRef:693] [693:  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), 3:266. ] 

Regarding this, the scholars do not differ on its impermissibility. ʿAllāmah Abū ’l-Walīd al-Bājī says:
فأما الوطء في الفرج في وقت الحيض، فلا خلاف في منعه، فمن فعل ذلك فقد أثم، ولا غرم عليه. وبه قال أبو حنيفة والشافعي في الجديد. 
As for intercourse in the vagina at the time of menstruation, there are no differences of opinion on its prohibition. Whoever does so has certainly sinned, but there is no fine on him. And this was the view of Abū Ḥanīfah and Shāfiʿī in the jadīd view.[footnoteRef:694] [694:  ʿAllāmah Bājī (n 9) 1:117.] 

Imām Nawawī writes:
أن يباشرها بالجماع في الفرج، فهذا حرام بإجماع المسلمين بنص القرآن العزيز والسنة الصحيحة. 
To engage in intimacy with her through intercourse in the vagina is prohibited according to the consensus of the Muslims, as proven through the text of the Qurʾān and the authentic Sunnah.[footnoteRef:695] [695:  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), 3:204. ] 

He then mentions the ruling of a person who considers it permissible to have intercourse in the vagina during menstruation:
قال أصحابنا: ولو اعتقد مسلم حل جماع الحائض في فرجها صار كافرا مرتدا. 
Our scholars stated that if a Muslim believes in the permissibility of engaging in intercourse with a menstruating woman in her vagina, he becomes a disbeliever and an apostate.[footnoteRef:696] [696:  Ibid.] 

On the other hand, if one acknowledges its impermissibility and does not legalise it, but he still does it, then it is a major sin. Imām Nawawī writes:
وإن وطئها عامدا عالما بالحيض والتحريم مختارا فقد ارتكب معصية كبيرة نص الشافعي على أنها كبيرة وتجب عليه التوبة. 
If he intentionally and willingly engages in intercourse with her whilst knowing of her menstruation and its prohibition, then he certainly commits a major sin. Shāfiʿī mentioned that it is a major sin, and it is obligatory for him to repent.[footnoteRef:697] [697:  Ibid.] 

He then goes on to mention the ruling of paying a penalty by committing this major sin:
وفي وجوب الكفارة قولان للشافعي، أصحهما -وهو الجديد، وقول مالك، وأبي حنيفة، وأحمد في إحدى الروايتين، وجماهير السلف- أنه لا كفارة عليه. وممن ذهب إليه من السلف: عطاء، وابن أبي مليكة، والشعبي، والنخعي، ومكحول، والزهري، وأبو الزناد، وربيعة، وحماد بن أبي سليمان، وأيوب السختياني، وسفيان الثوري، والليث بن سعد -رحمهم الله تعالى أجمعين-. والقول الثاني -وهو القديم الضعيف- أنه يجب عليه الكفارة. 
Shāfiʿī held two views on the obligation of expiation, the most correct of which is the non-obligation of expiation on him. This was the jadīd view and the view of Mālik, Abū Ḥanīfah, Aḥmad – in one of the two reports – and the majority of predecessors, amongst whom were ʿAṭāʾ, Ibn Abī Mulaykah, Shaʿbī, Nakhaʿī, Makḥūl, Zuhrī, Abū ’z-Zinād, Rabīʿah, Ḥammād ibn Abī Sulaymān, Ayyūb as-Sakhtiyānī, Sufyān ath-Thawrī and Layth ibn Saʿd – may Allāh Taʿālā have mercy on them all. 
The second view – which was the qadīm and weak view – is the obligation of expiation on him.[footnoteRef:698] [698:  Ibid.] 

Since Imām Shāfiʿī retracted from the view of its obligation, and it is the weaker view within the Shāfiʿī school of thought, there is no need to delve into the details of how much to pay and so on. Rather, we will follow Mawlānā Zakariyyā al-Kāndhlawī, who says:
نتركه رَوما للاختصار. 
We will forsake this discussion for brevity.[footnoteRef:699] [699:  Mawlānā Zakariyyā (n 1) 1:579.] 

As for the proof of the non-obligation of paying any penalty, we may suffice with the statement of ʿAllāmah Abū ’l-Walīd al-Bājī:
ودليلنا من جهة القياس أن هذا وطء محرم لا لحرمة عبادة فلم تجب فيه كفارة كالزنا. 
Our proof through analogy is that this intercourse is prohibited for other reasons than worship. Hence, no expiation is obligatory for it, like illicit intercourse.[footnoteRef:700] [700:  ʿAllāmah Bājī (n 9) 1:117.] 

[bookmark: _Toc225513813]Permissible by consensus
2) Touching, caressing, fondling, kissing or even placing the penis on any other area besides that between the navel and the knees.
Mawlānā Zakariyyā al-Kāndhlawī continues with the second type:
والثاني: المباشرة بما فوق السرة ودون الركبة باليد أو الذكر وغيره، وهو مباح بالإجماع. 
The second is intimacy with the area above the navel and beneath the knees with the hand, the penis etc. This is lawful by consensus.[footnoteRef:701] [701:  Mawlānā Zakariyyā (n 1) 1:579.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī writes:
النوع الثاني من المباشرة: فيما فوق السرة وتحت الركبة بالذكرة، أو بالقبلة، أو المعانقة، أو اللمس، أو غيره ذلك، فهذا حلال بالإجماع. 
The second type of intimacy is regarding the area above the navel and beneath the knees by the penis, kissing, hugging, caressing etc. This is lawful by consensus.[footnoteRef:702] [702:  ʿAllāmah ʿAynī (n 21) 3:266.] 

One view contends that this too is not permissible; nonetheless, it holds no weight at all. Imām Nawawī states:
وقد نقل الشيخ أبو حامد الاسفراينى وجماعة كثيرة الإجماع على هذا. وأما ما حكي عن عبيدة السلماني وغيره من أنه لا يباشر شيئا منها بشئ منه، فشاذ منكر غير معروف ولا مقبول، ولو صح عنه لكان مردودا بالأحاديث الصحيحة المشهورة المذكورة في الصحيحين وغيرهما في مباشرة النبي -صلى الله عليه وسلم- فوق الإزار، وإذنه في ذلك بإجماع المسلمين قبل المخالف وبعده. 
Shaykh Abū Ḥāmid al-Isfarāyinī and a large group reported a consensus on this. As for the report from ʿUbaydah as-Salmānī and others that there can be no contact at all between them, it is isolated, disapproved, disacknowledged and unaccepted. Even if it was proven from him, it would be rejected by the famous authentic ḥadīths that are mentioned in the Ṣaḥīḥayn and elsewhere. These reports indicate the Prophet ﷺ’s intimacy in the area above the loincloth as well as his permission for doing that by the consensus of the Muslims before and after the opponent.[footnoteRef:703] [703:  Imām Nawawī (n 23) 3:205.] 

[bookmark: _Toc225513814]Differed upon
3) Touching and deriving pleasure from the area between the navel and the knees, besides the vagina and the posteriors.
Mawlānā Zakariyyā al-Kāndhlawī writes the third type:
والثالث: الاستمتاع بما بينهما خلا الفرج  والدبر، فمختلف فيما بين الأئمة. 
The third is taking pleasure with the area in between [the navel and the knees], besides the vagina and the posteriors. Scholars differ on this.[footnoteRef:704] [704:  Mawlānā Zakariyyā (n 1) 1:580.] 

We will divide this into two subcategories since this could either be above the clothes or directly on the skin.
First Scenario
A) Deriving pleasure directly on the skin of the area between the navel and knees.
If it is directly on the skin, there are great differences between the scholars. The vast majority of scholars believed that a person may not derive pleasure directly on the skin of the area between the navel and knee.
These narrations speak of the menstruating woman wearing a loincloth. The basic definition of a loincloth is that it covers the area between the navel and the knees. Mullā ʿAlī al-Qārī mentions in Fatḥ Bāb al-ʿInāyah:
(الإزار) [...] وهو: ما بين السرة والركبة. 
‘Izār’ […] It is from between the navel and the knees.[footnoteRef:705] [705:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī , Fatḥ Bāb al-ʿInāyah bi-Sharḥ an-Nuqāyah (Beirut: Shirkat Dār al-Arqam ibn Abī ’l-Arqam, 1997), 1:139.] 

Imām Nawawī states:
معناه: تشد ازار تستر سرتها وما تحتها إلى الركبة فما تحتها. 
It means: she should tie a loincloth which covers her navel and below till the knees and below.[footnoteRef:706] [706:  Imām Nawawī (n 23) 3:203-204.] 

Prohibited: View of Imām Abū Ḥanīfah, Imām Abū Yūsuf, Imām Mālik, Imām Shāfiʿī & the majority
Most scholars thus opined that one cannot caress or fondle directly on the skin of a menstruating woman between the navel and the knees. This is the view of the majority. ʿAllāmah Ibn ʿAbd al-Barr writes:
فقال مالك، والأوزاعي، والشافعي، وأبو حنيفة، وأبو يوسف: له منها ما فوق المئزر. وممن روي عنه هذا المعنى؛ القاسم، وسالم. وحجتهم ما ذكرنا في هذا الباب من الآثار عن عائشة، وميمونة، وأم سلمة، عن النبي -صلى الله عليه وسلم-. 
Mālik, Awzāʿī, Abū Ḥanīfah and Abū Yūsuf stated that he is allowed what is above the loincloth. Amongst those from whom this meaning has been reported were Qāsim and Sālim. Their proof is the reports that we mentioned in this chapter from ʿĀʾishah, Maymūnah and Umm Salamah from the Prophet ﷺ.[footnoteRef:707] [707:  ʿAllāmah Ibn ʿAbd al-Barr (n 4) 2:542.] 

Although ʿAllāmah Ibn ʿAbd al-Barr attributed this view to Imām Abū Yūsuf; however, ʿAllāmah Badr ad-Dīn al-ʿAynī cited it as only one view of his. He writes:
النوع الثالث: المباشرة فيما بين السرة والركبة في غير القبل والدبر، فعند أبي حنيفة حرام، وهو رواية عن أبي يوسف. 
The third type is intimacy in the area between the navel and the knees, besides the vagina and the posteriors. It is prohibited according to Abū Ḥanīfah. and this is one report from Abū Yūsuf.[footnoteRef:708] [708:  ʿAllāmah ʿAynī (n 21) 3:266.] 

In his Al-Aṣl and in his Muwaṭṭaʾ, Imām Muḥammad only attributed this view to Imām Abū Ḥanīfah. He states in Al-Aṣl:
فأما أبو حنيفة، قال: للرجل من امرأته وجاريته إذا كانت حائضا ‌ما ‌فوق ‌الإزار، وكره ما تحت الإزار. 
As for Abū Ḥanīfah, he said that a man is allowed to engage in intimacy with his menstruating wife and slavegirl above the loincloth, and beneath the loincloth is disliked.[footnoteRef:709] [709:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Al-Aṣl, better known as Al-Mabsūṭ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah – Idārat ash-Shuʾūn al-Islāmiyyah / Beirut: Dār Ibn Ḥazm, 2012), 3:239.] 

And he comments under this narration in his Muwaṭṭaʾ:
وهو قول أبي حنيفة. 
It was the view of Abū Ḥanīfah.[footnoteRef:710] [710:  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.), 50. ] 

Imām Nawawī notes that this is the view of the majority of scholars:
وممن ذهب إلى الوجه الأول، وهو التحريم مطلقا: مالك وأبو حنيفة، وهو قول أكثر العلماء. 
Mālik and Abū Ḥanīfah were amongst those who followed the first view, which is the absolute prohibition. And it is the view of the majority of scholars.[footnoteRef:711] [711:  Imām Nawawī (n 23) 3:205.] 

Hence, it is impermissible to fondle the area between the navel and the knees without any cloth in between.
Permissible: View of Imām Muḥammad & Imām Nawawī 
Contrarily, other scholars claimed that the restriction is only from the vagina and the posteriors. There is no other restriction besides that. Thus, one may place his hands directly on the thighs and similar areas without any cloth in between.  ʿAllāmah Ibn ʿAbd al-Barr presents this view and its proponents:
وقال الثوري، ومحمد بن الحسن، وبعض أصحاب الشافعي: يجتنب موضع الدم. وممن روي عنه هذا المعنى؛ ابن عباس، ومسروق، والنخعي، وعكرمة. وهو قول داود بن علي. ومن حجتهم حديث ثابت، عن أنس؛ قوله -صلى الله عليه وسلم-: "جامعوهن في البيوت، واصنعوا كل شيء ما خلا النكاح". أو قال: "ما خلا الجماع". وقد ذكرناه في هذا الباب. 
Thawrī, Muḥammad ibn al-Ḥasan and some Shāfiʿī scholars stated that he must keep away from the area of blood. Amongst those from whom this meaning has been reported are Ibn ʿAbbās, Masrūq, Nakhaʿī and ʿIkrimah. And this was the view of Dāwūd ibn ʿAlī. One of their proofs is an established ḥadīth from Anas, which is the statement of the Prophet ﷺ, ‘Associate with them at home and do everything besides intercourse,’ – he said: ‘mā khala ’n-nikāh’ or ‘mā khala ’l-jimāʿ.’ We already mentioned it in this chapter.[footnoteRef:712] [712:  ʿAllāmah Ibn ʿAbd al-Barr (n 4) 2:542.] 

In his Muwaṭṭaʾ, Imām Muḥammad mentions under this narration from Zayd ibn Aslam:
وقد جاء ما هو أرخص من هذا، عن عائشة، أنها قالت: يجتنب شعار الدم، وله ما سوى ذلك. 
A report from ʿĀʾishah provides more concession than this, where she stated that he must keep away from the place of blood, and he is allowed the areas besides that.[footnoteRef:713] [713:  Imām Muḥammad ibn al-Ḥasan, Muwaṭṭaʾ Muḥammad (n 38) 50.] 

Imām Nawawī chose this second view. He writes:
والثاني أنها ليست بحرام، ولكنها مكروهة كراهة تنزيه، وهذا الوجه أقوى من حيث الدليل، وهو المختار. 
The second view is that it is not prohibited. Still, it is slightly disliked. This view is stronger in terms of proof, and it is the chosen view.[footnoteRef:714] [714:  Imām Nawawī (n 23) 3:205.] 

A few lines after, he listed the scholars who shared the same view of permissibility. Thereafter, he writes:
وقد قدمنا أن هذا المذهب أقوى دليلا، واحتجوا بحديث أنس الآتي: "اصنعوا كل شئ إلا النكاح"، قالوا: وأما اقتصار النبي -صلى الله عليه وسلم- في مباشرته على ما فوق الإزار، فمحمول على الاستحباب، والله أعلم. 
As we mentioned previously, this view is stronger in terms of proof. They took proof in the following ḥadīth of Anas: ‘Do everything besides intercourse.’ With regard to the Prophet ﷺ limiting himself to intimacy above the loincloth, they said that it is understood as an act of recommendation. And Allāh knows best.[footnoteRef:715] [715:  Ibid.] 

Since a scholar such as Imām Nawawī has preferred this view, scholars may issue a verdict according to it within the Shāfiʿī school of thought.
To determine the strength of this opinion within the Ḥanafī school of thought, we will analyse how earlier scholars viewed the stance of Imām Muḥammad. Of course, in the Ḥanafī school of thought, the method of determining a valid view is much more complex. One needs to scrutinise the verdicts of the earlier and later scholars. Nonetheless, for the sake of this commentary, we will only consider those scholars whose views or statements the commentators quoted under this narration. 
Some commentators quoted that Imām Ṭaḥāwī also followed this view; the husband only needs to stay away from the actual private organ, and he may derive pleasure with his hand and even with his private organ on the remaining area between the navel and the knees. Indeed, Imām Ṭaḥāwī did say whilst discussing this view:
وهذا قول محمد بن الحسن -رحمة الله عليه-، وبه نأخذ. 
This was the view of Muḥammad ibn al-Ḥasan – may Allāh have mercy on him – and this is our adopted view.[footnoteRef:716] [716:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 3:39. ] 

Before that, he mentions:
لا بأس بما فوق الإزار منها وما تحت الإزار إذا اجتنب مواضع الدم. 
There is no problem with what is above the loincloth and beneath the loincloth if one keeps away from the places of blood.[footnoteRef:717] [717:  Ibid, 3:37.] 

In his Aḥkām al-Qurʾān, he quotes:
قد حدثنا ابن أبي داود، قال: حدثنا عمرو بن خالد، قال: حدثنا عبيد الله بن عمرو، عن أيوب، عن أبي قلابة، أن رجلا سأل عائشة: ما يحل للرجل من امرأته إذا كانت حائضا؟ قالت: "كل شيء إلا فرجها". 
Ibn Abī Dāwūd narrated to us, saying: ʿAmr ibn Khālid narrated to us, saying: ʿUbayd Allāh ibn ʿAmr narrated to us from Ayyūb from Abū Qilābah that a man asked ʿĀʾishah, ‘What is lawful for a man from his wife when she is menstruating?’ She replied, ‘Everything besides her vagina.’[footnoteRef:718] [718:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Aḥkām al-Qurʾān al-Karīm (Istanbul: İslam Araştırmaları Merkezi – Markaz al-Buḥūth al-Islāmiyyah, 1995), 1:122. ] 

The Shāfiʿī and the Mālikī commentators quote his argument to prove that one only need to stay away from the vagina. Imām Ṭaḥāwī comments under it:
فدل ذلك على أن كل عضو منها ليس فيه الحيضة في الطهارة، بمعنى ما كان عليه قبل الحيض، ودليل على أن الحيض لم ‌يغير ‌شيئا ‌من ‌المرأة ‌عما كان عليه قبل الحيض غير موضع الحيض خاصة، وممن ذهب إلى هذا القول محمد بن الحسن فيما حدثنا سليمان بن شعيب عن أبيه. 
This proves that each of her limbs that do not contain menstruation in terms of being clean is similar to the condition before menstruation. It also proves that menstruation does not change anything in a woman from the condition she was in before it except for the area of menstruation alone. Amongst those who held this view was Muḥammad ibn al-Ḥasan based on what Sulaymān ibn Shuʿayb narrated to us from his father.[footnoteRef:719] [719:  Ibid, 1:123.] 

In Sharḥ Maʿānī ’l-Āthār, he presents a logical proof for this:
فرأينا ‌الجماع ‌في ‌الفرج، ‌يوجب ‌الحد، والمهر، والغسل، ورأينا الجماع فيما سوى الفرج لا يوجب من ذلك شيئا، ويستوي في ذلك حكم ما فوق الإزار وما تحت الإزار. فثبت بما ذكرنا أن حكم ما تحت الإزار أشبه بما فوق الإزار منه بالجماع في الفرج. فالنظر على ذلك أن يكون كذلك هو في حكم الحائض، فيكون حكمه حكم الجماع فوق الإزار، لا حكم الجماع في الفرج. وهذا قول محمد بن الحسن -رحمة الله عليه-، وبه نأخذ. 
We observed that intercourse in the vagina renders binding legal penalty, dowery and the ritual bath. And we observed that intimacy in areas besides the vagina does not render any of these binding. The ruling of the area above the loincloth and beneath the loincloth is equal in that regard. Therefore, it is established by what we mentioned that the ruling of the area beneath the loincloth is more similar to [the ruling of] the area above the loincloth than with [the ruling of] intercourse in the vagina. 
Hence, logic suggests that it should be the same with regard to the ruling of a menstruating woman. The ruling of the area beneath the loincloth should follow the ruling of intimacy above the loincloth, not the ruling of intercourse in the vagina. 
This was the view of Muḥammad ibn al-Ḥasan – may Allāh have mercy on him – and this is our adopted view.[footnoteRef:720] [720:  Imām Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (n 44) 3:39.] 

However, Imām Ṭaḥāwī clearly retracted from this. He writes thereafter:
ثم نظرت بعد ذلك في هذا الباب، وفي تصحيح الآثار فيه، فإذا هي تدل على ما ذهب إليه أبو حنيفة -رحمة الله عليه-، لا على ما ذهب إلبه محمد. 
Afterwards, I examined this chapter and verified the reports on it. I thus found that it indicates the view of Abū Ḥanīfah – may Allāh have mercy on him – not the view of Muḥammad.[footnoteRef:721] [721:  Ibid.] 

He concludes:
فثبت بذلك ما ذهب إليه أبو حنيفة -رحمة الله عليه- من هذا بتصحيح الآثار، وانتفى ما ذهب إليه محمد -رحمة الله عليه-. 
By verifying the reports, the view of Abū Ḥanīfah – may Allāh have mercy on him – is established, and the view of Muḥammad – may Allāh have mercy on him – is negated.[footnoteRef:722] [722:  Ibid, 3:40.] 

Proofs of the first group
i. This narration of the Muwaṭṭaʾ
The first group of scholars use as proof this narration of the Muwaṭṭaʾ. Mawlānā Zakariyyā al-Kāndhlawī states:
والحديث حجة للجمهور على منع ما تحت الإزار. 
The ḥadīth is evidence for the majority regarding the prohibition of the area beneath the loincloth.[footnoteRef:723] [723:  Mawlānā Zakariyyā (n 1) 1:582.] 

Likewise, Imām Bukhārī brings an entire chapter:
باب مباشرة الحائض 
Chapter: Intimacy with a Menstruating Woman[footnoteRef:724] [724:  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), 1:67. ] 

Ḥāfiẓ Ibn Ḥajar comments:
المراد بالمباشرة هنا التقاء البشرتين، لا الجماع. 
Here, ‘mubāsharah’ refers to skin-to-skin contact, not intercourse.[footnoteRef:725] [725:  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), 2:93.] 

ii. Marfūʿ reports from ʿĀʾishah & Umm Salamah in Ṣaḥīḥ al-Bukhārī on the Prophet ﷺ’s practice 
Imām Bukhārī then narrates with his chains to the Prophet ﷺ’s wives:
عن عائشة، قالت: كنت أغتسل أنا والنبي -صلى الله عليه وسلم- من إناء واحد، كلانا جنب، وكان يأمرني فأتزر، فيباشرني وأنا حائض،  وكان يخرج رأسه إلي وهو معتكف، فأغسله وأنا حائض.
[...] عن عائشة، قالت: كانت إحدانا إذا كانت حائضا، فأراد رسول الله -صلى الله عليه وسلم- أن يباشرها، أمرها أن تتزر في فور حيضتها، ثم يباشرها. قالت: وأيكم يملك إربه كما كان النبي -صلى الله عليه وسلم- يملك إربه. 
[...] ميمونة : كان رسول الله -صلى الله عليه وسلم- إذا أراد أن يباشر امرأة من نسائه، أمرها فاتزرت وهي حائض.  
ʿĀʾishah reported: 
‘I would take the ritual bath with the Prophet ﷺ from a single utensil whilst both of us were in a state of major impurity. He would command me to tie a loincloth, and then he would engage in intimacy with me whilst I was menstruating. Moreover, he used to extend his head towards me whilst he was in iʿtikāf, and I would wash it whilst I was menstruating.’
 […] ʿĀʾishah reported, ‘When one of us was in menstruation, and the Messenger of Allāh ﷺ wanted to be intimate with her, he would command her to tie a loincloth at the beginning of her menstruation. Then, he would engage in intimacy with her. Who of you can control his desire as the Prophet ﷺ would control his?’
[…] Umm Salamah reported, ‘When the Prophet ﷺ wanted to be intimate with one of his wives, he would command her to tie a loincloth whilst she was menstruating.’[footnoteRef:726] [726:  Imām Bukhārī (n 52) 1:67-68.] 

These are also quoted by Imām Muslim, which means that they are muttafaq ʿalayh. Imām Muslim quotes with his chain:
عن عائشة؛ قالت: كان إحدانا، إذا كانت حائضا، أمرها رسول الله -صلى الله عليه وسلم- فتأتزر بإزار، ثم يباشرها. 
ʿĀʾishah reported, ‘When one of us was in menstruation, the Messenger of Allāh ﷺ would command her to tie a loincloth. Then, he would engage in intimacy with her.’[footnoteRef:727] [727:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:242.] 

iii. Clear statement of the Prophet ﷺ
In Al-Ikhtiyār, the following is mentioned: 
وقوله عليه الصلاة والسلام "له ما فوق الإزار، وليس له ما دونه"، أي: له أن يستمتع بما فوق السرة لا بما تحتها. 
[Another proof is] the statement of the Prophet – blessing and peace be upon him –: ‘He is allowed what is above the loincloth, but not underneath,’ i.e. he can take pleasure with the area above the loincloth, not that which is underneath.[footnoteRef:728] [728:  ʿAllāmah Abū ’l-FaḍlʿAbdullāh ibn Maḥmūd ibn Mawdūd al-Mawṣilī, Al-Ikhtiyār li Taʿlīl al-Mukhtār (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:103.] 

The author also explains:
وفيما قال محمد: رَتْعٌ حول الحِمَى، فيُمنع منه حذرا من الوقوع فيه. 
Based on Muḥammad’s view, he must refrain from taking enjoyment around the prohibited area to avoid coming in contact with it.[footnoteRef:729] [729:  Ibid.] 

Proofs of the second group
i. A marfūʿ narration of Sunan Abī Dāwūd
Imām Abū Dāwūd narrates:
حدثنا موسى بن إسماعيل: حدثنا حماد، عن أيوب، عن عكرمة، عن بعض أزواج النبي -صلى الله عليه وسلم-: أن النبي -صلى الله عليه وسلم- كان إذا أراد من الحائض شيئا، ‌ألقى ‌على ‌فرجها ‌ثوبا. 
Mūsā ibn Ismāʿīl narrated to us [saying]: Ḥammād narrated to us from Ayyūb from ʿIkrimah from one of the Prophet ﷺ’s wives that when the Prophet ﷺ desired his menstruating wife, he would cast a cloth on her private part.[footnoteRef:730] [730:  Imām Abū Dāwūd (n 15) 1:193.] 

ʿAllāmah Mughalṭāy comments:
رواه أبو داود إسناد صحيح. 
Abū Dāwūd narrated it with a ṣaḥīḥ chain.[footnoteRef:731] [731:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Sharḥ Sunan Ibn Mājah / Al-Iʿlām bi-Sunnati-Hī  (Saudi Arabia: Maktabat Nazzār Muṣṭafā al-Bāz,1999), 3:885.] 

Likewise, Ḥāfiẓ Ibn Ḥajar states:
رواه أبو داود بإسناد قوي. 
Abū Dāwūd narrated it with a strong chain.[footnoteRef:732] [732:  Ḥāfiẓ Ibn Ḥajar (n 53) 2:94.] 

ii. A marfūʿ narration of Imām Awzāʿī
 ʿAllāmah Ibn ʿAsākir narrates with his chain to Imām Awzāʿī:
عن الأوزاعي، عن يحيى بن أبي كثير، عن عكرمة، عن ابن عباس أن رسول الله -صلى الله عليه وسلم- كان يباشر أم سلمة، ‌وعلى ‌قُبُلها ‌ثوب -يعني: وهي حائض-. 
Awzāʿī reported from Yaḥyā ibn Abī Kathīr from ʿIkrimah from Ibn ʿAbbās that the Messenger of Allāh ﷺ used to engage in intimacy with Umm Salamah whilst she had a cloth over her private part, i.e. she was in menstruation.[footnoteRef:733] [733:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 29:78.] 

iii. Statement of ʿĀʾishah
Abū Jaʿfar an-Naḥḥās transmits with his chain to Masrūq, who says:
سألت عائشة ما ‌يحل ‌لي ‌من ‌امرأتي وهي حائض؟ قالت: كل شيء إلا الفرج. 
I asked ʿĀʾishah – may Allāh be pleased with her –, ‘What is lawful for me from my wife whilst she is menstruating?’ She replied, ‘Everything besides the vagina.’[footnoteRef:734] [734:  ʿAllāmah Abū Jaʿfar Aḥmad ibn Muḥammad an-Naḥḥās, An-Nāsikh wa ’l-Mansūkh fī Kitāb Allāh – ʿazza wa-jalla – wa ’Khtilāf al-ʿUlamāʾ fī Dhālika (Riyadh: Dār al-ʿĀṣimah, 2009), 2:19.] 

He then comments:
فهذا إسناد متصل. 
This is a muttaṣil chain.[footnoteRef:735] [735:  Ibid.] 

iv. A marfūʿ narration from Sunan an-Nasāʾī
Imām Nasāʾī narrates with his chain to Anas:
عن أنس، قال: كانت اليهود إذا حاضت المرأة منهم لم يؤاكلوهن، ولم يشاربوهن، ولم يجامعوهن في البيوت، فسألوا نبي الله -صلى الله عليه وسلم- عن ذلك، فأنزل الله -عز وجل-: ﴿وَيَسْـَٔلُونَكَ عَنِ ٱلْمَحِيضِ ۖ قُلْ هُوَ أَذًۭى﴾ الآية. فأمرهم رسول الله -صلى الله عليه وسلم- أن يؤاكلوهن، ويشاربوهن، ويجامعوهن في البيوت، وأن يصنعوا بهن كل شيء ‌ما ‌خلا ‌الجماع. 
Anas reported, ‘When a woman amongst the Jews would menstruate, they would not partake in food or drinks together with her, nor would they associate with her at home. The Companions asked the Prophet of Allāh ﷺ regarding that, and thus Allāh – ʿazza wa-jalla – revealed, ‘They ask you about menstruation. Say: “It is an impurity…”’
Thereupon, the Messenger of Allāh ﷺ commanded them to partake in food and drinks together with her, to associate with her at home and to do everything with her besides intercourse.’[footnoteRef:736] [736:  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), 1:152.] 

After quoting this, Imām Ṭaḥāwī elucidates how the proof is derived from this:
فقال رسول الله -صلى الله عليه وسلم-: "اصنعوا كل شيء، ما خلا الجماع". ففي هذا الحديث أنهم كانوا قد أبيحوا من الحائض كل شيء منها، غير جماعها خاصة، وذلك على جماع الفرج دون ما سواه. 
The Messenger of Allāh ﷺ said, ‘Do everything besides intercourse.’ This ḥadīth thus indicates that they would allow everything with a menstruating woman besides intercourse alone. And it refers to intercourse in the vagina, not any other.[footnoteRef:737] [737:  Imām Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (n 44) 3:38.] 

They respond to the evidence presented by the first group of scholars, asserting that these pertain to recommended actions. By adhering to these narrations and contending that abstaining is necessary only from the specific area of the vagina, they are practising in accordance with all the narrations. Ḥāfiẓ Ibn Ḥajar states:
وحملوا حديث الباب وشبهه على الاستحباب جمعا بين الأدلة.
They interpreted the ḥadīth in this chapter and its like as indicative of recommendation in order to harmonise the proofs.[footnoteRef:738] [738:  Ḥāfiẓ Ibn Ḥajar (n 53) 2:94.] 

Before him, Imām Nawawī wrote:
قالوا: وأما اقتصار النبي -صلى الله عليه وسلم- في مباشرته على ما فوق الإزار، فمحمول على الاستحباب، والله أعلم. 
With regard to the Prophet ﷺ limiting himself to intimacy above the loincloth, they said that it is understood as an act of recommendation. And Allāh knows best.[footnoteRef:739] [739:  Imām Nawawī (n 23) 3:205.] 

A third view: flexibility
Imām Nawawī then presents a third view of more flexibility in the ruling:
والوجه الثالث: إن كان المباشر يضبط نفسه عن الفرج، ويثق من نفسه باجتنابه، إما لضعف شهوته وإما لشدة ورعه، جاز؛ وإلا، فلا، وهذا الوجه حسن قاله أبو العباس البصري من أصحابنا. 
The third view: If the man engaging in intimacy can control himself from the vagina, and he trusts himself that he will keep away from it, either due to his weak desire or his extreme piety, it is permissible. Otherwise, it is not. This is a good stance maintained by Abū ’l-ʿAbbās al-Baṣrī amongst all our scholars.[footnoteRef:740] [740:   Ibid.] 

Due to the corruptions of today's times as well as since most males only have one wife, it is fine to give a verdict according to this in the Ḥanafī school of thought; and in this manner, one will be issuing the verdict according to Imām Abū Ḥanīfah and also according to Imām Muḥammad.
Another option
Ḥāfiẓ Ibn Ḥajar noted that it is possible to make a distinction based on the amount of time that lapsed since the commencement of the menstruation. He writes:
ولا يبعد تخريج وجه مفرق بين ابتداء الحيض وما بعده لظاهر التقييد بقولها: فور حيضتها، ويؤيده ما رواه ابن ماجه بإسناد حسن عن أم سلمة أيضا: أن النبي -صلى الله عليه وسلم- كان يتقي سورة الدم ثلاثا، ثم يباشر بعد ذلك. ويجمع بينه وبين الأحاديث الدالة على المبادرة إلى المباشرة على اختلاف هاتين الحالتين. 
It is not far-fetched to derive a view that distinguishes between the beginning of menstruation and the period afterwards, based on the apparent restriction in her statement: ‘at the beginning of her menstruation’. This is also supported by the narration of Ibn Mājah with a ḥasan chain from Umm Salamah that the Prophet ﷺ would keep away from the heavy flow of blood for three days. Afterwards, he would engage in intimacy. 
It can be reconciled with the ḥadīths denoting hastening to engage in intimacy by considering these two different states (the former pertaining to the onset of menstruation and the latter pertaining to the period afterwards).[footnoteRef:741] [741:  Ḥāfiẓ Ibn Ḥajar (n 53) 2:94-95.] 

Second scenario
B) Fondling above the trouser/loincloth
The statement: ‘He is allowed what is above the loincloth’ permits intimacy above the loincloth. This ‘above the trouser/loincloth’ can be understood in two ways:
i. Above the cloth of the trouser. 
Hence, one may touch, fondle, caress and even place his private part on the area between the navel and the knees, as long as there is a cloth in between.
ii. Above the area of the navel and the knees, referring to the upper body.
Based on this explanation, the Ḥanafī scholars differ on whether a person may caress the area between the navel and the knees. ʿAllāmah ʿAlāʾ ad-Dīn as-Samarqandī states:
واختلف المشايخ في تفسير قول أبي حنيفة وأبي يوسف: ‌"ما ‌فوق ‌الإزار بعضهم". قالوا: أراد ما فوق السرة من البطن ونحوه، ولا يباح ما دون السرة إلى الركبة. وقال بعضهم: أراد به أنه يحل الاستمتاع مع الإزار لا مكشوفا. 
Scholars differed in interpreting the statement of Abū Ḥanīfah and Abū Yūsuf: ‘above the loincloth’. Some stated that it refers to the area above the navel, such as the belly etc., and the area below the navel up to the knees is not allowed for him. Others stated that it means that it is lawful to take pleasure whilst the loincloth is present, not whilst being uncovered.[footnoteRef:742] [742:  ʿAlāʾ ad-Dīn Abū Bakr Muḥammad ibn Aḥmad as-Samarqandī, Tuḥfat al-Fuqahāʾ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 3:332.] 

[bookmark: _9l0j8252skt4][bookmark: _Toc225513815]Lesson 
This narration also imparts the lesson of distinguishing ourselves from the practices of the Jews, who would take an extreme stance of avoiding any interaction with their wives during menstruation. ʿAllāmah Ibn ʿAbd al-Barr quotes the full narration of Anas:
عن أنس، قال: كانت اليهود إذا حاضت المرأة منهم لم يؤاكلوهن، ولم يشاربوهن، ولم يجامعوهن في البيوت، فأمرهم رسول الله -صلى الله عليه وسلم- أن يؤاكلوهن، ويشاربوهن، ويجامعوهن في البيوت، وأن يصنعوا بهن كل شيء ما خلا النكاح. فقالت اليهود: ما يدع رسول الله -صلى الله عليه وسلم- شيئا من أمرنا إلا خالفنا فيه. فقام أسيد بن حضير وعباد بن بشر فأخبرا رسول الله -صلى الله عليه وسلم-، وقالا: نجامعهن في المحيض؟ فتمعر وجه رسول الله -صلى الله عليه وسلم-  ا شديدا، حتى ظننا أنه قد غضب عليهما، فقاما فاستقبل رسول الله -صلى الله عليه وسلم- هدية لبن، فبعث في آثارهما فردهما فسقاهما، فعرفنا أنه لم يغضب عليهما.  
Anas reported, ‘When a woman amongst the Jews would menstruate, they would not partake in food or drinks together with her, nor would they associate with her at home. The Messenger of Allāh ﷺ thus commanded the Companions to partake in food and drinks together with her, to associate with her at home and to do everything with her besides intercourse.’ 
To this, the Jews said, ‘The Messenger of Allāh ﷺ does not spare any of our practices without opposing us in it.’ Usayd ibn Ḥuḍayr and ʿAbbād ibn Bishr stood up and informed the Messenger of Allāh ﷺ. In addition, they enquired, ‘Can we engage in intercourse with her during menstruation?’ 
The Messenger of Allāh ﷺ’s face changed colour such that we thought he was angry at them. However, they offered the Messenger of Allāh ﷺ milk as a gift, and he sent someone to look for them and bring them back. Then, he gave them to drink from it. At that point, we realised that he was not angry at them.[footnoteRef:743] [743:  ʿAllāmah Ibn ʿAbd al-Barr (n 4) 3:660.] 

 

[bookmark: _Toc225513816]Ḥadīth 149
مَالِك، عَنْ رَبِيعَةَ بْنِ أبِي عَبْدِ الرَّحْمَن: أَنَّ عَائِشَةَ زَوْجَ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَتْ مُضْطَجِعَةً مَعَ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فِي ثَوْبٍ وَاحِدٍ، وَأَنَّهَا وَثَبَتْ وَثْبَةً شَدِيدَةً، فَقَالَ لَهَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "مَا لَكِ، لَعَلَّكِ نَفِسْت؟". يَعْنِي الْحَيْضَةَ. قَالَتْ: نَعَمْ. قَال: "شُدِّي عَلَى نَفْسِكِ إِزَارَكِ، ثُمَّ عُودِي إِلَى مَضْجَعِكِ".
Mālik reported from Rabīʿah ibn Abī ʿAbd ar-Raḥmān that ʿĀʾishah, the wife of the Prophet ﷺ was lying down with the Messenger of Allāh ﷺ  under the same cover when she suddenly jumped, taken aback. The Messenger of Allāh ﷺ  thus told her, ‘What is the matter with you? Perhaps you are bleeding?’ – he meant menstruation. She replied in the affirmative. The Prophet ﷺ  said, ‘Tie your loincloth around you, and then return to your place of rest.’[footnoteRef:744] [744:  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), 207-208.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ رَبِيعَةَ بْنِ أبِي عَبْدِ الرَّحْمَن: أَنَّ عَائِشَةَ زَوْجَ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ
Mālik reported from Rabīʿah ibn Abī ʿAbd ar-Raḥmān that ʿĀʾishah, the wife of the Prophet ﷺ 
[bookmark: _Toc225513817]Status of the Chain
Rabīʿah ibn Abī ʿAbd ar-Raḥmān, Imām Mālik’s main teacher, did not narrate from ʿĀʾishah. Therefore, this narration contains a missing link. ʿAllāmah Ibn ʿAbd al-Barr writes:
هكذا هذا الحديث في "الموطأ" كما ترى، منقطع. 
As you can see, this ḥadīth appears as such in the Muwaṭṭaʾ as munqaṭiʿ.[footnoteRef:745] [745:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 2:535. ] 

He also notes that all of the students of Imām Mālik who transmitted the Muwaṭṭaʾ unanimously quoted this narration with the missing link: 
ولم يختلف رواة "الموطأ" في إرسال هذا الحديث.  
The transmitters of the Muwaṭṭaʾ did not differ in narrating this ḥadīth as mursal.[footnoteRef:746] [746:  Ibid.] 

Only one student of Imām Mālik transmitted it as muttaṣil from him via a completely different chain. Nonetheless, due to this transmitter’s lack of strength and calibre of narrating independently from Imām Mālik, his transmission cannot be considered. ʿAllāmah Ibn ʿAbd al-Barr brings his narration: 
وروى حبيب، عن مالك، عن الزهري، عن عروة وسعيد بن المسيب، عن عائشة، أن النبي -صلى الله عليه وسلم- كان يضاجع أم سلمة وهي حائض عليها بعض الإزار. 
Ḥabīb reported from Mālik from Zuhrī from ʿUrwah and Saʿīd ibn al-Musayyab from ʿĀʾishah that the Prophet ﷺ would lie down with Umm Sulaymah whilst she was in menstruation, and she was wearing a loincloth.[footnoteRef:747] [747:  Ibid.] 

After quoting this, ʿAllāmah Ibn ʿAbd al-Barr comments:
وما انفرد به حبيب لا يحتج به.  
The individual reports of Ḥabīb are not authoritative.[footnoteRef:748] [748:  Ibid.] 

According to the terminology of ʿAllāmah Ibn aṣ-Ṣalāḥ, Ḥabīb’s narration is shādh, and a shādh narration is weak. 
Notwithstanding this, the ruling of this ḥadīth has been authentically quoted via chains from another wife of the Prophet ﷺ: Umm Salamah. ʿAllāmah Ibn ʿAbd al-Barr writes:
ويتصل معناه من حديث أم سلمة عن النبي -صلى الله عليه وسلم-، ولا أعلم أنه روي من حديث عائشة بهذا اللفظ ألبتة. 
Its meaning is muttaṣil in the ḥadīth of Umm Salamah from the Prophet ﷺ. I am not aware of any ḥadīth at all from ʿĀʾishah that is narrated in this wording.[footnoteRef:749] [749:  Ibid.] 

The narration of Umm Salamah is quoted in the Ṣaḥīḥayn. If Allāh wills, we will quote it at the end of this narration. 
All those narrations from Ṣaḥīḥ al-Bukhārī quoted in the previous lesson follow the same ruling of this narration. They all offer support to this narration. Consequently, even the Shāfiʿīs must acknowledge that even though this narration is cited as mursal, its authenticity is undeniable.
Rabīʿah relates that ʿĀʾishah…
كَانَتْ مُضْطَجِعَةً 
Was lying down
[bookmark: _Toc225513818]Explanation of the Word: ‘Muḍṭajiʿah’
ʿAllāmah Zurqānī explains the meaning of muḍṭajiʿah:
نائمة على جنبها. 
Sleeping on her side[footnoteRef:750] [750:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:164. ] 

ʿAllāmah Jawharī provided a similar definition, as he says: 
‌‌[‌ضجع] ‌ضجع الرجل، أي:  ‌وضع ‌جنبه ‌بالارض يضجع ضجعا وضجوعا، فهو ضاجع. واضطجع مثله.
Ḍajaʿa:
Ḍajaʿa ’r-rajul – i.e. the man placed his side on the ground – yaḍjaʿu ḍajʿan wa-ḍujūʿan fa-huwa ḍājiʿ. And ‘iḍṭajaʿa’ is similar to it.[footnoteRef:751] [751:  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), 3:1248.] 

مَعَ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فِي ثَوْبٍ وَاحِدٍ، 
With the Messenger of Allāh ﷺ  under the same cover 
ʿAllāmah Zurqānī deduces a ruling from this:
فيه جواز نوم الشريف مع أهله في ثوب واحد. 
Therein lies the permissibility of a noble person to sleep with his wife under the same cover.[footnoteRef:752] [752:  ʿAllāmah Zurqānī (n 7) 1:164.] 

As they were relaxing on the same bed under the same covering, suddenly:
وَأَنَّهَا وَثَبَتْ 
When she suddenly jumped, 
[bookmark: _Toc225513819]Explanation of the Word: ‘Wathabat’
ʿAllāmah Zurqānī explains:
أي: قفزت، والعامة تستعمل الوثوب بمعنى المبادرة والمسارعة. 
I.e. she jumped. The common people use ‘wuthūb’ in the meaning of hastening and rushing.[footnoteRef:753] [753:  Ibid.] 

وَثْبَةً شَدِيدَةً، 
Taken aback. 
ʿAllāmah Abū ’l-Walīd al-Bājī writes the reason behind the manner in which ʿĀʾishah jumped:
يريد لما رأته من دم الحيضة لمكان رسول الله -صلى الله عليه وسلم- معها. 
It implies due to seeing menstrual blood as the Messenger of Allāh ﷺ was close to her.[footnoteRef:754] [754:  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.), 1:117. ] 

Mawlānā Zakariyyā al-Kāndhlawī mentions three possible reasons:
خوفا من أن يصل إليه -صلى الله عليه وسلم- شيء من الدم، أو خوفا من أن يطلب الاستمتاع بها، أو تقذرا لنفسها، فلم ترض المضاجعة مع الطيب المطيب -صلى الله عليه وسلم-، ولذا أذن لها في العود. 
Out of the fear that some of the blood might come in contact with him ﷺ. Or, out of the fear that he may seek to take pleasure in her. Or, due to her perception of being unclean; she was thus disinclined to lie down next to the purest of all individuals ﷺ. That is why he permitted her to come back.[footnoteRef:755] [755:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:582-583. ] 

فَقَالَ لَهَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "مَا لَكِ،"
The Messenger of Allāh ﷺ  thus told her, ‘What is the matter with you?’
ʿAllāmah Zurqānī explains ‘mā la-ki’:
أي: شيء حدث لك حتى وثبت؟ 
I.e. has anything happened to you that made you jump?[footnoteRef:756] [756:  ʿAllāmah Zurqānī (n 7) 1:164.] 

ʿAllāmah Ibn ʿAbd al-Barr brings another point that is deduced from this narration:
وفيه أن رسول الله -صلى الله عليه وسلم- لم يكن يعلم من الغيب إلا ما علمه الله.  
This indicates that the Messenger of Allāh ﷺ did not possess knowledge of the unseen, except that which Allāh taught him.[footnoteRef:757] [757:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 2:536.] 

"لَعَلَّكِ نَفِسْت؟". 
‘Perhaps you are bleeding?’ 
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As you can notice, the pronunciation for this word in the Moroccan print is ‘nafisti’. It is originally derived from ‘nafs’, which is blood. Whilst here it refers to menstruation, the word ‘nifās’ is also used for lochia. Hence, ʿAllāmah Khaṭṭābī explains in his commentary of Ṣaḥīḥ al-Bukhārī:
وأصل هذه الكلمة مأخوذ ‌من ‌النفس وهو الدم، إلا أنهم خالفوا في بناء الفعل (بين) الحيض والنفاس، فقالوا: نفست المرأة -بفتح النون وكسر الفاء- إذا حاضت، ونفست -بضم النون وكسر الفاء- على وزن بناء الفعل للمجهول فهي نفساء إذا ولدت، والصبي منفوس. 
This word is originally derived from ‘nafs’, which means blood. However, they differed in the verb’s structure when referring to menstruation compared to post-natal bleeding. They stated that ‘nafisat al-marʾah’ – with a fatḥah on the nūn and a kasrah on the fāʾ – is when a woman menstruated. And ‘nufisat’ – with a ḍammah on the nūn and a kasrah on the fāʾ – on the scale of verb formation in the passive voice, so she becomes ‘nufasāʾ’  is when a woman gives birth, and the infant is called ‘manfūs’.[footnoteRef:758] [758:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Aʿlām al-Ḥadīth fī Sharḥ Ṣaḥīḥ al-Bukhārī (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1988), 1:313.] 

Ḥāfiẓ Ibn Ḥajar comments on this:
وهذا قول كثير من أهل اللغة. 
This is the view of several linguists.[footnoteRef:759] [759:  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), 2:92. ] 

Imām Nawawī also noted that it is the famous pronunciation in the narration, and it aligns linguistically with the use of the term in the context of menstruation. He states:
هو بفتح النون وكسر الفاء، وهذا هو المعروف في الرواية، وهو الصحيح المشهور في اللغة: أن نفست، بفتح النون وكسر الفاء؛ معناه: حاضت. 
It is with a fatḥah on the nūn and a kasrah on the fāʾ. This is the recognised pronunciation in the narration, it is the correct and well-known pronunciation in linguistics; ‘nafisat’ with a fatḥah on the nūn and a kasrah on the fāʾ means she menstruated.[footnoteRef:760] [760:  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), 3:207. ] 

In the meaning of ‘nifās’ (lochia), it is pronounced as ‘nufisti’, as Imām Nawawī explains:
وأما في الولادة، فيقال: نفست، بضم النون وكسر الفاء أيضا. 
As for childbirth, it is said, ‘nufisat’, with a ḍammah on the nūn and also a kasrah on the fāʾ.[footnoteRef:761] [761:  Ibid.] 

Having said that, certain scholars did not create any distinction regarding its usage for lochia; the pronunciation can both be ‘nafisat’ and ‘nufisat’. Still, if it is used for menstrual bleeding, then it must definitely be ‘nafisat’.  Imām Nawawī quotes:
وقال الهروي: في الولادة نفست بضم النون وفتحها، وفي الحيض بالفتح لا غير. 
Harawī mentioned, ‘For childbirth, it is said, ‘nufisat’ and ‘nafisat’ with a ḍammah on the nūn as well as a fatḥah. As for menstruation, it only comes with a fatḥah.’[footnoteRef:762] [762:  Ibid.] 

Other scholars did not make any distinction at all between its usage for lochia and menstrual bleeding. Imām Nawawī writes:
وقد نقل أبو حاتم عن الأصمعي الوجهين في الحيض والولادة، وذكر ذلك غير واحد. 
Abū Ḥātim reported both ways for menstruation and childbirth. And others also mentioned that.[footnoteRef:763] [763:  Ibid.] 

Given that ‘nafs’ refers to blood, ʿAllāmah Ibn ʿAbd al-Barr expounds on the definition of ‘nafisti’ in At-Tamhīd:
وقوله: "لعلك نفست"، يقول: لعلك أصبت بالدم؛ يعني الحيضة. والنفس: الدم، ألا ترى إلى قول إبراهيم النخعي، وهو عربي فصيح: كل ما ليس له نفس سائلة يموت في الماء لا يفسده؛ يعني دما سائلا. 
‘Lʿallaki nafisti’ – He is saying, ‘Perhaps you are bleeding?’ – he meant menstruation. ‘Nafs’ is blood. Have you not seen the statement of Ibrāhīm an-Nakhaʿī, who was an eloquent Arab: ‘The death of any organism lacking flowing nafs in water does not contaminate it,’ i.e. flowing blood.[footnoteRef:764] [764:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 2:536.] 

One of the narrators explained the meaning of ‘nafisti’, saying:
يَعْنِي الْحَيْضَةَ. 
– He meant menstruation. 
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These words are called ‘mudraj’. Definitely, ʿĀʾishah did not have any children. Hence, no one can dispute or doubt this meaning.
As for the pronunciation of the word ‘ḥayḍah’, Shaykh Muṣṭafā al-Aʿẓamī annotates:
ضبطت "الحيضة" في الأصل على الوجهين، بفتح الحاء وكسرها، وكتب عليها: "معا".  
In the main manuscript, the pronunciation of ‘ḥayḍah’ is in two ways: with a fatḥah on the ḥāʾ and a kasrah. And ‘maʿan’ is written over it.[footnoteRef:765] [765:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:78. ] 

However, the correct pronunciation is with a fatḥah on the ḥāʾ. Ḥāfiẓ Ibn Ḥajar writes its definition with a fatḥah:
الحيضة بالفتح هي الحيض. 
‘Ḥayḍah’ with a fatḥah is menstruation.[footnoteRef:766] [766:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 16) 2:92.] 

ʿAllāmah Zurqānī says:
بالفتح: المرة من الحيض، تفسير من بعض الرواة للمراد لإطلاق "‌نفست"، عليها وعلى الولادة لغة. 
With a fatḥah, it is a menstrual cycle. It is an explanation of the intended meaning from one of the narrators since the word ‘nafisti’ is broad. It is also linguistically employed to denote childbirth.[footnoteRef:767] [767:  ʿAllāmah Zurqānī (n 7) 1:164.] 

 ʿAllāmah Abū’l-Walīd al-Bājī explains the full statement of the Prophet ﷺ as follows:
يريد لعل الموجب لوثبتك النفاس، وهو الحيض. 
He means that perhaps you jumped due to nifās, which is menstruation.[footnoteRef:768] [768:  ʿAllāmah Bājī (n 11) 1:117.] 

قَالَتْ: نَعَمْ. 
She replied in the affirmative. 
ʿAllāmah Zurqānī clarifies:
‌(قالت: نعم) نفستُ.
“She replied, ‘Yes’” – I menstruated.[footnoteRef:769] [769:  ʿAllāmah Zurqānī (n 7) 1:164.] 

قَال: "شُدِّي عَلَى نَفْسِكِ إِزَارَكِ،"
The Prophet ﷺ  said, ‘Tie your loincloth around you,’
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She may simply wear her trouser as normal. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يريد أن تشد الإزار على ما جرت العادة بشده عليها منها.
He means that she should tie the loincloth around her as she usually does.[footnoteRef:770] [770:  ʿAllāmah Bājī (n 11) 1:117.] 

ʿAllāmah Ibn ʿAbd al-Barr expounds further on this matter:
يحتمل أن يكون أمره صلى الله عليه وسلم بمباشرة الحائض وهي متزرة، على الاحتياط والقطع للذريعة، ولأنه لو أباح فخذيها كل ذلك ذريعة إلى موضع الدم المحرم بإجماع، فنهى عن ذلك احتياطا، والمحرم بعينه موضع الأذى، ويشهد لهذا ظاهر القرآن، وإجماع معاني الآثار؛ لئلا تتضاد، وبالله التوفيق.  
Probably, the Prophet ﷺ’s command of engaging in intimacy with a menstruating woman whilst she wears a loincloth is for precaution and stopping the means [to intercourse]. A further cause is if he permitted a woman’s thighs, that would be a means of reaching the area of blood, which is prohibited by consensus. 
Hence, he forbade it as a precaution whilst that which is precisely unlawful is the area of impurity (blood). This is attested to by the clear text of the Qurʾān and the consensus on the meanings of the reports to prevent contradictions. And Allāh alone is the One Who grants the ability for success.[footnoteRef:771] [771:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 2:545-546.] 

"ثُمَّ عُودِي إِلَى مَضْجَعِكِ".
‘And then return to your place of rest.’
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In the main text, the editors typed this with a fatḥah on the jīm as ‘maḍjaʿ’. Following this, they write in the footnotes:
ضبطت في الأصل بفتح الجيم وكسرها معا.
It is pronounced in the main manuscript both with a fatḥah on the jīm and a kasrah on it.[footnoteRef:772]  [772:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 208.] 

Therefore, it could have also been ‘maḍjiʿ’. On the other hand, they mention concerning the print of Shaykh Bashshār:
وفي طبعة بشار بفتح الجيم فقط.
In Bashshār’s print, it only comes with a fatḥah on the jīm.
ʿAllāmah Zurqānī also explains the pronunciation with a fatḥah on the jīm: 
بفتح الميم والجيم: موضع ضجوعك، والجمع مضاجع. 
With a fatḥah on the mīm and the jīm: a place on which you lie down on your side, and the plural is ‘maḍājiʿ’.[footnoteRef:773] [773:  ʿAllāmah Zurqānī (n 7) 1:163.] 

ʿAllāmah Abū ’l-Walīd al-Bājī concludes from this:
دليل على ما تقدم من مباشرة الحائض إذا ائتزرت ومضاجعتها، لأن الذي حظر عليه وطؤها في موضع مخصوص، وأما الالتذاذ بها فليس بممنوع ولا محظور. 
It is proof of what was previously discussed, regarding engaging in intimacy with a menstruating woman when she wears a loincloth and lying down with her. The reason is that what is interdicted for a man is engaging in intercourse with the menstruating woman in a specific area. As for taking pleasure in her, it is neither prohibited nor interdicted.[footnoteRef:774] [774:  ʿAllāmah Bājī (n 11) 1:117.] 

This narration from ʿĀʾishah is mursal. As we mentioned, a similar incident took place with Umm Salamah. It is quoted in the Ṣaḥīḥayn, and we cite from Ṣaḥīḥ al-Bukhārī as follows:
باب من سمى النفاس حيضا
حدثنا المكي بن إبراهيم، قال: حدثنا هشام، عن يحيى بن أبي كثير، عن أبي سلمة: أن زينب ابنة أم سلمة، حدثته أن أم سلمة حدثتها، قالت: بينا أنا مع النبي -صلى الله عليه وسلم- مضطجعة في خميصة إذ حضت، فانسللت، فأخذت ثياب حيضتي، قال: أنفست؟ قلت: نعم، فدعاني فاضطجعت معه في الخميلة. (متفق عليه) 
Chapter: He Who Used ‘Nifās’ for Menstruation
Mākkī ibn Ibrāhīm narrated to us, saying: Hishām narrated to us from Yaḥyā ibn Abī Kathīr from Abū Salamah that Zaynab bint Abī Salamah narrated to him that Umm Salamah narrated to her, saying:
“I was lying down with the Prophet ﷺ under a cover with fringes when I suddenly menstruated. Thus, I slipped away and took my menstruation clothes. He enquired, ‘Did you have your nifās (menstruation)?’ I replied in the affirmative. He then called me, and I lay down with him under the cover.’[footnoteRef:775][footnoteRef:776] [775:  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), 1:67.]  [776:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:243.] 

In At-Tamhīd,  ʿAllāmah Ibn ʿAbd al-Barr presented this report as support for this narration of the Muwaṭṭaʾ. Thereafter, he states:
هذا حديث حسن صحيح ثابت في معنى حديث ربيعة، عن عائشة، رواه عن يحيى بن أبي كثير جماعة هكذا. 
This is a ḥasan ṣaḥīḥ and established ḥadīth in the same meaning as Rabīʿah’s ḥadīth from ʿĀʾishah. A group reported it from Yaḥyā ibn Abī Kathīr in this manner.[footnoteRef:777] [777:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 2:538.] 

[bookmark: _Toc225513824]Lessons & Benefits
There are a few points that are derived from this narration:
1) A person may have intimacy with his spouse during her menses, as long as he stays away from the area between the navel and the knees.
We quoted from ʿAllāmah Abū ’l-Walīd al-Bājī:
دليل على ما تقدم من مباشرة الحائض إذا ائتزرت ومضاجعتها، لأن الذي حظر عليه وطؤها في موضع مخصوص، وأما الالتذاذ بها فليس بممنوع ولا محظور. 
It is proof of what was previously discussed, regarding engaging in intimacy with a menstruating woman when she wears a loincloth and lying down with her. The reason is that what is interdicted for a man is engaging in intercourse with the menstruating woman in a specific area. As for taking pleasure in her, it is neither prohibited nor interdicted.[footnoteRef:778] [778:  ʿAllāmah Bājī (n 11) 1:117.] 

Similarly, ʿAllāmah Ibn ʿAbd al-Barr mentions:
وهو تفسير لقوله تعالى: ﴿وَيَسْـَٔلُونَكَ عَنِ ٱلْمَحِيضِ ۖ قُلْ هُوَ أَذًۭى فَٱعْتَزِلُوا۟ ٱلنِّسَآءَ فِى ٱلْمَحِيضِ ۖ﴾ )البقرة: ٢٢٢(. فبين -عليه السلام- كيف اعتزالهن؟ 
ومعنى قوله: ﴿وَلَا تَقْرَبُوهُنَّ حَتَّىٰ يَطْهُرْنَ ۖ﴾ (البقرة: ٢٢٢) أنه أراد الجماع، لا المؤاكلة، ولا المشاربة، ولا المجالسة، ولا المضاجعة في ثوب واحد، ونحو هذا كله. 
This ḥadīth is an explanation of the verse: ‘They ask you about menstruation. Say: “It is an impurity. So, keep away from women during menstruation.’[footnoteRef:779] Accordingly, the Prophet – peace be upon him – explained what keeping away from them means. [779:  Qurʾān: 2:222.] 

And ‘and do not approach them until they are cleansed,’[footnoteRef:780] refers to intercourse, not partaking in food and drink together, sitting together, lying down together under the same cover and similar matters.[footnoteRef:781] [780:  Ibid.]  [781:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:182. ] 

Imām Nawawī elaborates on it:
قال العلماء: لا تكره مضاجعة الحائض، ولا قبلتها، ولا الاستمتاع بها فيما فوق السرة وتحت الركبة. ولا يكره وضع يدها في شئ من المائعات، ولا يكره غسلها رأس زوجها أو غيره من محارمها وترجيله، ولا يكره طبخها، وعجنها، وغير ذلك من الصنائع  وسؤرها وعرقها طاهران؛ وكل هذا متفق عليه. وقد نقل الإمام أبو جعفر محمد بن جرير في كتابه في مذاهب العلماء وإجماع المسلمين على هذا كله، ودلائله من السنة ظاهرة مشهورة. وأما قول الله تعالى: ﴿ فَٱعْتَزِلُوا۟ ٱلنِّسَآءَ فِى ٱلْمَحِيضِ ۖ وَلَا تَقْرَبُوهُنَّ حَتَّىٰ يَطْهُرْنَ ۖ﴾، فالمراد اعتزلوا وطأهن ولا تقربوا وطأهن، والله أعلم. 
Scholars stated that it is not disliked to lie down with a menstruating woman, kiss her or take pleasure in her in the area above the navel and below the knees. It is also not disliked for her to place her hand in any liquid or to wash the head of her husband or one of her non-marriageable kin and comb their hair. Likewise, it is not disliked for her to cook, knead dough and perform other tasks. Furthermore, her leftover water and her sweat are pure. All of this is agreed upon. 
In his book, Imām Abū Jaʿfar Muḥammad ibn Jarīr reported all of these to be the scholars’ stances and the consensus of the Muslims. Its proofs from the Sunnah are clear and well-known. As for the verse: ‘Keep away from women during menstruation; and do not approach them until they are cleansed,’[footnoteRef:782] it refers to keeping away from engaging in intercourse with them and not coming close to engaging in intercourse with them. And Allāh knows best.[footnoteRef:783] [782:  Qurʾān: 2:222.]  [783:  Imām Nawawī (n 17) 3:207.] 

2) Menstruation can sometimes occur unexpectedly and against one’s habit:
ʿAllāmah Ibn ʿAbd al-Barr writes:
وفيه أن الحيض قد يأتي فجأة دون مقدمة من العلامات لبعض النساء، وبعضهن ترى قبله صفرة أو كدرة كما ترى بعده.  
It demonstrates that menstruation can occur suddenly in certain women without any preceding signs. And some of them notice a yellow or brown discharge before it, just as they do after it.[footnoteRef:784] [784:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 2:535.] 

3) During her menstruation, a husband and a wife may share the same bed and even the same blanket.
ʿAllāmah Ibn ʿAbd al-Barr writes:
في حديث ربيعة من الأحكام: جواز نوم الشريف مع أهله في ثوب واحد، وسرير واحد. 
One of the rulings derived from Rabīʿah’s ḥadīth is the permissibility of a noble person to sleep with his wife under the same cover and on the same bed.[footnoteRef:785] [785:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 38) 3:179.] 

4) The Prophet ﷺ did not know the unseen.
ʿAllāmah Ibn ʿAbd al-Barr writes:
وفيه أنه -عليه السلام- لم يكن يعلم من الغيب إلا ما أعلمه الله. 
This indicates that the Messenger of Allāh ﷺ did not possess knowledge of the unseen, except that which Allāh taught him.[footnoteRef:786] [786:  Ibid.] 
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مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عَبْدِ اللَّهِ بْنِ عُمَرَ، أَرْسَلَ إِلَى عَائِشَة يَسألهَا، هَلْ يُبَاشِرُ الرَّجُلُ امْرَأَتَهُ وَهِيَ حَائِضٌ؟ فَقَالَ لِتَشُدَّ إِزَارَهَا عَلَى أَسْفَلِهَا، ثُمَّ يُبَاشِرُهَا إِنْ شَاءَ.
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿAbdillāh ibn ʿUmar sent a message to ʿĀʾishah, asking her whether a man can engage in intimacy with his wife whilst she is menstruating. She replied, ‘Let her tie a loincloth around the lower portion of her body. Then, he can engage in intimacy with her if he wishes.’[footnoteRef:787] [787:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 208.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ
Mālik reported from Nāfiʿ that ʿAbdullāh
[bookmark: _Toc225513826]Differences between the Transmissions from Imām Yaḥyā al-Laythī on the Name of the Link above Nāfiʿ 
In the Moroccan print, they typed the name as ʿAbdullāh and so did Shaykh Muṣṭafā al-Aʿẓamī in his print.[footnoteRef:788] Conversely, Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī[footnoteRef:789] and Shaykh Bashshār[footnoteRef:790] typed out it as ʿUbayd Allāh.  [788:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī –  Aʿẓamī (n 22) 2:79.]  [789:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas Raḍiya ’Llāh ʿan-Hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 58.]  [790:  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), 1:103.] 

From the commentators, ʿAllāmah Zurqānī pronounced it as ʿUbayd Allāh. He writes:
(أن عبيد الله) بضم العين 
‘That ʿUbayd Allāh’ – with a ḍammah on the ʿayn[footnoteRef:791] [791:  ʿAllāmah Zurqānī (n 7) 1:165.] 

Mawlānā Zakariyyā al-Kāndhlawī generally outlines differences in the older Indian copies. Yet, for this, he mentions with certainty:
بصم العين مصغرا 
With a ḍammah on the ʿayn in the diminutive form[footnoteRef:792] [792:  Mawlānā Zakariyyā (n 12) 1:584.] 

Thereafter, he even says:
هكذا الرواية في نسخة الموطأ برواية يحيي. 
It is transmitted in this way in the print of the Muwaṭṭaʾ of Yaḥyā’s recension.[footnoteRef:793] [793:  Ibid.] 

Hence, many scholars claimed that in the recension of Imām Yaḥyā al-Laythī, the name is ʿUbayd Allāh, the son of ʿAbdullāh ibn ʿUmar.
Then, why did the Moroccan editors and Shaykh Muṣṭafā al-Aʿẓamī mention ʿAbdullāh? The Moroccan editors explain in the footnotes:
هكذا في الأصل وعليها "صح" على أنها مسموعة. وفي الهامش "عبيد الله" وكتب فوقها "خ" "لأبي عيسى"، وهي رواية طبعة بشار. 
It is mentioned like this in the main manuscript with ‘ṣaḥḥa’ on top, based upon that it was heard in this way. ‘ʿUbayd Allāh’ is written in the margin, and on top of it is written a khāʾ and ‘Abū ʿĪsā’s transmission’, which is the transmission of Bashshār’s print. [footnoteRef:794] [794:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 208.] 

Shaykh Muṣṭafā al-Aʿẓamī writes:
بهامش الأصل "لأبي عيسى: عبيد الله" يعني: عبيد الله بن عبد الله بن عمر، ورمز عليها علامة "خ" أيضا. 
وبهامش ق "هكذا يرويه ابن القاسم، والقعنبي كما رواه يحيى، ويرويه مطرف وابن بكير، عن نافع أن عبد الله بن عمر". 
Written in the margin of the main manuscript is: ‘Abū ʿĪsā’s transmission has ʿUbayd Allāh’ – referring to ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUmar – as well as a khāʾ sign.
And written in the margin of Abū Isḥāq ibn Qurqūl is: ‘Similarly, Ibn al-Qāsim and Qaʿnabī reported it in like manner as Yaḥyā. Contrarily, Muṭarrif and Ibn Bukayr reported it from Nāfiʿ that ʿAbdullāh ibn ʿUmar.’[footnoteRef:795] [795:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī –  Aʿẓamī (n 22) 2:79.] 

Hence, ʿUbayd Allāh comes in the transmission of Abū ʿĪsā from Imām Yaḥyā al-Laythī.
In Mashāriq al-Anwār, Qādī ʿIyāḍ elaborates on this contrast in transmitting ‘ʿAbdullāh’ or ‘ʿUbayd Allāh’:
فصل: الاختلاف في عبيد الله وعبد الله، والوهم في ذلك مما وقع في هذه الأمهات.
المختلف فيه في هذه الأمهات من ذلك في الموطأ في باب ‌ما ‌يحل ‌للرجل من امرأته وهي حائض: مالك، عن نافع أن عبد الله بن عمر أرسل إلى عائشة؛ كذا عند أكثر شيوخنا، ووقع عند ابن سهل لأبي عيسى: أن عبيد الله بن عبد الله، ولابن وضاح كما للجماعة، وهو الصواب. 
Chapter: The Differences in ʿUbayd Allāh and ʿAbdullāh, and the Error concerning this which Occurred in the Primary Ḥadīth Books
The differences in these primary ḥadīth books
In the Muwaṭṭaʾ, it includes: 
Under the chapter on the acts lawful for a man with his menstruating wife: ‘Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar sent a message to ʿĀʾishah.’ The majority of our scholars have it in this way. Ibn Sahl’s transmission from Abū ʿĪsā has: ‘that ʿUbayd Allāh ibn ʿAbdillāh’. Ibn Waḍḍāḥ’s transmission is like the majority’s, and it is the correct form. [footnoteRef:796] [796:  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), 2:116.] 

Irrespective of whether it is ʿAbdullāh or ʿUbayd Allāh, from this recension of Imām Yaḥyā al-Laythī from Imām Mālik, Nāfiʿ definitely relates from the son of ʿAbdullāh ibn ʿUmar and the grandson of ʿUmar ibn al-Khaṭṭāb.
[bookmark: _Toc225513827]Differences between Imām Yaḥyā al-Laythī’s Transmission and Others’ on the Link above Nāfiʿ
Contrarily, Imām Shāfiʿī reported this narration from Nāfiʿ, who quoted the action of ʿAbdullāh ibn ʿUmar without any mention of Ibn ʿUmar’s son in the chain. He relates:
أخبرنا مالك، عن نافع، أن عبد الله ‌أرسل ‌إلى ‌عائشة -رضي الله عنه- يسألها [...]
Mālik related to us from Nāfiʿ that ʿAbdullāh sent a message to ʿĀʾishah asking her […][footnoteRef:797] [797:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 3:73.] 

Imām Muḥammad also reported Nāfiʿ as quoting ʿAbdullāh ibn ʿUmar himself enquiring from ʿĀʾishah:
أخبرنا مالك: أخبرنا نافع أن عبد الله بن عمر أرسل إلى عائشة يسألها [...] 
Mālik related to us [saying]: Nāfiʿ related to us that ʿAbdullāh ibn ʿUmar sent a message to ʿĀʾishah asking her […][footnoteRef:798] [798:  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.), 49. ] 

Thus, we have Imām Yaḥyā al-Laythī’s report where the son of ʿAbdullāh ibn ʿUmar asked ʿĀʾishah and the report of others where ʿAbdullāh ibn ʿUmar himself asked ʿĀʾishah.
Mawlānā ʿAbd al-Ḥayy al-Laknawī comments:
قوله: أن عبد الله بن عمر، هكذا في أكثر نسخ موطأ محمد، وفي رواية يحيى للموطأ: أن عُبيد الله بن عبد الله بن عمر أرسل… الحديث. 
‘That ʿAbdullāh ibn ʿUmar’ – Most copies of Muwaṭṭaʾ Muḥammad have it in this way whereas Yaḥyā’s transmission of the Muwaṭṭaʾ has: ‘that ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUmar sent a message […]’ till the end of the ḥadīth.[footnoteRef:799] [799:  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), 1:317.] 

Majd ad-Dīn Ibn al-Athīr also attributes this directly to ʿAbdullāh ibn ʿUmar:
وفي رواية الموطأ: أن عبد الله بن عمر أرسل إلى عائشة. 
The Muwaṭṭaʾ’s transmission has: ‘that ʿAbdullāh ibn ʿUmar sent a message to ʿĀʾishah’.[footnoteRef:800] [800:  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), 7:343.] 

He did not consider Imām Yaḥyā al-Laythī’s transmission.
Ḥāfiẓ Ibn Ḥajar included this narration in his book, Silsilah adh-Dhahab, where it is also attributed to ʿAbdullāh ibn ʿUmar. He quotes from Imām Shāfiʿī:
أنبأنا مالك عن نافع أن ابن عمر أرسل إلى عائشة، فسألها [...]
Mālik related to us from Nāfiʿ that Ibn ʿUmar sent a message to ʿĀʾishah, asking her […]’[footnoteRef:801] [801:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Aḥādīth as-Silsilah adh-Dhahabiyyah (Riyadh: Dār Ibn Khuzaymah) 31.] 

بْنَ عَبْدِ اللَّهِ بْنِ عُمَرَ، 
Ibn ʿAbdillāh ibn ʿUmar 
If we consider that Imām Nāfiʿ related from ʿUbayd Allāh ibn ʿUmar, then it will refer to the brother of Sālim. ʿAllāmah Zurqānī writes:
شقيق سالم ثقة، مات سنة ست ومائة. 
The brother of Sālim: [he was] sound and reliable. He passed away in the year 106 (AH).[footnoteRef:802] [802:  ʿAllāmah Zurqānī (n 7) 1:165.] 

أَرْسَلَ إِلَى عَائِشَة يَسألهَا، هَلْ يُبَاشِرُ الرَّجُلُ امْرَأَتَهُ وَهِيَ حَائِضٌ؟ 
Sent a message to ʿĀʾishah, asking her whether a man can engage in intimacy with his wife whilst she is menstruating. 
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ʿAllāmah Abū ’l-Walīd al-Bājī comments:
سؤال عبد الله عائشة -وإن كان من أهل النظر والاستدلال- لموضعها من رسول الله -صلى الله عليه وسلم-، وأنها عرفت ذلك من فعله مرارا، فسألها عن ذلك. 
ʿAbdullāh asked ʿĀʾishah – although he was well versed in reasoning and deductions of rulings – due to her relationship with the Messenger of Allāh ﷺ. Furthermore, she was well-acquainted with his practice on this as it would occur several times. Thus, he asked her regarding it.[footnoteRef:803] [803:  ʿAllāmah Bājī (n 11) 1:117.] 

Note: We can notice from this that ʿAllāmah Abū ’l-Walīd al-Bājī considered the one enquiring from ʿĀʾishah to be ʿAbdullāh ibn ʿUmar himself.
فَقَالَ 
She replied, 
The verb ‘qāla’ here is attributed to ʿĀʾishah despite being in the masculine form in the Moroccan print. Shaykh Muṣṭafā al-Aʿẓamī also has it in the masculine form, concerning which he writes in the footnotes:
في الأصل: "فقال"، وفي ق: "فقالت"، وهو الصواب.  
The main manuscript has: ‘fa-qāla’ whilst the copy of Abū Isḥāq ibn Qurqūl has: ‘fa-qālat’, and this is the correct form.[footnoteRef:804] [804:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī –  Aʿẓamī (n 22) 2:79.] 

Contrarily, Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī typed it in the feminine form as ‘fa-qālat’.[footnoteRef:805] In like manner, it is ‘fa-qālat’ in the Muwaṭṭaʾ of Imām Muḥammad.[footnoteRef:806] [805:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – ʿAbd al-Bāqī (n 46) 58.]  [806:  Imām Muḥammad ibn al-Ḥasan (n 55) 49.] 

لِتَشُدَّ 
‘Let her tie’
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ʿAllāmah Zurqānī presents its pronunciation and definition:
بكسر اللام وشد الدال المفتوحة، أي: لتربط. 
With a kasrah on the lām and a shaddah on the dāl with a fatḥah, i.e. let her tie[footnoteRef:807] [807:  ʿAllāmah Zurqānī (n 7) 1:165.] 

إِزَارَهَا عَلَى أَسْفَلِهَا، 
‘A loincloth around the lower portion of her body.’
ʿAllāmah Abū ’l-Walīd al-Bājī eloborates:
تريد على الوجه المعتاد. 
She means according to the usual way.[footnoteRef:808] [808:  ʿAllāmah Bājī (n 11) 1:117.] 

It refers to tying the loincloth from the navel to the knees, as ʿAllāmah Zurqānī writes:
أي: ما بين سرتها وركبتها. 
I.e. between her navel and knees[footnoteRef:809] [809:  ʿAllāmah Zurqānī (n 7) 1:165.] 

After wrapping the loincloth…
ثُمَّ يُبَاشِرُهَا 
‘Then, he can engage in intimacy with her’ 
Again, this refers to intimacy and not sexual intercourse, as ʿAllāmah Zurqānī points out:
(ثم يباشرها) الرجل بالعناق ونحوه، فالمراد بالمباشرة هنا التقاء البشرتين، لا الجماع. 
‘Then he’ – the man – ‘can engage in intimacy with her’ – by hugging etc. Thus, ‘mubāsharah’ here refers to skin-to-skin contact, not intercourse.[footnoteRef:810] [810:  ʿAllāmah Zurqānī (n 7) 1:165.] 

إِنْ شَاءَ.
‘If he wishes.’
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Mawlānā Zakariyyā al-Kāndhlawī elucidates the meaning of this:
أي: يجوز له. 
I.e. It is permissible for him to do so.[footnoteRef:811] [811:  Mawlānā Zakariyyā (n 12) 1:584.] 

Similar to our discussion in the previous lesson, this report indicates the permissibility for a man to engage in intimacy with his menstruating wife in the area above the navel.
After quoting this, Imām Muḥammad comments:
وبهذا نأخذ، لا بأس بذلك، وهو قول أبي حنيفة والعامة من فقهائنا. 
This is our adopted view. There is no problem with that. And it was the view of Abū Ḥanīfah and all our jurists.[footnoteRef:812] [812:  Imām Muḥammad ibn al-Ḥasan (n 55) 50.] 

Despite of ʿĀʾishah not referencing this verdict to the Prophet ﷺ, it necessarily follows the ruling of a marfūʿ narration. ʿAllāmah Abū ’l-ʿAbbās ad-Dānī says:
ولم يرفعه، وهذا داخل في حكم المرفوع للمشاهدة، وقد رُوي مرفوعا عنها، وعن ميمونة، وأم سلمة، خُرّج في الصحيحين عن جميعهن. 
He (i.e. Nāfiʿ) did not cite it as marfūʿ; still, this is included amongst those [narrations] that follow the ruling of a marfūʿ narration due to corroborating reports. It has been reported as marfūʿ from her, Maymūnah and Umm Salamah. Their reports are related in the Ṣaḥīḥayn.[footnoteRef:813] [813:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 4:163.] 

Likewise, ʿAllāmah Zurqānī mentions:
فأفتته بما كان يفعله -صلى الله عليه وسلم- مع أزواجه كما في الصحيحين عنها، وعن ميمونة، أم المؤمنين، أيضا. 
She issued a verdict to him by mentioning the Prophet ﷺ’s practice with his wives, as reported in the Ṣaḥīḥayn from her as well as from Maymūnah, the mother of the believers.[footnoteRef:814] [814:  ʿAllāmah Zurqānī (n 7) 1:165.] 

ʿAllāmah Ibn ʿAbd al-Barr considered this as the best narration on this topic. He writes:
لا أجد بعد السنة ‌أقعد ‌بهذا المعنى من عائشة، فكانت تفتي بمعنى ما وعت عن النبي -عليه السلام- في ذلك. 
After the Sunnah, I have not come across anyone who better sufficed with this meaning than ʿĀʾishah. She used to issue verdicts by conveying the import of what she retained from the Prophet – peace be upon him – in that regard.[footnoteRef:815] [815:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 38) 3:182.] 

Again, this narration clarifies the limits of staying away from one’s wife in menstruation, as explained in verse 222 of Chapter Al-Baqarah. ʿAllāmah Ibn ʿAbd al-Barr writes whilst explaining the context of this verse:
وقد ذكرنا في التمهيد حديث حماد بن سلمة، عن ثابت، عن أنس أن اليهود كانت إذا حاضت منهم امرأة أخرجوها ولم يؤاكلوها، ولم يشاربوها، ولم يجامعوها في البيت. فسئل رسول الله عن ذلك، فأنزل الله تعالى: ﴿وَيَسْـَٔلُونَكَ عَنِ ٱلْمَحِيضِ ۖ قُلْ هُوَ أَذًۭى﴾  (البقرة: ٢٢٢). فقال رسول الله: "جامعوهن في البيوت، واصنعوا كل شيء إلا النكاح".
فبان في هذا الحديث المعنى الذي فيه نزلت الآية ومراد الله بها على لسان نبيه -عليه السلام-. 
In At-Tamhīd, we cited the ḥadīth of Ḥammād ibn Salamah from Thābit from Anas:
‘When a woman amongst the Jews would menstruate, they would not partake in food or drinks together with her, nor would they associate with her at home. The Companions asked the Prophet of Allāh ﷺ regarding that, and thus Allāh – ʿazza wa-jalla – revealed, ‘They ask you about menstruation. Say: “It is an impurity…”’
Thereupon, the Messenger of Allāh ﷺ said, ‘Associate with her at home and do everything with her besides intercourse.’
This hadīth sheds light on the cause of this verse’s revelation and Allāh’s intent behind it through the tongue of his Prophet – peace be upon him.[footnoteRef:816] [816:  Ibid, 3:183.] 
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‌مَالِك، أَنَّهُ بَلَغَهُ: أَنَّ سَالِمَ بْنَ عَبْدِ اللهِ وَسُلَيْمَان بْنَ يَسَارٍ، سُئِلَا عَنِ الْحَائِضِ، هَلْ يُصِيبُهَا زَوْجُهَا إِذَا رَأَتِ الطُّهْرَ قَبْلَ أَنْ تَغْتَسِلَ؟ فَقَالا: لاَ، حَتَّى تَغْتَسِلَ. 
Mālik reported that it reached him that Sālim ibn ʿAbdillāh and Sulaymān ibn Yasār were both asked whether the spouse of a menstruating woman can engage in intercourse with her if she sees [the signs of] purity, before taking the ritual bath. They both replied, ‘No, not until she takes the ritual bath.’[footnoteRef:817] [817:  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), 208.] 

Imām Yaḥyā al-Laythī narrates:
‌مَالِك، أَنَّهُ بَلَغَهُ: 
Mālik reported that it reached him 
[bookmark: _Toc225513831]Status of the Narration
Imām Mālik reported this as a balāghah without specifying the link between him and Sālim as well as Sulaymān. As we explained on numerous occasions, the balāghāt of the Muwaṭṭaʾ are all ṣaḥīḥ. The great muḥaddith, Sufyān ibn ʿUyaynah, says:
‌كان ‌مالك ‌لا ‌يبلغ الحديث إلا صحيحاً، ولا يحدث إلا من ثقة. 
Mālik would only narrate a ḥadīth as balāghah when it was ṣaḥīḥ, and he would only narrate ḥadīth from reliable narrators.[footnoteRef:818] [818:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Tartīb al-Madārik wa-Taqrīb al-Masālik li-Maʿrifat Aʿlām Madhhab Mālik (Morocco: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 1:150.] 

Shaykh ʿAwwāmah comments on that statement:
أي: لا يقول في حديث ما "بلغنى" إلا إذا كان صحيحا عنده، وسفيان: سفيان! 
I.e. he would not say ‘balaghanī’ for any ḥadīth unless it was ṣaḥīḥ in his view. And the great Sufyān is mentioning this![footnoteRef:819] [819:  Jalāl ad-Dīn Abū ’l-Faḍl ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tadrīb ar-Rāwī fī Sharḥ Taqrīb an-Nawāwī (Madīnah Munawwarah: Dār al-Yusr / Jeddah: Dār al-Minhāj, 2016), 2:281.] 

Therefore, despite the missing link, we can trust Imām Mālik and accept this as an authentic narration. 
Notwithstanding this, Imām Muḥammad transmitted this with such words that give us more conviction over its authenticity. He relates:
أخبرنا مالك، أخبرني الثقة عندي [...] 
Mālik related to us [saying]: A narrator who is reliable in my opinion related to me […][footnoteRef:820] [820:  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.), 50. ] 

If Imām Mālik was so certain over the narrator’s reliability, then we can also rest assured that he was indeed reliable. In fact, even if the name was mentioned, and other scholars graded that particular narrator weak, we would have preferred Imām Mālik’s grading of the narrator’s reliability. We trust Imām Mālik, and it is a matter of indifference to us whether:
1) The name is mentioned;
2) The name is mentioned, and some scholars graded the narrator as weak, but Imām Mālik ruled that he was reliable;
3) The name is not mentioned;
4) The name is not mentioned, and Imām Mālik assures us that the narrator is reliable. 
Having said all of that, this is not based on guesswork. Imām ʿAbd ar-Razzāq transmitted this from Imām Mālik with mention of the missing link, who was ʿAbdullāh ibn Abī Bakr. Imām ʿAbd ar-Razzāq relates:
عن مالك، عن عبد الله بن أبي بكر، أن ‌سالم ابن عبد الله وسليمان بن يسار ‌سئلا ‌عن ‌الحائض [...]  
Mālik reported from ʿAbdullāh ibn Abī Bakr that Sālim ibn ʿAbdillāh and Sulaymān ibn Yasār were both asked regarding a menstruating woman […][footnoteRef:821] [821:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:331.] 

ʿAbdullāh ibn Abī Bakr quotes:
أَنَّ سَالِمَ بْنَ عَبْدِ اللهِ وَسُلَيْمَان بْنَ يَسَارٍ، 
That Sālim ibn ʿAbdillāh and Sulaymān ibn Yasār 
Both were amongst the seven leading jurists of Madīnah. 
سُئِلَا 
Were both asked 
Mawlānā Zakariyyā al-Kāndhlawī notes:
ببناء المجهول. 
In the form of the passive voice[footnoteRef:822] [822:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:585. ] 

عَنِ الْحَائِضِ، هَلْ يُصِيبُهَا 
Whether […] a menstruating woman can engage in intercourse with her 
Mawlānā Zakariyyā al-Kāndhlawī clarifies the meaning of ‘yuṣību-hā’:
أي: يجامعها. 
I.e. engage in intercourse with her[footnoteRef:823] [823:  Ibid.] 

The questioner then mentions the obvious restrictive clause:
زَوْجُهَا إِذَا رَأَتِ الطُّهْرَ 
The spouse of […] if she sees [the signs of] purity,
Purity is not something visible. It is an intangible concept devoid of corporeal attributes. ʿAllāmah Abū ’l-Walīd al-Bājī thus explains the manner by which a woman can determine the termination of her menstruation and the attainment of ritual purity: 
يريد بذلك إذا رأت علامة وجوب الطهر، وأما الطهر فليس بمرئي، وإنما ترى المرأة من القصة البيضاء أو الجفوف ما يوجب عليها الطهر. 
He means when she sees the signs which necessarily implies purity. Purity is not visible. A woman only sees white discharge or dryness which necessarily implies that she became pure.[footnoteRef:824] [824:  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.), 1:117-118. ] 

قَبْلَ أَنْ تَغْتَسِلَ؟ 
Before taking the ritual bath. 
Both of these illustrious jurists respond by saying:
فَقَالا: لاَ، 
They both replied, ‘No,’
ʿAllāmah Zurqānī clarifies:
أي: لا يصيبها. 
I.e. he cannot engage in intercourse with her.[footnoteRef:825] [825:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:165. ] 

حَتَّى تَغْتَسِلَ.   
‘Not until she takes the ritual bath.’
Once she becomes pure, the woman will first need to take the ritual bath, then only can her spouse engage in intercourse with her. 
[bookmark: _Toc225513832]Intercourse after the Cessation of Menstruation but before the Ritual Bath
This issue pertains to the ruling of intercourse when menstruation stops but before taking the ritual bath. The scholars held varying opinions on this matter.
Mālikī & Shāfiʿī view
ʿAllāmah Ibn ʿAbd al-Barr presents the Mālikī and Shāfiʿī view:
واختلف الفقهاء أيضا في وطء الحائض بعد الطهر، فقال مالك وأكثر أهل المدينة: إذا انقطع عنها الدم لم يجز وطؤها حتى تغتسل. وبه قال الشافعي، والطبري، ومحمد بن مسلمة. 
The jurists also differed on engaging in intercourse with a menstruating woman after she became pure. Mālik and most scholars of Madīnah opined that when her blood stops, engaging in intercourse with her is not permissible until she takes the ritual bath. And this was the view of Shāfiʿī, Ṭabarī and Muḥammad ibn Salamah.[footnoteRef:826] [826:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:188.] 

Ḥanafī view
He then explains the Ḥanafī view:
وقال أبو يوسف، وأبو حنيفة، ومحمد: إن انقطع دمها بعد مضي عشرة أيام كان له أن يطأها قبل الغسل، فإن كان انقطاعه قبل العشرة لم يجز حتى تغتسل، أو يدخل عليها وقت صلاة. 
Abū Yūsuf, Abū Ḥanīfah and Muḥammad stated that if her blood stops after ten days, he can engage in intercourse with her before the ritual bath. However, if it stops before the ten [days], it is not permissible until she takes the ritual bath or a [new] prayer time sets upon her.[footnoteRef:827] [827:  Ibid. ] 

ʿAllamah Ibn ʿAbd al-Barr correctly stated that, in the Ḥanafī school of thought, if the menstruation stops in less than ten days, then for the permissibility of intercourse, one of two things should happen:
1) Either a prayer time passes after her menstruation stopped;
2) Or, the woman takes the ritual bath.
Contrarily, in the commentary on this narration, Imām Muḥammad presented the Ḥanafī view by solely highlighting the permissibility through the passing of a prayer time. He did not address the necessity of the ritual bath before the ten days, nor did he specify that this ruling applies only if menstruation ceased before ten days. He states:
وبهذا نأخذ، لا تباشر حائض عندنا حتى تحل لها الصلاة أو تجب عليها، وهو قول أبي حنيفة. 
This is our adopted view. In our opinion, one cannot engage in intercourse with a menstruating woman until it becomes permissible for her to pray, or a prayer becomes due on her. And this was the view of Abū Ḥanīfah.[footnoteRef:828] [828:  Imām Muḥammad ibn al-Ḥasan (n 4) 50.] 

Thus, Mawlānā ʿAbd al-Ḥayy al-Laknawī clarifies:
لكن المشهور في كتب أصحابنا التفصيل بين ما إذا انقطع الدم لعشرة أيام، فيحل وطيها قبل الاغتسال وبين ما إذا انقطع لأقل منه، فلا يحل قبل أن تتطهر أو يمضي عليه وقت ذلك. 
However, the famous view within the books of our scholars distinguishes between when the bleeding stops after ten days – in which case intercourse with her will be lawful before the ritual bath – and when the bleeding stops for fewer days – in which case it will not be lawful before she purifies herself or the time of that prayer elapses.[footnoteRef:829] [829:  ʿAllāmah Abū ’l-Ḥasanāt Muḥammad ʿAbd al-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), 1:319.] 

Mālikī proof
This divergence stems from the intended meaning behind ‘yaṭhurna’ and ‘taṭahharna’ in verse 222 of Chapter Al-Baqarah. ʿAllāmah Abū ’l-Walīd al-Bājī explains: 
والدليل على ما نقوله قوله تعالى: ﴿وَلَا تَقْرَبُوهُنَّ حَتَّىٰ يَطْهُرْنَ ۖ فَإِذَا تَطَهَّرْنَ فَأْتُوهُنَّ مِنْ حَيْثُ أَمَرَكُمُ ٱللَّهُ ۚ﴾. والتطهر إنما هو الاغتسال لأنه تفعل، ولا يقال لانقطاع الدم: تطهر، وإن جاز أن يقال له: طهر.  
The proof for our view is the verse: ‘And do not have intimacy with them until yaṭhurna (they are cleansed). But when they taṭahharna (are cleansed), then go to them from where Allāh has commanded you.’[footnoteRef:830] ‘Taṭahhur’ means taking a ritual bath since it is ‘tafaʿʿul’, and the cessation of blood is not called ‘taṭahhur’ albeit it can be called ‘ṭuhr’.[footnoteRef:831] [830:  Qurʾān: 2:222.]  [831:  ʿAllāmah Bājī (n 8) 1:118.] 

ʿAllāmah Abū ’l-Walīd al-Bājī also responded to the arguments that could be raised to prove that the verse simply refers to the cessation of blood and not taking the ritual bath. He writes:
فإن قيل: لا نسلم أن معنى "﴿يَطْهُرْنَ﴾" يغتسلن، ويجوز أن يقال: تطهرت المرأة، إذا انقطع عنها الدم، وإن لم يكن ذلك من فعلها؛ كما يقال: تطهرت الأرض، إذا زال ما فيها من الأذى والنجاسة، ويقال: تقطع الحبل وتكسر الكوز، وإن لم يكن شيء من ذلك من فعلهما، وإنما معناه انقطع الحبل وانكسر الكوز، وكذلك في مسألتنا معنى "تطهرن" تطهرن بانقطاع الدم عنهن وإن لم يكن من فعلهن. 
Objection: We cannot accept the meaning of ‘yaṭhurna’ as ‘yaghtasilna’ since ‘taṭahharat al-marʾah’ can be used for when a woman stops bleeding, even though that does not take place by her own doing. Similarly, it can be said, ‘taṭahharat al-arḍ’ when dirt and impurities are removed from a land. Moreover, it is said, ‘taqaṭṭaʿa ’l-ḥabl’ (the rope broke) and ‘takassara ’l-kūz’ (the cup broke), even though none of these takes place by their own doing. It is simply in the meaning of ‘inqaṭaʿa ’l-ḥabl’ and ‘inkasara ’l-kūz’. 
The same applies to our issue; ‘taṭahharna’ means they become pure by the cessation of bleeding even though that does not take place by their own doing (i.e. by taking the ritual bath).[footnoteRef:832] [832:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī responds:
والجواب أن الفراء من أهل العلم بهذا الشأن قال في معنى قوله ﴿حَتَّىٰ يَطْهُرْنَ﴾: هو الغسل، ولا نعلم له في ذلك مخالفا. ويدل على ذلك أن "تطهرن" هو تفعلن، والتفعل وقوع الفعل ممن يضاف إليه، هذا مقتضاه في كلام العرب، وهو يمنع من حمله على انقطاع الدم لأن ذلك ليس من فعل النساء.  
Answer: Regarding the meaning of the verse: ‘ḥattā yaṭhurna’’, Farrāʾ, one of the learned ones in this field, said, ‘It refers to the ritual bath.’ We are not aware of anyone who opposed him on this. This can be substantiated by considering the word ‘taṭahharna’, which is on the scale of ‘tafaʿʿalna’, and the scale ‘tafaʿʿul’ emphasises that the action takes place by the subjects of the verb. This is what it implies in the speech of the Arabs. It precludes its application upon the cessation of blood since that does not take place by the women’s doing.[footnoteRef:833] [833:  Ibid.] 

Ḥanafī proof
The Ḥanafīs also use the same verse for their view. Mawlānā Zakariyyā al-Kāndhlawī provides the Ḥanafī perspective on this verse:
واستدل الحنفية بوجوه، منها: أن قوله تعالى: ﴿حَتَّىٰ يَطْهُرْنَ﴾ الغاية تدل على أن الاعتزال ينتهي إلى الطهارة  من المحيض وانقطاعه، وقوله تعالى ﴿فَإِذَا تَطَهَّرْنَ﴾ يدل على الإتيان بعد الغسل، فحملنا كلا الحالين، لئلا يترك أحدهما. 
The Ḥanafīs have several proofs, amongst them is the verse: ‘ḥattā yaṭhurna (until they are cleansed)’. The endpoint denotes that keeping away is until purity from menstruation and after its cessation. On the other hand, the verse: ‘faʾidhā taṭahharna’ denotes that intercourse is after the ritual bath. Therefore, we considered both situations so that neither one is forsaken.[footnoteRef:834] [834:  Mawlānā Zakariyyā (n 6) 1:585.] 

Based on these two: ‘ḥattā yaṭhurna’ and ‘faʾidhā taṭahharna’, the Ḥanafīs considered the two situations, which are intercourse after cessation of blood but before the ritual bath and intercourse after the ritual bath.
Mawlāna Zakariyyā al-Kāndhlawī quoted the reasoning from Al-Hidāyah and then from Fatḥ al-Qadīr. We will only quote the text of Al-Hidāyah directly from the source:
لأن ‌الدم ‌يدر تارة، وينقطع أخرى، فلا بد من الاغتسال؛ ليترجح جانب الانقطاع. 
قال: (ولو لم تغتسل، ومضى عليها أدنى وقت الصلاة، بقدر أن تقدر على الاغتسال والتحريمة، حل وطؤها)؛ لأن الصلاة صارت دينا في ذمتها فطهرت حكما. 
قال: (ولو كان انقطع الدم دون عادتها فوق الثلاث، لم يقربها حتى تمضي عادتها وإن إغتسلت)؛ لأن العود في العادة غالب، فكان الاحتياط في الاجتناب. 
قال: (وإن انقطع الدم لعشرة أيام حل وطؤها قبل الغسل) لأن الحيض لا مزيد له على العشرة إلا أنه لا يستحب قبل الاغتسال؛ للنهي في القراءة بالتشديد. 
This is because blood can flow at times and stop at other times. Thus, it is necessary to take a ritual bath to favour the aspect of cessation. 
‘If she does not take the ritual bath, and the least amount from a prayer time elapses on her to the extent that she could take the ritual bath and make the opening takbīr, it will be permissible to engage in intercourse with her.’ – This is because the prayer became due in her responsibility; thus, she became legally pure.
‘If the blood stops before her habit but after more than three [days], he cannot approach her until the days of her habit pass even if she takes the ritual bath.’ – The reason is a return to the habit usually happens. Therefore, the precaution is to abstain.
‘If the blood stops after ten days, it is lawful to engage in intercourse with her before the ritual bath.’ – The reason is menstruation does not go beyond ten [days]. Nonetheless, this is not recommended before the ritual bath due to the prohibition in the recitation with a tashdīd.[footnoteRef:835] [835:  Burhān ad-Dīn Abū ’l-Ḥasan ʿAlī ibn Abī Bakr al-Marghīnānī, Al-Hidāyah Sharḥ Bidāyat al-Mubtadī (Madīnah Munawwarah: Dār as-Sirāj, 2019), 1:374-375.] 

To add more strength, the Ḥanafī view conforms to both recitations of the verse. Mawlānā ʿAbd al-Ḥayy al-Laknawī explains:
ووجَّهوه بأنه قد قُرئ قوله تعالى: ﴿حتَّى يَطْهُرْنَ﴾ بالتخفيف وبالتشديد، والقراءتان كالآيتين، فيحمل الأول على الأول، والثاني على الثاني. 
They substantiated it by stating that the verse: ‘ḥattā yaṭhurna’ is recited with a sukūn and a tashdīd. The two recitations are like two verses. Therefore, the first one will be applied to the first situation, and the second one will be applied to the second situation.[footnoteRef:836] [836:  Mawlānā ʿAbd al-Ḥayy al-Laknawī (n 13) 1:320.] 

This is a brief explanation. Otherwise, various objections come about, as ʿAllāmah Ibn ʿAbd al-Barr states:
وفي المسألة اعتراضات يطول ذكرها. 
In this issue lies various objections which are far too lengthy to discuss.[footnoteRef:837] [837:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 10) 3:190.] 

[bookmark: _Toc225513833]طُهْرُ الْحَائِضِ
[bookmark: _Toc225513834]The Purity of a Menstruating Woman[footnoteRef:838] [838:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 209.] 

[bookmark: _Toc225513835]Explanation of the Heading
Mawlānā Zakariyyā al-Kāndhlawī expounds on this heading: 
يعني كيف يعلم الطهارة من الحيض وانقضائه، وما العلامة عليه. 
I.e. the method of recognising purity from menstruation and its termination including its sign.[footnoteRef:839] [839:  Mawlānā Zakariyyā (n 6) 1:586.] 

Mawlānā Zakariyyā al-Kāndhlawī quotes from ʿAllāmah Ibn al-ʿArabī (which we will quote directly from ʿĀriḍat al-Aḥwadhī):
النساء على ضربين: طاهر وحائض، والحيض شيء كتبه الله سبحانه على بنات أدم، والتقصير في علومه ومسائله أمر لم يزل يتقادم، وقد كنا جمعنا فيه نحوا من خمس مائة ورقة، أحاديثه نحو من مائة، وطرقها نحو من مائة وخمسين، ومسائله بتفريعها ودليلها مثلها، إلا أنه أمر يأكل الكبد ويميض الكتد ولا ينهض به منكم أحد. 
Women can be in one of two states: pure or menstruating. Menstruation is a matter that Allāh – Subḥāna-Hū – ordained upon the daughters of Ādam. There has always existed a deficiency in its knowledge and rulings. We have indeed compiled approximately 500 pages on it, with its ḥadīths amounting to around 100 from roughly 150 chains. Its associated rulings along with their derivatives and supporting proofs share a comparable abundance. However, it is a real brain teaser and physically draining, and none of you can tackle it.[footnoteRef:840] [840:  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), 1:169.] 

ʿAllāmah Ibn al-ʿArabī then says:
فنقول: إذا كان الحيض شيأ كتبه الله على بنات أدم ولزمهن ذلك بقضاء الله سبحانه، صار عادة مستمرة وقضية مستقرة، لكن النساء ليس فيه على باب واحد ولا صفة مفردة، بل تختلف فيه أحوالهن باختلاف البلدان والأسنان والأهوية والأزمان. وترخي الرحم والدم إرخاء مختلفا بحسب ذلك، فيكثر تارة ويقل أخرى، فلذلك اختلف فيه فتوى العلماء بحسب عادة ما رأوا وسمعوا. 
We thus say: given that menstruation is a matter which Allāh ordained for the daughters of Ādam, and which they indispensably experience by Allāh – Subḥāna-Hū –‘s decree, it becomes a continuous habit and an established matter. However, women during menstruation do not fall under a single category, nor do they share a singular characteristic. Instead, their conditions vary based on diverse regions, ages, atmospheres and epochs. The womb releases blood differently in accordance with these. Hence, at times it is profuse, whilst in other instances, it is scant. For this reason, the verdicts of scholars diverge in accordance with the prevailing [menstrual] habit they observed and heard.[footnoteRef:841] [841:  Ibid.] 

[bookmark: _Toc225513836]Ḥadīth 152
‌مَالِك، عَنْ ‌عَلْقَمَةَ بْنِ أبِي عَلْقَمَةَ، عَنْ ‌أُمِّهِ، مَوْلَاةِ عَائِشَة أُمِّ المؤمنينَ، أَنَّهَا قَالَتْ: كَانَ النِّسَاءُ يَبْعَثْنَ إِلَى ‌عَائِشَةَ بِالدِّرَجَةِ، فِيهَا الْكُرْسُفُ، فِيهِ الصُفْرَةُ مِنْ دَمِ الْحَيْضَةِ، يَسْألْنَهَا عَنِ الصَّلاَةِ، فَتَقُولُ لَهُن: لاَ تَعْجَلْنَ حَتَّى تَرَيْنَ الْقَصَّةَ الْبَيْضَاءَ. تُرِيدُ بِذَلِكَ الطُّهْرَ مِنَ الْحَيْضَةِ .
Mālik reported from ʿAlqamah ibn Abī ʿAlqamah from his mother, the freed slave of ʿĀʾishah – the mother of the believers – that she said, “Females used to send to ʿĀʾishah small boxes containing cotton cloths with yellowish discharge from menstrual blood, asking her whether they can pray. She would thus advise them, ‘Do not hasten until you see the white discharge.’ By that, she was referring to purity from menstruation.”[footnoteRef:842] [842:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 209.] 

Imām Yaḥyā al-Laythī narrates:
‌مَالِك، عَنْ ‌عَلْقَمَةَ بْنِ أبِي عَلْقَمَةَ، 
Mālik reported from ʿAlqamah ibn Abī ʿAlqamah
[bookmark: _Toc225513837]ʿAlqamah Ibn Abī ʿAlqamah
Name & lineage
The name of this narrator’s father was Bilāl. Imām Bukhārī states:
وهو ابن بلال.  
He was the son of Bilāl[footnoteRef:843] [843:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 7:42.  ] 

Likewise, ʿAllāmah Ibn Ḥibbān mentions:
واسم أبى علقمة بلال. 
Abū ʿAlqamah’s name was Bilāl.[footnoteRef:844] [844:  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. ] 

Yet, for some reason, when he is attributed to his father, the latter’s name is not mentioned. ʿAllāmah Ibn ʿAbd al-Barr mentions how he is famously referred to:
يقال له: علقمة ابن أم علقمة. وعلقمة بن أبي علقمة.  
He is called ʿAlqamah ibn Umm ʿAlqamah and ʿAlqamah ibn Abī ʿAlqamah.[footnoteRef:845] [845:  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), 12:461. ] 

His mother was a freed slave of ʿĀʾishah, and so was his father according to one view. ʿAllāmah Ibn ʿAbd al-Barr writes:
واسم أبي علقمة أبيه: بلال، مولى عائشة أم المؤمنين، وأمه أيضا مولاة عائشة، يقال: اسمها مرجانة. 
The name of Abū ʿAlqamah, his father, was Bilāl. He was the freed slave of ʿĀʾishah, the mother of the believers. His mother was also a freed slave of ʿĀʾishah. It is said that her name was Marjānah.[footnoteRef:846] [846:  Ibid.] 

ʿAllāmah Ibn Abī Ḥātim asserts with certainty that his father was the freed slave of ʿĀʾishah:
وهو ابن بلال، مدينى، مولى عائشة. 
He was the son of Bilāl, who was a Madanī and the freed slave of ʿĀʾishah.[footnoteRef:847] [847:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 6:406. ] 

That his mother was the freed slave of ʿĀʾishah is indisputable. However, differences of opinion exist whether his father had been a slave of ʿĀʾishah or not. ʿAllāmah Ibn ʿAbd al-Barr writes:
لم يختلف في أمه أنها مولاة عائشة، واختلف في أبيه، فقال مالك: ‌علقمة ‌بن ‌أبي ‌علقمة، مولى عائشة.
وقال الزبير بن بكار: ‌علقمة ‌بن ‌أبي ‌علقمة، مولى مصعب بن عبد الرحمن بن عوف، وأمه مولاة عائشة زوج النبي -صلى الله عليه وسلم-. 
None differed that her mother was the freed slave of ʿĀʾishah. However, there are differences of opinion on his father. Mālik stated, ‘ʿAlqamah was the son of Abū ʿAlqamah, who was the freed slave of ʿĀʾishah.’ 
On the other hand, Zubayr ibn Bakkār stated, ‘ʿAlqamah was the son of Abū ʿAlqamah, who was the freed slave of Muṣʿab ibn ʿAbd ar-Raḥmān ibn ʿAwf. And his mother was the freed slave of ʿĀʾishah, the wife of the Prophet ﷺ.’[footnoteRef:848] [848:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 29) 12:461.] 

Teachers
Imām Bukhārī mentions two of his teachers from whom he narrated:
عن أنس، وأمه.  
He reported from Anas and his mother.[footnoteRef:849] [849:  Imām Bukhārī (n 27) 7:42.] 

ʿAllāmah Dhahabī adds the name of Aʿraj:
روى عن أمه مرجانة، وأنس بن مالك، والأعرج.
He reported from his mother: Marjānah, Anas ibn Mālik and Aʿraj.[footnoteRef:850] [850:  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), 8:497. ] 

ʿAllāmah Mizzī includes the name of Saʿīd ibn al-Musayyab and Hizzān ibn Mālik:
روى عن: أنس بن مالك، وسعيد بن المسيب، وعبد الرحمان بن هرمز الأعرج (خ م س ق)، وهِزّان بن مالك، وأمه مرجانة. 
He reported from Anas ibn Mālik, Saʿīd ibn al-Musayyab, ʿAbd ar-Raḥmān ibn Hurmuz al-Aʿraj, Hizzān ibn Mālik and his mother: Marjānah.[footnoteRef:851] [851:  Jamāl ad-Dīn Abū ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut, Muʾassasat ar-Risālah, 1992), 20:299. ] 

Students
As for his students, Imam Bukhārī mentions:
روى عنه مالك وسليمان بن بلال.
Mālik and Sulaymān ibn Bilāl reported from him.[footnoteRef:852] [852:  Imām Bukhārī (n 27) 7:42.] 

ʿAllāmah Ibn Abī Ḥātim cites from his father the names of two other students (totalling four):
روى عنه مالك بن أنس، وسليمان ابن بلال، وعبد العزيز بن محمد، وعبد الرحمن بن أبي الزناد؛ سمعت أبي يقول ذلك. 
I heard my father say, ‘Mālik ibn Anas, Sulaymān ibn Bilāl, ʿAbd al-ʿAzīz ibn Muḥammad and ʿAbd ar-Raḥmān ibn Abī ’z-Zinād reported from him.’[footnoteRef:853] [853:  ʿAllāmah Ibn Abī Ḥātim (n 31) 6:406.] 

ʿAllāmah Mizzī adds two more people, totalling six students:
روى عنه: حمزة بن عبد الواحد، وسليمان بن بلال (خ م س ق)، وعبد الرحمان بن أبي الزناد، وعبد العزيز بن عبيد الله بن حمزة بن صهيب (ي د ت س)، وعبد العزيز بن محمد الدراوردي (ي د ت س)، ومالك بن أنس (بخ س). 
Those who reported from him were Ḥamzah ibn ʿAbd al-Waḥid, Sulaymān ibn Bilāl, ʿAbd ar-Raḥmān ibn Abī ’z-Zinād, ʿAbd al-ʿAzīz ibn ʿUbayd Allāh ibn Ḥamzah ibn Ṣuhayb, ʿAbd al-ʿAzīz ibn Muḥammad ad-Darāwardī and Mālik ibn Anas.[footnoteRef:854] [854:  ʿAllāmah Mizzī (n 35) 20:299.] 

Status in ḥadīth
ʿAlqamah ibn Abī ʿAlqamah was a reliable narrator. Several scholars attested to his reliability. For instance,  ʿAllāmah Ibn Saʿd states:
وله أحاديث صالحة. 
His ḥadīths are sound.[footnoteRef:855] [855:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:426. ] 

ʿAllāmah Ibn Ḥibbān mentions:
وكان من المتقنين. 
He was amongst the precise narrators.[footnoteRef:856] [856:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ al-Amṣār (n 28) 98.] 

He also listed him in his Ath-Thiqāt, where he additionally says:
عداده في أهل المدينة. 
He is regarded as an inhabitant of Madīnah.[footnoteRef:857] [857:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:211. ] 

ʿAllāmah Ibn Abī Ḥātim quotes Yaḥyā ibn Maʿīn:
‌علقمة بن ابى ‌علقمة ثقة. 
ʿAlqamah ibn Abī ʿAlqamah was reliable.[footnoteRef:858] [858:  ʿAllāmah Ibn Abī Ḥātim (n 31) 6:406.] 

He then says:
سألت أبى عن ‌علقمة بن أبي ‌علقمة، فقال: صالح الحديث لا بأس به. 
I asked my father regarding ʿAlqamah ibn Abī ʿAlqamah, to which he replied, ‘[He was] sound in ḥadīth. He was lā baʾs.’[footnoteRef:859] [859:  Ibid.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr says: 
كان علقمة ثقة مأمونا.
ʿAlqamah was reliable and trustworthy.[footnoteRef:860] [860:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 29) 12:461.] 

ʿAllāmah Dhahabī also mentions that he was reliable:
كان ثقة. 
He was reliable.[footnoteRef:861] [861:  ʿAllāmah Dhahabī, Tārīkh al-Islām (n 34) 8:497.] 

ʿAllāmah Zurqānī describes him as being reliable and an extremely knowledgeable person:
ثقة علامة
Reliable and extremely knowledgeable[footnoteRef:862] [862:  ʿAllāmah Zurqānī (n 9) 1:166.] 

Amount of narration
With regard to the amount of his narration in the Muwaṭṭaʾ, ʿAllāmah Ibn ʿAbd al-Barr says:
لمالك عنه حديثان.
Mālik narrated two ḥadīths from him.[footnoteRef:863] [863:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 29) 12:461.] 

Profession
ʿAlqamah would teach Arabic and grammar. ʿAllāmah Ibn Saʿd mentions:
وكان علقمة له كُتّاب يُعلّم فيه العربية والنحو والعَروض. 
ʿAlqamah had a Kuttāb (Maktab) wherein he would teach Arabic, syntax and the science of prosody.[footnoteRef:864] [864:  ʿAllāmah Ibn Saʿd (n 39) 5:426.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes proof for this from Muṣʿab, who states that his father studied under him:
وقال مصعب: قال أبي: تعلمت النحو في كتاب ‌علقمة ‌بن ‌أبي ‌علقمة، مولى عائشة.  
Muṣʿab said, “My father said, ‘I learnt syntax in the Kuttāb of ʿAlqamah son of Abū ʿAlqamah, who was the freed slave of ʿĀʾishah.’”[footnoteRef:865] [865:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 29) 12:461.] 

Similarly, ʿAllāmah Ibn al-Ḥadhdhāʾ writes:
كان يعلم العربية في أول خلافة المنصور. 
He used to teach Arabic at the beginning of Manṣūr’s caliphate.[footnoteRef:866] [866:  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), 2:503.  ] 

This is a significant point because Manṣūr assumed the caliphate in Dhū ’l-Ḥijjah 136 AH. If this was true, and ʿAlqamah only started to teach in the caliphate of Manṣūr, it would imply that ʿAlqamah was alive in the year 137 AH. This leads us to the discussion on his date of demise.
Date of Demise
ʿAllāmah Ibn Saʿd says regarding his demise:
ومات في أول خلافة المنصور. 
He passed away at the beginning of Manṣūr’s caliphate.[footnoteRef:867] [867:  ʿAllāmah Ibn Saʿd (n 39) 5:426.] 

Coupling this with the aforementioned view of ʿAllāmah Ibn al-Ḥadhdhāʾ implies that he taught for a considerably short period. 
ʿAllāmah Zurqānī provides an approximate year of his demise, saying:
مات سنة بضع وثلاثين ومائة.
He passed away around the year 130 (AH).[footnoteRef:868] [868:  ʿAllāmah Zurqānī (n 9) 1:166.] 

Whilst ʿAllāmah Dhahabī mentions:
توفي قبيل الأربعين في أول خلافة أبي جعفر.  
He passed away just before the forties at the beginning of Manṣūr’s caliphate.[footnoteRef:869] [869:  ʿAllāmah Dhahabī, Tārīkh al-Islām (n 34) 8:497.] 

On the other hand, Mawlānā Zakariyyā al-Kāndhlawī simply mentions:
مات بعد سنة 130 ھ.
He passed away after the year 130 (AH).[footnoteRef:870] [870:  Mawlānā Zakariyyā (n 6) 1:587.] 

In contrast to all of these, ʿAllāmah Ibn Ḥibbān states:
مات في آخر ولاية أبي جعفر. 
He passed away after the caliphate of Abū Jaʿfar.[footnoteRef:871] [871:  ʿAllāmah Ibn Ḥibbān, Ath-Thiqāt (n 41) 7:291.] 

Abū Jaʿfar was the leader until the year 156 AH. Hence, in ʿAllāmah Ibn Ḥibbān’s perspective, he passed away in the fifties. 
عَنْ ‌أُمِّهِ، مَوْلَاةِ عَائِشَة أُمِّ المؤمنينَ، 
From his mother, the freed slave of ʿĀʾishah – the mother of the believers – 
[bookmark: _Toc225513838]Umm ʿAlqamah 
Name
Her name was Marjānah. Many scholars asserted this. For instance, ʿAllāmah Ibn Ḥibbān states under ʿAlqamah ibn Abī ʿAlqamah’s entry:
واسم أمه مرجانة. 
His mother’s name was Marjānah.[footnoteRef:872] [872:  ʿAllāmah Ibn Ḥibbān (n 28) 98.] 

Likewise, ʿAllāmah Mizzī says:
اسمها: ‌مرجانة.
Her name was Marjānah.[footnoteRef:873] [873:  ʿAllāmah Mizzī (n 35) 35:96.] 

ʿAllāmah Dhahabī mentions the same:
هي ‌مرجانة. 
She was Marjānah.[footnoteRef:874] [874:  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), 2:500.] 

So did ʿAllāmah Zuqānī:
واسمها مرجانة.
Her name was Marjānah.[footnoteRef:875] [875:  ʿAllāmah Zurqānī (n 9) 1:166.] 

In contrast to all of these scholars, ʿAllāmah Ibn al-Ḥadhdhāʾ states:
[كان اسمها] علقمة. 
Her name was ʿAlqamah.[footnoteRef:876] [876:  ʿAllāmah Ibn al-Ḥadhdhāʾ (n 50) 2:771.] 

Then, he mentions with a ṣīghat at-tamrīḍ:
وقيل: إن اسمها مرجانة.  
It is said that her name was Marjānah.[footnoteRef:877] [877:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr also quotes the name Marjānah with a ṣīghat at-tamrīḍ:
يقال: اسمها مرجانة. 
It is said that her name was Marjānah.[footnoteRef:878] [878:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 29) 12:461.] 

Nonetheless, the commonly accepted view for her name is Marjānah, and she was given the teknonym of Umm ʿAlqamah. In Tahdhīb at-Tahdhīb, Ḥāfiẓ Ibn Ḥajar states under her entry as ‘Marjānah’:
تكنى أم ‌علقمة.
Her teknonym was Umm ʿAlqamah.[footnoteRef:879] [879:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 12:451. ] 

She was the freed slave of ʿĀʾishah, and there are no differences in this. ʿAllāmah Ibn ʿAbd al-Barr writes:
لم يختلف في أمه أنها مولاة عائشة.
None differed that her mother was the freed slave of ʿĀʾishah.[footnoteRef:880] [880:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 29) 12:461.] 

Teachers
ʿAllāmah Mizzī lists her teachers:
روت عن: معاوية بن أبي سفيان، وعائشة زوج النبي -صلى الله عليه وسلم- (ي د ت س). 
She reported from Muʿāwiyah ibn Abī Sufyān and ʿĀʾishah, the wife of the Prophet ﷺ.[footnoteRef:881] [881:  ʿAllāmah Mizzī (n 35) 35:304.] 

Students
Many scholars listed her son as the only individual who narrated from her. Consider ʿAllāmah Mizzī’s statement:
روى عنها: ابنها ‌علقمة بن أبي ‌علقمة (ي د ت س). 
Her son, ʿAlqamah ibn Abī ʿAlqamah, reported from her.[footnoteRef:882] [882:  Ibid.] 

Correspondingly, ʿAllāmah Dhahabī states:
تفرد عنها ولدها، ‌علقمة بن أبي ‌علقمة.
Her son, ʿAlqamah ibn Abī ʿAlqāmah, alone narrated from her.[footnoteRef:883] [883:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah), 4:610.] 

On the contrary, Ḥāfiẓ Ibn Ḥajar includes another student:
قلت: روى عنها أيضا بكير بن الأشج. 
 I say: Bukayr ibn al-Ashajj also reported from her.[footnoteRef:884] [884:  Ḥāfiẓ Ibn Ḥajar (n 63) 12:451.] 

Status in ḥadīth
Like ʿAlqamah, his mother was also a reliable narrator. ʿAllāmah ʿIjlī states concerning her:
‌أم ‌علقمة: مدنية، تابعية، ثقة. 
Umm ʿAlqamah: [she was] a Madanī, tābiʿī and reliable.[footnoteRef:885] [885:  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), 2:461.] 

Some of the authors of the six canonical books of ḥadīth brought her narration, as ʿAllāmah Mizzī states:
روى لها البخاري في كتاب "رفع اليدين في الصلاة"، وأبو داود، والترمذي، والنسائي. 
Bukhārī reported from her in the chapter on raising the hands in prayer as well as Abū Dāwūd, Tirmidhī and Nasāʾī.[footnoteRef:886] [886:  ʿAllāmah Mizzī (n 35) 35:304.] 

أَنَّهَا قَالَتْ: كَانَ النِّسَاءُ 
That she said, “Females”
[bookmark: _Toc225513839]Explanation of the Words: 
‘Nisāʾ’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
(كان النساء) الحائضات، والنساء من الجمع الذي لا واحد له من لفظه، بل هو جمع إمرأة، وقيل: مفرد لفظا جمع معنى. 
‘The women’ – who were in menstruation.
‘Nisāʾ’ forms part of the plurals whose singular is not derived from the same word. Rather, it is the plural of ‘imraʾah’. And some said that it is a singular word that conveys a plural meaning.[footnoteRef:887] [887:  Mawlānā Zakariyyā (n 6) 1:587-588.] 

يَبْعَثْنَ إِلَى ‌عَائِشَةَ بِالدِّرَجَةِ، 
“Used to send to ʿĀʾishah small boxes”
‘Dirajah’
Pronunciation
The editors typed this as ‘dirajah’. In the footnotes, they explain:
بهامش الأصل: "بالدَرجة" بفتح الدال المشددة، وعليها "صح".
Written in the margin of the main manuscript is: ‘bi ’d-darjah’ – with a fatḥah on the dāl having a tashdīd – on top of which is ‘ṣaḥḥa’.[footnoteRef:888] [888:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 209.] 

Hence, it may be pronounced as ‘dirajah’ and ‘darjah’.  They explain the basis for the second pronunciation:
وفيه: الدرجة على تأنيث الدَّرج 
‘Darjah’ is by considering the feminine of ‘darj’.[footnoteRef:889] [889:  Ibid.] 

Shaykh Muṣṭafā al-Aʿẓamī also typed it as ‘dirajah’.[footnoteRef:890] Thereafter, he mentions a third pronunciation in the footnotes, which is ‘durjah’: [890:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:80.] 

"بالدرجة" ضبطت في الأصل على الوجهين، بكسر الدال وفتح الراء، وبضم الدال وإسكان الراء. 
‘Bi ’d-dirajah’: its pronunciation in the main manuscript is in two ways: with a kasrah on the dāl and a fatḥah on the rāʾ as well as a ḍammah on the dāl and a sukūn on the rāʾ.[footnoteRef:891] [891:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr actually preferred the pronunciation ‘durjah’, as he writes:
وأما قوله: "الدُرجة"، فمن رواه هكذا فهو على تأنيث الدرج، وكان الأخفش يرويه الدِرَجة، ويقول: (هي) جمع دُرج، مثل خِرَجه خُرج وتِرَسة وتُرس. 
As for – ‘durjah’ – those who reported it in this manner considered the feminine of ‘durj’. Akhfash would report it as ‘dirajah’, and he would say, ‘It is the plural of ‘durj’, like ‘khirajah’ is [the plural of] ‘khurj’ and ‘tirasah’ is [the plural of] ‘turs’.’[footnoteRef:892] [892:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 10) 3:192-193.] 

Definition
It is a small box in which a woman keeps her personal effects. ʿAllāmah Ibn Qurqūl explains its signification:
قوله: "يبعثن بالدرجة" بكسر الدال وفتح الراء، جمع دُرْج، وهي السفط الصغير ‌تضع ‌فيه ‌المرأة طيبها، وحليها، وخِف متاعها. 
‘They would send a dirajah’ – with a kasrah on the dāl and a fatḥah on the rāʾ; it is the plural of ‘durj’. It is a small box in which a woman keeps her perfumes, jewellery and other personal items.[footnoteRef:893] [893:  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), 3:25.] 

Likewise, Majd ad-Dīn Ibn al-Athīr states:
وفي حديث عائشة: كن يبعثن بالدرجة فيها الكرسف؛ هكذا يروى بكسر الدال وفتح الراء، جمع دُرْج، وهو كالسفط الصغير تضع فيه المرأة خف متاعها وطيبها. وقيل: إنما هو بالدُّرجة، تأنيث دُرْج. وقيل: إنما هي ‌الدُرجة بالضم، وجمعها الدُّرَج، وأصله شيء يُدرَج، أي: يُلفُّ، فيُدخل في حياء الناقة؛ ثم يُخرج ويُترك على حُوار فتَشُمُّه فتظُنُّه ولدَها فترْأَمُه. 
It comes in the ḥadīth of ʿĀʾishah: ‘They used to send a dirajah, containing cotton cloths.’ It was reported in this manner with a kasrah on the dāl and a fatḥah on the rāʾ; it is the plural of ‘durj’. It is like a small box in which a woman keeps her personal items and her perfumes. 
Some said that it is ‘bi ’d-durjah’ as the feminine of ‘durj’. Others stated that it is ‘durjah’ with a ḍammah, whose plural is ‘duraj’. It primarily refers to something that is folded i.e. rolled up and inserted in a she-camel’s vagina. Then, it is removed and left on a newborn camel, which the she-camel smells and assumes to be her child. This causes the she-camel to be inclined and affectionate to the newborn.[footnoteRef:894] [894:  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), 2:111-112.] 

ʿAllāmah Ibn Baṭṭāl explains the pronunciation in light of the meaning:
هكذا يرويه أصحاب الحديث: الدِّرَجة -بكسر الدال وتشديدها وفتح الراء- يعنون بذلك جمع دِرَج، وهو الذى يجعل [فيه] النساء الطيب، وأهل اللغة ينكرون ذلك، ويقولون: أما الذى كن يبعثن به الخِرَق فيها القطن، كن يمتحن بها أمور طهورهن، واحدتها دُرْجة -بضم الدال وسكون الراء-. قال ابن الأعرابى: يقال للذى يدخل فى حياء الناقة إذا أرادوا إرآمها الدُّرَجة والدُّرْج، وجمعه أَدْراج ودِرَجة ودريج، وقد أدرجت الناقة، واستدرجت المرأة. 
The muḥaddithūn reported it in this manner as ‘dirajah’ with a kasrah on the dāl including a shaddah and a fatḥah on the rāʾ, by which they imply the plural of ‘diraj’. It is that in which women keep perfumes. 
The lexicographers refute this, and they argue: ‘As for that which they would send containing cotton cloths as a means of checking matters pertaining their purity, its singular is ‘durjah’ – with a ḍammah on the dāl and a sukūn on the rāʾ.’
Ibn al-Aʿrābī stated, ‘That which is inserted in a she-camel’s vagina with the purpose of making her affectionate is called ‘durajah’ or ‘durj’. Its plurals are ‘adrāj’, ‘dirajah’ and ‘darīj’. It is said: ‘Adrijat an-nāqah’ and ‘Istadrajat al-marʿah’.[footnoteRef:895] [895:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ  al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 1:447.] 

فِيهَا الْكُرْسُفُ، 
“Containing cotton cloths”
[bookmark: _khxcqdo9xwh5]‘Kursuf’
ʿAllāmah Zurqānī explains the pronunciation:
بضم الكاف والسين المهملة بينهما راء ساكنة ثم بالفاء.
With a ḍammah on the kāf and the undotted sīn, between which is an undotted rāʾ followed by a fāʾ.[footnoteRef:896] [896:  ʿAllāmah Zurqānī (n 9) 1:166.] 

ʿAllāmah Ibn ʿAbd al-Barr defines it:
وأما الكرسف فالقطن.
‘Kursuf’ is cotton.[footnoteRef:897] [897:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 10) 3:193.] 

ʿAllāmah Zurqānī underlines the reason for using cotton:
واخترن القطن لبياضه ولأنه ينشف الرطوبة، فيظهر فيه من آثار الدم ما لا يظهر في غيره.
They chose cotton due to its whiteness and its ability to absorb moisture, allowing the bloodstains to appear on it that otherwise remain invisible on other materials.[footnoteRef:898] [898:  ʿAllāmah Zurqānī (n 9) 1:166.] 

The females would thus send cotton cloths with yellowish discharge to ʿĀʾishah inside small boxes to enquire whether their menstruation ended and they can resume prayer.
ʿAllāmah Abū ’l-Walīd al-Bājī notes the reason for going to ʿĀʾishah:
تريد لعلمها بهذا الأمر لأنها كانت مع النبي -صلى الله عليه وسلم-، وتدل عليه في السؤال عن أحكام الحيض، وتظهر إليه من السؤال عنه ما يستحي منه النساء، فاستقر عندها من علم ذلك ما لم يصل إلى غيرها، فكان النساء يرجعن في علم ذلك إليها، فكن يبعثن إليها بالدُّرْجة، وهي جمع دَرَج فيه الكرسف، وهو القطن، لأنه أفضل ما يستبرأ به الرحم والدم لنقائه، وبياضه، وتجفيفه الرطوبات، فتظهر فيه آثار الدم ما لا تظهر في غيره. 
Due to her knowledge on this matter since she stayed together with the Prophet ﷺ. She could refer the questions on the rulings of menstruation to him and present to him the questions on this matter that women would feel shy to ask. As a result, she possessed knowledge on this subject that had not reached others. 
For this reason, women would turn to her for knowledge in that regard, and they would send a ‘durjah’, which is the plural of ‘daraj’, containing ‘kursuf’, which is cotton. This was because it is the best material to check the womb and blood due to its clearness, whiteness and ability to absorb moisture, allowing the bloodstains to appear on it that otherwise remain invisible on other materials.[footnoteRef:899] [899:  ʿAllāmah Bājī (n 8) 1:118.] 

فِيهِ الصُفْرَةُ 
“With yellowish discharge from menstrual blood,”
ʿAllāmah Zurqānī clarifies:
الحاصلة 
Which comes[footnoteRef:900] [900:  ʿAllāmah Zurqānī (n 9) 1:166.] 

مِنْ دَمِ الْحَيْضَةِ، 
ʿAllāmah Zurqānī clarifies again:
بعد وضع ذلك في الفرج لاختبار الطهر.
After inserting that in the vagina to check for purity.[footnoteRef:901] [901:  Ibid.] 

They were enquiring whether this yellowish discharge is not menstrual blood, signalling the end of their menstrual cycle.
 يَسْألْنَهَا عَنِ الصَّلاَةِ، فَتَقُولُ لَهُن: لاَ تَعْجَلْنَ 
“Asking her whether they can pray. She would thus advise them, ‘Do not hasten’”
ʿAllāmah Zurqānī explains the pronunciation:
بالفوقية أو التحتية، جمع المؤنث خطابا وغيبة، كما في الكواكب. 
With a tāʾ with upper dots or a bottom-dotted yāʾ; it is the plural feminine in the second and third person, as mentioned in Al-Kawākib.[footnoteRef:902] [902:  Ibid.] 

حَتَّى تَرَيْنَ 
‘Until you see’
ʿAllāmah Zurqānī explains this:
غاية لقولها: "لا تعجلن"، باعتبار معناه، وهو أمهلن، أو غاية لمحذوف هو، بل أمهلن بالاغتسال والصلاة حتى  . 
It serves as the endpoint for her statement: ‘Do not hasten,’ by considering its meaning, which is ‘delay’. Or, it serves as the endpoint of an omitted word, which is: ‘Rather, delay taking the ritual bath and prayer until you see.’[footnoteRef:903] [903:  Ibid.] 

ʿĀʾishah thus responded that this yellowish discharge is not a sign of purity. Rather, it is menstruation.
 Continuing with ḥadīth 152, ʿĀʾishah instructed the females to wait until they see:
الْقَصَّةَ 
‘The white discharge’[footnoteRef:904] [904:  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), 209.] 

[bookmark: _Toc225513840]Explanation of the Words: 
‘Qaṣṣah’
Pronunciation
Ḥāfiẓ Ibn Ḥajar explains this word’s pronunciation:
والقصة بفتح القاف وتشديد المهملة. 
‘Qaṣṣah’ is with a fatḥah on the qāf and a shaddah on the undotted ṣād.[footnoteRef:905] [905:  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), 2:125. ] 

Literal definition
 Majd ad-Dīn Ibn al-Athīr defines it as plaster:
 (القصة) : الجِصّ. 
‘Qaṣṣah’ is gypsum plaster.[footnoteRef:906] [906:  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), 7:397. ] 

On the other hand, Ḥāfiẓ Ibn Ḥajar defined it as limestone. He writes in Fatḥ al-Bārī:
هي النورة.  
It is limestone.[footnoteRef:907] [907:  Ḥāfiẓ Ibn Ḥajar (n 2) 2:125.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī cited distinct perspectives from various scholars regarding the definition of this word. He states:
وفي تفسيرها أقوال. قال ابن سيده: القصة والقص: الجص. وقيل: الحجارة من الجص. وقال الجوهري: هي لغة حجازية، يقال: قصص داره أي: جصصها. ويقال: القصة: القطنة والخرقة البيضاء التي تحتشى بها المرأة عند الحيض.  
There exist several opinions on its interpretation. Ibn Sīdah stated, ‘‘Qaṣṣah’ and ‘qaṣṣ’ are gypsum plaster.’ Some said that it is the rock from gypsum plaster. Jawharī said, ‘It is a Hejazi word. It is said, ‘Qaṣṣaṣa dāra-hū,’ i.e. he plastered his house with gypsum.’ Others said that ‘qaṣṣah’ is a piece of white cotton and rag that a woman uses to place over her private part during menstruation.[footnoteRef:908] [908:  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), 3:297-298. ] 

This was the view of ʿAllāmah Harawī, as ʿAllāmah Zurqānī quotes:
قال الهروي -وتبعه في النهاية-: هي أن تخرج القطنة أو الخرقة التي تحتشي بها الحائض كأنها قصة بيضاء لا يخالطها صفرة. 
Harawī stated – which was included in An-Nihāyah –, ‘It refers to removing the piece of cotton or rag which a menstruating woman places over her private part and seeing it as a white gypsum plaster devoid of any yellowish tinge.’[footnoteRef:909] [909:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:166. ] 

He then quotes Qāḍī ʿIyāḍ’s comment on this:
قال عياض: كأنه ذهب بها إلى معنى الجفوف، وبينهما عند النساء وأهل المعرفة فرق بين. زاد غيره؛ لأن الجفوف عدم والقصة وجود وهو أبلغ من العدم، وكيف والرحم قد يجف في أثناء الحيض؟ وقد تتنظف الحائض فيجف رحمها ساعة! والقصة لا تكون إلا طهرا. 
ʿIyāḍ remarked, ‘It appears that he has interpreted it as dryness. However, there lies a distinct contrast between the two which is well-known amongst women and those knowledgeable in this matter.’ 
Others added, ‘This is because dryness signifies nothingness whereas the white discharge signifies the presence of something, providing a more reliable indicator (for the cessation of menstruation) than mere absence. How can it not be such whilst there are instances during menstruation where the uterus dries up? In addition, sometimes the menstruating woman cleanses herself, resulting in a temporary dryness of her uterus!  On the other hand, the white discharge is only for purity.’[footnoteRef:910] [910:  Ibid.] 

ʿAllāmah Badr ad-Dīn thereafter quotes:
وقال القزاز: القصة الجص، هكذا قرأته بفتح القاف وحكيت بالكسر. وفي الغريبين والمغرب والجامع: القصة شيء كالخيط الأبيض يخرج بعد انقطاع الدم كله. وفي المحيط من كتب أصحابنا: القصة الطين الذي يغسل به الرأس. وهو أبيض يضرب إلى الصفرة. 
Qazzāz mentioned, ‘‘Qaṣṣah’ is gypsum plaster. This is how I recited it with a fatḥah on the qāf. It was also reported with a kasrah.’ It is written in Al-Gharībayn, Al-Maghrib and Al-Jāmiʿ that ‘qaṣṣah’ is a discharge like a white line that emits after bleeding entirely ceases. Contrarily, it is written in Al-Muḥīṭ, one of the books of our scholars: ‘‘Qaṣṣah’ is clay which is used to wash the head, and it is a shade of white that tends towards yellow.’[footnoteRef:911] [911:  ʿAllāmah ʿAynī (n 5) 3:298.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī explains why it is feminine:
وأنث لأنه ذهب الى المطابقة، كما حكى سيبويه من قولهم: لبنة وعسلة. 
It is feminine since he chose correspondence, similar to the statement that Sībwayh reported: ‘labanah wa-ʿasalah’. [footnoteRef:912] [912:  Ibid.] 

The similarity between qaṣṣah and the white discharge after menstruation
ʿĀʾishah likened the white discharge seen after the termination of menstruation to gypsum plaster. In Imām Khaṭṭābī’s perspective, this similarity is in the appearance. He writes:
وهي مشبهة بالقصة، وهي شِبه الجص أو قريب منه.
It is likened to ‘qaṣṣah’, which is similar to gypsum plaster or closely resembles it.[footnoteRef:913] [913:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Aʿlām al-Ḥadīth fī Sharḥ Ṣaḥīḥ al-Bukhārī (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1988), 1:325. ] 

In contrast, many scholars felt that the similarity is in the whiteness and clearness. Qāḍī ʿIyāḍ writes:
كناية عن النقاء، ‌القصة ماء أبيض يخرج آخر الحيض وعند انقطاعه كالخيط الأبيض. 
It was figuratively employed to refer to the clearness. ‘Qaṣṣah’ is a white liquid that emits at the end of menstruation and its cessation like a white thread.[footnoteRef:914] [914:  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), 2:188.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī held the same view. He states:
قلت: أريد بها التشبيه بالجصة في البياض والصفاء. 
I say: the intent behind it is to liken it to gypsum plaster in its whiteness and clearness.[footnoteRef:915] [915:  ʿAllāmah ʿAynī (n 5) 3:298.] 

Since the objective is to explain the whiteness and how clear it is, Majd ad-Dīn Ibn al-Athīr writes concerning its meaning:
 ومعناه: أن تخرج الخرقة أو القطنة التي تحتشي بها المرأة، كأنها قصة لا يخالطها صفرة ولا كدرة. 
It refers to removing the piece of cotton or rag that a menstruating woman places over her private part and seeing it as a white gypsum plaster devoid of any yellowish or dusky tinge.[footnoteRef:916] [916:  Majd ad-Dīn Ibn al-Athīr (n 3) 7:397.] 

(Note: This is similar to what we quoted from ʿAllāmah Harawī from Sharḥ az-Zurqānī.)
In short, it refers to the white discharge from the uterus when menstruation ends. ʿAllāmah Ibn al-ʿArabī says:
تعني الماء الأبيض الذي يدفعه الرحم عند انقطاع دم الحيض. 
She is referring to the white liquid that the womb ejects after the cessation of menstrual bleeding.[footnoteRef:917] [917:  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), 2:265.] 

The word ‘qaṣṣah’ includes the meaning of whiteness. Yet, to further emphasise the whiteness of the discharge, ʿĀʾishah states:
الْبَيْضَاءَ. 
‘Bayḍāʾ’
‘Bayḍāʾ’ means white. Hence, Mawlānā Zakariyyā al-Kāndhlawī explains that this is for emphasis:
تأكيد لبياض القصة. 
It is to emphasise that the ‘qaṣṣah’ is white.[footnoteRef:918] [918:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:589. ] 

In correspondence with this, Imām Khaṭṭābī writes:
قلت: (معنى) القصة البيضاء: النقاء التام، وذلك أن النساء يرين ذلك عقب الدم، وهي مشبهة بالقصة، وهي شبه الجص أو قريب منه.
وقال ابن وهب في تفسير القصة البيضاء: رأيت القطن الأبيض؟ كأنه هو.
 قال: وقال ابن أبي سلمة: إذا كان ذلك نظرت إليها المرأة مثل ريقها في اللون فتطهر بذلك، هذا فيما بلغنا. 
وقال مالك: سألت النساء عن القصة البيضاء، فإذا ذاك أمر معروف عند النساء يرينه عند الطهر. 
I say: ‘Qaṣṣah bayḍāʾ’ signifies complete clearness. Women see this just after blood. It is likened to ‘qaṣṣah’, which is similar to gypsum plaster or closely resembles it. 
Ibn Wahb stated regarding the explanation of ‘qaṣṣah bayḍāʾ’, ‘Have you seen white cotton? As if it were the same.’ Yet, Ibn Abī Salamah said, ‘When this happens, the woman looks at it and finds it as clear as the colour of saliva. Therefore, she becomes pure. This is in accordance with what reached us.’ 
Meanwhile, Mālik stated, ‘I asked the women regarding ‘qaṣṣah bayḍāʾ’, and I found out that it is a well-known thing amongst women which they see upon purity (from menstruation).’[footnoteRef:919] [919:  Imām Khaṭṭābī (n 10) 1:325-326.] 

Since ʿĀʾishah mentioned this, ʿAllāmah Ibn Baṭṭāl noted that this white discharge indicates the absolute cessation of a woman’s current menstrual cycle. He writes:
يدل على أنها آخر ما يكون من علامات الطهر، وأنه لا علامة بعدها أبلغ منها، ولو كانت علامة أبلغ منها، لقالت: حتى ترين القصة أو الجفوف. 
It indicates that it is the absolute last sign of purity, and there is no other sign more indicative than it. Had there been a more reliable sign, she would have said, ‘Until you see the white discharge or dryness’.[footnoteRef:920] [920:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 1:446.] 

تُرِيدُ 
“She was referring to”
Mawlānā Zakariyyā al-Kāndhlawī clarifies the referent of the pronoun in ‘turīdu’:
عائشة -رضي الله عنها- 
ʿĀʾishah – may Allāh be pleased with her.[footnoteRef:921] [921:  Mawlānā Zakariyyā (n 15) 1:589.] 

بِذَلِكَ 
“By that,”
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
القول 
Statement[footnoteRef:922] [922:  Ibid.] 

الطُّهْرَ مِنَ الْحَيْضَةِ .
“Purity from menstruation.”
[bookmark: _Toc225513841]Interpretation of the Narration
ʿAllāmah Abū ’l-Walīd al-Bājī explains: 
تريد لا تعجلن بالصلاة حتى ترين القصة البيضاء، وهي علامة الطهر. 
She means: Do not hasten to pray until you see the white discharge, which is a sign of purity.[footnoteRef:923] [923:  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.), 1:119. ] 

In his Ṣaḥīḥ, Imām Bukhārī quoted this narration precisely as it is here. He brings the following chapter heading:
‌‌باب إقبال المحيض وإدباره، وكن نساء يبعثن إلى ‌عائشة ‌بالدرجة فيها الكرسف فيه الصفرة، فتقول: لا تعجلن حتى ترين القصة البيضاء، تريد بذلك الطهر من الحيضة. 
Chapter on the Start & End of a Menstrual Cycle 
Females used to send to ʿĀʾishah small boxes containing cotton cloths with yellowish discharge from menstrual blood, asking her whether they could pray. She would thus advise them, ‘Do not hasten until you see the white discharge.’ By that, she was referring to purity from menstruation.[footnoteRef:924] [924:  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), 1:71.] 

[bookmark: _Toc225513842]The Ruling of Coloured Discharges during the Menstrual Days
The ruling derived from this narration is that discharges in any colour besides white during the menstrual days are menstrual blood. Ḥāfiẓ Ibn Ḥajar states:
وفيه دلالة على أن الصفرة والكدرة في أيام الحيض حيض.  
Therein lies proof that yellowish and dusky-colour discharges during the menstrual days is considered menstruation.[footnoteRef:925] [925:  Ḥāfiẓ Ibn Ḥajar (n 2) 2:125.] 

This was the view of Imām Mālik, Imām Abū Ḥanīfah and Imām Shāfiʿī. 
ʿAllāmah Abū ’l-Walīd al-Bājī presents the Mālikī view under this narration:
وهذا الذي ذهب إليه مالك؛ أن الصفرة والغبرة والكدرة كلها دماء يحكم لها بحكم الدم، وذلك يرى في وقتين:
أحدهما: قبل الطهر.
والثاني: بعده.
فأما ما رأت منه قبل الطهر، فهو عند مالك دم حيض سواء تقدمه دم قليل أو كثير، وكذلك لو رأت زمن الحيض ابتداء دون أن يتقدمه دم فإنه يكون حيضا. وإن رأته النفساء كان نفاسا، وإن كان في زمن الاستحاضة كان استحاضة، وبهذا قال أبو حنيفة والشافعي. 
This was the view of Mālik; yellowish, dusty-colour and dusky-colour discharges are all blood, and they are given the ruling of blood. 
They can be seen on two occasions: 
1. Before purity (from menstruation)
2. Afterwards. 
As for that which a woman sees before attaining purity, Mālik considered it to be menstrual blood, regardless of any preceding scant or profuse amount of blood. Likewise, if she sees it at the beginning of menstruation (i.e. during the menstrual days) without any preceding blood, it is also considered menstruation. 
If a woman in childbirth sees it, it is lochia. And if it is during the time of an abnormal vaginal bleeding, then it is such. 
Abū Ḥanīfah and Shāfiʿī held the same view.[footnoteRef:926] [926:  ʿAllāmah Bājī (n 20) 1:119.] 

For the Ḥanafī stance, in Badāʾiʿ aṣ-Ṣanāʾiʿ, ʿAllāmah Kāsānī writes:
وروي أن النساء ‌كن ‌يبعثن ‌بالكرسف إلى عائشة -رضي الله عنها- فكانت تقول: لا حتى ترين القصة البيضاء، أي: البياض الخالص كالجص. فقد أخبرت أن ما سوى البياض حيض، والظاهر أنها إنما قالت ذلك سماعا من رسول الله -صلى الله عليه وسلم- لأنه حكم لا يدرك بالاجتهاد، ولأن لون الدم يختلف باختلاف الأغذية، فلا معنى للقصر على لون واحد. 
It is reported that the females used to send cotton cloths to ʿĀʾishah – may Allāh be pleased with her – and she would say, ‘No, not until you see the white discharge,’ i.e. pure white like gypsum plaster. She informed [us] that any colour other than white is menstruation. It is evident that she stated this based on what she heard from the Messenger of Allāh ﷺ given that this ruling cannot be perceived by exerting the mind to formulate a legal opinion. Furthermore, the colour of blood varies depending on different diets. Consequently, the restriction to a single colour is not meaningful.[footnoteRef:927] [927:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:286.] 

This narration is sufficient as evidence for our view. ʿAllāmah Abū ’l-Walīd al-Bājī says:
والدليل على ما نقوله قول عائشة في الحديث المتقدم، وهي من أعلم الناس بهذا الشأن، وقد شاع ذلك من فتواها مع تكرر ذلك عليها، ولم ينكره عليها أحد، ولا خالفها فيه مخالف؛ فثبت أنه إجماع. 
The proof for our view is ʿĀʾishah’s statement in this preceding ḥadīth (i.e. this one). She was one of the most knowledgeable people on this matter. Her verdicts on this issue are widespread coupled with her repeated experience of this. None disapproved of it nor did anyone oppose her in this regard. Therefore, it is established that this is a matter of consensus.[footnoteRef:928] [928:  ʿAllāmah Bājī (n 20) 1:119.] 

However, ʿAllāmah Ibn Ḥazm made a claim in which he refuted this report. He mentions whilst objecting to our view regarding coloured discharges and its proponents:
ما نعلم لهم عن أحد من الصحابة رضي الله عنهم متعلقا إلا هذه الرواية وحدها، وقد ‌خولفت ‌أم ‌علقمة في ذلك عن عائشة، وخالف هذه الرواية عن أم علقمة غير أم المؤمنين من الصحابة. 
We are unaware of any proof of theirs from any of the Companions – may Allāh be pleased with them – besides this single narration. Yet, Umm ʿAlqamah was contradicted in this report from ʿĀʾishah whilst other Companions besides the mother of the believers opposed this report from Umm ʿAlqamah.[footnoteRef:929] [929:  ʿAllāmah Abū Muḥammad ʿAlī ibn Aḥmad, better known as Ibn Ḥazm aẓ-Ẓāhirī, Al-Muḥallā bi ’l-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah), 1:385.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī refutes this, quoting from At-Talwīḥ - which discusses the report from Ṣaḥīḥ al-Bukhārī, wherein it is muʿallaq:
وبه تعلق النووي، فقال: هذا تعليق صحيح لأن البخاري ذكره بصيغة الجزم، وما علم أن هذه العبارة قد لا تصح كما سبق بيانه في كثير من التعليق المجزوم به عند البخاري، ولو نظر كتاب الموطأ لمالك بن أنس لوجده قد قال: عن علقمة إلى آخره، ولو وجده ابن حزم لما قال: خولفت أم علقمة بما هو أقوى من رواياتها. 
Nawawī adhered to this, saying, ‘This muʿallaq narration is ṣaḥīḥ because Bukhārī mentioned it with wordings of certainty.’ However, he was unaware that this wording sometimes is not ṣaḥīḥ, as previously mentioned concerning many of the muʿallaq narrations which Bukhārī quoted with wordings of certainty. Had he looked into the book of the Muwaṭṭaʾ of Mālik ibn Anas, he would have found that he said, ‘ʿAlqamah reported from...’ And had Ibn Ḥazm seen it, he would not have stated, ‘Umm ʿAlqamah was contradicted by other stronger reports.’[footnoteRef:930] [930:  ʿAllāmah ʿAynī (n 5) 3:297.] 

In short, this report is strong enough in the Muwaṭṭaʾ to be authoritative. ʿAllāmah Ibn Ḥazm’s refutation is thus rendered void.
[bookmark: _Toc225513843]The Rulings pertaining to Yellow and Dark Discharges
Mālikī view
Particularly with regards to yellow and dark discharges, ʿAllāmah Ibn ʿAbd al-Barr mentions the following two views with the Mālikī school of thought:
واختلف قول مالك في الصفرة والكدرة:
ففي المدونة لابن القاسم عنه: أنه قال في المرأة ترى الصفرة والكدرة في أيام حيضتها وفي غير أيام حيضتها، قال مالك: ذلك حيض وإن لم تر مع ذلك دما. 
وذكر ابن عبدوس في المجموعة لعلي بن زياد عن مالك، قال: ما رأت المرأة من الصفرة والكدرة في أيام الحيض أو في أيام الاستطهار فهو كالدم، وما رأته بعد ذلك فهو استحاضة. وهذا قول صحيح إلا أن الأول أشهر عنه.
وقد اختلف علماء المدينة على هذين القولين. 
There are different views reported from Mālik regarding yellowish and dusky-colour discharges: 
1. Ibn al-Qāsim reported in Al-Mudawwanah that Mālik said regarding a woman who sees yellowish and dusky-colour discharges during her menstrual days and outside her menstrual days, ‘That is menstruation even if she does not see blood together.’
2. Ibn ʿAbdūs mentioned in Al-Majmūʿah that ʿAlī ibn Ziyād reported Mālik as saying, ‘The yellowish and dusky-colour discharges which a woman sees during the menstrual days or in the days of precaution is like blood. And that which she sees afterwards is abnormal vaginal bleeding.’ 
This statement is correct. Still, the first view is more famously reported from him. 
The scholars of Madīnah held varying opinions in accordance with these two views.[footnoteRef:931] [931:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:193. ] 

Ḥanafī & Shāfiʿī view
As for the view within the Ḥanafī and Shāfiʿī schools of thought, ʿAllāmah Ibn ʿAbd al-Barr mentions:
وأما قول الشافعي، والليث بن سعد، وعبيد الله بن الحسين فهو أن الصفرة والكدرة حيض في أيام الحيض. وهو قول أبي حنيفة ومحمد.  
As for the view of Shāfiʿī, Layth ibn Saʿd, ʿUbayd Allāh ibn al-Ḥusayn, yellowish and dusky-colour discharges are menstruation during the menstrual days. And it was the view of Abū Ḥanīfah and Muḥammad.[footnoteRef:932] [932:  Ibid.] 

This is the correct view in the Ḥanafī school of thought. Imām Qudūrī mentions:
وما ‌تراه ‌المرأة ‌من ‌الحمرة والصفرة والكدرة في أيام الحيض فهو حيض حتى ترى البياض خالصا. 
The reddish, yellowish and dusky-colour discharge that a woman sees during her menstrual days is menstruation until she sees pure white discharge.[footnoteRef:933] [933:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad Qudūrī, Mukhtaṣar Qudūrī (Damascus: Dār Ibn Kathīr, 2006), 74.] 

These are all different scenarios. ʿAllāmah Ibn Māzah explains under the types of blood that are not given the ruling of menstruation:
ومن جملة ذلك ما رأته المرأة على غير ألوان الدم، وعند ذلك يحتاج إلى معرفة ألوان الدم: ما تراه المرأة في حالة الحيض من الدماء ستة: بعضها على الوفاق وبعضها على الخلاف. أما الذين على الوفاق إنهم قالوا: السواد، والحمرة، والصفرة حيض، وهذا لأن الأصل بالدم الحمرة، إلا أن غلبة السواد انصرف إلى السواد، وعند غلبة الصفرة انصرف إلى الصفرة. فأما الذات واحد. 
وكان الشيخ الإمام الزاهد الماتريدي -رحمه الله- مرة يقول في الصفرة إذا رأتها ابتداء في زمان الحيض: إنها حيض، فأما إذا رأتها في زمان الطهر واتصل ذلك بزمان الحيض فإنها لا تكون حيضاً، ومرة يقول: إذا اعتادت المرأة أن ترى أيام الطهر صفرة وأيام الحيض حمرة فحكم صفرتها يكون حكم الطهر، حتى لو امتدت هي بها لم يحكم لها بالحيض في شيء من هذه الصفرة؛ لأن الحال دل على أن طهرها بهذه الصفة. فقيل: يحتمل أنه اعتبر ذلك في صفرة يغلب على لونها البياض، وحكمها حكم الطهر على قول أكثر المشايخ. 
ثم إن بعض مشايخنا... (رحمهم الله وقته) بصفرة القز، وبعضهم بصفرة التين، وبعضهم بصفرة السّبر. وعن محمد بن مقاتل -رحمه الله-: أن يعتبر فيه أدنى ما ينطلق عليه اسم الصفر، وهذا كله في المرأة إذا كانت في ذوات الأقراء. 
Amongst those are the colours which a woman sees other than that of regular blood. In this case, one needs to be familiar with the different colours of blood. The types of blood which a woman sees in menstruation are six; some of which are unanimously agreed upon, whilst others are subject to debate. 
Those that are unanimously agreed upon are blackish, reddish and yellowish discharge, which they regarded to be menstruation. The reason for this consensus is that the default colour for blood is red. However, when black predominates, it inclines to black, and when yellow predominates, it inclines to yellow. Still, their core characteristic remains the same.
Shaykh, Imām, the ascetic Māturīdī – may Allāh have mercy on him – once stated that the yellowish discharge which a woman sees at the beginning of her menstrual period is considered to be menstruation. However, if she sees it in the period of purity, and it is linked to her menstrual period, it is not considered menstruation. In other instances, he would say, ‘If the woman is habitual of seeing yellowish discharge during her days of purity and reddish discharge during her menstrual days, her yellowish discharge will be given the ruling of purity. Even if she continues to experience it, none of the yellowish discharge will fall under the ruling of menstruation because the circumstance indicates that her purity is in this manner.’ 
It was said that, probably, he considered this for a yellowish discharge which is dominated by a whitish hue. The ruling for this discharge aligns with that purity, as per the majority of scholars’ view. 
Then, certain scholars – may Allāh have mercy on him – restricted it to the yellow shade akin to that of raw silk whereas others restricted it to the yellow shade of figs. There were also those who restricted it to the yellow shade of a lion. Muḥammad ibn Muqātil – may Allāh have mercy on him – suggested that the slightest tinge that can be termed yellow is considered.
All of these apply to women who menstruate.[footnoteRef:934] [934:  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), 1:213.] 

Condition of this ruling
To classify yellowish discharge as menstruation, it is a requirement to examine the discharge whilst it is still wet before oxidisation or drying for these could cause it to turn yellow. In essence, the colour observed prior to drying is what matters. If the discharge were initially white but dried and turned yellow, it would still be considered white. It is mentioned in Dhukr al-Mutaʾahhilīn:
(والمعتبر فى اللون) من حمرة أو غيرها (حين يرتفع الحشو) أي: الكرسف (وهو طري، ولا يعتبر التغير) إلى لون آخر (بعد ذلك) كما لو رأت بياضا فاصفر بعد اليبس أو بالعكس، اعتبر ما كان قبل التغير.  
‘What is considered regarding colours’ – such as reddish and others – ‘is the moment when the pad is lifted’ – i.e. the piece of cotton – and it is still wet. ‘Subsequent change’ – to another colour – ‘is not considered’ – take as an example: if a woman sees a white discharge that subsequently turns yellow upon drying, or vice versa, the colour to be considered is that prior to the change.[footnoteRef:935] [935:  Imām Aḥmad Bīr ʿAlī al-Barkawī, Dhukr al-Mutaʾahhilīn wa’n-Nisāʾ fī Taʿrīf al-Aṭhār wa ’d-Dimāʾ (Damascus: Dār al-Fikr, 2005), 169-170.] 

[bookmark: _Toc225513844]Lessons & Benefits
Hereunder are a few lessons derived from this narration:
1. The female predecessors possessed great fervour for their religion.
ʿAllāmah Ibn ʿAbd al-Barr mentions:
وفي حديث عائشة هذا ما كان نساء السلف عليه: من ‌الاهتبال بأمر الدين، وسؤال من يُطمع بوجود علم ما أشكل عليهن عنده. قالت عائشة: رحم الله نساء الأنصار لم يمنعهن الحياء أن يسألن عن أمر دينهن.
وهكذا المؤمن مهتبل بأمر دينه فهو رأس ماله، كما قال الحسن: رأس مال المؤمن دينه؛ لا يخلفه في الرحال، ولا يأتمن عليه الرجال. 
This ḥadīth of ʿĀʾishah illustrates how the female predecessors were diligent in the matters of religion and inquisitive from those who were expected to possess knowledge of matters that were complex to them. ʿĀʾishah indeed said, ‘May Allāh have mercy on the women of the Anṣār! Modesty did not prevent them from enquiring on the matters of their religion.’
This is how a believer should be! He is diligent in the matters of his religion for it is his capital, as Ḥasan said, ‘A believer’s capital is his religion. He does not leave it behind when travelling, nor does he entrust it to anyone.’[footnoteRef:936] [936:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 28) 3:192.] 

2. It indicates the interest of males in the matters pertaining to the religion. Imām Mālik actually went to ask the females regarding this, as quoted earlier from Imām Khaṭṭābī:
وقال مالك: سألت النساء عن القصة البيضاء، فإذا ذاك أمر معروف عند النساء يرينه عند الطهر. 
Meanwhile, Mālik stated, ‘I asked the women regarding ‘qaṣṣah bayḍāʾ’, and I found out that it is a well-known thing amongst women which they see upon purity (from menstruation).’[footnoteRef:937] [937:  Imām Khaṭṭābī (n 10) 1:326.] 

[bookmark: _Toc225513845]Ḥadīth 153
مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ أبِي بَكْرٍ، عَنْ عَمَّتِهِ، عَنِ ابْنَة زَيْدِ بْنِ ثَابِتٍ، أَنَّهُ بَلَغَهَا، أَنَّ نِسَاءً كُنَّ يَدْعُونَ بِالْمَصَابِيحِ مِنْ جَوْفِ اللَّيْلِ، يَنْظُرْنَ إِلَى الطُّهْرِ، فَكَانَتْ تَعِيبُ ذَلِكَ عَلَيْهِنَّ وَتَقُولُ: مَا كَانَ النِّسَاءُ يَصْنَعْنَ هَذَا.
Mālik reported from ʿAbdullāh ibn Abī Bakr from his paternal aunt from Zayd ibn Thābit’s daughter that she received the news that the females would look for lamps in the middle of the night and check their purity. She would criticise them for it and say, ‘Women did not used to do this!’ [footnoteRef:938] [938: 
 Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 209.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ أبِي بَكْرٍ، 
Mālik reported from ʿAbdullāh ibn Abī Bakr
This refers to ʿAbdullāh ibn Abī Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm, as stated by ʿAllāmah Zurqānī:
ابن محمد بن عمرو بن حزم. [footnoteRef:939]  [939:  ʿAllāmah Zurqānī (n 6) 1:166.] 

He quotes:
عَنْ عَمَّتِهِ، 
From his paternal aunt
[bookmark: _Toc225513846]Identifying the Paternal Aunt of ʿAbdullāh ibn Abī Bakr
In At-Taʿrīf, ʿAllāmah Ibn al-Ḥadhdhāʾ mentioned the paternal aunt of ʿAbdullāh ibn Abī Bakr to be ʿAmrah bint Ḥazm. He writes:
عمرة بنت حزم: وهي عمة عبد الله بن أبي بكر. 
ʿAmrah bint Ḥazm: She was the paternal aunt of ʿAbdullāh ibn Abī Bakr.[footnoteRef:940] [940:  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), 2:770.] 

He then lists this narration under her entry. He claimed that the paternal aunt of ʿAbdullāh ibn Abī Bakr refers to ʿAmrah Bint Ḥazm. Yet, he thereafter added that she was actually the paternal aunt of ʿAbdullāh ibn Abī Bakr’s father or grandfather. He states:
فعمرة هذه، هي عمة أبي بكر بن محمد بن عمرو بن حزم، وإن كانت عمة جده فهي كالعمة، ويمكن أن يكون لها صحبة، لأن أخاها ابن حزم له صحبة. 
This ʿAmrah was the paternal aunt of Abū Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm. Although she was actually his grandfather’s paternal aunt, she was like an aunt to him. She could have been a Companion since her brother, Ibn Ḥazm, was a Companion.[footnoteRef:941] [941:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar quoted this from ʿAllāmah Ibn al-Ḥadhdhāʾ and highlighted two issues that stem from this claim, namely:
1) ʿAmrah bint Ḥazm would have been an elderly female Companion; 
2) If we assume the paternal aunt to be her, this narration becomes munqaṭiʿ. 
He mentions:
قلت: لكنها صحابية قديمة، روى عنها جابر بن عبد الله الصحابي، ففي روايتها عن بنت زيد بن ثابت بعد، فإن كانت ثابتة فرواية عبد الله عنها منقطعة، لأنه لم يدركها، ويحتمل أن تكون المرادة عمته الحقيقية، وهي أم عمرو أو أم كلثوم، والله أعلم. 
I say: However, she was a senior Companion. Even Jābir ibn ʿAbdillāh, the Companion, reported from her. As such, her transmission from Zayd ibn Thābit’s daughter is farfetched! If it is established, then ʿAbdullāh’s report from her is munqaṭiʿ as he did not meet her. Hence, it is supposable that the intended person is his actual paternal aunt, who was Umm ʿAmr or Umm Kulthūm. And Allāh knows best.[footnoteRef:942] [942:  Ḥāfiẓ Ibn Ḥajar (n 2) 2:126.] 

ʿAllāmah Zurqānī comments that this contradicts the fundamental principle:
والأصل الحمل على الحقيقة. وعلى الحذاء المدّعي العمة المجازية بيان الرواية التي فيها دعواه، خصوصا مع ما لزم على قوله من انقطاع السند، والأصل خلافه.  
The principle is to consider the literal meaning. Ḥadhdhāʾ, who claimed that it refers to the figurative aunt, should mention the report that supports his claim, especially given the necessary implication behind his statement of an interruption in the chain. The default stands in contrast to it.[footnoteRef:943] [943:  ʿAllāmah Zurqānī (n 6) 1:167.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions the same:
فأنت خبير بأن الحمل على الحقيقة  أولى فضلا عما في المجاز من انقطاع السند، إلا أن كتب الرجال لا ترجح أحدا منهن. 
You are well aware that considering the literal meaning is the most preferable, let alone in the case of a figurative meaning that causes an interruption in the chain. Notwithstanding this, the books on the biographies of narrators do not give precedence to any of the mentioned females (whether ʿAmrah bint Ḥazm, Umm ʿAmr or Umm Kulthūm).[footnoteRef:944] [944:  Mawlānā Zakariyyā (n 15) 1:590.] 

She narrates from:
عَنِ ابْنَة
From […] daughter
Other manuscripts had this as ‘bint’ instead of ‘ibnah’. In the footnotes, the editors write:
بهامش الأصل: "بنت"، وفوقها: "خ" و"صح" في "خ".
Written in the margin of the main manuscript is: ‘bint’ on top of which is a khāʾ and ‘ṣaḥḥa’ in the copy of Abū ’l-Qāsim Khalaf ibn Yaḥyā ibn Gayth al-Fihrī.[footnoteRef:945] [945:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 209.] 

Shaykh Muṣṭafā al-Aʿẓamī writes:
بهامش الأصل في "خ: بنت" وعليها علامة التصحيح. وفي ق "ابنت".  
Written in the margin of the main manuscript is: ‘The copy of Abū ’l-Qāsim Khalaf ibn Yaḥyā ibn Gayth al-Fihrī has: ‘bint’.’ Above it is a sign correction. And it is also written: ‘The copy of Abū Isḥāq ibn Qurqūl has: ‘ibnah’.’[footnoteRef:946] [946:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:80.] 

زَيْدِ بْنِ ثَابِتٍ
Zayd ibn Thābit’s
[bookmark: _x567iqmv23g7][bookmark: _Toc225513847]Identifying Zayd Ibn Thābit’s Daughter in this Report
This narration straightforwardly states that the aunt of ʿAbdullāh ibn Abī Bakr related from Zayd ibn Thābit’s daughter, without specifying the particular daughter in question. The same is in Ṣaḥīḥ al-Bukhārī, as Ḥāfiẓ Ibn Ḥajar comments in Fatḥ al-Bārī:
‌كذا ‌وقعت ‌مبهمة ‌هنا، وكذا في الموطأ.  
In this way, she was mentioned unanimously here and likewise in the Muwaṭṭaʾ.[footnoteRef:947] [947:  Ḥāfiẓ Ibn Ḥajar (n 2) 2:125.] 

Some scholars claimed that she was Umm Saʿd. Consider ʿAllāmah Badr ad-Dīn al-ʿAynī’s quotation from At-Tawḍīḥ:
وفي التوضيح: ويشبه أن تكون هذه المبهمة أم سعد، ذكرها ابن عبد البر في الصحابيات. 
It is written in At-Tawḍīḥ: ‘It seems likely that this unanimous woman was Umm Saʿd. Ibn ʿAbd al-Barr included her amongst the female Companions.’[footnoteRef:948] [948:  ʿAllāmah ʿAynī (n 5) 3:298.] 

This issue is rooted in ambiguity, primarily because Zayd ibn Thābit had multiple daughters – some sources even enumerate as many as eight daughters. For instance, ʿAllāmah Badr ad-Dīn al-ʿAynī quotes:
وقال الحافظ الدمياطي: لزيد بن ثابت من البنات: أم إسحاق، وحسنة، وعمرة، وأم كلثوم، وأم حسن، وأم محمد، وقريبة، وأم سعد. 
Ḥāfiẓ Dimyāṭī stated, ‘Zayd ibn Thābit’s daughters were Umm Isḥāq, Ḥasanah, ʿAmrah, Umm Kulthūm, Umm Ḥasan, Umm Muḥammad, Qarībah and Umm Saʿd.’[footnoteRef:949] [949:  Ibid.] 

Instead of Umm Saʿd, Ḥāfiẓ Ibn Ḥajar leaned towards the possibility that might have been Umm Kulthūm. He mentions:
وقد ذكروا لزيد بن ثابت من البنات: حسنة، وعمرة، وأم كلثوم، وغيرهن، ولم أر لواحدة منهن رواية إلا لأم كلثوم -وكانت زوج سالم بن عبد الله بن عمر- فكأنها هي المبهمة هنا. 
They mentioned that amongst Zayd ibn Thābit’s daughters were Ḥasanah, ʿAmrah and Umm Kulthūm amongst others. I did not find any report from a single one of them besides Umm Kulthūm, and she was the wife of Sālim ibn ʿAbdillāh ibn ʿUmar. Hence, it appears that she is the unanimous woman here.[footnoteRef:950] [950:  Ḥāfiẓ Ibn Ḥajar (n 2) 2:125.] 

He then indirectly challenges the earlier citation by ʿAllāmah Badr ad-Dīn al-ʿAynī, which suggests her name as Umm Saʿd:
وزعم بعض الشراح أنها أم سعد، قال: لأن ابن عبد البر ذكرها في الصحابة. انتهى. وليس في ذكره لها دليل على المدعي، لأنه لم يقل إنها صاحبة هذه القصة، بل لم يأت لها ذكر عنده ولا عند غيره إلا من طريق عنبسة بن عبد الرحمن. 
Some commentators claimed that she was Umm Saʿd, saying because Ibn ʿAbd al-Barr included her amongst the Companions. 
However, there lies no proof for the claimant in this mention of Ibn ʿAbd al-Barr as the latter did not say that she was the one mentioned in this incident. In fact, he made no mention of her nor did others. Her name solely appeared through the transmission of ʿAnbasah ibn ʿAbd ar-Raḥmān.[footnoteRef:951] [951:  Ibid.] 

Even ʿAnbasah’s transmission in unrealiable, as he explains:
وقد كذبوه، وكان مع ذلك يضطرب فيها، فتارة يقول: بنت زيد بن ثابت، وتارة يقول: امرأة زيد، ولم يذكر أحد من أهل المعرفة بالنسب في أولاد زيد من يقال: لها أم سعد. 
They accused him of lying. Coupled with this, he would narrate it with variation; at times he would say, ‘Zayd ibn Thābit’s daughter’, and at other times he would say, ‘Zayd’s wife’. None of the genealogists made reference to an individual named Umm Saʿd amongst the children of Zayd.[footnoteRef:952] [952:  Ibid.] 

As a counter-response, ʿAllāmah Badr ad-Dīn al-ʿAynī says:
قلت: ذكره الذهبي، فقال: أم سعد بنت زيد بن ثابت، وقيل: امرأته. وأيضا عدم رؤية هذا القائل رواية الواحدة من بنات زيد إلا لأم كلثوم لا ينافي رواية غيرها من بناته، لأنه ليس من شأنه أن يحيط بجميع الروايات. وقوله: زعم بعض الشراح، أراد به صاحب التوضيح، فليت شعري ما الفرق بين زعم هذا وزعمه هو حيث قال: فكأنها هي المبهمة، أي: أم كلثوم هي المبهمة في هذا الأثر؟ على أن صاحب التوضيح ما جزم بما قاله، بل قال: ويشبه أن تكون هذه المبهمة أم سعد. 
I object to this by saying that Dhahabī did mention it, when he said, ‘Umm Saʿd: Zayd ibn Thābit’s daughter. Some said that she was his wife.’ 
Moreover, that this speaker did not come across reports from any of Zayd’s daughters except Umm Kulthūm does not negate the existence of reports from his other daughters. It is not within this speaker’s capacity to encompass all the narratives. By stating, ‘some commentators claimed,’ he was referring to the author of At-Tawḍīḥ. How astonishing! What differentiates this one’s claim from the speaker’s claim, where the latter stated, ‘Hence, it appears that she is the unanimous woman,’ suggesting that Umm Kulthūm is the unanimous woman in this account? On top of this, the author of At-Tawḍīḥ did not mention his statement with certainty. Rather, he simply said, ‘It seems likely that this unanimous woman was Umm Saʿd.’[footnoteRef:953] [953:  ʿAllāmah ʿAynī (n 5) 3:298.] 

Mawlāna Zakariyyā al-Kāndhlawī concludes:
والحاصل أنه لم يقع الجزم بتعيين المبهم بعد. 
In summary, there is still no definitive certainty regarding the identity of the unanimously mentioned individual.[footnoteRef:954] [954:  Mawlānā Zakariyyā (n 15) 1:591.] 

She was a female Companion. Thus, it is all right for her exact identity to be unknown. 
Despite this, ʿAllāmah Suyūṭī still claimed that she was Umm Saʿd. He states in Tanwīr al-Ḥawālik:
اسمها أم أسعد[footnoteRef:955].  [955:  Two prints of Tanwīr al-Ḥawālik have ‘Umm Asʿad’ instead of ‘Umm Saʿd’. Nevertheless, the handwritten copy has it as ‘Umm Saʿd’. Accordingly, the previous quotations from Fatḥ al-Bārī and ʿUmdat al-Qārī cite ‘Umm Saʿd’ from Ḥāfiẓ Dimyāḍī, ʿAllāmah Dhahabī and At-Tawḍīḥ Hence, ‘Umm Saʿd’ is correct since ʿAllāmah Suyūṭī’s source was At-Tawḍīḥ. Furthermore, the prints of Sharḥ az-Zurqānī also have ‘Umm Saʿd’.] 

Her name was Umm Saʿd.[footnoteRef:956] [956:  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), 77.] 

Therefore, ʿAllāmah Zurqānī expresses his astonishment, saying:
فالعجب من جزم السيوطي بأنها أم سعد! 
How strange for Suyūṭī to assert decisively that she was Umm Saʿd![footnoteRef:957] [957:  ʿAllāmah Zurqānī (n 6) 1:167.] 

 Continuing with ḥadīth 153, the aunt of ʿAbdullāh related regarding one of the daughters of Zayd ibn Thābit: 
أَنَّهُ
That[footnoteRef:958] [958:  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), 209.] 

Mawlānā Zakariyyā al-Kāndhlawī clarifies:
الضمير للشأن. 
The pronoun (‘hū’) is a ḍamīr shaʾn[footnoteRef:959].[footnoteRef:960] [959:  It is that مذكر ضمير غائب, which sometimes appears at the beginning of a sentence without a مرجع (an earlier word that it refers to). The sentence after it clarifies such a ضمير.
Ref: Aamir Bashir, Tasheel al-Nahw based on ʿIlm an-Nahw of Mawlana Mushtaq Ahmad Charthawali (Versis 2.2, Dār as-Saʿādah Publications, 2016), 38.]  [960:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:591. ] 

بَلَغَهَا،
She received the news
ʿAllāmah Kumākhī provides more clarity on this ‘anna-hū balagha-hā’:
أنه، أي: الشأن بلغها، أي: وصل إليها. 
‘Anna-hū’, i.e. that the matter balagha-hā, which means reached her.[footnoteRef:961] [961:  ʿAllāmah ʿUthmān ibn Saʿīd al-Kumākhī, Al-Muhayyaʾ fī Kashf Asrār al-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2005), 1:192.] 

‘Her’ refers to Zayd ibn Thābit’s daughter, as Mawlānā Zakariyyā al-Kāndhlawī elucidates: 
أي: بنت زيد.  
I.e. Zayd’s daughter.[footnoteRef:962] [962:  Mawlānā Zakariyyā (n 3) 1:591.] 

أَنَّ نِسَاءً
That the females
The word ‘nisāʾ’ is mentioned in an indefinite form here. It is such in the Muwaṭṭaʾ and most of the manuscripts of Ṣaḥīḥ al-Bukhārī. Still, certain manuscripts had it in a definite form. ʿAllāmah Badr ad-Dīn ʿAynī mentions:
هكذا وقع في غالب النسخ بدون الألف واللام، وفي بعضها: "إن النساء" بالألف واللام. 
It comes like this in most manuscripts without the alif and the lām. However, some have: ‘inna ’n-nisāʾ’ with the alif and the lām.[footnoteRef:963] [963:  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), 3:298. ] 

كُنَّ يَدْعُونَ
Would look 
Ḥāfiẓ Ibn Ḥajar, and from him, ʿAllāmah Zurqānī explain the meaning:
أي: يطلبن. 
i.e. they would seek[footnoteRef:964][footnoteRef:965] [964:  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), 2:126. ]  [965:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:167. ] 

بِالْمَصَابِيحِ
For lamps
ʿAllāmah Zurqānī explains the meaning of ‘maṣābīḥ’:
السرج 
Lamps[footnoteRef:966] [966:  Ibid.] 

مِنْ جَوْفِ اللَّيْلِ، يَنْظُرْنَ إِلَى الطُّهْرِ،
In the middle of the night and check their purity
‘Yanẓurna ila ’l-layl’ literally signifies ‘looking at purity’. As stated previously, cleanliness and purity are not tangible matters that can be visibly seen. As such, Ḥāfiẓ Ibn Ḥajar elucidates:
أي: إلى ما يدل على الطهر.  
I.e. [checking] the signs of purity.[footnoteRef:967] [967:  Ḥāfiẓ Ibn Ḥajar (n 7) 2:126.] 

ʿAllāmah Abū ’l-Walīd al-Bājī provides a detailed elaboration of their practice:
تريد أنهن كن يفعلن ذلك في أثناء نومهن؛ ينمن، ثم يقمن فيدعون بالمصابيح من جوف الليل قبل وقت الصلاة، ثم يعدن إلى النوم، ولم يكن يردن الصلاة من الليل. 
She means that they used to do that amidst their sleep; they would sleep, then awaken and look for lanterns in the middle of the night before the time of prayer. Thereafter, they would return to sleep. They had no intention of praying at night.[footnoteRef:968] [968:  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.), 1:119-120. ] 

فَكَانَتْ 
She would
The subject is Zayd’s daughter, as ʿAllāmah Zurqānī writes:
ابنة زيد.  
Zayd’s daughter.[footnoteRef:969] [969:  ʿAllāmah Zurqānī (n 8) 1:167.] 

تَعِيبُ ذَلِكَ عَلَيْهِنَّ وَتَقُولُ: مَا كَانَ النِّسَاءُ
Criticise them for it and say, ‘Women did not use’
Zayd’s daughter criticised them for this, arguing that earlier women would not take this trouble. She was making reference to the female Companions. Ḥāfiẓ Ibn Ḥajar writes: 
واللام في قولها: "ما كان النساء" للعهد، أي: نساء الصحابة. 
The lām in her statement: ‘mā kāna ’n-nisāʾ’ refers to specific people, i.e. the female Companions.[footnoteRef:970][footnoteRef:971] [970:  Ḥāfiẓ Ibn Ḥajar (n 7) 2:126.]  [971:  ʿAllāmah Zurqānī (n 8) 1:167.] 

يَصْنَعْنَ هَذَا.
‘To do this!’
Mawlānā Zakariyyā al-Kāndhlawī expounds on this:
أي: مع كونهن أكثر اجتهادا وعلما وأفضل عملا وورعا. 
I.e. despite that they strived more, possessed more knowledge, performed better deeds and were more pious.[footnoteRef:972] [972:  Mawlānā Zakariyyā (n 3) 1:591.] 

Her argument implies that had this act been necessary and commendable, the female Companions would have been the first to do it. Mawlānā ʿAbd al-Ḥayy al-Laknawī writes the same:
تشير إلى أن ما يفعلن لو كان فيه خير لابتدرت إليه نساء الصحابة، فإنهن كنَّ ممن يتسارع إلى الخيرات، فإذا لم يفعلن عُلم أنه لا خير فيه، وليس في الدين حرج، وإنما يجب النظر إلى الطهر إذا حانت الصلاة لا في جوف الليل. 
She is suggesting that if there had been any merit in it, the female Companions would have been the first to adopt it for they would hasten to do good deeds. Since they refrained from doing so, it is known that there is no merit in this. There is no difficulty in the religion. It is only obligatory to check for purity when the time for prayer arrives, not in the middle of the night.[footnoteRef:973] [973:  ʿAllāmah Abū ’l-Ḥasanāt Muḥammad ʿAbd al-Ḥayy ibn Muḥammad al-Laknawī, Muwaṭṭaʾ al-Imām Mālik Riwāyat Muḥammad Ibn al-Ḥasan ash-Shaybānī maʿa ’t-Taʿlīq al-Mumajjad ʿalā Muwaṭṭāʾ Muḥammad (Damascus: Dār al-Qalam / Mumbai: Dār as-Sunnah wa ’s-Sīrah, 1999), 1:341. ] 

[bookmark: _Toc225513848]Reason for the Criticism 
Scholars presented various possibilities on why Zayd’s daughter would criticise this action. Amongst others, the following reasons have been mentioned:
1) They were making life unnecessarily difficult.
This reason is quoted from Imām Mālik. ʿAllāmah Abū ’l-Walīd al-Bājī quotes:
فكانت تعيب ذلك عليهن لتكلفهن من ذلك ما لا يلزم. وإنما يلزم النظر إلى الطهر إذا أردن النوم وإذا قمن لصلاة الصبح؛ قاله مالك في المبسوط. 
She would criticise them for this due to the unnecessary difficulty they imposed on them. It is only necessary to check for purity when they intend to sleep and when they wake up for the morning prayer. Mālik stated this in Al-Mabsūṭ.[footnoteRef:974] [974:  ʿAllāmah Bājī (n 11) 1:120.] 

Shaykh Zakariyyā al-Anṣārī also stated this, saying:
وإنما عابت عليهن ذلك؛ لأن فعلهن وإن كان فيه حرص على الطاعة، لكن فيه حرج، وهو مذموم؛ إذ ليس جوف الليل إلا وقت استراحة. 
She criticised them for this because, albeit this action reflects eagerness for obedience, it involves difficulty. This is blameworthy as the middle of the night is only a time to rest![footnoteRef:975] [975:  ʿAllāmah Abū Yaḥyā Zakariyyā ibn Muḥammad al-Anṣārī as-Sanīkī, Minḥat al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī / Tuḥfat al-Bārī (Riyadh: Maktabat ar-Rushd, 2005), 1:648.] 

Mawlānā Anwar Shāh al-Kashmīrī cites the reason why the females should not go to this extent:
فالوجه أن العيب على تعمقهن أزيد من الحاجة بما لم يؤمرن به، فإن الشرع لم يضيق عليهن بهذه المثابة، وإنما الأمر أن يكتفين ببلة الكرسف إذا كانت عادتهن معلومة، كما في الفقه أنها إذا وضعت كرسفا ثم لم تر عليه أثرا في الصبح تصلي العشاء، ولا إثم عليها، وإن رأته ملوثا تعد نفسها حائضة. 
It is more plausible that the criticism arose because they would go far beyond what was necessary, engaging in an action they had not been commanded of. The Sharīʿah did not impose such constraints upon them. The instruction is merely to rely on the moisture on the piece of cotton cloth if their habit is known. It is similar to the juridical ruling that if a woman places a piece of cotton cloth and then finds no traces on it in the morning, she must pray ʿishāʾ. She will not be accountable for a sin. In the opposite scenario, if she sees it stained, she should consider herself in a state of menstruation.[footnoteRef:976] [976:  Mawlānā Muḥammad Anwar Shāh ibn Muʿaẓẓam ʿAlī Shāh al-Kashmīrī, Fayḍ al-Bārī ʿalā Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2005), 1:501. ] 

Thereafter, Mawlānā Anwar Shāh al-Kashmīrī adds an important point:
ومما ينبغي أن ينبه عليه في هذا المقام أنه يلزم من كتب الفقه والحديث أنها تعيد العشاء إذا علمت أنها طهرت في الليل، ولا تكون آثمة بتركها في الوقت، وذلك لعدم التبين في الوقت وعدم تكليف الشارع إياها بالتعمق. وراجع القنية لمسائل الحيض والمعذور. 
والحاصل: أن الشرع إذا لم يأمرها بالمراقبة في كل أوان، وأمرها بأدائها عند ظهور الطهور مع عدم التأثيم على قضائها في الوقت، فعابت عليهن على تعمقهن بما لم يكلفهن الله. 
One important note here is that based on the books of fiqh and ḥadīth, she should repeat ʿishāʾ if she knows she has become pure at night. However, she will not be sinful for not performing it within the time. This is due to the lack of clarity at that specific time and the absence of a legal obligation for her to investigate thoroughly. Refer to Al-Qunyah for the issues of menstruation and the excused person. 
In brief, the Sharīʿah did not command a woman to be vigilant at all times. Rather, it instructs her to perform the prayer when purity becomes evident without incurring any sin for delaying it from its time. Therefore, she criticised them for going beyond what Allāh imposed on them.[footnoteRef:977] [977:  Ibid.] 

(Note: For the rulings of menstruation, it is better to refer to Al-Fatāwā at-Tātārkhāniyyah, Sharḥ al-Wiqāyah and the book of ʿAllāmah Ibn ʿĀbidīn ash-Shāmī.)
In light of this meaning, ʿAllāmah Ibn Baṭṭāl quotes from Muhallab the juristic point derived from this narration:
قال المهلب: فيه من الفقه أن العادة الرافعة للحرج هى السنة، ومن خالفها بما يدخل الحرج، فهو مذموم، كما ذمته بنت زيد بن ثابت. 
Muhallab stated, ‘The fiqh derived from this is that the Sunnah is that practice devoid of difficulty. Whoever opposes it with actions that include difficulty is blameworthy just as the daughter of Zayd ibn Thābit criticised these people.’[footnoteRef:978] [978:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ  al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 1:446.] 

2) It was not the time of prayer; hence, there was no need for them to check their purity.
ʿAllāmah Ibn ʿAbd al-Barr provides this rationale, saying:
وأما قول ابنة زيد بن ثابت فإنما أنكرت على النساء افتقادهن أحوالهن في غير أوقات الصلوات وما قاربها؛ لأن جوف الليل ليس بوقت للصلاة، وإنما على النساء افتقاد أحوالهن (للصلاة) في أوقات الصلوات، فإن كن قد طهرن تأهبن بالغسل لما عليهن من الصلاة. 
Coming to the statement of Zayd ibn Thābit’s daughter, she disapproved of the females checking their condition outside the times of prayer or close to it since the middle of the night is not a designated time for prayer. Females are only required to check their condition for prayer within the times of prayer. If they did indeed become pure, they should then prepare themselves for the ritual bath as it is obligatory for them to pray.[footnoteRef:979] [979:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:195. ] 

However, Ḥāfiẓ Ibn Ḥajar contested this assertion that the middle of the night is not a time for prayer. He writes:
وفيه نظر، لأنه وقت العشاء.  
I say: this is arguable since it is the time of ʿishāʾ.[footnoteRef:980] [980:  Ḥāfiẓ Ibn Ḥajar (n 7) 2:126.] 

Supporting ʿAllāmah Ibn ʿAbd al-Barr, ʿAllāmah Badr ad-Dīn ʿAynī counter responds:
قلت: فيه نظر لأنه لم يدل شيء أنه  كان وقت العشاء، لأن طلب المصابيح لأمر غالب لا يكون إلا في شدة الظلمة، وشدة الظلمة لا تكون إلا في جوف الليل. 
I say: this is arguable due to the lack of any indication that it was the time of ʿishāʾ. Generally, seeking lamps for a task occurs only in situations of intense darkness, and that is only present in the middle of the night.[footnoteRef:981] [981:  Badr ad-Dīn ʿAynī (6) 3:298-299.] 

Nonetheless, it was not obligatory for them to inspect at night, as quoted earlier from Mawlānā ʿAbd al-Ḥayy al-Laknawī:
وليس في الدين حرج، وإنما يجب النظر إلى الطهر إذا حانت الصلاة لا في جوف الليل. 
There is no difficulty in the religion. It is only obligatory to check for purity when the time for prayer arrives, not in the middle of the night.[footnoteRef:982] [982:  Mawlānā ʿAbd al-Ḥayy al-Laknawī (n 16) 1:341.] 

3) Checking at night does not provide an accurate view of the discharge colour due to the darkness.
Ḥāfiẓ Ibn Ḥajar mentions this as a possibility:
ويحتمل أن يكون العيب لكون الليل لا يتبين به البياض الخالص من غيره، فيحسبن أنهن طهرن، وليس كذلك، فيصلين قبل الطهر.  
Probably, the criticism was because, at night, pure white is not clearly distinguishable from other colours. Hence, they may think that they became pure but that is not the case, leading them to pray before becoming pure.[footnoteRef:983] [983:  Ḥāfiẓ Ibn Ḥajar (n 7) 2:126.] 

A report from ʿĀʾishah conforms with this. Imām Dārīmī quotes with his chain that also reaches up to ʿAbdullāh ibn Abī Bakr, who says:
عن عمرة، قالت: كانت عائشة -رضي الله عنها- تنهى النساء ‌أن ‌ينظرن ‌ليلا ‌في المحيض، وتقول: إنه قد يكون الصفرة والكدرة. 
ʿAmrah reported that ʿĀʾishah – may Allāh be pleased with her – would prohibit females from checking their menstruation at night, explaining that it can appear yellowish and dusky in colour.[footnoteRef:984] [984:  Imām Abū Muḥammad ʿAbdullāh ibn ʿAbd ar-Raḥmān ad-Dāramī, Musnad ad-Dāramī / Sunan ad-Dāramī (Saudi Arabia: Dār al-Mughnī, 2000), 1:631. ] 

This is one of the two explanations that Shāh Waliyy Allāh ad-Dihlawī presented. He writes:
والوجه أن يقال: عابت النطر في وسط الليل، وإنما يلزم أخره قدر ما يصلين فيه إن وجدن الطهر، وإليه الإشارة في لفظ "جوف الليل". وإن تنزلنا عن ذلك فعندي لهذا الكلام وجهان أخران:
أحدهما: أنهن كن ينظرن إلى لون ما يخرج ليحكمن بالطهر إن كان أصفر، فردت عليهن ذلك، وعلى هذا أكثر أهل العلم، ويشهد لهذا الوجه حديث الدارمي عن عمرة: كانت عائشة تنهى النساء أن ينظرن ليلا في المحيض، وتقول: إنه قد تكون الصفرة والكدرة. 
It is more proper to say that she criticised the act of checking in the middle of the night. Doing this is only necessary at the end of the night, the duration when they can pray should they find themselves pure. This is indicated by the words ‘in the middle of the night’. If we diverge from this, then I have two other perspectives on this discussion:
1. They would look at the colour of the discharge to determine their purity in case it is yellow. She thus objected to them for this reason. The majority of scholars adhered to this. This perspective is supported by the ḥadīth of Dārimī from ʿAmrah that ʿĀʾishah – may Allāh be pleased with her – would prohibit females from checking their menstruation at night, explaining that it can appear yellowish and dusky in colour.[footnoteRef:985] [985:  Quṭb ad-Dīn Aḥmad Waliyy Allāh ibn ‘Abd ar-Raḥīm al-ʿUmarī ad-Dihlawī, Al-Musawwā Sharḥ al-Muwaṭṭaʾ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1983), 103. ] 

4) They were inspecting at this time of the night due to the fevour of wanting to fast.
ʿAllāmah Badr ad-Dīn ʿAynī cites this reasoning from the author of At-Talwīḥ:
وقال صاحب التلويح: يشبه أن يكون ما بلغ ابنة زيد عن النساء كان في أيام الصوم لينظرن الطهر لنية الصوم، لأن الصلاة لا تحتاج لذلك، لأن وجوبها عليهن إنما يكون بعد طلوع الفجر. 
The author of At-Talwīḥ wrote: ‘It seems likely that the act of the women which reached Zayd’s daughter happened during the days of fasting. They were doing this to check their purity as they intended to fast. Prayer does not require this since its obligation only falls upon them after the rising of dawn.[footnoteRef:986] [986:  Badr ad-Dīn ʿAynī (6) 3:299.] 

5) This act stemmed from devilish whisperings.
 ʿAllāmah Kumākhī writes:
ولعل إنكارها عليهن دفعا للوسواس عنهن، وإلا فلا شك أنه يجب عليهن البحث عن حالهن، لترتب وجوب صلاتهن وصيامهن، وجواز جماعهن، وغير ذلك من أحوالهن. 
Perhaps she reproached them to avert whisperings from them. Otherwise, it is undoubtedly obligatory for them to check their condition to establish the obligation for them to pray and fast, the permissibility of engaging in intercourse with them and other related matters.[footnoteRef:987] [987:  ʿAllāmah Kumākhī (n 4) 1:192.] 

6) They were not required to actually see. They could have sufficed with what they felt.
Mawlānā Anwar Shāh al-Kashmīrī cites this from ʿAllāmah Sarakhsī:
وأجاب عنه السرخسي -رحمه الله تعالى- بأنه لم يكن يحتاج له إلى السرج والمصابيح، وكان يكفي لها الإحساس بالبلل. 
Sarakhsī – may Allāh Taʿālā have mercy on them – responded to this, saying that lamps and lanterns are not required for this. At night, it is merely sufficient for one to feel the wetness.[footnoteRef:988] [988:  Mawlānā Anwar Shāh al-Kashmīrī (n 19) 1:501.] 

However, Mawlānā Anwar Shāh al-Kashmīr refutes this:
قلت: وهذا ليس بوجيه، لأنه لا يتبين منه أنها رطوبة الفرج أو دم الحيض، فلا بد من السراج. 
I object: this view is not worthy of regard because doing this does not clarify whether it is the wetness of the vagina or the menstrual blood. Hence, lamps are necessary.[footnoteRef:989] [989:  Ibid.] 

7) They would do this to determine whether they need to replace the ʿishāʾ prayer. Shāh Waliyy Allāh ad-Dihlawī presents this as the second possible perspective:
والثاني: أنهن كن ينظرن إلى القطنة ليقضين صلاة العشاء إن كانت بيضاء، فردت عليهن ذلك لأن قضاء العشاء غير لازم عندها، وهو قول سعيد بن جبير. قال أبو حنيفة: يلزمها قضاء صلاة العشاء إن طهرت في أخر وقتها. وقال الشافعي: يلزمها قضاء المغرب والعشاء. 
2. They would check the cotton so that they could replace the ʿishāʾ prayer in case it was white. She thus objected to them for this reason because replacing the ʿishāʾ prayer is not necessary in her view. This was the view of Saʿīd ibn Jubayr. 
Meanwhile, Abū Ḥanīfah said that it is necessary for her to replace the ʿishāʾ prayer if she becomes pure in its last time. Shāfiʿī stated that it is necessary for her to replace both the maghrib and the ʿishāʾ prayers.[footnoteRef:990] [990:  Shāh Waliyy Allāh ad-Dihlawī (n 28) 103.] 

[bookmark: _Toc225513849]The Appropriate Course of Action in this Situation
ʿAllāmah Abū ’l-Walīd al-Bājī mentions the proper thing to do in this situation:
وقال الداودي: عليهن أن ينظرن قرب الفجر هل يجب عليهن صلاة العشاءين أو إحداهما، وهل يجب عليهن الصوم إن كان في رمضان. 
ومن المبسوط: وعليهن أن ينظرن في أوقات الصلوات. فأما أن يقمن من جوف الليل أو قبل الفجر للنظر إلى الطهر خاصة، فإن مالكا قال: لا يعجبني ذلك. ولم يكلف الناس مصابيح، ووجه ذلك أنه لو كان عليهن النظر من جوف الليل إلى الطهر، لما جاز لهن النوم لئلا يفوتهن النظر بالنوم. 
Dāwūdī stated, ‘They should check close to fajr whether it is obligatory on them to pray both evening prayers or one and whether fasting is obligatory on them if it is Ramaḍān.’ To quote from Al-Mabsūṭ: “They must check within the times of prayer. As for waking up in the middle of the night or before dawn for the sole purpose of checking for purity, Mālik stated, ‘I dislike this.’” 
Furthermore, lamps are not imposed on people. Had the females been obligated to check for purity in the middle of the night, they would not be permitted to sleep to ensure they do not miss the opportunity to check due to sleep.[footnoteRef:991] [991:  ʿAllāmah Bājī (n 11) 1:120.] 

ʿAllāmah Badr ad-Dīn ʿAynī states the proper ruling with regard to fasting:
واختلف الفقهاء في الحائض تطهر قبل الفجر ولا تغسل حتى يطلع الفجر. فقال أبو حنيفة: إن كانت أيامها أقل من عشرة صامت وقضت، وإن كانت عشرة صامت ولم تقض. وقال مالك، والشافعي، وأحمد: هي بمنزلة الجنب تغتسل وتصوم، ويجزيها صوم ذلك اليوم، وعن عبد الملك بن ماجشون: يومها ذلك يوم فطر. وقال الأوزاعي: تصومه وتقضيه. 
The jurists differed regarding a menstruating woman who becomes pure before dawn and does not take the ritual bath until dawn appears. Abū Ḥanīfah stated that if her [menstrual] days were less than ten, she must fast and replace it. If they are ten, she must fast, but she should not replace it. Mālik, Shāfiʿī and Aḥmad stated that she is like a person in a state of sexual defilement; she will take the ritual bath and fast. The fast of that day will be valid for her. ʿAbd al-Malik ibn Mājishūn reported that she should not fast on this specific day whereas Awzāʿī opined that she must keep this day’s fast and also replace it.[footnoteRef:992] [992:  Badr ad-Dīn ʿAynī (6) 3:299.] 

[bookmark: _Toc225513850]Lesson & Benefit
Mawlānā Zakariyyā al-Kāndhlawī highlights a point that could be extracted from this narration:
ولا يذهب عليك أنه يستنبط من الرواية جواز الاستدلال بنفي الشيىء مع عموم البلوى في زمن الصحابة على عدم كونه خيرا. 
Do not skip the point derived from this narration, which is the permissibility of extracting proof on the absence of a particular matter, despite its general need in the time of the Companions, as an indication that it is not meritorious.[footnoteRef:993] [993:  Mawlānā Zakariyyā (n 3) 1:592.] 

[bookmark: _Toc225513851]Ḥadīth 154
قال يَحْيَى: وَسُئِلَ مَالِكٌ عَنِ الْحَائِضِ تَطْهُرُ فَلَا تَجِدُ مَاءً، هَلْ تَتَيَمَّمُ؟ فقَالَ نَعَمْ: لِتَتَيَمَّمْ، فَإِنَّ مَثَلَهَا مثلُ الْجُنُبِ، إِذَا لَمْ يَجِدْ مَاءً تَيَمَّمَ.
Yaḥyā said: Mālik was asked whether a menstruating woman who becomes pure but cannot find water can perform dry ablution. He replied, ‘Yes, she should perform dry ablution for her case is similar to a person in a state of sexual defilement, who if he cannot find water, should perform dry ablution.’[footnoteRef:994] [994:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 210.] 

Imām Yaḥyā al-Laythī narrates:
قال يَحْيَى: وَسُئِلَ مَالِكٌ عَنِ الْحَائِضِ تَطْهُرُ
Yaḥyā said: Mālik was asked […] a menstruating woman who becomes pure 
‘Taṭhuru’ implies that she becomes clean from her menstruation. Mawlānā Zakariyyā al-Kāndhlawī clarifies:
عن المحيض بانقضائه. 
From menstruation by its termination.[footnoteRef:995] [995:  Mawlānā Zakariyyā (n 3) 1:592.] 

فَلَا تَجِدُ مَاءً، هَلْ 
But cannot find water […] whether 
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
(هل) يجوز لها ان [...] 
[Whether] it is permissible for her to [...][footnoteRef:996] [996:  Ibid.] 

تَتَيَمَّمُ؟ فقَالَ نَعَمْ: لِتَتَيَمَّمْ، فَإِنَّ مَثَلَهَا مثلُ 
Can perform dry ablution. He replied, ‘Yes, she should perform dry ablution for her case is similar to’
[bookmark: _Toc225513852]Explanation of the Word: ‘Mithl’
In the footnotes, the editors mentioned the pronunciation as ‘mathal’ and ‘mithl’, saying:
ضبطت في (ب) بفتح الميم والثاء، وكسر الميم وسكون الثاء معا، وفي طبعة بشار مِثْلَها بكسر الميم وسكون الثاء المثلثة وفتح اللام. 
It is pronounced in the main manuscript with a fatḥah on the mīm and the thāʾ as well as a kasrah on the mīm and a sukūn on the thāʾ. Bashshār’s print has ‘mithla-hā’ with a kasrah on the mīm, a sukūn on the three-dotted thāʾ and a fatḥah on the lām.[footnoteRef:997] [997:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 210.] 

الْجُنُبِ، إِذَا لَمْ يَجِدْ مَاءً تَيَمَّمَ.
‘A person in a state of sexual defilement, who if he cannot find water, should perform dry ablution.’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
لرفع الجنابة، فكذلك هذه. 
To lift the state of major impurity. Hence, the same applies to her case.[footnoteRef:998] [998:  Mawlānā Zakariyyā (n 3) 1:592.] 

[bookmark: _Toc225513853]Imām Mālik’s Employment of Analogy
This is precisely an analogy. ʿAllāmah Zurqānī comments on this verdict:
من باب قياس لا فارق. 
This falls under the category of analogy without distinction.[footnoteRef:999] [999:  ʿAllāmah Zurqānī (n 8) 1:167.] 

Thus, Shaykh Mannān al-Qaṭṭān presented this as an example when discussing how Imām Mālik would draw analogy. He writes:
القياس:
حيث لا يوجد نص من كتاب أو سنة، أو قول صحابي، أو إجماع من أهل المدينة؛ فإن مالكا كان يجتهد، ويستعمل القياس في اجتهاده، فقد جاء في الموطأ: سئل مالك ‌عن ‌الحائض ‌تطهر ‌فلا تجد ماء هل تتيمم؟ قال: نعم، لتتيمم، فإن مثلها مثل الجنب إذا لم يجد ماء تيمم". فمالك هنا يقيس الحائض حين تطهر على الجنب في التيمم عند فقد الماء الذي ثبت بالنص القرآني في قوله تعالى: ﴿أَوْ لامَسْتُمُ النِّسَاءَ فَلَمْ تَجِدُوا مَاءً فَتَيَمَّمُوا صَعِيدًا طَيِّبًا﴾، ولهذه المسألة نظائر في القياس عند مالك. 
Analogy:
In the absence of a text from the Qurʾān or Sunnah, the statement of a Companion or a consensus from the scholars of Madīnah, Mālik would exert his opinion to formulate a legal ruling. He would employ analogies in this. It certainly comes in the Muwaṭṭaʾ: “Mālik was asked whether a menstruating woman who becomes pure but cannot find water can perform dry ablution. He replied, ‘Yes, she should perform dry ablution for her case is similar to a person in a state of sexual defilement, who if he cannot find water, should perform dry ablution.’”
Here, Mālik is drawing an analogy to establish the ruling of a menstruating woman who becomes pure using a person in a state of sexual defilement with regard to dry ablution in the absence of water. The latter’s ruling is established by the Qurʾānic text in the verse: ‘Or you have had sexual contact with women, and you find no water, then, go for some clean dust’[footnoteRef:1000].[footnoteRef:1001] [1000:  Qurʾān: 5:6.]  [1001:  Shaykh Mannān ibn Khalīl al-Qaṭṭān, Tārīkh at-Tashrīʿ al-Islāmī (Cairo, Maktabat Wahbah, 4th ed.), 355.] 

[bookmark: _Toc225513854]Dry Ablution for a Menstruating Woman in the Absence of Water
Everyone agrees with this ruling; after the cessation of menstruation, a woman should perform dry ablution if water is unavailable for the ritual bath. Mawlānā Zakariyyā al-Kāndhlawī writes:
وبه قالت الأئمة الثلاثة الباقية والجمهور. 
This was the view of the three remaining imāms and the majority.[footnoteRef:1002] [1002:  Mawlānā Zakariyyā (n 3) 1:592.] 

ʿAllāmah Ibn ʿAbd al-Barr even noted a consensus on this. He states:
وهذا إجماع - كما قال - مالك - لا خلاف فيه والحمد لله. 
This is a matter of consensus as he – Mālik – stated. None differed on it. And all praises is due to Allāh.[footnoteRef:1003] [1003:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 22) 3:196.] 

 ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وهذا كما قال؛ لأن الحيض بعد انقطاع دمه حدث يمكن رفعه بالغسل كالجنابة، والجنب إذا لم يجد الماء تيمم للصلاة وغيرها من موانع الجنابة. فكذلك الحائض؛ إذا لم تجد الماء تتيمم، وتستبيح بذلك موانع الحيض غير الوطء مما قدمنا ذكره. 
The matter is as he mentioned because menstruation, after the cessation of bleeding, becomes a state of impurity that can be lifted by the ritual bath, just as sexual defilement. When a person in a state of sexual defilement cannot find water, he should perform dry ablution for prayer and other actions that are prevented during sexual defilement. In like manner, a menstruating woman who cannot find water should perform dry ablution, thereby making permissible those actions that are prevented during menstruation besides intercourse which we previously mentioned.[footnoteRef:1004] [1004:  ʿAllāmah Bājī (n 11) 1:120.] 

جَامِعُ الْحَيضَة
Miscellaneous Matters pertaining to Menstruation[footnoteRef:1005] [1005:   Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 210.] 

In the footnotes, the editors mention a different wording of the heading:
بهامش الأصل: "الحيض" وعليها حرف "ج".
Written in the margin of the main manuscript is: ‘al-ḥayḍ’ with the letter jīm on top.[footnoteRef:1006] [1006:  Ibid.] 

Likewise, Shaykh Muṣṭafā al-Aʿẓamī annotates:
بهامش الأصل في نسخة "ج: الحيض".  
Written in the margin of the main manuscript in one copy is: ‘ج: al-ḥayḍ’.[footnoteRef:1007] [1007:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:81.] 
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مَالِك، أَنَّهُ بَلَغَهُ: أَنَّ عَائِشَةَ زَوْجَ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَتْ فِي الْمَرْأَةِ الْحَامِلِ تَرَى الدَّم: "إنَّهَا تَدَعُ الصَّلَاة".
Mālik reported that it reached him that ʿĀʾishah, the wife of the Prophet ﷺ, said regarding a pregnant woman who spots blood, ‘She should stop praying.’[footnoteRef:1008] [1008:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 210.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، أَنَّهُ بَلَغَهُ: أَنَّ عَائِشَةَ زَوْجَ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَتْ فِي الْمَرْأَةِ الْحَامِلِ تَرَى الدَّم: 
Mālik reported that it reached him that ʿĀʾishah, the wife of the Prophet ﷺ, said regarding a pregnant woman who spots blood, 
This issue pertains to the vaginal bleeding a woman witnesses during pregnancy, as Mawlānā Zakariyyā al-Kāndhlawī elaborates:
أي: تخرج في أيام الحمل. 
	I.e. [blood] which emits during the days of pregnancy[footnoteRef:1009] [1009:  Mawlānā Zakariyyā (n 3) 1:593.] 

"إنَّهَا تَدَعُ"
‘She should stop’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
أي: تترك. 
I.e. she must leave.[footnoteRef:1010] [1010:  Ibid.] 
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"الصَّلَاة".
‘Praying.’
ʿAllāmah Zurqānī presents the reason why she should not pray:
لأنها حائض. 
Because she is menstruating.[footnoteRef:1011] [1011:  ʿAllāmah Zurqānī (n 8) 1:167.] 

ʿAllāmah Abū ’l-Walīd al-Bājī elaborates:
قولها في ‌المرأة ‌الحامل ترى الدم أنها تدع الصلاة تريد أن دمها دم حيض، يحكم له بإسقاط فرض الصلاة ومنع الصلاة وغير ذلك من موانع الحيض، كما لو كانت حائضا. 
Her statement that a pregnant woman who spots blood should stop praying implies that her blood is menstrual blood. In this scenario, it will be ruled that the obligation of performing prayers is suspended, and prayer, along with other activities prevented during menstruation, is forbidden, just as if she were menstruating.[footnoteRef:1012] [1012:  ʿAllāmah Bājī (n 11) 1:120.] 

The vaginal bleeding that a pregnant woman experiences is an issue of divergent views amongst the scholars. For instance, ʿAllāmah Ibn ʿAbd al-Barr states:
وهذه مسألة اختلف العلماء فيها قديما وحديثا بالمدينة وغيرها، واختلف فيها عن عائشة أيضا وعن سعيد بن المسيب وعن ابن شهاب. 
This is an issue on which past and recent scholars in Madīnah and elsewhere differed. Furthermore, there are also different views reported from ʿĀʾishah on it as well as from Saʿīd ibn al-Musayyab and Ibn Shihāb.[footnoteRef:1013] [1013:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 22) 3:197.] 

Contradictory Reports from ʿĀʾishah
Imām Mālik quoted this ruling from ʿĀʾishah in the Muwaṭṭaʾ whereas many other scholars cited the exact opposite ruling from her. Their narrations go via ʿAṭāʾ ibn Abī Rabāḥ. Hereunder are a few quotations where she ruled that the pregnant lady who spots should not omit prayer:
ʿAllāmah Ibn Khalaf al-Kirmānī narrates with his chain to ʿĀʾishah, who ruled that she should continue to pray:
حدثنا إسحاق، قال: ثنا أبو أسامة، عن ابن أبي عروبة، عن مطر الوَرَّاق، عن عَطاء، عن عائشَة -في ‌المرأة ‌الحامِل ‌تَرَى ‌الدم-؛ قال: لا تَدَع الصَّلاة.  
Isḥāq narrated to us, saying: Abū Usāmah narrated to us from Ibn Abī ʿArūbah from Maṭar al-Warrāq from ʿAṭāʾ that ʿĀʾishah stated regarding a pregnant woman who spots blood, ‘She should not stop praying.’[footnoteRef:1014] [1014:  ʿAllāmah Ḥarb ibn Ismāʿīl al-Kirmānī, Masāʾil Ḥarb ibn Ismāʿīl al-Kirmānī (Beirut: Muʾassasat ar-Rayyān, 2013), 337.] 

She should continue to pray because the discharge is abnormal vaginal bleeding, not menstruation.
Imām Dār Quṭnī also quotes via Maṭar from ʿAṭāʾ:
حدثنا محمد بن عبد الله بن أحمد بن عتاب: حدثنا محمد بن شاذان: حدثنا زكريا بن عدي: حدثنا ابن المبارك، عن يعقوب بن القعقاع، عن مطر، عن عطاء، عن عائشة في ‌الحامل ‌ترى ‌الدم، قالت: الحامل لا تحيض، تغتسل وتصلي. 
Muḥammad ibn ʿAbdillāh ibn Aḥmad ibn ʿAttāb narrated to us [saying]: Muḥammad ibn Shādhān narrated to us [saying]: Zakariyyā ibn ʿAdī narrated to us [saying]: Ibn al-Mubārak narrated to us from Yaʿqūb ibn al-Qaʿqaʿ from Maṭar from ʿAṭāʾ that ʿĀʾishah stated regarding a pregnant woman who spots blood, ‘A pregnant woman does not menstruate. She should take a bath and pray.’[footnoteRef:1015] [1015:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Sunan ad-Dār Quṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:407.] 

Imām Ṭaḥāwī also narrates this:
وما قد حدثنا محمد بن خزيمة: حدثنا حجاج بن منهال: حدثنا همام بن يحيى: حدثنا مطر الوراق، عن عطاء بن أبي رباح، عن عائشة -رضي الله عنها- في الحامل ترى الدم، قالت: "تغتسل وتصلي". 
Muḥammad ibn Khuzaymah narrated to us [saying]: Ḥajjāj ibn Minhāl narrated to us [saying]: Hammām ibn Yaḥyā narrated to us [saying]: Maṭar al-Warrāq narrated to us from ʿAṭāʾ ibn Abī Rabāḥ that ʿĀʾishah – may Allāh be pleased with her – stated regarding a pregnant woman who spots blood, ‘She should take a bath and pray.’[footnoteRef:1016] [1016:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Mushkil al-Āthār (Beirut: Dār Muʾassasat ar-Risālah, 1994), 10:425. ] 

Likewise, Imām ʿAbd ar-Razzāq quotes from her:
أخبرنا محمد بن راشد، قال: حدثنا سليمان بن موسى، عن عطاء بن أبي رباح، عن عائشة، قالت: إذا رأت الحامل الصفرة توضأت وصلت، وإذا رأت الدم اغتسلت وصلت، ولا تدع الصلاة على كل حال.  
Muḥammad ibn Rāshid related to us, saying: Sulaymān ibn Mūsā narrated to us from ʿAṭāʾ ibn Abī Rabāḥ from ʿĀʾishah that she said, ‘When a pregnant woman spots yellowish discharge, she should perform ablution and pray. And if she spots blood, she should take a bath and pray. She should not stop praying under any circumstance.’[footnoteRef:1017] [1017:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:317.] 

Imām Dārimī also cites via Sulaymān ibn Mūsā:
أخبرنا زيد بن يحيى الدمشقي، عن محمد بن راشد، عن سليمان بن موسى، عن عطاء بن أبي رباح، عن عائشة -رضي الله عنها-، قالت: إن ‌الحبلى ‌لا ‌تحيض، فإذا رأت الدم، فلتغتسل، ولتصلي. 
Zayd ibn Yaḥyā ad-Dimashqī related to us from Muḥammad ibn Rāshid from Sulaymān ibn Mūsā from ʿAṭāʾ ibn Abī Rabāḥ from ʿĀʾishah – may Allāh be pleased with her – that she said, ‘A pregnant woman does not menstruate. Hence, when she spots blood, she should take a bath and pray.’[footnoteRef:1018] [1018:  Imām Dāramī (n 27) 1:663.] 

The editor, Shaykh Ḥusayn Dārānī, comments under it:
‌‌إسناده حسن من أجل سليمان بن موسى. 
Its chain is ḥasan because of Sulaymān ibn Mūsā.[footnoteRef:1019] [1019:  Ibid.] 

Likewise, the editor of the other print, Shaykh Marzūq az-Zahrānī, annotates:
سنده حسن. 
Its chain is ḥasan.[footnoteRef:1020] [1020:  Imām Abū Muḥammad ʿAbdullāh ibn ʿAbd ar-Raḥmān ad-Dāramī, Musnad al-Imām ad-Dāramī (Shaykh Marzūq az-Zahrānī, 2015), 1:323.] 

Mālikī & Shāfiʿī view
Coming to the views of the jurists, ʿAllāmah Ibn ʿAbd al-Barr mentions:
ولم يختلف عن يحيى بن سعيد وربيعة أن الحامل إذا رأت دما فهو حيض، تكف من أجله عن الصلاة. 
وهو قول مالك وأصحابه، والليث بن سعد، والشافعي في أحد قوليه، وهو قول قتادة، وبه قال عبد الرحمن بن مهدي، وإسحاق بن راهويه، وأبو جعفر الطبري. 
There are no contradictory views reported from Yaḥyā ibn Saʿīd and Rabīʿah that when a pregnant woman spots blood, then it is menstruation, because of which she must refrain from prayer. This was the view of Mālik, his students, Layth ibn  Saʿd and Shāfiʿī in one of his two views. And it was the view of Qatādah, ʿAbd ar-Raḥmān ibn Mahdī, Isḥāq ibn Rāhwayh and Abū Jaʿfar aṭ-Ṭabarī.[footnoteRef:1021] [1021:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 22) 3:197.] 

In At-Tamhīd, he mentions how some scholars created a distinction:
والمشهور من مذهب مالك أيضا: أنه حيض يمنعها من الصلاة إلا ابن خويزمنداد قال: إن هذا في مذهب مالك، إذا رأت الدم في أيام عادتها، فحينئذ يكون حيضا.  
The famous view of Mālik is that it is indeed menstruation, which prevents her from performing prayers. However, Ibn Khuwayzamindād asserted, ‘According to the view of Mālik, this applies when she spots blood during her regular cycle days. Only under this circumstance will it be considered menstruation.’[footnoteRef:1022] [1022:  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), 10:123. ] 

Ḥanafī & Ḥanbalī view
Contrarily, the Ḥanafīs opine that any bleeding a woman spots during pregnancy is abnormal vaginal bleeding rather than menstruation. Therefore, she should pray, fast and engage in all other activities permissible for one in purity. Imām Muḥammad quotes the Ḥanafī view in his Al-Āthār:
أخبرنا أبو حنيفة، عن حماد، عن إبراهيم، قال: إذا ‌رأت ‌الحبلى ‌الدم، فليست بحائض، فلتصل، ولتصم، وليأتها زوجها، وتصنع ما تصنع الطاهر. 
وهو قول أبي حنيفة -رضي الله عنه-. 
Abū Ḥanīfah related to us from Ḥammād that Ibrāhīm stated, ‘When a pregnant woman spots blood, then she is not considered to be in menstruation. Thus, she should pray and fast, and her husband can engage in intercourse with her. She can do anything that a woman in the state of purity can do.’
It was the view of Abū Ḥanīfah – may Allāh be pleased with him.[footnoteRef:1023] [1023:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitāb al-Āthār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1993), 1:96-97.] 

Notwithstanding this, ʿAllāmah Abū ’l-Walīd al-Bājī quotes the following from Imām Abū Ḥanīfah:
وقال: لو أخذت في هذا بالأحوط، فتصلي وتصوم، ولا يقربها زوجها، ثم تقضي الصوم، لكان أحوط. 
He said, ‘If she adopts the most cautious approach in this matter, where she prays and fasts, but her husband should not approach her, and she replaces the fasts, then this would be the most cautious option.'[footnoteRef:1024] [1024:  ʿAllāmah Bājī (n 11) 1:120.] 

ʿAllāmah Marwazī presents the view of other jurists:
قال سفيان: والحبلى إذا رأت في حبلها صفرة أو دما، فليس بحيض، ولا تترك الصلاة حتى تضع حملها. وإن سال الدم، فليس عليها غسل؛ كذلك قال أصحاب الرأي، وهو قول أحمد وأبي عبيد. 
Sufyān stated, ‘When a pregnant woman spots yellowish discharge or blood during her pregnancy, then it is not menstruation. She should not leave prayer until she delivers her child. The flowing of blood does not obligate any ritual bath on her.’ 
The Aṣḥāb ar-Raʾy held the same view, and it was the view of Aḥmad and Abū ʿUbayd.[footnoteRef:1025] [1025:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Naṣr al-Marwazī, Ikhtilāf al-Fuqahāʾ (Riyadh: Aḍwāʾ as-Salaf, 2000), 192.] 

ʿAllāmah Ibn ʿAbd al-Barr presented this group’s view as follows:
وقال سفيان الثوري، وأبو حنيفة وأصحابه، والأوزاعي، وعبد الله بن الحسن العنبري، والحسن بن صالح بن يحيى: ليس ما تراه الحامل على حملها من الدم، والصفرة، والكدرة حيضا، وإنما هو استحاضة لا يمنعها من الصلاة. 
وبه قال داود بن علي، وهو قول مكحول الدمشقي، والحسن البصري، ورواية عن بن شهاب الزهري، ومحمد بن المنكدر، وجابر بن زيد، وعكرمة، وعطاء بن أبي رباح، والشعبي، وإبراهيم النخعي، وحماد. وبه قال أحمد بن حنبل، وأبو عبيد، وأبو ثور. 
Sufyān ath-Thawrī, Abū Ḥanīfah, his students, Awzāʿī, ʿAbdullāh ibn al-Ḥasan al-ʿAnbarī, Ḥasan ibn Ṣāliḥ ibn Yaḥyā stated that the blood, yellowish discharge and dusky-colour discharge which a pregnant woman spots during her pregnancy is not menstruation. It is merely abnormal vaginal bleeding that does not prevent her from praying. Dāwūd ibn ʿAlī held the same view, and it was the view of Makḥūl ad-Dimashqī and Ḥasan Baṣrī. It is one report from Ibn Shihāb az-Zuhrī and was reported from Muḥammad ibn al-Munkadir, Jābir ibn Zayd, ʿIkrimah, ʿAṭāʾ ibn Abī Rabāḥ, Shaʿbī, Ibrāhīm an-Nakhaʿī and Ḥammād. And this was the view held by Aḥmad ibn Ḥanbal, Abū ʿUbayd and Abū Thawr.[footnoteRef:1026] [1026:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 22) 3:198.] 

Mālikī proof
Both views hold convincing proofs. ʿAllāmah Ibn ʿAbd al-Barr states:
والحجة لكلا القولين من جهة النظر تكاد أن تتوارى. 
The logical evidence for both opinions is almost equally compelling.[footnoteRef:1027] [1027:  Ibid, 3:199.] 

To elaborate, he presents the Mālikī proof:
ومن حجة مالك، ومن ذهب مذهبه، في أن ‌الحامل ‌تحيض، ما يحيط به العلم بأن الحائض قد تحمل، فكذلك جائز أن تحيض، كما جائز أن تحمل، والأصل في الدم الظاهر من الأرحام، أن يكون حيضا.  
The evidence of Mālik and those who adhered to his view that a pregnant woman can menstruate is the established knowledge that a menstruating woman can become pregnant. Therefore, it is equally plausible for her to menstruate just as it is plausible for her to become pregnant. Furthermore, the default rule is that the blood that appears from the uterus is menstruation.[footnoteRef:1028] [1028:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 65) 10:124.] 

ʿAllāmah Abū ’l-Walīd al-Bājī mentions another logical proof:
ودليلنا من جهة القياس أن هذا دم في زمن الحيض خارج من المخرج المعتاد، فوجب أن يكون حيضا كدم الحائل. 
Our proof through analogy is that this is blood during the menstrual period that emits from the usual passage. Hence, it should be considered menstruation just as the blood of a non-pregnant woman.[footnoteRef:1029] [1029:  ʿAllāmah Bājī (n 11) 1:120.] 

Ḥanafī proofs
1. Analogy
Regarding a logical proof of ours, ʿAllāmah Ibn ʿAbd al-Barr mentions:
الأمة مجمعة على أن الحامل تطلق للسنة إذا استبان حملها، من أوله إلى آخره، وأن الحمل كله كالطهر الذي لم يجامع فيه. 
This nation unanimously agreed that when a woman’s pregnancy becomes evident, she can be given a Sunnah divorce from the beginning of the pregnancy till its end. They agreed that the entire period of pregnancy is like the period of purity in which there was no intercourse.[footnoteRef:1030] [1030:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 65) 10:124.] 

2. A marfūʿ ḥadīth regarding the captives of the Battle of Autas
Nonetheless, we also have a marfūʿ ḥadīth to substantiate our view:
Imām Aḥmad narrates:
حدثنا يحيى بن إسحاق وأسود بن عامر، قالا: أخبرنا شريك، عن أبي إسحاق وقيس بن وهب، عن أبي الوداك، عن أبي سعيد الخدري، أن رسول الله -صلى الله عليه وسلم- قال في سبي أوطاس: "‌لا ‌توطأ ‌حامل"، قال أسود: "حتى تضع، ولا غير حامل حتى تحيض حيضة". قال يحيى: "أو تستبرأ بحيضة".  
Yaḥyā ibn Isḥāq and Aswad ibn ʿĀmir narrated to us, saying: Sharīk related to us from Abū Isḥāq and Qays ibn Wahb from Abū ’l-Waddāk from Abū Saʿīd al-Khudrī that the Messenger of Allāh ﷺ said regarding the captives of the Battle of Autas, ‘Do not engage in intercourse with a pregnant woman – Aswad said – until she delivers nor with a non-pregnant woman until she menstruates.’ Yaḥyā said, ‘Or she is found free from pregnancy by menstruation.’[footnoteRef:1031] [1031:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 18:140.] 

Had it been possible for a pregnant woman to menstruate, there would be no reason for creating this distinction.
In Sharḥ Mushkil al-Āthār, Imām Ṭaḥāwī extracts the proof from this ḥadīth:
ومما يدل أيضا أن ‌الحامل ‌لا ‌تحيض ما قد رويناه عن رسول الله -صلى الله عليه وسلم- فيما تقدم منا من كتابنا هذا في أمره -صلى الله عليه وسلم- في السبايا: "أن لا توطأ حامل منهن حتى تضع، وأن لا توطأ غير حامل منهن حتى تحيض." فكان معقولا عنه -صلى الله عليه وسلم- بذلك أنه أراد أن الحيض إذا كان علم به أن لا حمل حل الوطء الذي كان لا يحل لو كان حمل؛ ولأنه لو كان الحيض لا ينفي الحمل، لكان الحيض والطهر جميعا بمعنى واحد، ولكنه بخلاف ذلك؛ لأنه إذا كان حيض، علم أن لا حمل معه. فهذا دليل صحيح على أن الحيض لا يكون مع الحمل. 
Another piece of evidence supporting [the view] that a pregnant woman cannot menstruate can be found in the earlier mentioned report from the Messenger of Allāh ﷺ in this book of ours, regarding his instruction concerning captives. Therein, he stated, ‘Do not engage in intercourse with the pregnant woman amongst them until she delivers nor with the non-pregnant woman amongst them until she menstruates.’ From this statement, it is understood that he intended to convey that when menstruation occurs, it reveals the absence of pregnancy, rendering intercourse lawful (after the cessation of the menstruation), which would be unlawful if there had been pregnancy. Furthermore, if menstruation did not negate [the possibility of] pregnancy, both menstruation and purity would treated as one and the same thing. However, this is not the case because when menstruation is confirmed, it is known that there is no pregnancy alongside it. This is a valid proof indicating that menstruation and pregnancy cannot co-exist.[footnoteRef:1032] [1032:  Imām Ṭaḥāwī (n 59) 10:423.] 

ʿAllāmah Ibn Qudāmāh al-Maqdisī also presented this ḥadīth as proof for the Ḥanbalīs. He writes:
ولنا قول النبي -صلى الله عليه وسلم-: "لا توطأ حامل حتى تضع، ولا حائل حتى تستبرأ بحيضة". فجعل وجود الحيض علما على براءة الرحم، فدل ذلك على أنه لا يجتمع معه. 
Our proof is the statement of the Prophet ﷺ: ‘Do not engage in intercourse with a pregnant woman until she delivers nor with a non-pregnant woman until she is found free from pregnancy by menstruation.’ He established the presence of menstruation as an indicator of the uterus being clear from pregnancy, thereby proving these two cannot co-exist. [footnoteRef:1033] [1033:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:444.] 

3. A marfūʿ ḥadīth on ʿAbdullāh ibn ʿUmar’s issuing of divorce in menstruation
He then brings another marfūʿ ḥadīth as proof:
واحتج إمامنا بحديث سالم، عن أبيه، أنه طلق امرأته وهى حائض، فسأل عمر النبى صلى الله عليه وسلم فقال: "مره فليراجعها، ثم يطلقها  طاهرا أو حاملا ". فجعل الحمل علما على عدم الحيض، كما جعل الطهر علما عليه. 
Our imām took proof in the ḥadīth of Sālim from his father, who divorced his wife in menstruation. ʿUmar enquired from the Prophet ﷺ on this matter, and he replied, ‘Command him to take her back and then divorce her whilst she is pure or pregnant.’ He established pregnancy as an indicator of the absence of menstruation, just as he established purity as an indicator of its absence.[footnoteRef:1034] [1034:  Ibid.] 

4. Analogy & response to ʿĀʾishah’s statement in the Muwaṭṭaʾ
He then presents an analogy and an interpretation for ʿĀʾishah’s statement as here in the Muwaṭṭaʾ:
ولأنه زمن لا يعتادها الحيض فيه غالبا، فلم يكن ما تراه فيه حيضا، كالآيسة. قال أحمد: إنما يعرف النساء الحمل بانقطاع الدم، وقول عائشة يحمل على الحبلى التي قاربت الوضع، جمعا بين قوليها، فإن ‌الحامل إذا رأت الدم قريبا من ولادتها فهو نفاس، تدع له الصلاة. كذلك قال إسحاق.  
It is a period wherein, most of the time, menstruation does not typically occur. Hence, what she spots during it will not be considered menstruation, similar to a woman in menopause.
Aḥmad said, ‘Women identify pregnancy through the cessation of bleeding. ʿĀʾishah’s statement can be interpreted to pertain to a pregnant woman nearing delivery, reconciling both of her statements. This is because in the event that a pregnant woman spots blood close to her delivery, it is considered as lochia, due to which she must stop praying.’ Isḥāq stated the same.[footnoteRef:1035] [1035:  Ibid.] 

5. Statements of the Companions
Besides the marfūʿ narration, there are statements of several Companions in support of our stance, namely:
a) The view of ʿĀʾishah 
Despite the report in the Muwaṭṭaʾ, we quoted a few chains above from ʿAṭāʾ to prove the contrasting view of ʿĀʾishah. We will consider the view of ʿĀʾishah to be that a pregnant female does not menstruate. Imām Ṭaḥāwī justifies our preference for ʿAṭāʾ’s report, saying:
فكان هذا عندنا عن عائشة أولى مما ذكرناه عنها مما يخالف ذلك، لجلالة عطاء، ولموضعه من العلم. 
In our view, this report from ʿĀʾishah is more preferable than the opposite report we mentioned from her due to the loftiness of ʿAṭāʾ and his status in knowledge.[footnoteRef:1036] [1036:  Imām Ṭaḥāwī (n 59) 10:425.] 

b) The view of Umm ʿAṭiyyah
Imām ʿAbd ar-Razzāq reports this under the chapter on a pregnant woman’s discharge:
أخبرنا معمر، عن أيوب، عن ابن سيرين، عن أم عطية، قالت: لم نكن نرى الصفرة والكدرة شيئا. 
Maʿmar related to us from Ayyūb from Ibn Sīrīn that Umm ʿAṭiyyah said, ‘We would not consider the yellowish and the dusky-colour discharges to be anything.’[footnoteRef:1037] [1037:  Imām ʿAbd ar-Razzāq (n 60) 1:317.] 

2) The statement of  ʿAlī & Ibn ʿAbbās
ʿAllāmah Ibn at-Turkumānī reports:
وعن على، قال: ان الله ‌رفع ‌الحيض ‌عن ‌الحبلى، وجعل الدم بما تغيض الارحام. وعن ابن عباس، قال: ان الله رفع الدم عن الحبلى، وجعله رزقا للولد - رواهما ابن شاهين.
ʿAlī is reported to have said, ‘Allāh removed menstruation from pregnant women, and He placed blood (which is excreted during pregnancy) through which the uterus decreases.’ Ibn ʿAbbās is reported to have said, ‘Allāh removed blood from pregnant woman, and He made it a means of sustenance for the child.’ Ibn Shāhīn reported both of these.[footnoteRef:1038] [1038:  ʿAlāʾ ad-Dīn Abū ’l-Ḥasan ʿAlī ibn ʿUthmān, better known as Ibn at-Turkumānī, Al-Jawhar an-Naqī ʿalā Sunan al-Bayhaqī (Damascus: Dār al-Fikr), 7:424.] 

[bookmark: _fk0wpi2ks2vm][bookmark: _Toc225513857]A Strange Claim of ʿAllāmah Zurqānī
After going through all the divergent views on this matter and their respective evidence, we encounter an intriguing observation. Surprisingly, ʿAllāmah Zurqānī noted a tacit consensus on this issue. He writes:
فكان إجماعا سكوتيا. 
It is thus a matter of tacit consensus.[footnoteRef:1039] [1039:  ʿAllāmah Zurqānī (n 8) 1:167.] 

This is absolutely baseless!
Mawlānā Zakariyyā al-Kāndhlawī described this as a joke. He says:
ومن الأضاحيك  ما قال العلامة الزرقاني. 
What a joke is the assertion of ʿAllāmah Zurqānī![footnoteRef:1040] [1040:  Mawlānā Zakariyyā (n 3) 1:595.] 

He then proceeded to quote the claim of ʿAllāmah Zurqānī. Afterwards, he writes: 
فالعجب من هذا الإجماع السكوتي مع خلاف الجمهور ومع وجود الروايتين عن عائشة -رضي الله عنها- بنفسها، كما تقدم. وقد يظهر من كلامه -رحمه الله- بنفسه أن ليس للقائلين به من الأئمة أيضا إلا قولان، وأحد القولين من كل منهما يخالف هذا الإجماع السكوتي؟ 
How strange is this tacit consensus with opposing views from the majority and with the presence of the two [contradicting] reports from ʿĀʾishah herself – may Allāh be pleased with her – as previously quoted! Moreover, his own statement – may Allāh have mercy on him – reveals that two of the scholars who adhered to this view held two opinions on this, one of which from both scholars contradicts this tacit consensus![footnoteRef:1041] [1041:  Ibid.] 

The full text is:
والى أن الحامل تحيض ذهب ابن المسيب، وابن شهاب، ومالك في المشهور عنه، والشافعي في الجديد وغيرهم محتجين بقول عائشة -رضي الله عنها- المذكور من غير نكير، فكان إجماعا سكوتيا.  
The opinion that a pregnant woman can menstruate was followed by Ibn al-Musayyab, Ibn Shihāb, Mālik in the famous view reported from him, Shāfiʿī in the jadīd view and others without any disapproval. They took proof in the aforementioned statement of ʿĀʾishah – may Allāh be pleased with her. It is thus a matter of tacit consensus.[footnoteRef:1042] [1042:  ʿAllāmah Zurqānī (n 8) 1:167.] 

 Mālik reported from Hishām ibn ʿUrwah from his father from ʿĀʾishah, the wife of the Prophet ﷺ, that she said, ‘I used to comb the hair of the Messenger of Allāh ﷺ  whilst I was menstruating.’[footnoteRef:1043] [1043:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 210.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ عَنْ عَائِشَةَ زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، أَنَّهَا
Mālik reported from Hishām ibn ʿUrwah from his father from ʿĀʾishah, the wife of the Prophet ﷺ, that
ʿAllāmah Jawharī notes regarding another version of this ḥadīth:
ولم يقل الذهلي: أنها. 
Dhuhlī did not say, ‘anna-hā’.[footnoteRef:1044] [1044:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh ibn Muḥammad al-Jawharī, Musnad al-Muwaṭṭaʾ (Beirut: Dār al-Gharb al-Islāmī, 1997), 561. ] 

قَالَت: كُنْتُ أُرَجِّلُ 
She said, ‘I used to comb’
[bookmark: _Toc225513858]Explanation of the Word: ‘Urajjilu’
ʿAllāmah Zurqānī writes the pronunciation and definition of ‘urajjilu’:
بضم الهمزة وشد الجيم أمشط. 
With a ḍammah on the hamzah and a shaddah on the jīm: I would comb.[footnoteRef:1045] [1045:  ʿAllāmah Zurqānī (n 2) 1:168.] 

Likewise, Ḥāfiẓ Ibn Ḥajar states:	
أي: أسرح شعره.  
I.e. I would comb his hair.[footnoteRef:1046] [1046:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Hudā ’s-Sārī li-Muqaddimat Fatḥ al-Bārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 1:261.] 

On the contrary, ʿAllāmah Jawharī places a distinction between the word ‘urajjilu’ and ‘umashshiṭu’, saying:
والترجيل: أن تبل الشعر ثم تمشط. 
‘Tarjīl’ is to wet the hair and then to comb it.[footnoteRef:1047] [1047:  ʿAllāmah Jawharī (n 16) 561.] 

This definition conforms best with another narration found in Musnad Aḥmad, where Imām Aḥmad narrates:
حدثنا هشيم، قال: أخبرنا مغيرة، عن إبراهيم، عن عائشة، أنها كانت ‌تغسل ‌رأس ‌رسول ‌الله -صلى الله عليه وسلم- وهي حائض، وهو معتكف يخرج رأسه من المسجد إلى الحجرة.  
Hushaym narrated to us, saying: Mughīrah related to us from Ibrāhīm from ʿĀʾishah that she used to wash the head of the Messenger of Allāh ﷺ whilst she was menstruating, and he was in iʿtikāf, extending his head from the mosque towards the room.[footnoteRef:1048]  [1048:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 42:231.] 

She would comb…
رَأْسَ 
‘The hair’ 
‘Raʾs’ means head, but it definitely refers to the hair on the head in this context, as ʿAllāmah Zurqānī clarifies:
أي: شعر 
I.e. the hair[footnoteRef:1049] [1049:  ʿAllāmah Zurqānī (n 2) 1:168.] 

رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَأَنَا حَائِضٌ. 
‘Of the Messenger of Allāh ﷺ  whilst I was menstruating.’
ʿAllāmah Zurqānī explains ‘wa-ana ḥāʾiḍ’:
جملة اسمية حالية، ففيه دلالة على طهارة بدن الحائض. 
This is a nominal conditional sentence. Hence, therein lies proof for the purity of a menstruating woman’s body.[footnoteRef:1050] [1050:  Ibid.] 

Thus, she would comb the hair of the Messenger of Allāh ﷺ  in the condition that she was menstruating; thereby proving that physical contact with a menstruating woman is harmless for her body is pure.
Imām Bukhārī also cited this narration twice in his Ṣaḥīḥ. Both times were via ʿAbdullāh ibn Yūsuf from Imām Mālik with the exact same wording. He narrates:
حدثنا عبد الله بن يوسف قال: حدثنا مالك، عن هشام بن عروة، عن أبيه، عن عائشة، قالت: ‌كنت ‌أرجل رأس رسول الله -صلى الله عليه وسلم- وأنا حائض.  
ʿAbdullāh ibn Yūsuf narrated to me, saying: Mālik narrated to me from Hishām ibn ʿUrwah from his father from ʿĀʾishah that she said, ‘I used to comb the hair of the Messenger of Allāh ﷺ  whilst I was menstruating.’[footnoteRef:1051] [1051:  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), 1:67.] 

[bookmark: _Toc225513859]Physical Contact with Menstruating Women
ʿAllāmah Ibn ʿAbd al-Barr interprets the ḥadīth:
ففيه تفسير لقوله تعالى: ﴿فَٱعْتَزِلُوا۟ ٱلنِّسَآءَ فِى ٱلْمَحِيضِ ۖ ﴾ (سورة البقرة: ٢٢٢)، لأن اعتزالهن كان يحتمل ألا يُقربن، ولا يُجتمع معهن.
ويحتمل أن يكون اعتزال الوطء خاصة. فأتت السنة بما قدمنا في حديث أنس من أنه أراد الجماع، على حسب ما وصفنا، وبمثل ذلك معنى ترجيل عائشة -وهي حائض- لرأسه -عليه السلام-. 
Therein lies an interpretation of the verse: ‘So, keep away from women during menstruation.’[footnoteRef:1052] Keeping away from women could imply not approaching them and not associating with them. It could also imply refraining from intercourse alone. Thus, the Sunnah presented what we previously mentioned in the ḥadīth of Anas that He referred to intercourse, in accordance with our earlier discussion. In like manner, ʿĀʾishah’s combing of the hair of the Prophet – peace be upon him – whilst she was menstruating is understood in a similar context.[footnoteRef:1053] [1052:  Qurʾān: 2:222.]  [1053:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 3:201.] 

ʿAllāmah Abū ’l-Walīd al-Bājī also deduces:
ترجيلها لرأس رسول الله -صلى الله عليه وسلم- دليل على جواز مباشرة الحائض، وقد ذكر ذلك إذا كان بمعنى الاستمتاع، وفي هذا زيادة جواز مباشرتها لغير الاستمتاع، وتصرفها كتصرف الطاهر في جميع حوائج الرجال. وقد كانت اليهود إذا حاضت منهم المرأة أخرجوها من البيت، فلم يؤاكلوها، ولم تتصرف بين أيديهم، فأمر النبي -صلى الله عليه وسلم- بمخالفتهم في ذلك، وأباح مباشرتها؛ لأن الحائض ليست بنجس، وإنما النجاسة في الدم، وأما الحدث فليس بنجاسة، وإنما هو حكم. 
Her act of combing the hair of the Messenger of Allāh ﷺ serves as evidence for the permissibility of physical contact with a menstruating woman. This was previously discussed in the context of sexual pleasure. This narration extends it to the permissibility of physical contact with her beyond intimacy. Furthermore, she may act in the same manner as one who is pure in attending to all the needs of men.
Whenever a woman from the Jews would menstruate, they would remove her from the house and would not partake in food together with her. She would not do anything in front of them. Therefore, the Prophet ﷺ instructed to oppose them in this, and he permitted physical contact with her. The reason is menstruating women are not impure in themselves; the impurity lies in the blood. As for the state of impurity, it is not a physical impurity. It is merely a legal state.[footnoteRef:1054] [1054:  ʿAllāmah Bājī (n 3) 1:121.] 

Coming to the ruling, ʿAllāmah Ibn Baṭṭāl writes:
لا اختلاف بين العلماء فى جواز غسل الحائض رأس زوجها وترجيله، إلا شىء روى عن ابن عباس فى ذلك. 
The scholars hold no differences of opinion regarding the permissibility of a menstruating woman washing her husband’s head and combing it. However, there is a [different] view reported from Ibn ʿAbbās on this.[footnoteRef:1055] [1055:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 1:412. ] 

In the alluded report, ʿAbdullāh ibn ʿAbbās considered phyiscal contact with menstruating females to be impermissible. Imām Ibn Abī Shaybah narrates the report:
حدثنا سفيان بن عيينة، عن منبوذ، عن أمه، قالت: دخل ابن عباس على ميمونة، فقالت: أي بني، مالي أراك شعثا رأسك؟! قال: إن ‌أم ‌عمار ‌مرجلتي ‌حائض، قالت: أي بني، وأين الحيضة من اليد؟! كان رسول الله -صلى الله عليه وسلم- يضع رأسه في حجر إحدانا، وهي حائض. 
Sufyān ibn ʿUyaynah narrated to us from Manbūdh from his mother that she said, “Ibn ʿAbbās visited Maymūnah, whereupon she said, ‘O my beloved son! Why do I see your hair dishevelled?’ He replied, ‘Umm ʿAmmār combed my hair whilst she was in menstruation.’ She said, ‘O my beloved son! Since when is menstruation in the hand?! The Messenger of Allāh ﷺ used to rest his head in the lap of one of us who was menstruating.’[footnoteRef:1056] [1056:  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), 1:184.] 

[bookmark: _Toc225513860]The Ritual Bath of the Deceased by a Menstruating Woman
Ḥāfiẓ Ibn Rajab al-Ḥanbalī deduces other rulings from this ḥadīth, saying:
واستدل جماعة من الفقهاء بترجيل الحائض رأس الحي وغسله على جواز غسلها للميت، منهم: أبو ثور، وله في ذلك حكاية معروفة؛ إذ سئل عن هذه المسألة جماعة من أهل الحديث فلم يهتدوا للجواب، فأجاب أبو ثور بالجواز، واستدل بهذا الحديث وبحديث: "إن حيضتك ليست بيدك". 
وحكي عن أحمد -أيضا- نظير هذه الحكاية بإسناد فيه بعض من لايعرف.
وممن رخص في تغسيل الحائض والجنب للميت: عطاء والثوري. 
A group of jurists drew evidence from the act of a menstruating woman combing and washing the hair of the living to argue for the permissibility of a menstruating woman washing the deceased. Amongst them was Abū Thawr, who has a well-known narrative on this matter. A group of muḥaddithūn were asked regarding this issue, but they were unable to find the answer. It was Abū Thawr who then affirmed its permissibility, using this ḥadīth as proof as well as the ḥadīth, ‘Your menstruation is not in your hand.’
A similar narrative is also reported from Aḥmad with a chain consisting of certain unknown narrators.
Amongst those who permitted a menstruating woman and a person in sexual defilement to wash the deceased were ʿAṭāʾ and Thawrī.[footnoteRef:1057] [1057:  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), 2:16. ] 

[bookmark: _p74pfbrcybkc][bookmark: _Toc225513861]Lessons & Benefits
ʿAllāmah Ibn ʿAbd al-Barr listed certain benefits from this narration, such as:
1. Women in menstruation are clean, and physical contact with them does not affect anything.
He states:
وفي ترجيل عائشة لرأس رسول الله -صلى الله عليه وسلم- وهي حائض دليل على طهارة الحائض، وأنه ليس منها شيء نجس غير موضع الحيض. ولذلك قال لها -عليه السلام-: "إن حيضتك ليست في يدك"، حين سألها أن تناوله الخمرة فقالت إني حائض. 
ʿĀʾishah’s act of combing the Messenger of Allāh ﷺ’s hair whilst she was menstruating proves that a menstruating woman is clean, and nothing is impure in her besides the area of menstruation. For this reason, the Prophet – peace be upon him – told her, ‘Your menstruation is not in your hand,’ when he asked her to hand over the small mat to him, and she responded that she was menstruating.[footnoteRef:1058] [1058:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 3:202.] 

2. Cleanliness and neat appearance form part of the Sunnah and Islam.
He writes:
وفيه ترجيل الشعر، وفي ترجيله لشعره -عليه السلام- وسواكه، وأخذه من شاربه، ونحو ذلك ما يدل على أنه ليس من السنة ولا الشريعة ما خالف النظافة، وحسن الهيئة في اللباس، والزينة التي من شكل الرجال - للرجال ومن شكل النساء للنساء.
ويدل على أن قوله -عليها السلام-: "البذاذة من الإيمان"، أراد به اطراح الشهوة في الملبس والإسراف فيه، الداعي إلى التبختر والبطر، ليصح معاني الآثار ولا تتضاد.
ومن معنى هذا الحديث حديث عبد الله بن مغفل أن رسول الله -صلى الله عليه وسلم- نهى عن الترجل إلا غبا، يريد عند الحاجة لئلا يكون ثائر الرأس شعثه كأنه شيطان، كما جاء عنه -عليه السلام-. 
It promotes combing the hair. The Prophet ﷺ’s act of combing his hair, using a miswāk to clean his teeth, trimming his moustache and similar matters indicate that the lack of cleanliness, good appearance in clothing and (gender appropriate) beautification – which suits men for men and which suits women for women – does not conform with the Sunnah or the Sharīʿah.
It also indicates that by the statement: ‘Simplicity forms part of faith,’ the Prophet – peace be upon him – inferred that desire for clothes and extravagance therein should be discarded, for they are the cause of self-conceit and arrogance. This interpretation renders the meaning of the reports valid and averts their contradiction.
Following the same context of this ḥadīth is the ḥadīth of ʿAbdullāh ibn Mughaffal where the Messenger of Allāh ﷺ prohibited combing the hair except occasionally. It refers to the time of necessity so that one’s hair is not dishevelled and messy, looking like a devil, as reported from the Prophet ﷺ .[footnoteRef:1059] [1059:  Ibid, 3:202-203.] 

Mawlānā Zakariyyā al-Kāndhlawī brings up the same point:
وفي الحديث دليل على أن خلاف النظافة وحسن الهيئة في اللباس وغيره ليس من أداب الشريعة. 
In this ḥadīth lies proof that the lack of cleanliness and maintaining a good appearance in clothing and other similar matters does not conform with the etiquettes of the Sharīʿah.[footnoteRef:1060] [1060:  Mawlānā Zakariyyā (n 5) 1:596.] 

3. More specifically, it demonstrates that males may comb their hair and neat themselves. 
ʿAllāmah Ibn Baṭṭāl writes:
وفيه: [ترجيل] الشعر للرجال وما فى معناه من الزينة.  
It promotes the act of combing the hair for men and those acts that fall under the category of beautification.[footnoteRef:1061] [1061:  ʿAllāmah Ibn Baṭṭāl (n 27) 1:413.] 

Later on in his commentary, he states:
فيه: أن ترجيل الشعر من زي أهل الإيمان والصلاح، وذلك من النظافة، وقد روى مالك عن يحيى بن سعيد أن قتادة الأنصارى قال لرسول الله: إنى لى جمة فارجلها؟ قال رسول الله: "نعم وأكرمها". وكان أبو قتادة ربما دهنها فى يوم مرتين لما قال رسول الله: "وأكرمها". 
It indicates that combing the hair forms part of the garb of the people of faith and righteousness, and that comes from cleanliness. Indeed, Mālik reported from Yaḥyā ibn Saʿīd that Qatādah al-Anṣārī asked the Messenger of Allāh ﷺ , ‘I have a considerable amount of hair that reaches up to the shoulder. Should I comb it?’ The Messenger of Allāh ﷺ  replied, ‘Yes, and honour it.’ Hence, sometimes Abū Qatādah would oil it twice a day since the Messenger of Allāh ﷺ  said, ‘Honour it’.[footnoteRef:1062] [1062:  Ibid, 9:163.] 

4. Wives, including those menstruating, attend to the needs of their husbands. 
ʿAllāmah Ibn Baṭṭāl also highlights:
 وفيه: خدمة الحائض زوجها وتنظيفها له. 
It indicates the permissibility of a menstruating woman serving her husband and cleaning for him.[footnoteRef:1063] [1063:  Ibid, 1:413.] 

This is contigent upon the wife’s consent and will. ʿAllāmah Badr ad-Dīn al-ʿAynī highlights this:
وفيه: ‌جواز ‌استخدام الزوجة في الغسل ونحوه برضاها، وأما بغير رضاها فلا يجوز، لأن عليها تمكين الزوج من نفسها وملازمة بيته فقط. 
Therein lies the permissibility of taking a wife’s service for washing and other matters with her consent. However, it is not permissible without her consent since she is only obligated to enable the husband over her (for intimacy) and remain in his house.[footnoteRef:1064] [1064:  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), 3:2



Ḥadīth 156
مَالِك، أَنَّهُ سَأَلَ ابْنَ شِهَابٍ عَنِ الْمَرْأَةِ الْحَامِلِ تَرَى الدَّمَ؟ قَالَ: تَكُفُّ عَنِ الصَّلَاةِ. 
 قَالَ يَحْيَى: قَالَ مَالِك: وَذَلِكَ الأَمْرُ عِنْدَنَا.
Mālik reported that he asked Ibn Shihāb regarding a pregnant woman who spots blood. He replied, ‘She should refrain from prayer.’
Yaḥyā said: Mālik said, ‘That is the general practice according to us.’#
This narration pertains to the same issue as the previous one, which we already discussed in detail. Imām Yaḥyā al-Laythī narrates: 
مَالِك، أَنَّهُ سَأَلَ ابْنَ شِهَابٍ عَنِ الْمَرْأَةِ الْحَامِلِ تَرَى الدَّمَ؟ قَالَ: تَكُفُّ عَنِ الصَّلَاةِ.
Mālik reported that he asked Ibn Shihāb regarding a pregnant woman who spots blood. He replied, ‘She should refrain from prayer.’
The Reason for Only Mentioning Prayer
Despite the mention of prayer alone, Imām Zuhrī implied all that a menstruating female should refrain from. ʿAllāmah Zurqānī mentions:                                                                                                                                    
والصوم وغيرهما من كل ما تمنع منه الحائض. 
Including fasting and all other related matters that are prohibited for a menstruating woman.#
Imām Zuhrī specifically mentioned prayer since it is the most important injunction, as ʿAllāmah Abū ’l-Walīd al-Bājī states: 
ونص على الصلاة لأنها آكد العبادات وأعظمها شأنا. 
He specifically mentioned prayer since it is the most prominent act of worship and the greatest in rank.#
In addition to this, prayer is repeated multiple times a day.
Prior to this, ʿAllāmah Abū ’l-Walīd al-Bājī states:
وهذا على ما تقدم من أن الحمل لا يمنع الحيض، وأن الدم متى وجد من الحامل حكم بكونه حيضا، وامتنعت المرأة من موانع الحيض.
This is based on our earlier discussion that pregnancy does not prevent menstruation. Additionally, [it is based on our earlier discussion that] whenever a pregnant woman experiences bleeding, it will be ruled as menstruation, and the woman will be subject to the same preventions that apply during menstruation.#
Mālik’s Methodology in the Muwaṭṭaʾ of Corroborating Marfūʿ Reports with Statements of the Companions & the Tābiʿūn
Mawlānā Zakariyyā al-Kāndhlawī expounds on the reason behind Imām Mālik bringing this report after quoting a stronger one from ʿĀʾishah:
ذكر قول الزهري تأييدا لما تقدم من قول عائشة -رضي الله عنها-. 
He mentioned Zuhrī’s statement to support the previous statement of ʿĀʾishah – may Allāh be pleased with her.#
This proves that Imām Mālik also had this practice of only mentioning maqṭūʿ and similar reports as reconfirmation. In light with this, Shaykh ʿAwwāmah writes:
فوضح من هذا أن المرفوع في الموطأ هو الأصل عنده، ومذاهب السلف تبع، وهي بمنزلة ما في تراجم البخاري: للاستشهاد بها والائتناس. 
It is clarified from this that the marfūʿ reports in the Muwaṭṭaʾ are the primary evidence and the opinions of the predecessors are the subsidiary evidence. It is similar to those [maqṭūʿ reports] in Bukhārī’s headings for the sake of corroboration and reconfirmation.#
Precedence of Imām Mālik’s Report from Imām Zuhrī & the Unyielding Strength of the Ḥanafī Proofs regarding Vaginal Bleeding in Pregnancy
Imām Mālik reported this view from Imām Zuhrī. Yet, ʿAllāmah Ibn ʿAbd al-Barr noted the existence of a different view related from Imām Zuhrī. He writes:
واختلف فيها عن عائشة أيضا، وعن سعيد بن المسيب وعن ابن شهاب. 
Furthermore, there are also different views reported from ʿĀʾishah on it as well as from Saʿīd ibn al-Musayyab and Ibn Shihāb.#
Nonetheless, Imām Mālik’s report gains precedence given that, undoubtedly, he was one of the closest students of Imām Zuhrī. Even then, it does not diminish the strength of the Ḥanafī proofs since this view contradicts that of the vast majority of the tābiʿūn. Mawlānā Zakariyyā al-Kāndhlawī states:
وأنت خبير بأن جمهور التابعين على خلافه كما قاله المغني.   
You are well aware that the majority of tābiʿūn held a contrary view, as Al-Mughnī mentioned.#
He made reference to this text from Al-Mughnī:
وهو قول جمهور التابعين؛ منهم: سعيد بن المسيب، وعطاء، والحسن، وجابر بن زيد، وعكرمة، ومحمد بن المنكدر، والشعبى، ومكحول، وحماد، والثورى، والأوزاعى، وأبو حنيفة، وابن المنذر، وأبو عبيد، وأبو ثور.  
It was the view of the majority of the tābiʿūn, amongst whom were Saʿīd ibn al-Musayyab, ʿAṭāʾ, Ḥasan, Jābir ibn Zayd, ʿIkrimah, Muḥammad ibn al-Munkadir, Shaʿbī, Makḥul, Ḥammād, Thawrī, Awzāʿī, Abū Ḥanīfah, Ibn al-Mundhir, Abū ʿUbayd and Abū Thawr.#
Aside from that, leading Companions held the same view as us, as we mentioned in the previous lesson.
Thereafter, Imām Yaḥyā al-Laythī quotes a comment of Imām Mālik:
 قَالَ يَحْيَى: قَالَ مَالِك: وَذَلِكَ 
Yaḥyā said: Mālik said, ‘That’
ʿAllāmah Zurqānī clarifies the antecedent of this pronoun:
المذكور من قول عائشة وابن شهاب. 
The aforementioned statement of ʿĀʾishah and Ibn Shihāb.#
الأَمْرُ عِنْدَنَا.
‘Is the general practice according to us.’
ʿAllāmah Zurqānī’s Incorrect Assertion of Consensus & Imām Mālik’s Intent behind ‘al-Amr ʿinda-nā’
ʿAllāmah Zurqānī clarifies the words ‘ʿinda-nā’:
بالمدينة، أي: أنهم أجمعوا عليه وإجماعهم حجة. 
In Madīnah, i.e. they agreed unanimously on it, and their consensus is authoritative.#
Again on this point, Mawlānā Zakariyyā al-Kāndhlawī expresses his astonishment and remarks:
ويتعجب من صنيع العلامة الزرقاني ههنا أيضا، إذ قال في شرح "الأمر عندنا": بالمدينة، أي أنهم أجمعوا عليه وإجماعهم حجة، اه_، وقد عرفت حال الإجماع فمثله من مثله بعيد. 
ʿAllāmah Zurqānī’s doing here is also surprising! Under the commentary of ‘the general practice’, he stated, ‘In Madīnah, i.e. they agreed unanimously on it, and their consensus is authoritative.’ You are certainly well-acquainted with how a consensus is. It is far from his example!#
His claim is even more surprising since Imām Mālik himself expressly affirmed his intent behind his frequent usage of ‘al-amr ʿinda-nā’. It simply entails that this is the common practice, and everybody is aware of that ruling. It does not imply a consensus. Qāḍī ʿIyāḍ quotes from him:
وما قلت: الأمر عندنا، فهو ما عمل الناس به عندنا، وجرت به الأحكام، وعرفه الجاهل والعالم. 
Whenever I state, ‘the general practice according to us’, it refers to the common practice of the people in our area and the common ruling, which the ignorants and the scholars were aware of.#
The common practice on which everyone acts and a consensus are highly distinct!
Imām Zuhrī himself held different views, as we just cited from the writings of ʿAllāmah Ibn ʿAbd al-Barr. In light of this, how can there be a consensus?
Nevertheless, Imām Mālik quoted reports from ʿĀʾishah and Imām Ibn Shihāb az-Zuhrī, followed by stating that this is the general view amongst the scholars in Madīnah. Therefore, he considers the discharge of a pregnant female to be menstruation.
It is due to this clear statement of Imām Mālik that Shaykh Muḥammad Ḥasan ʿAbd al-Ghaffār explained this to be the basis of Imām Mālik. He states:
وعمدة دليله في ذلك إجماع أهل المدينة على أن ‌المرأة ‌الحامل إذا رأت الدم لا تصلي ولا تصوم. 
The primary basis of his proof in this matter is the consensus of the scholars of Madīnah that when a pregnant woman spots blood, she should neither pray nor fast.#
Ḥadīth 157 
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ عَنْ عَائِشَةَ زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، أَنَّهَا قَالَت: كُنْتُ أُرَجِّلُ رَأْسَ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ وَأَنَا حَائِضٌ.
59.
22 Mawlānā Zakariyyā (n 5) 1:596.
] 

should wash the sweat off her clothes, to which he replied, ‘It is the fire-worshippers who commit such an act.’[footnoteRef:1065] [1065:  Ḥāfiẓ Ibn Rajab al-Ḥanbalī (n 29) 2:17.] 

[bookmark: _Toc225513862]Ḥadīth 158
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ فَاطِمَةَ بِنْتِ الْمُنْذِرِ بْنِ الزُّبَيْرِ، عَنْ أَسْمَاءَ بِنْتِ أَبِي بَكْرٍ الصِّدِّيقِ، أَنَّهَا قَالَت: سَألَتِ امْرَأَةٌ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فَقَالَت: أَرَأَيْتَ إِحْدَانَا إِذَا أَصَابَ ثَوْبَهَا الدَّمُ مِنَ الْحَيْضَةِ، كَيْفَ تَصْنَعُ؟ فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "إِذَا أَصَابَ ثَوْبَ إِحْدَاكُنَّ الدَّمُ مِنَ الْحَيْضَةِ فَلْتَقْرُصْهُ، ثُمَّ لِتَنْضَحْهُ بِالْمَاءِ، ثُمَّ لِتُصَلِّي فِيهِ".
Mālik reported from Hishām ibn ʿUrwah from his father from Fāṭimah bint al-Mundhir ibn az-Zubayr from Asmāʾ bint Abī Bakr aṣ-Ṣiddīq that she said:
“A woman enquired from the Messenger of Allāh ﷺ, saying, ‘Tell me, if menstrual blood stains the garment of one of us, what should she do?’ The Messenger of Allāh ﷺ  replied, ‘If menstrual blood stains your garment, she should rub it with her fingertips using water, then wash it with water. Afterwards, she may pray in it.’”[footnoteRef:1066] [1066:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 211.] 

مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، 
Mālik reported from Hishām ibn ʿUrwah from his father
[bookmark: _Toc225513863]Imām Yaḥyā al-Laythī’s Insertion of a Non-Existent Link in the Chain
Imām Yaḥyā al-Laythī transmitted this with the words ‘ʿan abī-h’ after Hishām ibn ʿUrwah, implying that Hishām reported this from Fāṭimah bint al-Mundhir via his father, ʿUrwah. Yet, Shaykh Muṣṭafā al-Aʿẓamī writes in his footnotes:
رمز في الأصل على "أبيه" علامة ع، وبهامش الأصل: "ثبت قوله عن أبيه، لعبيد الله، وسقط لابن وضاح، والصواب إسقاطه"، وفي ق لم يذكر "عن أبيه" وبهامشها تعليق لم أتمكن من قراءته.
بهامش الأصل "هكذا روى يحيى هذا الحديث عن مالك، عن هشام بن عروة، عن أبيه وهي رواية ابنه عبيد الله عنه، وأمر ابن وضاح بطرح: عن أبيه وقال: فاطمة هي زوج هشام وهو الراوية عنها، لا أبوه. قال أبو عمر: هو الصواب". وكذلك رواة الموطأ كما قال ابن وضاح. 
In the main manuscript, the character ‘ع’ is placed above ‘abī-h’, and in the margin, it is noted: ‘ʿUbayd Allāh has ‘ʿan abī-h’ whilst this is absent for Ibn Waḍḍāḥ. Nevertheless, omitting it is correct.’ The manuscript of Abū Isḥāq ibn Qurqūl makes no mention of ‘ʿan abī-h’, but its margin consists of a note which I was unable to read.
Written in the margin of the main manuscript is: “In this manner did Yaḥyā report this ḥadīth from Mālik from Hishām ibn ʿUrwah from his father. It is the transmission of his son, ʿUbayd Allāh, from him. Contrarily, Ibn Waḍḍāḥ instructed to discard the ‘ʿan abī-h’, saying that Fāṭimah was the wife of Hishām, and the latter is the one reporting from her, not his father. Abū ʿUmar stated, ‘This is the correct form.’”
The other transmitters of the Muwaṭṭaʾ reported in like manner as Ibn Waḍḍāḥ stated.[footnoteRef:1067] [1067:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:82.] 

Hence, Imām Mālik’s other students opposed Imām Yaḥyā al-Laythī on this. ʿAllāmah Ibn ʿAbd al-Barr also elucidated this as an error by arguing that all of Hishām’s disciples narrated this from Fāṭimah without the intermediary of Hishām’s father. He explains regarding this in Al-Istidhkār:
فقوله فيه: عن أبيه غلط، لأن أصحاب هشام بن عروة كلهم يقول فيه: عن فاطمة بنت المنذر، وهي امرأته، ولم يرو عنها أبوه شيئا، وإنما هشام يروي عنها هذا الحديث وغيره. 
His statement: ‘ʿan abī-h’ therein is a mistake because all the students of Hishām ibn ʿUrwah said in the report, ‘ʿan Fāṭimah bint al-Mundhir’. She was his wife, and his father did not narrate anything from her. It was Hishām who reported this ḥadīth and others from her.[footnoteRef:1068] [1068:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 3:203.] 

In At-Tamhīd, he states:
وقع في كتاب يحيى ونسخته في رواية ابنه وغيره عنه في هذا الحديث: مالك، عن هشام بن عروة، عن أبيه، عن فاطمة. وهذا خطأ بين وغلط لا شك فيه؛ لأن عروة لم يروه قط عن فاطمة هذه، وهي: ‌فاطمة ‌بنت ‌المنذر بن الزبير زوج هشام بن عروة. وإنما الحديث في الموطآت كلها لهشام عن فاطمة امرأته. وكذلك رواه كل من رواه عن هشام بن عروة، مالك وغيره، وقد رمى ابن وضاح من روايته: عن أبيه. 
Concerning this ḥadīth, it comes in Yaḥyā’s book and its manuscript via the transmission of his son and others: ‘Mālik reported from Hishām ibn ʿUrwah from his father from Fāṭimah.’ Undoubtedly, this is a clear error and mistake. To justify, ʿUrwah never reported it from this Fāṭimah, who was Fāṭimah bint al-Mundhir ibn az-Zubayr, the wife of Hishām ibn ʿUrwah. In all transmissions of the Muwaṭṭaʾ, this ḥadīth only comes via Hishām from Fāṭimah, his wife. It was reported in this manner by everyone who reported it from Hishām ibn ʿUrwah, whether Mālik or others. Ibn Waḍḍāḥ discarded the ‘ʿan abī-h’ from his transmission.[footnoteRef:1069] [1069:  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), 14:216. ] 

Transmission of Imām Mālik’s students
Let us go through the transmissions of Imām Mālik’s other students for further clarity.
Abū Muṣʿab transmits it from Imām Mālik in the following way without ‘ʿan abī-h’:
حدثنا مالك، عن هشام بن عروة، ‌عن ‌فاطمة ‌بنت ‌المنذر بن الزبير [...] 
Mālik narrated to us from Hishām ibn ʿUrwah from Fāṭimah bint al-Mundhir ibn az-Zubayr […][footnoteRef:1070] [1070:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:66.] 

In his Ṣaḥīḥ, Imām Bukhārī transmitted it from ʿAbdullāh ibn Yūsuf, who quoted from Imām Mālik, without any mention of Hishām reporting from his father. Imām Bukhārī narrates it as follows:
حدثنا عبد الله بن يوسف، قال: أخبرنا مالك، عن هشام، عن فاطمة بنت المنذر [...]  
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Hishām from Fāṭimah bint al-Mundhir […][footnoteRef:1071] [1071:  Imām Bukhārī (n 23) 1:69.] 

Imām Abū Dāwūd reported it from Qaʿnabī from Imām Mālik, and again, without any mention of the father in the chain. He cites:
حدثنا عبد الله بن مسلمة، عن مالك، عن هشام بن عروة، عن فاطمة بنت المنذز [...]  
ʿAbdullāh ibn Maslamah narrated to us from Mālik from Hishām ibn ʿUrwah from Fāṭimah bint al-Mundhir […][footnoteRef:1072] [1072:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:270. ] 

Moving on, if we analyse the narrations of Imām Mālik’s colleagues, they also made no mention of Hishām’s father. To present one example, Imām Nasāʾī narrates:
أخبرنا يحيى بن حبيب بن عربي، عن حماد بن زيد، عن هشام بن عروة، عن فاطمة بنت المنذر [...] 
Yaḥyā ibn Ḥabīb ibn ʿArbī related to us from Ḥammād ibn Zayd from Hishām ibn ʿUrwah from Fāṭimah bint al-Mundhir […][footnoteRef:1073] [1073:  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), 1:155.] 

Transmission of Hishām’s colleagues
Correspondingly, Hishām’s colleagues did not include any mention of ʿUrwah in their transmissions. Consider this report from Imām Abū Dāwūd:
حدثنا عبد الله بن محمد النفيلي: حدثنا محمد بن سلمة، عن محمد ابن إسحاق، عن فاطمه بنت المنذر [...] 
ʿAbdullāh ibn Muḥammad an-Nufaylī narrated to us [saying]: Muḥammad ibn Salamah narrated to us from Muḥammad ibn Isḥāq from Fāṭimah bint al-Mundhir […][footnoteRef:1074] [1074:  Imām Abū Dāwūd (n 45) 1:270.] 

عَنْ فَاطِمَةَ بِنْتِ الْمُنْذِرِ بْنِ الزُّبَيْرِ، 
From Fāṭimah bint al-Mundhir ibn az-Zubayr
[bookmark: _Toc225513864]Fāṭimah Bint al-Mundhir Ibn az-Zubayr
Name & lineage
She was the great granddaughter of Zubayr ibn al-ʿAwwām. ʿAllāmah Ibn Saʿd mentions her lineage:
‌فاطمة بنت ‌المنذر بن الزبير بن العوام. 
Fāṭimah bint al-Mundhir ibn az-Zubayr ibn al-ʿAwwām[footnoteRef:1075] [1075:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 8:348. ] 

Coming to her mother, Ḥāfiẓ Ibn Kathīr quotes from his teacher:
قال شيخنا: يحتمل أن تكون أمها حفصة بنت عبد الرحمن بن أبي بكر الصديق. 
Our teacher said, ‘It is likely that her mother was Ḥafṣah bint ʿAbd ar-Raḥmān ibn Abī Bakr aṣ-Ṣiddīq.’[footnoteRef:1076] [1076:  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), 4:294.] 

Fāṭimah was the first cousin of Hishām ibn ʿUrwah through their paternal side, as ʿAllāmah Ibn ʿAbd al-Barr writes:
وهي بنت عمه.  
She was Hishām’s cousin.[footnoteRef:1077] [1077:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 42) 14:214.] 

Hishām ibn ʿUrwah also married her. ʿAllāmah Ibn Saʿd writes:
تزوجها هشام بن عروة بن الزبير بن العوام.  
Hishām ibn ʿUrwah ibn az-Zubayr ibn al-ʿAwwām married her.[footnoteRef:1078] [1078:  ʿAllāmah Ibn Saʿd (n 48) 8:348.] 

Thus, Hishām is transmitting this report from his wife. Interestingly, Fāṭimah was 13 years older than Hishām for ʿAllāmah ʿAbd al-Ghanī al-Maqdisī quotes:
قال هشام: كانت أكبر مني بثلاث عشرة سنة. 
Hishām said, ‘She was thirteen years older than me.’[footnoteRef:1079] [1079:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 10:186.] 

Accordingly, ʿAllāmah Zurqānī states:
وكانت أسن منه بثلاث عشرة سنة. 
She was thirteen years older than him.[footnoteRef:1080] [1080:  ʿAllāmah Zurqānī (n 2) 1:169.] 

From this union, they had three children. ʿAllāmah Ibn Saʿd names them:
فولد هشام بن عروة: الزبير، وعروة، ومحمدا، وأمهم ‌فاطمة ‌بنت ‌المنذر بن الزبير بن العوام.  
Hishām ibn ʿUrwah’s children were Zubayr, ʿUrwah and Muḥammad, and their mother was Fāṭimah bint al-Mundhir ibn az-Zubayr ibn al-ʿAwwām.[footnoteRef:1081] [1081:  ʿAllāmah Ibn Saʿd (n 48) 5:375.] 

Date of birth
Being thirteen years older than Hishām, we can easily gauge her date of birth through that of Hishām. ʿAllāmah Mizzī writes:
وقد ذكرنا أن مولد هشام كان سنة إحدى وستين. 
We certainly mentioned that Hishām was born in the year 61 (AH).[footnoteRef:1082] [1082:  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), 35:266. ] 

Hence, she would have been born in 48 AH. Awjāz al-Masālik contains a typographical error here. It is written:
فيكون مولدها سنة ثمان وأربعين، كذا قال الحافظ في تهذيبه. قلت: أو سبع وعشرين على ما تقدم من أن مولد هشام سنة ستين. 
Hence, her date of birth would be in the year 48 (AH). Ḥāfiẓ stated the same in his Tahdhīb. I say: or, it could be 27 (AH) since it was previously mentioned that Hishām was born in the year 60 (AH).[footnoteRef:1083] [1083:  Mawlānā Zakariyyā (n 5) 1:597.] 

Teachers
ʿAllamah Mizzī mentions three individuals from whom Fāṭimah transmitted:
روت عن: جدتها أسماء بنت أبي بكر الصديق (عخ)، وعمرة بنت عبد الرحمان الأنصارية، وأم سلمة زوج النبي -صلى الله عليه وسلم- (ت). 
She reported from her grandmother: Asmāʾ bint Abī Bakr aṣ-Ṣiddīq, ʿAmrah bint ʿAbd ar-Raḥmān al-Anṣāriyyah and Umm Salamah: the wife of the Prophet ﷺ.[footnoteRef:1084] [1084:  ʿAllāmah Mizzī (n 55) 35:265.] 

Students
ʿAllāmah Mizzī then lists the names of the following narrators who reported from her:
روى عنها: محمد بن إسحاق بن يسار (ق)، ومحمد بن سوقة، وزوجها هشام بن عروة (ع). 
Muḥammad ibn Isḥāq ibn Yasār, Muḥammad ibn Sūqah and her husband: Hishām ibn ʿUrwah reported from her.[footnoteRef:1085] [1085:  Ibid.] 

[bookmark: _i4ley0mhxh5j]Status in ḥadīth
Fāṭimah was a reliable narrator. ʿAllāmah ʿIjlī lists her in his Ath-Thiqāt and says:
تابعية، مدنية، ثقة. 
She was a female tābiʿī, a Madanī and reliable.[footnoteRef:1086] [1086:  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), 2:458.] 

ʿAllāmah Ibn Ḥibbān also lists her in his Ath-Thiqāt, saying:
فاطمة ‌بنت ‌المنذر بن الزبير بن العوام، امرأة هشام بن عروة، تروي عن أسماء بنت أبي بكر، وهي جدتها، روى عنها هشام بن عروة ومحمد بن إسحاق. 
Fāṭimah bint al-Mundhir ibn az-Zubayr ibn al-ʿAwwām: [She was] the wife of Hishām ibn ʿUrwah. She reports from Asmāʾ bint Abī Bakr, who was her grandmother. Hishām ibn ʿUrwah and Muḥammad ibn Isḥāq reported from her.[footnoteRef:1087] [1087:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:301.] 

Imām Bukhārī and Imām Muslim both narrated from her. Imām Dār Quṭnī listed her in his book, Dhikr Asmāʾ at-Tābiʿīn wa-man baʿda-Hum mimman Ṣaḥḥat Riwāyatu-Hū ʿan ath-Thiqāt ʿinda ’l-Bukhārī wa-Muslim (Listing the Names of the Tābiʿūn & those Who Came Thereafter Whose Transmissions from Reliable Narrators Are Authentic as Narrated by Bukhārī and Muslim).[footnoteRef:1088] [1088:   Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Dhikr Asmāʾ at-Tābiʿīn wa man baʿda-Hum mimman Ṣaḥḥat Riwāyatu-Hū ʿan ath-Thiqāt ʿinda ’l-Bukhārī wa Muslim (Beirut: Muʾassasat al-Kutub ath-Thaqāfiyyah, 1985), 1:297.] 

Ḥāfiẓ Ibn Ḥajar also graded her as reliable for he states under her entry in Taqrīb at-Tahdhīb:
‌فاطمة ‌بنت ‌المنذر ابن الزبير ابن العوام، زوج هشام بن عروة، ثقة، من الثالثة. 
Fāṭimah bint al-Mundhir ibn az-Zubayr ibn al-ʿAwwām: [She was] the wife of Hishām ibn ʿUrwah, reliable and from the third category of narrators.[footnoteRef:1089] [1089:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taqrīb at-Tahdhīb (Riyadh: Dār al-ʿĀṣimah), 1368.] 

 We were discussing the chain of this 158th narration of the Muwaṭṭaʾ. Fāṭimah bint al-Mundhir quotes from her grandmother:
عَنْ أَسْمَاءَ بِنْتِ أَبِي بَكْرٍ الصِّدِّيقِ،
From Asmāʾ bint Abī Bakr aṣ-Ṣiddīq[footnoteRef:1090] [1090:  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), 211.] 

[bookmark: _Toc225513865]Asmāʾ Bint Abī Bakr aṣ-Ṣiddīq
Name & lineage
Asmāʾ bint Abī Bakr aṣ-Ṣiddīq, an early female Companion, was the daughter of Abū Bakr aṣ-Ṣiddīq and the consanguine sister of ʿĀʾishah, the mother of the believers. ʿAllāmah Ibn ʿAsākir quotes from ʿAllāmah Ibn Mandah:
وكانت أخت عائشة لأبيها. 
She was the consanguine sister of ʿĀʾishah.[footnoteRef:1091] [1091:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 69:8.] 

Her mother was Qutaylah. ʿAllāmah Ibn Saʿd states:
وأمها قُتيلة بنت عبد العزى.  
Her mother was Qutaylah bint ʿAbd al-ʿUzzā.[footnoteRef:1092] [1092:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 8:196. ] 

Being the daughter of Abū Bakr, she formed part of four generations of Companions, as we mentioned under the entry of her brother. ʿAllāmah Dhahabī writes:
وهي، وأبوها، وجدها، وابنها ابن الزبير، أربعتهم، صحابيون.  
She, her father, her grandfather and her son, Ibn az-Zubayr: all four of them were Companions.[footnoteRef:1093] [1093:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 2:288. ] 

Date of birth
She was born seventeen years before the Prophet ﷺ was blessed with Prophethood. Imām Ṭabrānī quotes from Muḥammad ibn ʿAlī ibn al-Madīnī:
ولدت قبل التاريخ بسبع ‌وعشرين ‌سنة، ‌وقبل ‌مبعث ‌النبي -صلى الله عليه وسلم- بسبع عشرة سنة، وولدت أسماء لأبي بكر وسنه واحد وعشرون سنة. 
She was born 27 years before the Islamic calendar and 17 years before the Prophet ﷺ’s mission. Asmāʾ was born when Abū Bakr was 21 years old.[footnoteRef:1094] [1094:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 24:77.] 

Asmāʾ was the elder sister of ʿĀʾishah by ten years. ʿAllāmah Ibn ʿAsākir quotes with his chain to Ibn Abī ’z-Zinād, who says:
كانت أسماء بنت أبي بكر أكبر من عائشة بعشر سنين. 
Asmāʾ bint Abī Bakr was ten years older than ʿĀʾishah.[footnoteRef:1095] [1095:  ʿAllāmah Ibn ʿAsākir (n 2) 69:10.] 

ʿAllāmah Dhahabī claimed that she was more than ten years older. He says:
وكانت أسن من عائشة ببضع عشرة سنة.  
She was ten and a few years older than ʿĀʾishah.[footnoteRef:1096] [1096:  ʿAllāmah Dhahabī (n 4) 2:288.] 

Acceptance of Islam
Asmāʾ accepted Islam in the early days. ʿAllāmah Ibn Saʿd writes:
أسلمت قديما بمكة وبايعت رسول الله.  
She accepted Islam early in Makkah and pledged allegiance to the Messenger of Allāh ﷺ.[footnoteRef:1097] [1097:  ʿAllāmah Ibn Saʿd (n 3) 8:196.] 

Some scholars noted that she was the eighteenth person to accept Islam. ʿAllāmah Ibn ʿAbd al-Barr quotes this from Ibn Isḥāq:
قال ابن إسحاق: إن أسماء بنت أبي بكر أسلمت بعد [إسلام] سبعة عشر إنسانا. 
Ibn Isḥāq said, ‘Asmāʾ bint Abī Bakr accepted Islam after the Islam of seventeen people.’[footnoteRef:1098] [1098:  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), 4:1783. ] 

Nickname
After cutting her belts in two to secure the the food and water containers for the Messenger of Allāh ﷺ and Abū Bakr upon their migration, Asmāʾ received the nickname of Dhāt an-Niṭāqayn, the one with the two belts. ʿAllāmah Ibn Saʿd states:
وهى ذات النطاقين، أخذت نطاقها فشقته باثنين، فجعلت واحدا لسفرة رسول الله، والآخر عصاما لقربته ليلة خرج رسول الله وأبو بكر إلى الغار، فسميت ذات النطاقين.  
She was Dhāt an-Niṭāqayn. She took her belt and cut it in two, using one for the food container of the Messenger of Allāh ﷺ and the other to fasten his waterskin on the night the Messenger of Allāh ﷺ and Abū Bakr went to the cave. As a result, she was called Dhāt an-Niṭāqayn.[footnoteRef:1099] [1099:  ʿAllāmah Ibn Saʿd (n 3) 8:196.] 

She herself relates the incident as transmitted by Imām Bukhārī: 
صنعت ‌سفرة رسول الله -صلى الله عليه وسلم- في بيت أبي بكر حين أراد أن يهاجر إلى المدينة، قالت: فلم نجد لسفرته ولا لسقائه ما نربطهما به، فقلت لأبي بكر: والله ما أجد شيئا أربط به إلا نطاقي، قال: فشقيه باثنين، فاربطيه بواحد السقاء وبالآخر السفرة. ففعلت؛ فلذلك سميت ذات النطاقين. 
I prepared the food container of the Messenger of Allāh ﷺ in the residence of Abū Bakr when he intended to migrate to Madīnah. However, we could not find anything to fasten his food container and waterskin. I thus said to Abū Bakr, ‘By Allāh, I cannot find anything to fasten with except my belt.’ He suggested, ‘Cut it in two and use one part to fasten the waterskin and the other to fasten the food container.’ I did so, and for this reason, I was called Dhāt an-Niṭāqayn.[footnoteRef:1100] [1100:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 4:54.  ] 

Zubayr mentions the glad tidings she attained as a result of this: 
إن رسول الله -صلى الله عليه وسلم- قال لها: "أبدلك الله بنطاقك هذا نطاقين في الجنة"، فقيل لها ذات النطاقين. 
The Messenger of Allāh ﷺ told her, ‘May Allāh grant you two belts in Paradise in place of this belt of yours.’ Hence, she was called Dhāt an-Niṭāqayn.[footnoteRef:1101] [1101:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 9) 4:1782.] 

Her Husband and kids
Asmāʾ was married to Zubayr ibn al-ʿAwwām, to whom she bore eight children: five sons and three daughters. ʿAllāmah Ibn Saʿd identifies her husband and children:
تزوجها الزبير بن العوام بن خويلد بن أسد بن عبد العزى بن قصي، فولدت له عبد الله، وعروة، والمنذر، وعاصما، والمهاجر، وخديجة الكبرى، وأم الحسن، وعائشة.  
She married Zubayr ibn al-ʿAwwām ibn Khuwaylid ibn Asad ibn ʿAbd al-ʿUzzā ibn Quṣayy, and she bore him ʿAbdullāh, ʿUrwah, Mundhir, ʿĀṣim, Muhājir, Khādijah al-Kubrā, Umm al-Ḥasan and ʿĀʾishah.[footnoteRef:1102] [1102:  ʿAllāmah Ibn Saʿd (n 3) 8:196.] 

As a wife, Asmāʾ really assisted and tried her best to help out with all the domestic chores. In Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim, she relates:
تزوجني الزبير وما له في الأرض من مال، ولا مملوك، ولا شيء، غير ناضح وغير فرسه، فكنت أعلف فرسه وأستقي الماء، ‌وأخرز ‌غربه ‌وأعجن، ولم أكن أحسن أخبز، وكان يخبز جارات لي من الأنصار، وكن نسوة صدق، وكنت أنقل النوى من أرض الزبير التي أقطعه رسول الله صلى الله عليه وسلم على رأسي، وهي مني على ثلثي فرسخ، فجئت يوما والنوى على رأسي، فلقيت رسول الله -صلى الله عليه وسلم- ومعه نفر من الأنصار، فدعاني، ثم قال: إخ إخ. ليحملني خلفه، فاستحييت أن أسير مع الرجال، وذكرت الزبير وغيرته، وكان أغير الناس، فعرف رسول الله -صلى الله عليه وسلم- أني قد استحييت، فمضى فجئت الزبير، فقلت: لقيني رسول الله -صلى الله عليه وسلم- وعلى رأسي النوى ومعه نفر من أصحابه، فأناخ لأركب، فاستحييت منه وعرفت غيرتك، فقال: والله لحملك النوى كان أشد علي من ركوبك معه، قالت: حتى أرسل إلي أبو بكر بعد ذلك بخادم تكفيني سياسة الفرس، فكأنما أعتقني. (متفق عليه) 
When Zubayr married me, he did not possess any wealth, slave or anything else on earth, save for a camel and his horse. I used to feed his horse, draw water, sew hide for his leather bucket and knead dough. I was not skilled at baking bread, so my female Anṣārī neighbours used to bake for me. They were truthful women. 
I would also transport date pits over my head from the land of Zubayr which the Messenger of Allāh ﷺ had allotted. It was two-thirds of a farsakh away from me. One day, I was coming with the date pits on my head when I encountered the Messenger of Allāh ﷺ, accompanied by some of the Anṣār. He called me and signalled to the camel for it to kneel as he wanted to carry me behind him. However, I felt shy about travelling with men, and I remembered Zubayr and his jealousy; he was the most jealous of men. The Messenger of Allāh ﷺ understood my shyness and continued on his way. 
I went to Zubayr and said, ‘I encountered the Messenger of Allāh ﷺ whilst I was carrying the date pits on my head. He was accompanied by some of his Companions. He directed the camel to kneel down for me to mount, but I felt shy to do so, and I know your jealousy.’ He replied, ‘By Allāh! It troubles me more that you had to carry the date pits than if you had ridden with him.’ 
I continued in this manner until Abū Bakr later sent a servant to me who relieved me of my horse-handling responsibilities. It felt as though he had emancipated me.[footnoteRef:1103][footnoteRef:1104] [1103:  Imām Bukhārī (n 11) 7:35-36.]  [1104:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 4:1716-1717. ] 

She undertook her migration to Madinah whilst expecting ʿAbdullāh ibn Zubayr. ʿAllāmah Dhahabī says:
هاجرت حاملا بعبد الله. 
She migrated whilst pregnant with ʿAbdullāh.[footnoteRef:1105] [1105:  ʿAllāmah Dhahabī (n 4) 2:288.] 

Imām Bukhārī relates this event:
حدثنا إسحاق بن نصر: حدثنا أبو أسامة: حدثنا هشام بن عروة، عن أبيه، عن ‌أسماء ‌بنت ‌أبي ‌بكر -رضي الله عنهما- أنها حملت بعبد الله بن الزبير بمكة، قالت: فخرجت وأنا متم، فأتيت المدينة، فنزلت قباء فولدت بقباء، ثم أتيت به رسول الله -صلى الله عليه وسلم- فوضعته في حجره، ثم دعا بتمرة فمضغها، ثم تفل في فيه، فكان أول شيء دخل جوفه ريق رسول الله -صلى الله عليه وسلم-، ثم حنكه بالتمرة، ثم دعا له فبرك عليه، وكان أول مولود ولد في الإسلام، ففرحوا به فرحا شديدا؛ لأنهم قيل لهم: إن اليهود قد سحرتكم فلا يولد لكم.  
Isḥāq ibn Naṣr narrated to us [saying]: Abū Usāmah narrated to us [saying]: Hishām ibn ʿUrwah narrated to us from his father that Asmāʾ bint Abī Bakr – may Allāh be pleased with her – was pregnant with ʿAbdullāh ibn az-Zubayr in Makkah, and she relates:
‘I set out during the late stages of my pregnancy and headed to Madīnah. I stopped at Qubāʾ and gave birth there. Subsequently, I brought my newborn to the Messenger of Allāh ﷺ and placed him in the former’s lap. The Messenger of Allāh ﷺ requested a date, chewed it and spat in his mouth. In this way, the first substance to enter his stomach was the (blessed) saliva of the Messenger of Allāh ﷺ. Following this, the Messenger of Allāh ﷺ performed his taḥnīk with the date and invoked blessings upon him. He was the first infant born in Islam. This filled the people with immense joy since they were told that the Jews had cast spells upon them to prevent them from having children.’[footnoteRef:1106] [1106:  Imām Bukhārī (n 11) 7:84.] 

Marriage crisis & divorce
Zubayr was an individual of strong temperament, making it difficult for Asmāʾ as his wife. ʿIkrimah states concerning this:
أسماء بنت أبى بكر كانت تحت الزبير بن العوام، وكان شديدا عليها، فأتت أباها، فشكت ذلك إليه، فقال: يا بنية! اصبرى، فإن المرأة إذا كان لها زوج صالح، ثم مات عنها فلم تزوج بعده، جمع بينهما في الجنة.  
Asmāʾ bint Abī Bakr was married to Zubayr ibn al-ʿAwwām, but the latter exhibited a severe temperament towards her. She went to her father and complained about it to him, and he responded, ‘O my beloved daughter! Be patient for when a woman has a righteous husband, and she does not remarry after his demise, they will both be united in Paradise.’[footnoteRef:1107] [1107:  ʿAllāmah Ibn Saʿd (n 3) 8:197.] 

She attempted her level best to maintain patience, but it was becoming increasingly challenging. Historical reports suggest that he would often be physically violent towards her.
Complying with her father’s advice, Asmāʾ did not request a separation or even think of divorce. Ultimately, Allāh Taʿālā opened a way out for her, and through her son, she managed to free herself of that wedlock. Hishām ibn ʿUrwah relates the event leading to this:
ضرب الزبير أسماء بنت أبي بكر، فصاحت بعبد الله بن الزبير، فأقبل، فلما رآه، قال: أمك طالق إن دخلت، فقال له عبد الله: أتجعل أمي عرضة ليمينك؟ فاقتحم عليه، فخلصها منه، فبانت منه. 
Once, Zubayr hit Asmāʾ bint Abī Bakr, and she called out for ʿAbdullāh ibn az-Zubayr. The latter came. Upon seeing him, Zubayr said, ‘Your mother is divorced if you come in!’ ʿAbdullāh told him, ‘Are you using my mother’s name as an excuse for your oath?’ ʿAbdullāh jumped on him and freed her from him. Consequently, she was separated from him.[footnoteRef:1108] [1108:  ʿAllāmah Ibn ʿAsākir (n 2) 69:17.] 

Ultimately, these are historical reports whose accuracy and authenticity are indeterminate. The realities and facts remain unknown.
After the separation, Zubayr took custody of ʿUrwah, as ʿAllāmah Ibn Saʿd narrates with his chain to Hishām:
الزبير طلق أسماء فأخذ عروة وهو يومئذ صغير. 
Zubayr divorced Asmāʾ, and he took ʿUrwah who was still a child at that time.[footnoteRef:1109] [1109:  ʿAllāmah Ibn Saʿd (n 3) 10:241.] 

Asmāʾ then lived with her other son, ʿAbdullāh ibn Zubayr. ʿAllāmah Ibn Mandah writes:
وكانت مع عبد الله، ابنها، حتى قتل. 
She stayed with ʿAbdullāh, her son, until he was assassinated.[footnoteRef:1110] [1110:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Isḥāq al-Iṣfahānī, better known as Ibn Mandah, Maʿrifat aṣ-Ṣaḥābah (UAE: Jāmiʿat al-Imārāt al-ʿArabiyyah al-Muttaḥidah, 2005), 982. ] 

Verse revealed on account of her
Verse eight of chapter Al-Mumtaḥanah was revealed because of her.
Imām Bukhārī and Imām Muslim transmitted the event that led to its revelation, quoting with their chain to Asmāʾ, who relates:
قدمت علي أمي وهي مشركة في عهد قريش إذ عاهدوا رسول الله -صلى الله عليه وسلم- ومدتهم مع أبيها، فاستفتت رسول الله -صلى الله عليه وسلم-، فقالت: يا رسول الله! إن أمي قدمت علي وهي راغبة، أفأصلها؟ قال: "نعم صليها". (متفق عليه) 
My mother came to me with her father as a polytheist during the period of the peace treaty between the Quraysh and the Messenger of Allāh ﷺ. I thus enquired from the Messenger of Allāh ﷺ, ‘O Messenger of Allāh! My mother came to me with a desire (to maintain relations with me or for a favour). Shall I maintain ties with her?’ He replied, ‘Yes. Maintain ties with her.’[footnoteRef:1111][footnoteRef:1112] [1111:  Imām Bukhārī (n 11) 4:103.]  [1112:  Imām Muslim (n 15) 2:696.] 

Imām Bukhārī also transmits from her:
أتتني أمي راغبة في عهد النبي -صلى الله عليه وسلم-، فسألت النبي -صلى الله عليه وسلم-: آصلها؟ قال: "نعم". 
My mother came to me with a desire during the time of the Prophet ﷺ. I thus asked the Prophet ﷺ whether I may maintain ties with her, and he replied in the affirmative.[footnoteRef:1113] [1113:  Imām Bukhārī (n 11) 8:4.] 

The narrator, Ibn ʿUyaynah, says subsequently after:
فأنزل الله تعالى فيها: ﴿لَّا يَنْهَىٰكُمُ ٱللَّهُ عَنِ ٱلَّذِينَ لَمْ يُقَـٰتِلُوكُمْ فِى ٱلدِّينِ﴾.  
Allāh Taʿālā then revealed with regards to her: ‘Allah does not forbid you as regards those who did not fight you on account of faith.’[footnoteRef:1114][footnoteRef:1115] [1114:  Qurʾān: 60:8.]  [1115:  Imām Bukhārī (n 11) 8:4.] 

Certain scholars believed that this verse was then abrogated by verse 22 of chapter Al-Mujādilah. For instance, ʿAllāmah Ibn ʿAsākir quotes his chain to Muḥammad ibn Maslamah, who states:
ثم نسخ هذا بقوله: ﴿لَّا تَجِدُ قَوْمًۭا يُؤْمِنُونَ بِٱللَّهِ وَٱلْيَوْمِ ٱلْـَٔاخِرِ يُوَآدُّونَ مَنْ حَآدَّ ٱللَّهَ وَرَسُولَهُۥ وَلَوْ كَانُوٓا۟ ءَابَآءَهُمْ أَوْ أَبْنَآءَهُمْ أَوْ إِخْوَٰنَهُمْ أَوْ عَشِيرَتَهُمْ ۚ أُو۟لَـٰٓئِكَ كَتَبَ فِى قُلُوبِهِمُ ٱلْإِيمَـٰنَ وَأَيَّدَهُم بِرُوحٍۢ مِّنْهُ ۖ وَيُدْخِلُهُمْ جَنَّـٰتٍۢ تَجْرِى مِن تَحْتِهَا ٱلْأَنْهَـٰرُ خَـٰلِدِينَ فِيهَا ۚ رَضِىَ ٱللَّهُ عَنْهُمْ وَرَضُوا۟ عَنْهُ ۚ أُو۟لَـٰٓئِكَ حِزْبُ ٱللَّهِ ۚ أَلَآ إِنَّ حِزْبَ ٱللَّهِ هُمُ ٱلْمُفْلِحُونَ﴾. 
Thereafter, this was abrogated by the verse: ‘You will not find those who believe in Allah and in the Hereafter having friendship with those who oppose Allah and His Messenger, even though they may be their fathers or their sons or their brothers or their clan. They are such that Allah has inscribed faith on their hearts, and has supported them with a spirit from Him. He will admit them to gardens beneath which rivers flow, in which they will live forever. Allah is pleased with them, and they are pleased with Allah. Those are the party of Allah. Be assured that it is (the members of) the party of Allah that are the successful.’[footnoteRef:1116][footnoteRef:1117] [1116:  Qurʾān: 58:22.]  [1117:  ʿAllāmah Ibn ʿAsākir (n 2) 69:6-7.] 

Students
Asmāʾ was one of the sources for the impartment of Islamic knowledge. She narrated ḥadīths to many notable individuals, a few of whom ʿAllāmah Ibn Mandah lists hereunder:
ومن حسان حديثها: روى عنها: ابن عباس، وعبد الله بن الزبير، وعروة بن الزبير، وعباد بن عبد الله بن الزبير، وطلحة بن عبد الله بن عبد الرحمن بن أبي بكر، وعبد الله بن أبي مليكة، وصفية بنت شيبة، وفاطمة بنت المنذر وغيرهم. 
Amongst her best ḥadīths, those who reported from her were Ibn ʿAbbās, ʿAbdullāh ibn az-Zubayr, ʿUrwah ibn az-Zubayr, ʿAbbād ibn ʿAbdillāh ibn az-Zubayr, Ṭalḥah ibn ʿAbdillāh ibn ʿAbd ar-Raḥmān ibn Abī Bakr, ʿAbdullāh ibn Abī Mulaykah, Ṣafiyyah bint Shaybah, Fāṭimah bint al-Mundhir and others.[footnoteRef:1118] [1118:  ʿAllāmah Ibn Mandah (n 21) 983.] 

ʿAllāmah Ibn ʿAsākir presents a more extensive list:
روى عنها: ابناها عبد الله وعروة ابنا الزبير، وأبو واقد الليثي، وعبد الله بن عباس، وعباد بن عبد الله بن الزبير، وابن أبي مليكة، وطلحة بن عبد الله بن عبد الرحمن بن أبي بكر، ومسلم بن عبد الله القرشي، وعبد الله مولى أسماء، وأبو نوفل معاوية بن مسلم بن أبي عقرب، ووهب بن كيسان، وعبادة بن المهاجر، والمطلب بن عبد الله بن حنطب، وأبو بكر بن عبد الله بن الزبير، ومحمد بن المنكدر التيمي، وفاطمة بنت المنذر، وصفية بنت شيبة، وأم كلثوم مولاة الحجبة. 
Those who reported from her were her two sons: ʿAbdullāh and ʿUrwah, sons of Zubayr, Abū Wāqid al-Laythī, ʿAbdullāh ibn ʿAbbās, ʿAbbād ibn ʿAbdillāh ibn az-Zubayr, Ibn Abī Mulaykah, Ṭalḥah ibn ʿAbdillāh ibn ʿAbd ar-Raḥmān ibn Abī Bakr, Muslim ibn ʿAbdillāh al-Qurashī, ʿAbdullāh: the freed slave of Asmāʾ, Abū Nawfal, Muʿāwiyah ibn Mulim ibn Abī ʿAqrab, Wahb ibn Kaysān, ʿUbādah ibn al-Muhājir, Muṭṭalib ibn ʿAbdillāh ibn Ḥanṭab, Abū Bakr ibn ʿAbdillāh ibn az-Zubayr, Muḥammad ibn al-Munkadir at-Taymī, Fāṭimah bint al-Mundhir, Ṣafiyyah bint Shaybah and Umm Kulthūm: the freed slave of Ḥajabah.[footnoteRef:1119] [1119:  ʿAllāmah Ibn ʿAsākir (n 2) 69:3-4.] 

Advice of the Prophet ﷺ to her
Asmāʾ herself was a recipient of guidance from the Prophet ﷺ. In their Ṣaḥīḥ, Imām Bukhārī and Imām Muslim quoted the advice of the Prophet ﷺ to her. Asmāʾ conveyed the words of the Prophet ﷺ with regard to expenditure, as Imām Bukhārī and Imām Muslim narrate with their chains:
عن أسماء أن رسول الله صلى الله عليه وسلم قال: "أنفقي، ولا تحصي فيحصي الله عليك، ولا توعي ‌فيوعي ‌الله ‌عليك". (متفق عليه) 
Asmāʾ reported that the Messenger of Allāh ﷺ said, ‘Spend freely and do not count otherwise Allāh will count when giving you. And do not hoard otherwise Allāh will hoard when giving you.’[footnoteRef:1120][footnoteRef:1121] [1120:  Imām Bukhārī (n 11) 3:158.]  [1121:  Imām Muslim (n 15) 2:713.] 

The Prophet ﷺ  also advised her about Islamic dressing and concealment. Imām Abū Dāwūd relates the incident with his chain to ʿĀʾishah:
عن عائشة: أن أسماء بنت أبي بكر دخلت على رسول الله -صلى الله عليه وسلم- وعليها ثياب رقاق، فأعرض عنها رسول الله -صلى الله عليه وسلم-، وقال: "يا أسماء!  إن المرأة إذا بلغت المحيض لم يضلح أن يرى منها إلا هذا وهذا"، وأشار إلى وجهه وكفيه. 
ʿĀʾishah reported that Asmāʾ bint Abī Bakr entered upon the Messenger of Allāh ﷺ wearing thin clothes. The Messenger of Allāh ﷺ turned away from her and advised, ‘O Asmāʾ! When a female attains puberty through menstruation, it is not appropriate for anything to be seen from her besides this and this,’ as he pointed towards his face and palms.’[footnoteRef:1122] [1122:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 6:198-199.] 

Advice to her children
Guided by the teachings of the Prophet ﷺ, Asmāʾ would counsel her children in a similar fashion. Hishām ibn ʿUrwah quotes from his wife, Fāṭimah bint al-Mundhir:
عن فاطمة، عن أسماء، قالت: كانت تقول لبناتها ولأهلها: أنفقوا أو أنفقن، وتصدقن ولا تنتظرن الفضل، فإنكن إن انتظرتن الفضل لم تفضلن شيئا، وإن تصدقتن لم تجدن فقده.  
Fāṭimah reported that Asmāʾ would say to her daughters and her family, ‘Spend and give to charity without waiting for a surplus. If you wait for a surplus, you will not receive any surplus. On the other hand, when you give to charity, you will not feel that anything is missing.’[footnoteRef:1123] [1123:  ʿAllāmah Ibn Saʿd (n 3) 8:198.] 

She also imparted counsel to her son, ʿAbdullāh ibn az-Zubayr, encouraging him to muster the determination to combat Ḥajjāj. Shuʿayb ibn Ṭalḥah reports from his father:
أسماء بنت أبي بكر قالت لعبد الله بن الزبير حين قاتل الحجاج: يا بني! عش كريما، ومت كريما، لا يأخذكم القوم أسيرا. 
Asmāʾ bint Abī Bakr advised ʿAbdullāh ibn az-Zubayr when he fought Ḥajjāj, ‘Live as an honourable person and die as an honourable person. Let not people take you as a prisoner.’[footnoteRef:1124] [1124:  ʿAllāmah Ibn ʿAsākir (n 2) 69:21.] 

Contributions to this nation
Her legacy extends beyond her unwavering faith and the cultivation of a lineage that produced generations of firm believers and distinguished scholars. Let us now delve into some of her significant contributions to the field of Islamic scholarship:
1) She quoted several ḥadīth from the Prophet ﷺ. ʿAllāmah Ibn ʿAsākir states:
وروت عن النبي -صلى الله عليه وسلم- أحاديث. 
She reported several ḥadīths from the Prophet ﷺ.[footnoteRef:1125] [1125:  Ibid, 69:3.] 

ʿAllāmah Dhahabī enumerates the quantity of narrations attributed to her:
مسندها: ثمانية وخمسون حديثا. اتفق لها البخاري ومسلم على: ثلاثة عشر حديثا. وانفرد البخاري بخمسة أحاديث، ومسلم بأربعة. 
Her musnad ḥadīths total 58; 13 of which are muttafaq ʿalayh. Bukhārī narrated 5 ḥadīths individually and Muslim 4.[footnoteRef:1126] [1126:  ʿAllāmah Dhahabī (n 4) 2:296.] 

2) She would issue verdicts. Consider the following incident which ʿAllāmah Abū Nuʿaym al-Iṣfahānī reported with his chain to Muslim al-Qirabī, who states:
سألت ابن عباس عن متعة الحج، فرخص فيها، وكان ابن الزبير ينهى عنها، فقال: هذه أم ابن الزبير تحدث أن رسول الله -صلى الله عليه وسلم- رخص فيها، فادخلوا عليها فسلوها. 
I enquired of Ibn ʿAbbās on the mutʿah of ḥajj (i.e. ḥajj at-tamattuʿ), and he granted permission for it whereas Ibn az-Zubayr would forbid it. Ibn ʿAbbās thus remarked, ‘Ibn az-Zubayr’s mother is narrating that the Messenger of Allāh ﷺ permitted it. Therefore, go to her and ask her!’[footnoteRef:1127] [1127:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 6:3254.] 

3) She was endowed with the talent of interpreting dreams and taught this to Saʿīd ibn al-Musayyab.
ʿAllāmah Ibn Saʿd quotes from ʿAllāmah Wāqidī:
قال محمد بن عمر: وكان سعيد بن المسيب ‌من ‌أعبر ‌الناس ‌للرؤيا وكان أخذ ذلك عن أسماء بنت أبي بكر وأخذته أسماء عن أبيها أبي بكر. 
Muḥammad ibn ʿUmar stated, ‘Saʿīd ibn al-Musayyab was the best interpreter of dreams. He learnt that from Asmāʾ bint Abī Bakr, and Asmāʾ in turn learnt it from her father, Abū Bakr.’[footnoteRef:1128] [1128:  ʿAllāmah Ibn Saʿd (n 3) 5:93.] 

Qualities
Asmāʾ bint Abī Bakr stands as a shining example of wisdom, generosity, bravery and piety. Her praiseworthy qualities are not only essential for recognition but also serve as a compelling model for emulation.
1) Wisdom
Her assistance to the Prophet ﷺ  and her father during their migration at a time fraught with crisis and danger reflects her sensibility. On that same note, Imām Ḥākim reported a notable incident that sheds light on her wisdom. This incident concerns her interaction with her grandfather after Abū Bakr’s departure from Makkah, leaving them with nothing. He quotes from her:
لما توجه رسول الله -صلى الله عليه وسلم- من مكة إلى المدينة، ومعه أبو بكر، ‌حمل ‌أبو ‌بكر ‌معه ‌جميع ‌ماله ‌خمسة ألف أو ستة ألف درهم، فأتاني جدي أبو قحافة وقد ذهب بصره، فقال: إن هذا والله قد فجعكم بماله مع نفسه، فقلت: كلا يا أبت، قد ترك لنا خيرا كثيرا، فعمدت إلى أحجار فجعلتهن في كوة البيت، وكان أبو بكر يجعل أمواله فيها، وغطيت على الأحجار بثوب، ثم جئت فأخذت بيده فوضعتها على الثوب، فقال: أما إذا ترك هذا فنعم، قالت: ووالله ما ترك قليلا ولا كثيرا. 
When the Messenger of Allāh ﷺ headed from Makkah to Madīnah, accompanied by Abū Bakr, Abū Bakr carried with him his entire wealth, which amounted to 5,000 or 6,000 silver coins. My grandfather, Abū Quḥāfah, who had lost his eyesight, came to me and said, ‘By Allāh! This one has distressed you all by bereaving you of his wealth along with himself.’ I responded, ‘Not at all, O father! He left much good for us.’ 
I then proceeded to take a few stones and place them in an opening of the house. Abū Bakr used to keep his money therein. I covered the stones with a cloth, and then I came, took his hand and placed it on the cloth. Upon this, he exclaimed, ‘If he left this, then it is great!’ 
By Allāh, he left neither a little nor a lot.[footnoteRef:1129] [1129:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 3:6-7.] 

Imām Ḥākim comments on this:
هذا حديث صحيح على شرط مسلم ولم يخرجاه. 
This is a ṣaḥīḥ ḥadīth which fulfils the condition of Muslim, but they did not narrate it.[footnoteRef:1130] [1130:  Ibid.] 

ʿAllāmah Dhahabī agreed on this, as cited in the footnotes of Al-Mustadrak:
قال في التلخيص: على شرط مسلم. 
He (Dhahabī) stated in At-Talkhīṣ, ‘It fulfils the condition of Muslim.’[footnoteRef:1131] [1131:  Ibid.] 

2) Generosity
Following the advice of the Prophet ﷺ, she became one of the most generous females. ʿAllāmah Ibn Saʿd remarks:
وكانت امرأة سخية النفس.  
She was a generous woman.[footnoteRef:1132] [1132:  ʿAllāmah Ibn Saʿd (n 3) 8:198.] 

Accordingly, ʿUrwah ibn az-Zubayr notes:
ما رأيت امرأتين قط أجود من عائشة وأسماء، وجودهما مختلف؛ أما عائشة فكانت تجمع الشئ إلى الشئ حتى إذا اجتمع عندها وضعته مواضعه، وأما أسماء فإنها كانت لا تدخر شيئا لغد. 
I have never seen two women who were more generous than ʿĀʾishah and Asmāʾ, but their generosity manifested differently. ʿĀʾishah would gradually gather things together until they accumulated, and then she would distribute them in their rightful places. As for Asmāʾ, she would not keep anything for the next day.[footnoteRef:1133] [1133:  ʿAllāmah Ibn ʿAsākir (n 2) 69:19.] 

When she would fall ill, she would free all her slaves. Fāṭimah bint al-Mundhir states:
عن أسماء بنت أبى بكر أنها كانت تمرض المرضة، فتعتق كل مملوك لها. 
When Asmāʾ bint Abī Bakr would fall sick, she would emancipate all her slaves.[footnoteRef:1134] [1134:  ʿAllāmah Ibn Saʿd (n 3) 8:198.] 

3) Bravery
Asmāʾ bint Abī Bakr was a brave believer, fearless of even the harshest governor. She would keep a dagger in case of encountering thieves. ʿAllāmah Ibn Saʿd quotes with his chain to Hishām from his father or from Fāṭimah bint al-Mundhir:
أسماء بنت أبى بكر اتخذت خنجرا زمن سعيد بن العاص للصوص، وكانوا قد استعروا بالمدينة، فكانت تجعله تحت رأسها. 
Asmāʾ bint Abī Bakr took a dagger in the time of Saʿīd ibn al-ʿĀṣ against thieves, who had spread in Madīnah, and she would keep it under her head.[footnoteRef:1135] [1135:  Ibid, 8:199.] 

She criticised Ḥajjāj ibn Yūsuf on his face on several occasions. To quote one instance, ʿAllāmah Ibn Saʿd narrates with his chain to Abū ’ṣ-Ṣiddīq an-Nājī that he said:
الحجاج دخل على أسماء بنت أبي بكر فقال لها: إن ابنك ألحد في هذا البيت وإن الله أذاقه من عذاب أليم وفعل به وفعل. فقالت له: كذبت، كان برا بالوالدين، صواما، قواما. ولكن، والله! لقد أخبرنا رسول الله أنه سيخرج من ثقيف كذابان، الآخر منهما شر من الأول، وهو مبير.  
Ḥajjāj entered upon Asmāʾ bint Abī Bakr and told her, ‘Your son acted as a heretic in this house. Indeed, Allāh shall make him taste a painful punishment, and He will deal with him.’ She uttered, ‘You have lied! He was dutiful to his parents, would keep abundant fasts and spend the night in prayer. By Allāh, the Messenger of Allāh ﷺ certainly related that two liars shall emerge from Thaqīf, the last one being worse than the first, and he will be exorbitant in destroying others (referring to Ḥajjāj).’[footnoteRef:1136] [1136:  Ibid, 8:200.] 

4) Fear of Allāh Taʿālā
Asmāʾ was a woman of immense piety and fear of Allāh Taʿālā. To demonstrate this with one incident, ʿAbd ar-Raḥmān ibn Yaḥyā ibn ʿUthmān ibn Ḥamzah quotes from his father who quotes from his grandfather, who relates:
أرسلتني أسماء بنت أبي بكر إلى السوق، و[قد] افتتحت بسورة الطور، فخرجت وقد انتهت إلى ﴿وَوَقَىٰنَا عَذَابَ ٱلسَّمُومِ﴾، فذهبت إلى السوق، ثم رجعت وهي تكررها ﴿وَوَقَىٰنَا عَذَابَ ٱلسَّمُومِ﴾، وهي تصلي. 
Asmāʾ bint Abī Bakr sent me to the Market. She began reciting chapter Aṭ-Ṭūr, and I left when she had reached: ‘[But Allah did favour to us] and saved us from the torment of Fire’s scorching breath’[footnoteRef:1137]. I went to the market, and upon my return, I found her still repeating the verse: ‘[But Allah did favour to us] and saved us from the torment of Fire’s scorching breath,’ and still in prayer.[footnoteRef:1138] [1137:  Qurʾān: 52:27.]  [1138:  ʿAllāmah Ibn ʿAsākir (n 2) 69:20.] 

Two practices in relation to illness
In relation to her approach to illness, two practices attributed to Asmāʾ have been documented. Regarding the first one, ʿAllāmah Ibn ʿAsākir quotes with his chain to Ibn Abī Mulaykah, who reports:
أن أسماء بنت أبي بكر الصديق كانت تصدع، فتضع يدها على رأسها، وتقول: بذنبي! وما يغفره الله أكثر! 
Asmāʾ bint Abī Bakr used to suffer from headaches, during which she would place her hand on her head, saying, ‘This is the consequence of my sin! Yet, Allāh forgives much more!’[footnoteRef:1139] [1139:  Ibid, 69:14.] 

She would assist with removing fever. Imām Bukhārī narrates with his chain to Fāṭimah bint al-Mundhir that she said:
أن أسماء بنت أبي بكر -رضي الله عنهما-، كانت إذا أتيت بالمرأة قد حمت ‌تدعو لها، أخذت الماء، فصبته بينها وبين جيبها. قالت: وكان رسول الله -صلى الله عليه وسلم- يأمرنا أن نبردها بالماء.  
When a woman ailing from fever would be brought to Asmāʾ bint Abī Bakr – may Allāh be pleased with them both – so that she may supplicate for her, she would take water and pour it inside her collar. She would say, ‘The Messenger of Allāh ﷺ  instructed us to cool it with water.’[footnoteRef:1140] [1140:  Imām Bukhārī (n 11) 7:129.] 

Date of demise
Scholars opined that this notable female Companion departed from this world in the year 73 AH, a few nights after her son, ʿAbdullāh ibn az-Zubayr. ʿAllāmah Ibn Saʿd says:
قالوا: وماتت أسماء بنت أبى بكر الصديق بعد قتل ابنها عبد الله بن الزبير بليال، وكان قتله يوم الثلاثاء لسبع عشرة ليلة خلت من جمادى الأولى سنة ثلاث وسبعين. 
They stated that Asmāʾ bint Abī Bakr aṣ-Ṣiddīq passed away a few nights after the assassination of her son, ʿAbdullāh ibn az-Zubayr. The latter was assassinated on Wednesday, 17 nights into Jumādā ’l- Ūlā in the year 73 (AH).[footnoteRef:1141] [1141:  ʿAllāmah Ibn Saʿd (n 3) 8:201.] 

ʿAllāmah Ibn Mandah made reference to the identical date:
وماتت بمكة بعد قتل عبد الله بن الزبير، سنة ثلاث وسبعين، بعد ابنها بليال.  
She passed away in Makkah after the assassination of ʿAbdullāh ibn az-Zubayr in the year 73 (AH), just a few nights after her son.[footnoteRef:1142] [1142:  ʿAllāmah Ibn Mandah (n 21) 982.] 

She lived for more than a hundred years. ʿAllāmah Ibn Mandah writes:
وبقيت مائة سنة حتى عميت. 
She lived for a hundred years before she became blind.[footnoteRef:1143] [1143:  Ibid.] 

Hishām ibn ʿUrwah also noted that she was still alive at the age of 100. He states:
دخلت على أسماء قبل قتل عبد الله بن الزبير بعشر ليال، وكانت بنت مائة سنة. 
I entered upon Asmāʾ 10 nights before the assassination of ʿAbdullāh ibn az-Zubayr, and she was 100 years old.[footnoteRef:1144] [1144:  ʿAllāmah Ibn ʿAsākir (n 2) 69:9.] 

Despite living for so long, her mind was still intact and her teeth remained fine. Hishām ibn ʿUrwah reports from his father:
كانت ‌أسماء ‌بنت ‌أبي ‌بكر قد بلغت مائة سنة، لم يقع لها سن، ولم ينكَر من عقلها شيئًا. 
Asmāʾ bint Abī Bakr reached 100 years old without losing a single tooth and without experiencing any deterioration of her mental faculties.[footnoteRef:1145] [1145:  ʿAllāmah Ibn Mandah (n 21) 982.] 

She only lost her eyesight, as ʿAllāmah Ibn ʿAbd al-Barr states:
وكانت قد ذهب بصرها. 
She lost her eyesight.[footnoteRef:1146] [1146:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istīʿāb (n 9) 4:1782.] 

By living until this advanced age, she was the last of the female Muhājirūn to pass away. ʿAllāmah Dhahabī states under her entry:
وآخر المهاجرات وفاة. 
She was the last of the female Muhājirūn to pass away.[footnoteRef:1147] [1147:  ʿAllāmah Dhahabī (n 4) 2:288.] 

Later on, he adds that she was also the last to pass away of both male and female Muhājirūn:
قلت: كانت خاتمة المهاجرين والمهاجرات.  
I say: She was the last of the male and female Muhājirūn to live.[footnoteRef:1148] [1148:  Ibid, 2:296.] 

أَنَّهَا قَالَت: سَألَتِ 
That she said:
“[…] enquired”
Mawlānā Zakariyyā al-Kāndhlawī clarifies the pronounciation of the verb:
بسكون التاء على مؤنث. 
With a sukūn on the tāʾ as a feminine.[footnoteRef:1149] [1149:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:598.] 

امْرَأَةٌ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، 
“A woman […] from the Messenger of Allāh ﷺ”
[bookmark: _o8w5ntgm9zwc][bookmark: _Toc225513866]Identifying the Questioner & Analysing the Different Transmissions
This narration in the Muwaṭṭaʾ of Imām Yaḥyā al-Laythī mentions that a woman enquired from the Messenger of Allāh ﷺ without specifying who she was. The other students of Imām Mālik also reported it in this way. Imām Bukhārī quotes from ʿAbdullāh ibn Yūsuf:
حدثنا عبد الله بن يوسف قال: أخبرنا مالك، عن هشام، عن فاطمة بنت المنذر، عن أسماء بنت أبي بكر أنها قالت: سألت امرأة رسول الله -صلى الله عليه وسلم- [...] 
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Hishām ibn ʿUrwah from Fāṭimah bint al-Mundhir from Asmāʾ bint Abī Bakr aṣ-Ṣiddīq that she said, ‘A woman enquired from the Messenger of Allāh ﷺ […]’[footnoteRef:1150] [1150:  Imām Bukhārī (n 11) 1:69.] 

Other colleagues of Imām Mālik reported it accordingly. For instance, Imām Muslim brings the report of Wakīʿ and Yaḥyā ibn Saʿīd from Hishām, narrating:
وحدثنا أبو بكر بن أبي شيبة: حدثنا وكيع: حدثنا هشام بن عروة (ح) وحدثني محمد بن حاتم (واللفظ له): حدثنا يحيى بن سعيد، عن هشام بن عروة، قال: حدثتني فاطمة عن ‌أسماء، قالت: جاءت امرأة إلى النبي -صلى الله عليه وسلم-، فقالت [...] 
Abū Bakr ibn Abī Shaybah narrated to us [saying]: Wakīʿ narrated to us [saying]: Hishām ibn ʿUrwah narrated to us – change of chain – Muḥammad ibn Ḥātim narrated to us – and the wording is his – [saying]: Yaḥyā ibn Saʿīd narrated to us from Hishām ibn ʿUrwah, saying: Fāṭimah narrated to me from Asmāʾ that she said, ‘A woman came to the Prophet ﷺ and enquired […]’[footnoteRef:1151] [1151:  Imām Muslim (n 15) 1:240.] 

After transmitting this, Imām Muslim cited from even more students of Hishām who all narrated it in the same manner. He narrates:
وحدثنا أبو كريب: حدثنا ابن نمير (ح) وحدثني أبو الطاهر: أخبرني ابن وهب: أخبرني يحيى بن عبد الله بن سالم، ومالك بن أنس، وعمرو بن الحارث كلهم عن هشام بن عروة بهذا الإسناد مثل حديث يحيى بن سعيد‌‌‌‌. 
And Abū Kurayb narrated to us [saying]: Ibn Numayr narrated to us – change of chain – Abū ’ṭ-Ṭāhir narrated to us [saying]: Ibn Wahb related to me [saying]: Yaḥyā ibn ʿAbdillāh ibn Sālim, Mālik ibn Anas and ʿAmr ibn al-Ḥārith all related to me from Hishām ibn ʿUrwah via the same chain as the ḥadīth of Yaḥyā ibn Saʿīd. [footnoteRef:1152] [1152:  Ibid.] 

Going a link higher, we also find narrators reporting it without taking the name of the questioner.  In the narration of Sunan Abī Dāwūd where Muḥammad ibn Isḥāq quotes from Faṭimah, he simply transmits that ‘one female asked’:
حدثنا عبد الله بن محمد النفيلي: حدثنا محمد بن سلمة، عن محمد ابن إسحاق، عن فاطمة بنت المنذر عن أسماء بنت أبي بكر، قالت: ‌سمعت ‌امرأة ‌تسأل رسول الله -صلى الله عليه وسلم- [...]  
ʿAbdullāh ibn Muḥammad an-Nufaylī narrated to us [saying]: Muḥammad ibn Salamah narrated to us from Ibn Isḥāq from Fāṭimah bint al-Mundhir from Asmāʾ bint Abī Bakr that she said, ‘I heard a woman enquiring from the Messenger of Allāh ﷺ […]’[footnoteRef:1153] [1153:  Imām Abū Dāwūd (n 33) 1:270.] 

In Sunan Ibn Mājah, it is phrased in the passive voice. Imām Ibn Mājah narrates:
حدثنا أبو بكر بن أبي شيبة: ثنا أبو خالد الأحمر، عن هشام بن عروة، عن فاطمة بنت المنذر، عن أسماء بنت أبي بكر [الصديق] -رضي الله عنهما-، قالت: ‌سئل رسول الله -صلى الله عليه وسلم- عن دم الحيض [...]  
Abū Bakr ibn Abī Shaybah narrated to us [saying]: Abū Khālid al-Aḥmar from Hishām ibn ʿUrwah from Fāṭimah bint al-Mundhir from Asmāʾ bint Abī Bakr aṣ-Ṣiddīq – may Allāh be pleased with her – that she said, ‘Someone enquired of the Messenger of Allāh ﷺ […]’[footnoteRef:1154] [1154:  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), 1:398. ] 

If the questioner was another female Companion besides Asmāʾ, then we cannot identify her since her name is not revealed. Mawlānā Khalīl Aḥmad mentioned one possibility that probably it could be Umm Qays. He writes:
لم يعرف اسمها، ولعلها أم قيس. 
Her name is unknown. Perhaps, she may be Umm Qays.[footnoteRef:1155] [1155:  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), 2:582.] 

However, Imām Shāfiʿī reported it from a colleague of Imām Mālik, Sufyān ibn ʿUyaynah, who related that Asmāʾ herself was the one who asked. He narrates it as follows:
أخبرنا سفيان بن عيينة، عن هشام، عن فاطمة، عن ‌أسماء، قالت: ‌سألتُ النبي -صلى الله عليه وسلم- عن دم الحيضة [...] 
Sufyān ibn ʿUyaynah related to us from Hishām from Fāṭimah from Asmāʾ that she said, ‘I enquired of the Prophet ﷺ regarding menstrual blood […]’[footnoteRef:1156] [1156:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad Imām Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 1:160.] 

If we consider both versions to be authentic, then we can interpret them to say that here in the Muwaṭṭaʾ, Asmāʾ was referring to herself, and in other reports, it was Umm Qays. In this case, there were different incidents. Allāmah Suyūtī quotes this interpretation from Allāmah Rāfiʿī:
قال الرافعي: يمكن أن تعني في رواية مالك نفسها، ويمكن أنها ‌سألت ‌عنه وسأل غيرها أيضا فترجع كل رواية إلى سؤال. قال: وذكر البيهقي أن الصحيح أن امرأة سألت. 
Rāfiʿī said, ‘It is possible that she was referring to herself in Mālik’s report, and it is possible that she enquired concerning it, as did someone else. Hence, each report pertains to a separate question. Bayhaqī mentioned that the correct form is a woman enquired.’[footnoteRef:1157] [1157:  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), 1:78.] 

Imām Nawawī weakened the narrations where Asmāʾ is the questionner. Ḥāfiz Ibn Ḥajar discusses this and responds:
وأغرب النووي فضعف هذه الرواية بلا دليل، وهي صحيحة الإسناد لا علة لها، ولا بعد في أن يبهم الراوي اسم نفسه كما سيأتي في حديث أبي سعيد في قصة الرقية بفاتحة الكتاب. 
Nawawī acted strangely by grading this report as weak without any proof. Its chain is ṣaḥīḥ without any hidden defect. It is not improbable for a narrator to conceal his own name, as it shall soon come in the ḥadīth of Abū Saʿīd on the incident of cure through chapter Al-Fātiḥah.[footnoteRef:1158] [1158:  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), 1:678.] 

ʿAllāmah Zurqānī explains:
وظهر لي أن مراد النووي بالضعف ‌الشذوذ، وهي مخالفة سفيان للحفاظ من أصحاب هشام لاتفاقهم على قولهم: سألت امرأة، فخالفهم سفيان، فقال: إن أسماء قالت: سألت؛ وإلى هذا أشار البيهقي بقوله: الصحيح سألت امرأة، فأشار إلى أن فاعل سألت سقط من روايته فأوهم أنها السائلة، والشاذ ما خالف فيه الثقة الملأ أو ما انفرد به الراوي. 
It appeared to me that Nawawī’s intent behind the weakening is isolation, which is Sufyān opposing the huffāẓ from Hishām’s students. They all stated in conformity, ‘a woman enquired’ whereas Sufyān opposed them by saying, ‘Asmāʾ said, ‘I enquired.’ This is what Bayhaqī suggested by his statement, ‘the correct form is: a woman enquired.’ He pointed out that the subject of ‘saʾalat’ is missing from his transmissions, leading him to assume that she was the one who asked. An isolated report is that in which a reliable narrator opposes a group or that which the narrator narrates individually.[footnoteRef:1159] [1159:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:169.] 

 Asmāʾ relates that a female asked the Prophet ﷺ:
فَقَالَت: أَرَأَيْتَ
“Saying, ‘Tell me’”[footnoteRef:1160] [1160:  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), 211.] 

[bookmark: _Toc225513867]Explanation of the Word: ‘Araʾayta’
The attached pronoun tāʾ is rendered in the masculine since the speaker was addressing the Prophet ﷺ. It adheres to the same grammatical conventions as it would for other verbs. ʿAllāmah Suyūṭī states: 
ويجب في التاء إذا لم تتصل بها الكاف ما يجب لها مع سائر الإقبال (الأفعال) من تذكير وتأنيث وتثنية وجمع. 
When the tāʾ is not joined with a kāf, it follows all the necessary rulings as with other verbs in terms of masculinity, feminity, duality and plurality.[footnoteRef:1161] [1161:  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), 78. ] 

In elucidating the meaning of ‘araʾayta’ in this context, ʿAllāmah Zurqānī writes:
استفهام بمعنى الأمر لاشتراكهما في الطلب. 
It is an interrogation in the meaning of a command since both share the common function of a request.[footnoteRef:1162] [1162:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:169. ] 

This formulation is similar to saying, ‘tell me’ or ‘inform me about the ruling’, as ʿAllāmah Suyūṭī states:
هي بمعنى أخبرني. 
It conveys the meaning of ‘tell me’.[footnoteRef:1163] [1163:  ʿAllāmah Suyūṭī (n 2) 78.] 

Furthermore, ʿAllāmah Zurqānī provides insight into why the speaker opted for this phrasing rather than a normal question:
وحكمة العدول سلوك الأدب. 
The wisdom behind this deviation [from the typical wording] lies in maintaining respectful conduct.[footnoteRef:1164] [1164:  ʿAllāmah Zurqānī (n 3) 1:169.] 

إِحْدَانَا 
‘If […] of one of us,’
This pertains to all the females of this nation. Mawlānā Khalīl as-Sahāranpūrī elucidates:
أي إحدى نساء الأمة. 
I.e. any one of the females within this nation.[footnoteRef:1165] [1165:  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), 2:582.] 

إِذَا أَصَابَ ثَوْبَهَا الدَّمُ 
‘Blood stains the garment’
The object was mentioned before the subject. Hence, ʿAllāmah Suyūṭī remarks:
بنصب ثوبها ورفع الدم من الحيضة. 
With a fatḥah on ‘thawba-hā’ and a ḍammah on ‘ad-damm min al-ḥayḍah’.[footnoteRef:1166] [1166:  ʿAllāmah Suyūṭī (n 2) 78.] 

مِنَ الْحَيْضَةِ، 
‘Menstrual’
[bookmark: _Toc225513868]Explanation of the Word: ‘Ḥayḍah’
Imām Nawawī notes that the word ‘ḥayḍah’ must be pronounced with a fatḥah on the ḥāʾ:
الحيضة بفتح الحاء، أي: الحيض. 
‘Ḥayḍah’ with a fatḥah on the ḥāʾ signifies menstruation.[footnoteRef:1167] [1167:  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), 3:199. ] 

However, ʿAllāmah Suyūṭī introduces an alternate possible pronunciation from ʿAllāmah Rāfiʿī:
وقال الرافعي: يجوز فيه الكسر، وهي الحالة التي عليها المرأة، ويجوز الفتح، وهي المرة من الحيض، قال: وهذا أظهر. 
Rāfiʿī said, ‘It is valid to pronounce it with a kasrah, referring to the condition in which the woman is, and equally valid to employ a fatḥah, referring to a menstrual cycle. The latter is the most correct.’[footnoteRef:1168] [1168:  ʿAllāmah Suyūṭī (n 2) 78.] 

Ḥāfiẓ Ibn Ḥajar clarifies the meaning:
أي: يصل دم الحيض إلى الثوب.  
I.e. menstrual blood comes on the garment.[footnoteRef:1169] [1169:  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), 1:678. ] 

كَيْفَ تَصْنَعُ؟ 
‘What should she do?’ 
Mawlānā Zakariyyā al-Kāndhlawī expounds on this query: 
(كيف تصنع) فيه، أي: في هذا الثوب هل تترك لبسه، أو تقطع موضع الدم أو تغسله، فكيف تغسله. 
‘What should she do?’ – regarding it, i.e. regarding this garment. Should she cease wearing it? Alternatively, should she cut the area stained with blood? Or, should she wash it, and if so, what is the [proper] method of washing it?[footnoteRef:1170] [1170:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:599. ] 

فَقَالَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ: "إِذَا أَصَابَ ثَوْبَ إِحْدَاكُنَّ الدَّمُ مِنَ الْحَيْضَةِ فَلْتَقْرُصْهُ،"
The Messenger of Allāh ﷺ  replied, ‘If menstrual blood stains your garment, she should rub it with her fingertips using water,’
[bookmark: _Toc225513869]Addition of ‘Taḥuttu-Hū’ in Other Transmissions 
The narration in Ṣaḥīḥ al-Bukhārī via Yaḥyā from Hishām comes with the following addition:
‌تحته ثم تقرصه بالماء.  
She should scrape it off and then rub it with her fingertips using water.[footnoteRef:1171] [1171:  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), 1:55. ] 

Regarding this additional word, Ḥāfiẓ Ibn Ḥajar explains the pronunciation:
بالفتح وضم المهملة وتشديد المثناة الفوقانية. 
With a fatḥah as well as a ḍammah on the undotted ḥāʾ and a tashdīd on the above double-dotted tāʾ.[footnoteRef:1172] [1172:  Ḥāfiẓ Ibn Ḥajar (n 10) 1:678.] 

Similarly, Imām Muslim quotes via Wakīʿ and Yaḥyā ibn Saʿīd that the Prophet ﷺ first advised her to scrape it off:
قال: تَحُته، ثم تقرصه بالماء.  
He said, ‘She should scrape it off and then rub it with her fingertips using water.’[footnoteRef:1173] [1173:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:240.] 

Imām Nawawī expounds on the meaning:
ومعنى تحته: تقشره، وتحكه، وتنحته. 
‘Taḥuttu-hū’ means to rub, scrape and peel it.[footnoteRef:1174] [1174:  Imām Nawawī, Al-Minhāj (n 8) 3:199.] 

In the narration of Ṣaḥīḥ Ibn Khuzaymah via Muḥammad ibn Isḥāq from Fāṭimah Bint Mundhir, the wording comes:
إن رأت فيه شيئا ‌فلتحكه. 
If she sees something on it, then she should scrape it off.[footnoteRef:1175] [1175:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 1:174.] 

Ḥāfiẓ Ibn Ḥajar notes that it comes in this way in the narration of Ṣaḥīḥ Ibn Khuzaymah, and he explains the meaning of ‘taḥuttu-hū’:
أي: تحكه، وكذا رواه ابن خزيمة، والمراد بذلك إزالة عينه.  
I.e. scrape it off. Ibn Khuzaymah reported it as such. It signifies to remove the actual blood.[footnoteRef:1176] [1176:  Ḥāfiẓ Ibn Ḥajar (n 10) 1:678.] 

Nonetheless, the additional words do not impact the authenticity of this narration, as Shaykh Ithyūbī writes:
وقد اختلفت الروايات كما سبق، ففي بعضها "الحت، ثم القرص، ثم الرش"، وفي بعضها: "القرص، ثم الغسل"، وفي بعضها: "الحك، ثم الغسل بماء وسدر" ولا تنافي بينها، لأن المقصود بذلك المبالغة في الإزالة. والله أعلم. 
As previously illustrated, the reports differ. Some have ‘ḥatt’ followed by ‘qarṣ’ and then ‘rashsh’ whereas some have ‘qarṣ’ followed by ‘ghasl’. Others have ‘ḥakk’ followed by ‘ghasl’ with water and lote. There is no contradiction between them since the aim behind it is thorough removal. And Allāh knows best.[footnoteRef:1177] [1177:  Shaykh Muḥammad ibn ʿAlī ibn Ādam al-Ithyūbī, Sharḥ Sunan an-Nasāʾī / Dhakhīrat al-ʿUqbā fī Sharḥ al-Mujtabā (Makkah Mukarramah: Dār Āl Burūm / Riyadh: Dār al-Miʿrāj, 1999), 5:69-70. ] 

[bookmark: _Toc225513870]Explanation of the Word: ‘Taqruṣ-Hu’
Pronunciation
Coming to the pronunciation of ‘taqruṣ’, under the commentary on the narration in Ṣaḥīḥ al-Bukhārī, Hāfiẓ Ibn Ḥajar mentioned its pronunciation as ‘taqruṣ-hu’. He states:
بالفتح وإسكان القاف وضم الراء والصاد المهملتين، كذا في روايتنا.  
With a fatḥah (on the tāʾ), a sukūn on the qāf and a ḍammah on the undotted rāʾ and ṣād; it comes in this way in our transmission.[footnoteRef:1178] [1178:  Ḥāfiẓ Ibn Ḥajar (n 10) 1:678.] 

The editors also typed it as ‘taqruṣ-hu’. Still, in the footnotes, they added three other possible pronunciations: taqriṣ-hu, tuqriṣ-hu and tuqarriṣ-hu. They write:
ضبطت في الأصل بفتح التاء وضمها وكسر الراء، وبضم التاء، وفتح القاف، وتشديد الراء المكسورة، وكتب فوقها "معا". وفي طبعة بشار بفتح التاء وضم الراء. وفي هامش الأصل: رواية يحيي: فلتقرُصْه، بضم الراء وتخفيفها، وتابعه عليه ابن بكير وأكثر الرواة. وقال القعنبي: فلتقرصه بكسر الراء وتشديدها. أهـ وقال الأعظمي: بدل "وقال القعنبي": "ورواه القعنبي" خلافا للأصل.
It is pronounced in the main manuscript with a fatḥah on the tāʾ as well as a ḍammah and a kasrah on the rāʾ including a ḍammah on the tāʾ, a fatḥah on the qāf and a tashdīd on the rāʾ having a kasrah. Above it, ‘maʿan’ is written. 
It comes in Bashshār’s print with a fatḥah on the tāʾ and a ḍammah on the rāʾ. 
It is written in the margin of the main manuscript: “Yaḥyā’s transmission is ‘fa ’l-taqruṣ-hu’ with a ḍammah on the rāʾ and a sukūn. Ibn Bukayr and most transmitters corroborated with him on this whereas Qaʿnabī said, ‘fa ’l-tuqarriṣ-hu’ with a kasrah on the rāʾ and a tashdīd.” In contrast to the main manuscript, Aʿẓamī stated, ‘Qaʿnabī reported it’ in lieu of ‘Qaʿnabī said’.[footnoteRef:1179] [1179:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 211.] 

Shaykh Muṣṭafā al-Aʿẓamī writes the same:
"فلتقرصه" ضبطت في الأصل على الوجهين، بضم التاء وفتحها. وبهامشه أيضا "رواية يحيى: فلتقرصه، بضم الراء وتخفيفها، وتابعه عليه ابن بكير وأكثر الرواة. ورواه القعنبي: فلتقرصه بكسر الراء وتشديدها". وبهامش ق "رواية القعنبي: كما في الكتاب فلتقرصه، وعلى ذلك فسره أبو عبيد". "ورواية ابن بكير: فلتقرصه وعليه فسره الأخفش قاله أبو بكر".  
‘Fa ’l-taqruṣ-hu’: It is pronounced in the main manuscript in two ways: with a ḍammah on the tāʾ and a fatḥah. Furthermore, it is written in its margin: Yaḥyā’s transmission is ‘fa ’l-taqruṣ-hu’ with a ḍammah on the rāʾ and a sukūn. Ibn Bukayr and most transmitters corroborated with him on this whereas Qaʿnabī reported it as ‘fa ’l-tuqarriṣ-hu’ with a kasrah on the rāʾ and a tashdīd.”
Written in the margin of the manuscript of Abū Isḥāq ibn Qurqūl is: “Qaʿnabī’s transmission is similar as in the book: ‘fa ’l-tuqarriṣ-hu’, based on which Abū ʿUbayd explained it. Ibn Bukayr’s transmission is ‘fa ’l-taqruṣ-hu’, based on which Akfash explained it. Abū Bakr stated this.”[footnoteRef:1180] [1180:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:83.] 

In conformity, ʿAllāmah Ibn ʿAbd al-Barr acknowledged its different pronunciation. He writes:
ويروى: "فلْتَقْرُصْه" بفتح التاء وضم الراء وكسرها أيضا، ويروى على التكثير "فلْتُقَرِّصْه" بضم التاء وكسر الراء وتشديدها. 
It is reported as ‘fa ’l-taqruṣ-hu’ with a fatḥah on the tāʾ and a ḍammah on the rāʾ as well as a kasrah. It is also reported with the emphasis on plurality as ‘fa ’l-tuqarriṣ-hu’ with a ḍammah on the tāʾ and a kasrah on the rāʾ alongside a tashdīd.[footnoteRef:1181] [1181:  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), 14:216. ] 

Qāḍī ʿIyāḍ confirms that it has been transmitted in all of these ways:
وتقرصه مخفف ومثقل، رويناه بهما جميعا. 
‘Taqruṣ-hu’ can be pronounced with a sukūn and a tashdīd. We reported it in both ways.[footnoteRef:1182] [1182:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:117.] 

Definition
He proceeds on with its definition: 
وهو تقطيعه بأطراف الأصابع مع الماء ليتحلل ويخرج من الثوب. 
It is to separate its particles [by rubbing] with the fingertips using water so that it disappears and comes out of the garment.[footnoteRef:1183] [1183:  Ibid.] 

In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr expounds on its definition, saying:
يعني تعركه، وتحته، وتزيله بظفرها، ثم تجمع عليه أصابعها، فتغسل موضعه بالماء. 
I.e. she should rub, scrape and remove it with her nails. Then, she should take hold of it with her fingers and wash the area with water.[footnoteRef:1184] [1184:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:203. ] 

In At-Tamhīd, he delves into much detail and says:
قال أبو عبيد: "فلتُقَرِّصْه". يقول: فلتُقَطِّعه بالماء، وكل مقطَّع فهو مقرَّص، يقال منه: المرأة قد قرَّصت العجين: إذا قطَّعته. قال أبو عمر: قول أبي عبيد عندي في هذا بعيد، وخير منه قول الأخفش، سئل عن هذه الكلمة، فأراهم كيف ذلك القرص، فضم إصبعيه؛ الإبهام والسبابة، وأخذ بهما شيئا من ثوبه، فقال: هكذا يفعل بالماء في موضع الدم، ثم قال كما يقرُص الرجل جاريته، هو كذلك القرص. قال: وأما القرس بالسين فهو قرس البرد.
قال أبو عمر: هؤلاء إنما فسروا اللفظة في اللغة، وأما المعنى المقصود إليه بهذا الحديث في الشريعة، فهو: غسل دم الحيض من الثوب إذا أصابه، والخبر بأنه يجب غسله لنجاسته، وحكم كل دم كدم الحيض، إلا أن قليل الدم متجاوز عنه؛ لشرط الله عز وجل في نجاسة الدم أن يكون مسفوحا، فحينئذ هو رجس. والرجس: النجاسة. 
Abū ʿUbayd said, “‘fa ’l-taqruṣ-hu’ is to separate and spread its particles with water. Everything which is separated and spread is called ‘muqarraṣ’. From here, it is said, ‘Al-marʾah qad qarraṣat al-ʿajīn,’ when a woman cuts the dough into pieces and spreads it. 
In my view, Abū ʿUbayd’s statement on this is too far-fetched. Better than it is Akfash’s statement when he was questioned regarding this word. He demonstrated the method of this ‘qarṣ’ by joining his two fingers: the thumb and the index and holding part of his garment with it. He stated, ‘This is what should be done by using water in the area of blood.’ Afterwards, he said, ‘‘Qarṣ’ is similar to how a man pinches his slave girl with his two fingers.’ As for ‘qars’ with a sīn, it is vehement cold.
These ones interpreted the word in its linguistic sense. As for the intended legal meaning in this ḥadīth, it is to wash the menstrual blood from the garment when it comes in contact with it. Furthermore, it conveys the obligation of washing it on account of its impurity. The ruling concerning all types of blood is analogous to that of menstrual blood. However, small quantities of blood are overlooked since Allāh – ʿazza wa-jalla – stipulated that blood, to be classified as impure, must be flowing. Only then will it be considered ‘rijs’, which signifies impurity.[footnoteRef:1185] [1185:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 22) 14:216-217.] 

In his Sunan, Imām Abū Dāwūd reports this via Ḥammād with the words:
ثم اقرصيه بالماء.  
Then, rub it with your fingertips using water.[footnoteRef:1186] [1186:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:271.] 

Hence, the act of rubbing should be with wet hands. Yet, afterwards, the Prophet ﷺ still says:
"ثُمَّ لِتَنْضَحْهُ بِالْمَاءِ،" 
‘Then wash it with water.’
[bookmark: _Toc225513871]Explanation of the Word: ‘Tanḍaḥ-Hu’
The Moroccan editors typed the diacritic mark on the ḍād as a fatḥah. Contrarily, Imām Nawawī writes:
بكسر الضاد، كذا قاله الجوهري وغيره. 
With a kasrah on the ḍād; Jawharī and others stated this.[footnoteRef:1187] [1187:  Imām Nawawī, Al-Minhāj (n 8) 3:200.] 

 Imām Khaṭṭābī expounds on the meaning:
والنضح هاهنا بمعنى الغسل. 
Here, ‘naḍḥ’ signifies washing.[footnoteRef:1188] [1188:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Aʿlām al-Ḥadīth fī Sharḥ Ṣaḥīḥ al-Bukhārī (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1988), 1:281.] 

ʿAllāmah Ibn ʿAbd al-Barr also says:
يريد: ولتغسله. والنضح: الغسل، وهو المعروف في اللسان العربي: أنه قد يراد بالنضح الغسل بالماء. 
He means: ‘She should wash it.’ ‘Naḍḥ’ is to wash, and this is well-recognised in the Arabic language; ‘naḍḥ’ is sometimes used to convey washing with water.[footnoteRef:1189] [1189:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 25) 3:203-204.] 

From our earlier discussion, we perceived that ‘taqruṣ-hu’ signifies rubbing and washing. As such, for ‘naḍḥ’ to convey the same meaning of washing seems redundant. In effect, certain scholars opted for other interpretations. Consider the following interpretation as quoted by Ḥāfiẓ Ibn Ḥajar from Imām Khaṭṭābī:
 أي: تغسله قاله الخطابي.  
I.e. she should wash; Khaṭṭābī stated this.[footnoteRef:1190] [1190:  Ḥāfiẓ Ibn Ḥajar (n 10) 1:678.] 

This is the definition Ḥāfiẓ Ibn Ḥajar preferred. He then presents a different interpretation from another scholar: 
وقال القرطبي: المراد به الرش، لأن غسل الدم استفيد من قوله: "تقرصه بالماء"، وأما النضح فهو لما شكت فيه من الثوب.  
Qurṭubī said, ‘It means to sprinkle because washing the blood is already understood from the statement: ‘she should rub it with her fingertips using water’. As fr ‘naḍḥ’, it pertains to the doubts regarding the impurity of the garment.’[footnoteRef:1191] [1191:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar refutes this, saying:
قلت: فعلى هذا فالضمير في قوله: "تنضحه" يعود على الثوب، بخلاف "تحته" فإنه يعود على الدم، فيلزم منه اختلاف الضمائر وهو على خلاف الأصل.  
I object to this by saying that based on this, the pronoun in the statement: ‘tanḍaḥ-hū’ reverts to the garment contrary to ‘taḥuttu-hū’ for it reverts to the blood. This results in a disparity of the pronouns, which is in contrast to the default rule.[footnoteRef:1192] [1192:  Ibid.] 

This comment is based on the wording in Ṣaḥīḥ al-Bukhārī:
‌جاءت امرأة النبي صلى الله عليه وسلم فقالت أرأيت إحدانا تحيض في الثوب كيف تصنع؟ قال: تحته ثم تقرصه بالماء، وتنضحه.[footnoteRef:1193] [1193:  Imām Bukhārī (n 12) 1:55.] 

ʿAllāmah Badr ad-Dīn ʿAynī counter responds:
قلت: لا نسلم ذلك، لأن لفظ: الدم، غير مذكور صريحا، والأصل في عود الضمير أن يكون إلى شيء صريح، والمذكور هنا صريحا: الثوب والماء، فالضميران الأولان يرجعان إلى الثوب لأنه المذكور قبلهما، والضمير الثالث يرجع إلى: الماء، لأنه المذكور قبله، وهذا هو الأصل. 
I say: We do not accept this because the word ‘damm’ is not explicitly mentioned. The default rule is that the antecedent of pronouns reverts to what is explicitly mentioned. Here, that which is explicitly mentioned is the garment and the water. Hence, both the first pronouns revert to the garment since it is mentioned before the two pronouns. The third pronoun (in ‘tanḍaḥu-hū’) reverts to the water since it is mentioned before the pronoun. This is the default rule.[footnoteRef:1194] [1194:  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), 3:140.] 

Ḥāfiẓ Ibn Ḥajar then presents his second objection on ʿAllāmah Qurṭubī’s explanation:
ثم إن الرش على المشكوك فيه لا يفيد شيئا، لأنه إن كان طاهرا فلا حاجة إليه، وإن كان متنجسا لم يطهر بذلك، فالأحسن ما قاله الخطابي، قال الخطابي: في هذا الحديث دليل على أن النجاسات إنما تزال بالماء دون غيره من المائعات، لأن جميع النجاسات بمثابة الدم لا فرق بينه وبينها إجماعا، وهو قول الجمهور، أي: يتعين الماء لإزالة النجاسة. 
Moving on, sprinkling [water] on an area of uncertainty does not benefit in any way. The reason is, if it is pure, then this is unnecessary. And if it is impure, then it will not become pure in this way. Hence, the best statement is that of Khaṭṭābī. Khaṭṭābī said, ‘In this ḥadīth lies proof that impurities are only removed with water and not any other liquid. This is because all impurities are similar to blood. There exists no difference between them according to consensus. This is the view of the majority, which is that water is particularly obligatory for the removal of impurity.’[footnoteRef:1195] [1195:  Ḥāfiẓ Ibn Ḥajar (n 10) 1:678.] 

ʿAllāmah Badr ad-Dīn ʿAynī responded to this as well. He writes:
قلت: الذي قاله القرطبي هو الأحسن لأنه يلزم التكرار من قول الخاطبي بلا فائدة، لأنا ذكرنا أن الحت هو الفرك، والقرص هو الدلك بأطراف الاصابع مع صب الماء عليه حتى يذهب أثره، لما نقلناه عن القاضي عياض. 
ففهم الغسل من لفظة القرص، فإذا قلنا: الرش بمعنى الغسل يلزم التكرار، ثم قوله: ثم إن الرش إلى آخره، كلام من غير روية، لأن الرش ههنا لإزالة الشك المتردد في الخاطر، كما جاء في رش المتوضىء الماء على سراويله بعد فراغه من الوضوء، وليس معناه على الوجه الذي ذكرناه، فافهم.  
I say: Qurṭubī’s statement is the best since Khaṭṭābī’s statement implies unnecessary repetition. This is because we mentioned that ‘ḥatt’ is to scrape off and ‘qarṣ’ is to rub with the fingertips whilst pouring water on it until its traces are removed, as transmitted from Qāḍī ʿIyāḍ. Washing is already understood from the word ‘qarṣ’. Therefore, if we say that ‘rashsh’ signifies washing, it will necessarily imply repetition. 
Furthermore, his claim, ‘Moving on, sprinkling [water]…’ was uttered without any careful consideration since, here, sprinkling [water] is to remove the persistent doubt in one’s mind. As it was reported, a person who performed ablution should sprinkle water on his trousers after completing ablution. This report’s meaning is not according to the way which we cited (from Ḥāfiẓ Ibn Ḥajar). Understand this well![footnoteRef:1196] [1196:  ʿAllāmah ʿAynī (n 35) 3:140-141.] 

Mawlānā Zakariyyā al-Kāndhlawī encapsulates the underlying reason for the existence of this difference of opinions:
والحقيقة أن هذا الاختلاف مبني على أصل أخر، وهو أن المشكوك في نجاسته وجب نضحه ورشه عند المالكية، فحملوا هذا النضح في الحديث على الرش، ولا يجب عند غيرهم كما تقدم مبسوطا في محله. 
In reality, this difference of opinions is based on another principle, which is the obligation of making naḍḥ of and sprinkling [with water]  that [cloth] whose impurity is doubtful according to the Mālikīs. Hence, they interpreted the ‘naḍḥ’ in this ḥadīth as ‘rashsh’. This is not obligatory according to others, as previously elaborated in the respective place.[footnoteRef:1197] [1197:  Mawlānā Zakariyyā (n 11) 1:599-600.] 

Shaykh Ithyawbī summarises the definition of all these words:
والحاصل: أن قوله: "حتيه" المراد به الفرك يابسا، وقوله: "اقرصيه بالماء" الدلك مع صب الماء ليتحلل، وقوله: "انضحيه" الغسل غسلا تاما حتى يتحقق زوال أثره بالكلية. 
In brief, ‘ḥuttī-hi’ means to scrape dry, ‘uqruṣī-hi bi ’l-māʾ’ means to rub whilst pouring water so that it disappears and ‘inḍaḥī-hi’ means to wash completely until it is certain that the traces have been entirely removed.[footnoteRef:1198] [1198:  Shaykh Ithyūbī (n 18) 5:69.] 

"ثُمَّ لِتُصَلِّي فِيهِ".
‘Afterwards, she may pray in it.’
This is advice on what the female should do. Imām Ibn Mājah documents the practical application of this on the authority of ʿĀʾishah:
إن كانت إحدانا لتحيض، ثم تقترص الدم من ثوبها عند طهرها فتغسله وتنضح على سائره، ثم تصلي فيه.  
A female of us would menstruate, and upon attaining purity, she would rub blood off from her garment with her fingertips using water. Then, she would wash it and sprinkle water over the remaining portion. Afterwards, she would pray in it.[footnoteRef:1199] [1199:  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), 1:206.] 

A few rulings can be derived from this narration, as elaborated below.
[bookmark: _Toc225513872]The Impurity of Blood
Blood is impure, as ʿAllāmah Ibn ʿAbd al-Barr asserts:
ولا خلاف أن الدم المسفوح رجس نجس. 
There are no differences of opinion regarding the filth and impurity of flowing blood.[footnoteRef:1200] [1200:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 25) 3:204.] 

Imām Nawawī states:
وفيه أن الدم نجس، وهو بإجماع المسلمين. 
It indicates that blood is impure, and this is in accordance with the consensus of the Muslims.[footnoteRef:1201] [1201:  Imām Nawawī, Al-Minhāj (n 8) 3:200.] 

In his work, Al-Majmūʿ, he expounds:
والدلائل على نجاسة الدم متظاهرة، ولا أعلم فيه خلافا عن أحد من المسلمين، إلا ما حكاه صاحب الحاوي عن بعض المتكلمين أنه قال: هو طاهر. ولكن المتكلمين لا يعتد بهم في الإجماع والخلاف على المذهب الصحيح الذي عليه جمهور أهل الاصول من اصحابنا وغيرهم، لاسيما في المسائل الفقهيات.  
The proofs supporting the impurity of blood are evident, and I am not aware of any dissenting view from any Muslim on this matter. Nonetheless, the author of Ḥāwī reported certain theologians claiming that it is pure. However, the theologians are not considered in matters of consensus and divergence with regard to the correct stance upheld by the majority of the Uṣulīs of our scholars and others, particularly concerning juristic rulings.[footnoteRef:1202] [1202:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ  Muhadhdhab (Cairo: Idārat aṭ-Ṭabāʿah al-Munīriyyah), 2:557.] 

[bookmark: _Toc225513873]The Washing of Impurities
The washing of impurities is mandated. ʿAllāmah Ibn ʿAbd al-Barr states:
وهذا الحديث أصل في غسل النجاسات من الثياب، لأن الدم نجس إذا كان مسفوحا، ومعنى المسفوح: الجاري الكثير.  
This ḥadīth forms a basis for washing impurities from garments. This is because blood is deemed impure when it is masfūḥ, signifying that which flows copiously.[footnoteRef:1203] [1203:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 25) 3:204.] 

There is unanimous consensus on this ruling, as ʿAllāmah Ibn ʿAbd al-Barr asserts:
وأجمع العلماء على غسل النجاسات كلها من الثياب والبدن وألا يصلى بشيء منها في الأرض، ولا في الثياب.
وأما العذرات وأبوال ما لا يؤكل لحمه، فقليل ذلك وكثيره رجس، وكثيره رجس نجس عند الجمهور من السلف، وعليه فقهاء الأمصار. 
The scholars agreed unanimously on the necessity of washing all impurities from garments and the body and that prayer should not be conducted in the presence of any impurity, be it on the ground or on one’s garments.
Regarding the excretions and urines of animals whose flesh is not consumed, both small and large quantities are classified as filth. According to the majority of the predecessors, a substantial amount of such impurities is filthy and impure, and this was the view upheld by the jurists across all lands.[footnoteRef:1204] [1204:  Ibid, 3:205.] 

The status of washing impurities: farḍ or wājib?
Despite the consensus on the necessity of washing impurities, they still differed on its status as a farḍ or a wājib act. ʿAllāmah Ibn ʿAbd al-Barr points out:
واختلفوا: هل غسل النجاسات على ما وصفنا: فرض أو سنة؟
They differed regarding whether washing impurities, as described, is farḍ or Sunnah.[footnoteRef:1205] [1205:  Ibid.] 

Here, ‘Sunnah’ implies ‘wājib’. Their views conflicted with regard to the status of this ruling; is it farḍ or wājib? ʿAllāmah Ibn ʿAbd al-Barr further clarifies Mālik’s stance on this issue:
وجملة قول مالك في هذا الباب أن إزالة النجاسة من الثياب والأبدان واجبة بالسنة، وليست بوجوب فرض. وعلى ذلك جماعة أصحابه، إلا أبا الفرج فإن غسلها عنده فرض واجب. 
The summary of Mālik’s view in this chapter is that the removal of impurities from garments and the body is obligatory by the Sunnah but not obligatory as a farḍ. This standpoint was followed by all his students besides Abū ’l-Faraj, who regarded washing them to be an obligatory farḍ.[footnoteRef:1206] [1206:  Ibid, 3:210.] 

For something to be categorised as farḍ, its obligation must be established by the Qurʾān. Hence, ʿAllāmah Ibn ʿAbd al-Barr substantiates the farḍ obligation of washing impurities from garments through verse 4 of chapter Al-Mudaththir, citing Ibn ʿAbbās:
وقد (روي عن ابن عباس ما يدل على أن غسل النجاسة فرض مأخوذ) من قوله تعالى: ﴿وَثِيَابَكَ فَطَهِّرْ﴾ (سورة المدثر: ٤)، كما قال ابن سيرين. 
A report from Ibn ʿAbbās indicates that the washing of impurities is farḍ, drawn from the verse: ‘And purify your clothes,’[footnoteRef:1207] as similarly stated by Ibn Sīrīn.[footnoteRef:1208] [1207:  Qurʾān: 74:4.]  [1208:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 25) 3:207.] 

The distinction between small and large quantities of impurity
Furthermore, scholars held divergent views concerning small and large quantities of blood. For instance, ʿAllāmah Ibn ʿAbd al-Barr states:
وممن ذهب إلى هذا في غسل النجاسة قليلها وكثيرها [...]-: الشافعي، وأحمد بن حنبل، وأبو ثور، وإليه مال أبو الفرج المالكي. 
Amongst those who held this view that impurities must be washed, whether in small or large quantities […] were Shāfiʿī, Aḥmad ibn Ḥanbal and Abū Thawr. Abū ’l-Faraj al-Mālikī inclined towards this view.[footnoteRef:1209] [1209:  Ibid.] 

Mālikī view
Despite many Mālikīs issuing the verdict according to the view quoted by ʿAllāmah Ibn ʿAbd al-Barr, it does not constitute the official view within the Mālikī school of thought. ʿAllāmah Khalīl, in his Mukhtaṣar, stipulates:
وعفى [...] دون درهم من دم مطلقا. 
Those that are overlooked include […] the amount of blood less than [the size of] a silver coin unrestrictedly.[footnoteRef:1210] [1210:  Shaykh Khalīl ibn Isḥāq al-Mālikī, Mukhtaṣar al-ʿAllāmah Khalīl (Cairo: Dār al-Ḥadīth, 2005), 17.] 

Ḥanbalī view
In the Ḥanbalī school of thought, ʿAllāmah Ibn Qudāmah al-Maqdisī states:
فصل: ‌ويعفى ‌عن ‌يسير دم الحيض.  
Chapter: A minimal amount of menstrual blood shall be overlooked.[footnoteRef:1211] [1211:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:484.] 

In Ar-Rawḍ al-Murbaʿ, ʿAllāmah Bahūtī mentions:
(‌ويعفى في غير مائع وفي غير مطعوم عن يسير دم نجس) ولو حيضا أو نفاسا أو استحاضة وعن يسير قيح وصديد. 
Concerning matters that are not liquids and not meant for consumption, [the stain of] a minimal amount of impure blood shall be overlooked. This applies to menstruation, lochia, abnormal vaginal bleeding as well as a minimal amount of pus and ichor.[footnoteRef:1212] [1212:  ʿAllāmah Manṣūr ibn Yūnus al-Bahūtī, Ar-Rawḍ al-Murbaʿ Sharḥ Zād al-Mustaqniʿ (Riyadh: Maktabat ar-Riyāḍ al-Ḥadīthah, 1977), 1:101-102.] 

Mawlānā Zakariyya al-Kāndhlawī offers a pertinent observation:
فعلم من هذا أن الأئمة الأربعة كلهم إلا الشافعي في قوله الجديد، متفقون على العفو من اليسير، وإن اختلفوا في تحديده، وليس مزيد اختلاف. 
From this, it is known that all four imām – excluding Shāfiʿī in his jadīd view – agree upon overlooking the minimal amount. Albeit they disagreed on the precise determination thereof, that is their sole point of contention.[footnoteRef:1213] [1213:  Mawlānā Zakariyyā (n 11) 1:601.] 

Ḥanafī view
The Ḥanafīs, who consider small quantities of blood as excused, specified this as blood less than the size of a silver coin. ʿAllāmah Ibn ʿAbd al-Barr explains the only difference between the Ḥanafīs and the other schools of thought:
إلا أنهم راعوا ما زاد على مقدار الدرهم قياسا على المخرج في الاستنجاء. 
They considered the amount exceeding the size of a silver coin (as compulsory to wash) by drawing an analogy on the passage in istinjāʾ.[footnoteRef:1214] [1214:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 25) 3:207.] 

Our proofs
Having said that, the analogy is not our only proof. ʿAllāmah Badr ad-Dīn ʿAynī presented a few proofs from ḥadīth to substantiate the distinction. He writes:
قلت: حديث عائشة: ما كان لإحدانا إلا ثوب واحد فيه تحيض فإن أصابه شيء من دم بلته بريقها، ثم قصعته بريقها، رواه أبو داود، وأخرجه البخاري أيضا، ولفظه: "قالت بريقها فمصعته"، يدل على الفرق بين القليل والكثير، وقال البيهقي: هذا في الدم اليسير الذي يكون معفوا عنه، وأما الكثير منه فصح عنها، أي: عن عائشة، أنها كانت تغسله، فهذا حجة عليهم في عدم الفرق بين القليل والكثير من النجاسة، وعلى الشافعي أيضا في قوله: إن يسير الدم يغسل كسائر الأنجاس إلا دم الراغيث، فإنه لا يمكن التحرز عنه.
وقد روي عن أبي هريرة -رضي الله عنه- أنه لا يرى بالقطرة والقطرتين بأسا في الصلاة.
وعصر ابن عمر -رضي الله تعالى عنهما- بثرة فخرج منها دم فمسحه بيده وصلى، فالشافعية ليسوا بأكثر إحتياطا من أبي هريرة وابن عمر، ولا أكثر رواية عنهما حتى خالفوهما، حيث لم يفرقوا بين القليل والكثير، على أن قليل الدم موضع ضرورة، لأن الإنسان لا يخلو في غالب حاله من بثرة أو دمل أو برغوث، فعفى عنه، ولهذا حرم الله المسفوح منه، فدل أن غيره ليس بمحرم، وأما تقدير أصحابنا القليل بقدر الدرهم، فلما ذكره صاحب  الاسرار عن علي وابن مسعود أنهما قدرا النجاسة بالدرهم، وكفي بهما حجة في الاقتداء. وروي عن عمر، رضي الله تعالى عنه، أيضا أنه قدره بظفره، وفي المحيط: وكان ظفره قريبا من كفنا، فدل على أن ما دون الدرهم لا يمنع. وقال في المحيط أيضا: الدرهم الكبير ما يكون مثل عرض الكف. 
I say: The differentiation between small and large quantities [of blood] is proven by the ḥadīth of ʿĀʾishah: ‘We only had one garment to use for menstruation. Hence, if any blood would stain it, she would wet it with her saliva and then rub it using her saliva.’ Abū Dāwūd reported this, and Bukhārī also brought it with the phrasing, ‘Qālat bi-rīqi-hā fa-maṣaʿat-hu’. Bayhaqī said, ‘This pertains to a small quantity of blood which is excused. As for large quantities of blood, it is authentically reported from her, i.e. ʿĀʾishah that she used to wash it. This serves as evidence against their view that there exists no distinction between small and large quantities of impurity. And [it serves as evidence] against Shāfiʿī’s claim: ‘A minimal amount of blood must be washed like all other impurities, except for flea blood, as it cannot be avoided.’ 
It was certainly reported from Abū Hurayrah – may Allāh be pleased with him – that he did not see any issue with a drop or two [of blood] in prayer. Additionally, Ibn ʿUmar – may Allāh be pleased with him – popped a pimple, causing blood to ooze from it, and he (simply) wiped it with his hand and prayed. The Shāfiʿīs do not observe more caution than Abū Hurayrah and Ibn ʿUmar, nor do they possess more reports than them, which allows them to oppose these two by negating the distinction between small and large quantities [of blood]. 
On top of this, a small quantity of blood is regarded as a matter of necessity since people commonly experience pimples, the healing of a wound or fleas. Therefore, this is overlooked. For this reason, Allāh prohibited flowing blood, implying that other types of blood are not prohibited. 
Concerning our scholar’s determination of a small quantity [of blood] as equivalent to the size of a silver coin, it is deduced from a report transmitted by the author of Al-Asrār from ʿAlī and Ibn Masʿūd; they both determined impurity as being equivalent to a silver coin. These two are enough authority for emulation. 
Additionally, it was reported from ʿUmar – may Allāh Taʿālā be pleased with him – that he determined it as equivalent to his nail. It is stated in Al-Muḥīṭ, ‘His nail size closely matched the centre of our palms.’ This proves that a quantity less than a silver coin does not prevent [prayer]. It is also stated in Al-Muḥīṭ, ‘A large silver coin is one whose dimensions are similar to the breadth of the centre of the palm.’[footnoteRef:1215] [1215:  ʿAllāmah ʿAynī (n 35) 3:141.] 

[bookmark: _Toc225513874]The Use of Water & Other Substances for Cleaning Impurities
Another ruling deduced from this narration by the other schools of thought is that only water should be used for the purification of impurities. Imām Khaṭṭābī states:
دليل أن النجاسات إنما تزال بالماء دون غيره من المائعات، لأنه إذا أمر بإزالتها بالماء فأزالها بغيره، كان الأمر باقياً لم يمتثل، وإذا وجب ذلك عليه في الدم بالنص كان سائر النجاسات بمثابته لا فرق بينهما في القياس. 
This proves that impurities can solely be removed by using water, not other liquids. This is because when the command has been given to remove it with water, then one removes it by using something else, the command still remains and is not complied with. Since using water is obligatory for blood, as established through the clear text (of the ḥadīth), all other impurities will follow the same ruling. There is no difference between them in analogy.[footnoteRef:1216] [1216:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:113.] 

Imām Nawawī also states:
وفي هذا الحديث وجوب غسل النجاسة بالماء، ويؤخذ منه أن من غسل بالخل أو غيره من المائعات لم يجزئه، لأنه ترك المأمور به. 
This ḥadīth indicates the obligation of washing impurity with water. It is derived thereof that it is not valid for one to use vinegar or other liquids for washing since he abandoned that which was commanded.[footnoteRef:1217] [1217:  Imām Nawawī, Al-Minhāj (n 8) 3:200.] 

ʿAllāmah Badr ad-Dīn ʿAynī responds:
قلت: هذا خرج مخرج الغالب لا مخرج الشرط، كقوله تعالى: ﴿وَرَبَـٰٓئِبُكُمُ ٱلَّـٰتِى فِى حُجُورِكُم﴾ والمعنى في ذلك أن الماء أكثر وجودا من غيره، أو نقول: تخصيص الشيء بالذكر لا يدل على نفي الحكم عما عداه، أو نقول: إنه مفهوم لقب، ولا يقول به إمامنا. 
I object to this by saying that this was mentioned based on the prevalent practice rather than a condition. It is similar to the verse: ‘and your step-daughters under your care’. It means that water is mostly found compared to other matters. Or, we can also say that the specific mention of something does not entail the negation of the ruling with respect to others. Alternatively, we can say that it is a mafhūm laqb (to negate the ruling from everything that the name does not encompass), and our scholars do not view its permissibility.[footnoteRef:1218] [1218:  ʿAllāmah ʿAynī (n 35) 3:141.] 

Mawlānā Zakariyyā al-Kāndhlawī states:
وأنت خبير بأنه لا حجة لهم على الحنفية في الحديث المذكور، لأن مؤداه طهارة الثوب بالماء ولا ينكره أحد، والخلاف في الطهارة بغير الماء، والحديث لا يتناوله نفيا ولا إثباتا، بل ساكت عنه. 
You are well aware that they have no proof against the Ḥanafīs in the mentioned ḥadīth since its implication is the purification of garments by using water, which no one denies. The disagreement only pertains to the use of non-water substances for purification. The ḥadīth does not address this, neither by negating it nor affirming it. Rather, it stays silent on this aspect.[footnoteRef:1219] [1219:  Mawlānā Zakariyyā (n 11) 1:601.] 

In light with this understanding, the Ḥanafī practices align with other narrations. For instance, Imām Bukhārī narrates:
حدثنا أبو نعيم قال: حدثنا إبراهيم بن نافع، عن ابن أبي نجيح، عن مجاهد، قال: قالت عائشة: ما ‌كان ‌لإحدانا ‌إلا ‌ثوب واحد تحيض فيه، فإذا أصابه شيء من دم قالت بريقها، فقصعته بظفرها. 
Abū Nuʿaym narrated to us, saying: Ibrāhīm ibn Nāfiʿ narrated to us from Ibn Abī Najīḥ from Mujāhid, who said: ʿĀʾishah said, ‘We only had one garment to use for menstruation. Hence, if any blood would stain it, she should take her saliva and rub it with her nails.’[footnoteRef:1220] [1220:  Imām Bukhārī (n 12) 1:69.] 

 ʿAllāmah Shawkānī elaborates:
وعن أبي حنيفة وأبي يوسف: يجوز تطهير النجاسة بكل مائع طاهر، وهو مذهب الداعي من أهل البيت، واحتجوا بقول عائشة: ما كان لإحدانا إلا ثوب واحد تحيض فيه، فإذا أصابه شيء من دم الحيض، قالت بريقها فمصعته بظفرها. 
وأجيب بأنها ربما فعلت ذلك تحليلا لأثره ثم غسلته بعد ذلك، والحق أن الماء ‌أصل ‌في ‌التطهير لوصفه بذلك كتابا وسنة وصفا مطلقا غير مقيد، لكن القول بتعينه وعدم إجزاء غيره يرده حديث مسح النعل، وفرك المني، وحته، وإماطته بإذخرة، وأمثال ذلك كثير. ولم يأت دليل يقضي بحصر التطهير في الماء، ومجرد الأمر به في بعض النجاسات لا يستلزم الأمر به مطلقا، وغايته تعينه في ذلك المنصوص بخصوصه إن سلم. 
The permissibility of purifying impurities by using any pure liquid is reported from Abū Ḥanīfah and Abū Yūsuf. They took proof in ʿĀʾishah’s statement, ‘We only had one garment to use for menstruation. Hence, if any blood would stain it, she should take her saliva and rub it with her nails.’ 
In response, perhaps she did that to eliminate the traces, after which she washed it. The truth is water holds a fundamental role in purification since it is qualified as such in the Qurʾān and Sunnah without any restriction. However, the claim of its particular obligation and the non-validity of other substances is refuted by the ḥadīth on wiping the sandals, scratching semen, scraping it and removing it with lemongrass. There are multiple examples of this. There is no proof implying that purification is only attained through water. The mere command to use water for certain impurities does not necessarily imply the command to use it at all times. At most, it can be particularised for that specific text alone, if we accept this interpretation.[footnoteRef:1221] [1221:  ʿAllāmah Muḥammad ibn ʿAlī ash-Shawkānī, Nayl al-Awṭār min Asrār Muntaqā ’l-Akhbār (Saudi Arabia: Dār Ibn al-Jawzī, 1427 AH), 1:219.] 

[bookmark: _Toc225513875]The Number of Times to Wash Impure Surfaces
There is no specified number of times to wash off impure surfaces for the attainment of purity.
Imām Nawawī states:
وفيه أن إزالة النجاسة لا يشترط فيها العدد، بل يكفي فيها الإنقاء. وفيه غير ذلك من الفوائد. واعلم؛ أن الواجب في إزالة النجاسة الإنقاء، فإن كانت النجاسة حكمية -وهي التي لا تشاهد بالعين كالبول ونحوه- وجب غسلها مرة، ولا تجب الزيادة، ولكن يستحب الغسل ثانية وثالثة لقوله -صلى الله عليه وسلم- "إذا استيقظ أحدكم من نومه فلا يغمس يده في الإناء حتى يغسلها ثلاثا". 
This demonstrates that there is no specified number of times for the removal of impurities. Rather, it suffices to make it clean. It also includes other benefits. 
Know that the obligation in the removal of impurities is to make it clean. If the impurity is ritual – which is the one invisible to the naked eye like urine – it is obligatory to wash it once and not more. Still, it is recommended to wash it a second and a third time, as the Prophet ﷺ said, ‘When one of you wakes up from his sleep, then he should not immerse his hand in the utensil before washing it thrice.’[footnoteRef:1222] [1222:  Imām Nawawī, Al-Minhāj (n 8) 3:200.] 

ʿAllāmah  Badr ad-Dīn ʿAynī states:
ومنها: أن فيه الدلالة على أن العدد ليس بشرط في إزالة النجاسة بل المراد الإنقاء. 
This proves that the number of times is not a condition for removing impurities. Rather, only purity is intended.[footnoteRef:1223] [1223:  ʿAllāmah ʿAynī (n 35) 3:141.] 

[bookmark: _9qc8y1l40fdi][bookmark: _Toc225513876]Additional Lessons & Benefits
· If the impurity cannot be seen, it is fine to simply splash water. 
ʿAllāmah Badr ad-Dīn ʿAynī states:
ومنها: أنها إذا لم تر في ثوبها شيئا من الدم ترش عليه ماء وتصلي فيه. 
It demonstrates that if she does not see any blood on her garment, she can sprinkle water on it and pray in it.[footnoteRef:1224] [1224:  Ibid.] 

· Females may seek verdicts from the learned by themselves and verbally discuss it with male scholars. 
ʿAllāmah Zurqānī adds these few additional benefits derived from the ḥadīth:
وفيه إشارة إلى امتناع الصلاة في الثوب النجس، وجواز استفتاء المرأة بنفسها ومشافهتها للرجل فيما يتعلق بأحوال النساء ويستحي من ذكره، والإفصاح بذكر ما يستقذر للضرورة.
It alludes to the prevention of praying in impure garments and the permissibility of a female to seek verdicts by herself, to verbally discuss it with a male concerning matters related to women – which one feels shy of mentioning – and to clearly explain something which is considered filthy due to necessity.[footnoteRef:1225] [1225:  ʿAllāmah Zurqānī (n 3) 1:170.] 

· It is recommended to scrape off dry impurities before washing. 
ʿAllāmah Zurqānī continues:
[...] وندب فرك النجاسة اليابسة ليهون غسلها. 
[…] and the recommendation of scratching off dry impurities to facilitate its washing.[footnoteRef:1226] [1226:  Ibid.] 

· It is recommended to use additional detergents when taking the ritual bath from menstruation.
Imām Ibn Mājah transmits with his chain:
عن عائشة أن أسماء ‌سألت ‌رسول الله -صلى الله عليه وسلم- عن الغسل من المحيض، فقال: "تأخذ إحداكن ماءها وسدرها فتطهر، فتحسن الطهور، أو تبلغ في الطهور، ثم تصب على رأسها فتدلكه دلكا شديدا حتى تبلغ شؤون رأسها [...]" 
ʿĀʾishah reported that Asmāʾ asked the Messenger of Allāh ﷺ regarding washing from menstruation, to which he replied, ‘One of you should take her water and her lote and purify herself well or thoroughly. Then, she should pour [the water] over her head and rub it well until it reaches the roots of her hair […]’[footnoteRef:1227] [1227:  Imām Ibn Mājah (n 40) 1:210.] 

 الْمُسْتَحَاضَةُ
The Female Suffering from Abnormal Vaginal Bleeding[footnoteRef:1228] [1228:  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), 211.] 

In the footnotes, the editors note another way this heading was phrased in other manuscripts:
بهامش الأصل: "ما جاء في المستحاضة" وفوقها: "طع" و"جـ".
Written in the margin of the main manuscript is: ‘Mā jāʾa fi ’l-mustaḥāḍah’ with طع (Ibn aṭ-Ṭalāʿ’s copy) and جـ (Abū ’l-Walīd al-Bājī’s copy) on top.[footnoteRef:1229] [1229:  Ibid.] 

Likewise, Shaykh Muṣṭafā al-Aʿẓamī writes:
بهامش الأصل في "جـ: ما جاء في المستحاضة".  
Written in the margin of the main manuscript is: “The manuscript of جـ (Abū ’l-Walīd al-Bājī’s copy) has: ‘mā jāʾa fi ’l-mustaḥāḍah’.”[footnoteRef:1230] [1230:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:83.] 

[bookmark: _Toc225513877]Explanation of the Word: ‘Mustaḥāḍah’
Proceeding with the definition of the word ‘mustaḥāḍah’, we start by citing ʿAllāmah Ibn as-Sīd al-Baṭalyawsī:
"المستحاضة" التي ‌لا ‌يرقأ ‌دمها. 
A mustaḥāḍah is that female whose bleeding does not cease.[footnoteRef:1231] [1231:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 71.] 

This is precisely correct in linguistic terms, but it does not align with the technical and conventional usage.
ʿAllāmah Ibn al-ʿArabī quotes the exact definition from ʿAllāmah Khalīl:
قال الخليل: المستحاضة هي التي لا يرقأ دمها. 
Khalīl said, ‘A mustaḥāḍah is that female whose bleeding does not cease.’[footnoteRef:1232] [1232:  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), 2:269. ] 

Let us analyse another definition which ʿAllāmah Zurqānī quotes from ʿAllāmah Jawharī:
وقال الجوهري: استحيضت المرأة، أي: استمر بها الدم بعد أيامها فهي مستحاضة .
Jawharī stated, ‘‘Ustuḥīḍat al-marʾah,’ i.e. when a woman’s bleeding continues after her days [of menstruation], then she is a mustaḥāḍah.’[footnoteRef:1233] [1233:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:171. ] 

Despite its partial accuracy, this definition is also lacking. None of these meanings are comprehensive and exclusive. 
Hence, Ḥāfiẓ Ibn Ḥajar defines it as:
والاستحاضة: جريان الدم من فرج المرأة في غير أوانه. 
‘Istiḥāḍah’ is the flow of blood from a woman’s vagina at an unexpected time.[footnoteRef:1234] [1234:  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), 1:680.] 

The more accurate definition is that which Imām Nawawī provides:
قد قدمنا أن الاستحاضة ‌جريان ‌الدم ‌من ‌فرج المرأة في غير أوانه، وأنه يخرج من عرق يقال له العاذل. 
We previously stated that ‘istiḥāḍah’ is the flow of blood from a woman’s vagina at an unexpected time, and it discharges from a vein called ‘ʿādhil’.[footnoteRef:1235] [1235:  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), 4:17. ] 

Then, ʿAllāmah Zurqānī quotes from the lexicographers:
وقال الأزهري، والهروي، وغيرهما: الحيض جريان دم المرأة في أوقات معلومة يرخيه قعر رحمها بعد بلوغها، والاستحاضة جريانه في غير أوانه يسيل من عرق في أدنى الرحم دون قعره. 
Azhurī, Harawī and others stated, ‘‘Ḥayḍ’ is the flow of a woman’s blood at specific times, released from the innermost region of the womb subsequent to attaining puberty. ‘Istiḥāḍah’ denotes this flow at an unexpected time, released from a vein in the nearest region of the womb rather than its innermost part.’[footnoteRef:1236] [1236:  ʿAllāmah Zurqānī (n 6) 1:171.] 

ʿAllāmah Waqshī provides an insightful linguistic analysis of the verb’s structure:
وفعلها: استحيضت، وهذا أحد الأفعال التي صيغت للمفعول ولم تصغ للفاعل. 
Its verb is ‘ustuḥīḍat’, and it belongs to a category of verbs formulated for the object, rather than the subject.[footnoteRef:1237] [1237:  ʿAllāmah Hishām ibn Muḥammad al-Waqshī al-Andalūsī, At-Taʿlīq ʿalā ’l-Muwaṭṭaʾ fī Tafsīr Lughātihi wa-Ghawāmiḍi Iʿrābihī wa-Maʿānī-Hī (Riyadh: Maktabat al-ʿAbīkān, 2001), 1:106. ] 

ʿAllāmah Badr ad-Dīn al-ʿAynī  explains:
فان قلت: ما وجه بناء الفعل للفاعل في ‌الحيض، وللمفعول في ‌الاستحاضة؟ فقيل: استحيضت؟ قلت: لما كان الأول: معتادا معروفا نسب إليها، والثاني: لما كان نادرا غير معروف الوقت، وكان منسوبا إلى الشيطان، كما ورد أنها ركضة من الشيطان، بني لما لم يسم فاعله. فإن قلت: ما هذه السين فيه؟ قلت: يجوز أن تكون للتحول، كما في: استحجر الطين، وهنا أيضا تحول دم ‌الحيض إلى غير دمه، وهو دم ‌الأستحاضة. فافهم. 
Objection: Why is the verb structured for the subject in relation to menstruation and for the object in relation to abnormal vaginal bleeding, as in ‘ustuḥīḍat’? 
Answer: Since the first one is regular and known, it is attributed to the woman. Contrarily, the second one occurs rarely at an unknown time and is attributed to the devil – as reported it is a kick from the devil. Hence, its verb was structured for that whose subject is not specified.
Objection: What is the function of the sīn therein? 
Answer: It could be employed to denote shifting (from one condition to another), as in ‘istaḥjara ’ṭ-ṭīn’ (to mean ‘the clay became hard like a stone’). Here also, menstrual blood shifted to a different type of blood, which is abnormal vaginal blood. Therefore, understand this well.[footnoteRef:1238] [1238:  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), 3:142. ] 

ʿAllāmah al-Waqshī then continues by explaining:
وزيدت فيه الزوائد للمبالغة في الحيض، كما قالوا: علا قِرنه، فإذا أرادوا المبالغة، قالوا: استعلاه، وكذلك: قر في مكانه، فإذا أرادوا المبالغة، قالوا: استقر، وكذلك الزوائد تدخل الأفعال لمعان زائدة، يقال: حلى الشيء، فإذا أفرط في الحلاوة، قالوا: احلولى، وأعشبت الأرض وأعشوشبت، وخشن الشيء واخشوشن. 
Additional letters were added to it to provide an intensified signification of menstruation. For instance, whilst one might say 'ʿala qirna-hū' (to mean 'he subdued his adversary’), when they wish to intensify the meaning, they would say 'istiʿlā-hu.' Similarly, 'qarra fī makani-hī' (he remained in his place) would become 'istiqarra' when they wish to intensify the meaning. 
In this manner, these additional letters are added to verbs to amplify the meaning, as seen in 'ḥalā ash-shayʾ’ (to mean ‘the thing became sweet’), which becomes 'iḥlawlā' when referring to an excessive degree of sweetness. Likewise, 'aʿshaba ’l-arḍ' (to mean ‘the land produced herbage’) becomes ‘iʿshawshabat’ (when it produces an abundance of herbage) and ‘khashuna ’sh-shayʾ’ (to mean ‘the thing became rough’) becomes ‘ikhshawshana’ (when it becomes very rough).[footnoteRef:1239] [1239:  ʿAllāmah Waqshī (n 10) 1:106. ] 

This linguistic analysis highlights the connection between this term and the chapter on menstruation. It is why Imām Mālik placed this chapter immediately after the chapter on menstruation, and Imām Bukhārī likewise included the chapter on abnormal vaginal bleeding after the chapter on menstruation. In his ʿUmdat al-Qārī, ʿAllāmah Badr ad-Dīn ʿAynī comments on the chapter on abnormal vaginal bleeding:
والمناسبة بين البابين ظاهرة، لأن الحيض والاستحاضة من أحكام المرأة. 
The correlation between the two chapters is evident since menstruation and abnormal vaginal bleeding form part of the rulings related to a woman.[footnoteRef:1240] [1240:  ʿAllāmah ʿAynī (11) 3:276.] 

As for the criteria of abnormal vaginal bleeding, ʿAllāmah Badr ad-Dīn ʿAynī states:
وقال أصحابنا: ‌الاستحاضة ما تراه المرأة في أقل من ثلاثة أيام أو على أكثر من عشرة أيام. 
Our scholars defined ‘istiḥāḍah’ as that which a woman sees for less than three days or exceeding ten days.’[footnoteRef:1241] [1241:  Ibid, 3:254.] 

This topic at hand is already complex, with variations in the narrations, thereby contributing to the intricacy of the matter, as Mawlānā Zakariyyā al-Kāndhlawī states:
ثم اعلم أن الروايات في المستحاضة مختلفة جدا يشكل الجمع بينها، كما لا يخفى على من له أدنى نظر على الروايات، وهذا الباب من غوامض الأبواب، ولذا اعتنى به المحققون، وأفرده العلماء بتصانيف مستقلة، وعلى كثرة التصانيف في ذلك لم تنحل معضلات مسائله ومشكلات محامله؛ وذلك لكثرة الاختلاف في الروايات الواردة في الباب. 
Know that the narrations regarding a female who suffers from abnormal vaginal bleeding differ vastly, making it difficult to reconcile them. This is not hidden from one who has a cursory glance at these narrations. This topic stands as one of the enigmatic ones. For this reason, researchers have devoted significant attention to it, and scholars produced independent compilations specifically dedicated to it. Yet, despite the multitude of compilations on it, the intricacies of its issues and the complexities of its interpretations have not been resolved due to the extensive contradictions in the narrations reported on this subject.[footnoteRef:1242] [1242:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:604. ] 

[bookmark: _Toc225513878]Abnormal Vaginal Bleeding in the Time of the Prophet ﷺ
From various authentic and weak narrations, scholars have deduced that during the time of the Prophet Muhammad ﷺ, approximately ten females experienced abnormal vaginal bleeding. Amongst them, two were the Mothers of the Believers, and three were sisters. ʿAllāmah Ibn al-ʿArabī enumerates the names of six of these women in his Al-Qabas:
وكانت المستحاضات على عهد النبي -صلى الله عليه وسلم- ستاً: ‌فاطمة بنت أبي ‌حبيش، وحمنة بنت جحش زوج طلحة بن عبيد الله، وأم حبيبة بنت جحش زوج عبد الرحمن بن عوف، وزينب بنت جحش زوج النبي -صلى الله عليه وسلم-، وسودة بنت زمعة إحدى أمهات المؤمنين، وسهلة بنت سهيل. 
During the time of the Prophet ﷺ, there were six females who suffered from abnormal vaginal bleeding: Fāṭimah bint Abī Ḥubaysh, Ḥamnah bint Jaḥsh: the wife of Ṭalhah ibn ʿUbayd Allāh, Umm Ḥabībah bint Jaḥsh: the wife of ʿAbd ar-Raḥmān ibn ʿAwf, Zaynab bint Jaḥsh: the wife of the Prophet ﷺ, Sawdah bint Zamʿah: one of the Mothers of the Believers and Sahlah bint Suhayl.[footnoteRef:1243] [1243:  ʿAllāmah Abū Bakr Muḥammad ibn ʿAbdullāh ibn al–ʿArabī al-Mālikī, Al-Qabas fī Sharḥ Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār al-Gharb al-Islāmī, 1992), 182. ] 

Ḥāfiẓ Ibn Ḥajar adds the names of a few others:
ورأيت على حاشية نسخة صحيحة من أصل أبي ذر ما نصُّه: فلانة هي رملة أم حبيبة بنت أبي سفيان [...] فقد روي: أن زينب بنت أم سلمة استحيضت، روى ذلك البيهقي، والإسماعيلي في جمعه حديث يحيى بن أبي كثير [...] وأما من استحيضت في عهده -صلى الله عليه وسلم- من الصحابيات غيرهن: فسهلة بنت سهيل؛ ذكرها أبو داود أيضا، وأسماء بنت مَرثَد؛ ذكرها البيهقي وغيره، وبادية بنت غيلان؛ ذكرها ابن منده. 
I observed in the margin of an authentic copy of the main manuscript of Abū Dharr a note mentioning: ‘So and so female was Umm Ḥabībah bint Abī Sufyān’ […] It was certainly reported that Zaynab bint Umm Salamah suffered from abnormal vaginal bleeding, as reported by Bayhaqī and Ismāʿīlī in his compilation of Yaḥyā ibn Abī Kathīr’s ḥadīth.
Regarding other female Companions who suffered from abnormal vaginal bleeding in the Prophet ﷺ’s time, they include Sahlah bint Suhayl – as mentioned by Abū Dāwūd as well – Asmāʾ bint Marthad – as mentioned by Bayhaqī and others – and Bādiyah bint Ghaylān – as mentioned by Ibn Mandah.[footnoteRef:1244] [1244:  Ḥāfiẓ Ibn Ḥajar (n 7) 2:109-110.] 

As stated, these names are collected from various narrations, irrespective of their status. Whilst the authentic narrations indeed confirm that women during the Prophet ﷺ’s time suffered from abnormal vaginal bleeding, they establish this firmly for four women alone, one of whom is almost unidentified. ʿAllāmah Ibn al-ʿArabī states in Al-Qabas:
الصحيح منهن: فاطمة، وحمنة، وأم حبيبة، وإحدى أمهات المؤمنين غير معيَّنة.
Those authentically established amongst them are Fāṭimah, Ḥamnah, Umm Ḥabībah and one of the Mothers of the Believers whose name has not been specified.[footnoteRef:1245] [1245:  ʿAllāmah Ibn al-ʿArabī, Al-Qabas (n 16) 182-183.] 

In Al-Masālik, he proceeds to say:
والصحيح من هذه الأحاديث ثلاثة: حديث فاطمة المتقدم، وحديث سودة، وحديث أم سلمة؛ أن امرأة كانت تهراق الدماء على عهد رسول الله -صلى الله عليه-. 
Amongst these ḥadīths, only three are authentic: the previous ḥadīth of Fāṭimah, the ḥadīth of Sawdah and the ḥadīth of Umm Salamah that a woman would bleed constantly in the Messenger of Allāh ﷺ’s time.[footnoteRef:1246] [1246:  ʿAllāmah Ibn al-ʿArabī, Al-Masālik (n 5) 2:271.] 

[bookmark: _Toc225513879]The Ruling of a Female Who Suffers from Abnormal Vaginal Bleeding
The fundamental ruling for a female who experiences abnormal vaginal bleeding is that she is subject to the same laws as a female in purity. According to Imām Nawawī:
وأما الصلاة، والصيام، والاعتكاف، وقرآءة القرآن، ومس المصحف، وحمله، وسجود التلاوة، وسجود الشكر، ووجوب العبادات عليها، فهي في كل ذلك كالطاهرة، وهذا مجمع عليه. 
Concerning prayer, fasting, iʿtikāf, recitation of the Qurʾān, touching a copy of the Qurʾān, memorising it, prostration of recitation, prostration of gratitude and the obligation of all acts of worship upon her, she is treated as a pure female in all these matters. This is unanimously agreed upon.[footnoteRef:1247] [1247:  Imām Nawawī (n 8) 4:17.] 

ʿAllāmah Ibn al-ʿArabī also states the same:
قال جمهور الفقهاء: المستحاضة تصوم، وتصلي، وتطوف بالبيت، وتقرأ القرآن، ويأتيها زوجها. وكان أحمد بن حنبل يقول: أحب إلي ألا يطأها إلا أن يطول ذلك. 
The majority of jurists opined that a female suffering from abnormal vaginal bleeding may fast, pray, circumambulate the Kaʿbah and recite the Qurʾān, and her husband may engage in intercourse with her. However, Aḥmad ibn Ḥambal would say, ‘I prefer that he does not engage in intercourse with her unless it persists for an extended duration.’[footnoteRef:1248] [1248:  ʿAllāmah Ibn al-ʿArabī, Al-Masālik (n 5) 2:269.] 

Imām Nawawī provides additional clarity:
فاعلم أن المستحاضة لها حكم الطاهرات في معظم الأحكام، فيجوز لزوجها وطؤها في حال جريان الدم عندنا وعند جمهور العلماء. 
It should be noted that a female suffering from abnormal vaginal bleeding is subject to the same rulings as females in purity concerning the majority of rulings. Therefore, according to us and the majority of scholars, it is permissible for her husband to engage in intercourse with her during the flow of blood.[footnoteRef:1249] [1249:  Imām Nawawī (n 8) 4:17.] 

[bookmark: _Toc225513880]Ḥadīth 159
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ عَائِشَة زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، أَنَّهَا قَالَت: قَالَتْ فَاطِمَةُ بِنْتُ أَبِي حُبَيْشٍ يَا رَسُولَ اللَّهِ إِنِّي لَا أَطْهُرُ، أَفَأَدَعُ الصَّلَاةَ؟ فَقَالَ لَهَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "إِنَّمَا ذَلِكِ عِرْقٌ وَلَيْسَ بِالْحَيْضَةِ، فَإِذَا أَقْبَلَتِ الْحَيْضَةُ فَاتْرُكِي الصَّلَاةَ، فَإِذَا ذَهَبَ قَدْرُهَا فَاغْسِلِي الدَّمَ عَنْكِ وَصَلِّي".  
Mālik reported from Hishām ibn ʿUrwah from his father from ʿĀʾishah, the wife of the Prophet ﷺ, that she said, “Fāṭimah bint Abī Ḥubaysh said, ‘O Messenger of Allāh! I am unable to attain purity. Should I thus stop praying?’ The Messenger of Allāh ﷺ responded, ‘That is only caused by a vein and is not menstruation. Therefore, when your menstruation commences, stop praying, and when its period passes, wash the blood away from you and pray.’”[footnoteRef:1250] [1250:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 211-212.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ عَائِشَة زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، أَنَّهَا قَالَت: قَالَتْ فَاطِمَةُ بِنْتُ أَبِي حُبَيْشٍ
Mālik reported from Hishām ibn ʿUrwah from his father from ʿĀʾishah, the wife of the Prophet ﷺ, that she said, “Fāṭimah bint Abī Ḥubaysh said,”
[bookmark: _Toc225513881]Fāṭimah Bint Abī Ḥubaysh
ʿIzz ad-Dīn Ibn al-Athīr explains the pronunciation of her father’s name as follows:
‌حبيش: بضم الحاء المهملة، وفتح الباء الموحدة، وسكون الياء، وبالشين المعجمة. 
‘Ḥubaysh’: with a ḍammah on the undotted ḥāʾ, a fatḥah on the single dotted bāʾ, a sukūn on the yāʾ and a dotted shīn.[footnoteRef:1251] [1251:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Maktabat al-Ḥalwānī / Maktabat al-Malāḥ / Maktabat Dār al-Bayān, 1969), 12:776.] 

Imām Nawawī delves into her paternal lineage:
واسم أبي حبيش قيس بن المطلب بن أسد بن عبد العزى بن قصي. 
The name of Ḥubaysh’s father was Qays ibn al-Muṭṭalib ibn Asad ibn ʿAbd al-ʿUzzā ibn Quṣayy.[footnoteRef:1252] [1252:  Imām Nawawī (n 8) 4:21.] 

ʿAllāmah Ibn Saʿd records her lineage alike:
‌فاطمة بنت أبى ‌حبيش بن المطلب بن أسد بن عبد العزى بن قصي.  
Fāṭimah bint Abī Ḥubaysh ibn al-Muṭṭalib ibn Asad ibn ʿAbd al-ʿUzzā ibn Quṣayy.[footnoteRef:1253] [1253:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 8:193. ] 

Ḥāfiẓ Ibn Ḥajar provides further clarification:
وهي غير ‌فاطمة بنت قيس التي طلقت ثلاثا. 
She is not the Fāṭimah bint Qays who was divorced thrice.[footnoteRef:1254] [1254:  Ḥāfiẓ Ibn Ḥajar (n 7) 1:679.] 

Limited information is available on her, aside from her husband’s and son’s identities. ʿAllāmah Ibn Saʿd writes:
تزوجها عبد الله بن جحش بن رئاب، فولدت له محمد بن عبد الله بن جحش.
ʿAbdullāh ibn Jaḥsh ibn Riʾāb married her, and she bore him Muḥammad ibn ʿAbdillāh ibn Jaḥsh.[footnoteRef:1255] [1255:  ʿAllāmah Ibn Saʿd (n 26) 8:193.] 

Her narration forms the basis of the rulings related to abnormal vaginal bleeding. In this context, ʿAllāmah Abū Nu ʿaym al-Iṣfahānī aptly describes her:
المستفتية رسول الله صلى الله عليه وسلم عن الاستحاضة. 
The female who sought the verdict of abnormal vaginal bleeding from the Messenger of Allāh ﷺ.[footnoteRef:1256] [1256:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 6:3413.] 

يَا رَسُولَ اللَّهِ إِنِّي لَا أَطْهُرُ، 
‘O Messenger of Allāh! I am unable to attain purity.’
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
تريد لا ينقطع عنها الدم. 
She means that her bleeding does not cease.[footnoteRef:1257] [1257:  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.), 1:122. ] 

ʿAllāmah Zurqānī quotes from Ḥāfiẓ Ibn Ḥajar:
قال الحافظ: ففيه بيان السبب، وكان عندها أن طهارة الحائض لا تعرف إلا بانقطاع الدم، فكنت بعدم الطهر عن إرساله، وكانت قد علمت أن الحائض لا تصلي، فظنت أن ذلك الحكم مقترن بجريان الدم من الفرج، فأرادت تحقيق ذلك. 
Ḥāfiẓ said, ‘This demonstrates the reason. She believed that a menstruating female’s purification is only recognised through the cessation of bleeding. Hence, she figuratively mentioned the lack of purity to mean the constant flow of blood. She was aware that menstruating females do not pray, leading her to assume that this ruling is associated with the flow of vaginal blood. Thus, she aimed to clarify this matter.’[footnoteRef:1258] [1258:  ʿAllāmah Zurqānī (n 6) 1:172.] 

 أَفَأَدَعُ الصَّلَاةَ؟ فَقَالَ لَهَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "إِنَّمَا ذَلِكِ"
‘Should I thus stop praying?’ The Messenger of Allāh ﷺ responded, ‘That is only’
Ḥāfiẓ Ibn Ḥajar clarifies the pronunciation of ‘dhālik’: 
بكسر الكاف.
With a kasrah on the kāf.[footnoteRef:1259] [1259:  Ḥāfiẓ Ibn Ḥajar (n 7) 1:680.] 

"عِرْقٌ" 
‘Caused by a vein’
[bookmark: _Toc225513882]Explanation of the Word: ‘ʿIrq’ & Baseless Addition in Fiqh Books
Imām Nawawī explains this word:
أما عرق، فهو بكسر العين، وإسكان الراء، وقد تقدم أن هذا العرق يقال له العاذل. 
As for ‘ʿirq’, it is with a kasrah on the ʿayn and a sukūn on the rāʾ. It was mentioned previously that this vein is called ‘ʿādhil’.[footnoteRef:1260] [1260:  Imām Nawawī (n 8) 4:21.] 

Only this much is established through ḥadīth. On the other hand, the fiqh books include additional words following this, which Imām Nawawī pointed out to be baseless. He says:
وأما ما يقع في كثير من كتب الفقه إنما ذلك عرق انقطع وانفجر فهي زيادة لاتعرف في الحديث وإن كان لها معنى، والله أعلم. 
It is found in many fiqh books that this is a vein which broke and from which blood oozes out, but that is an addition. It is not recognised in ḥadīth albeit it seems reasonable. And Allāh knows best.[footnoteRef:1261] [1261:  Ibid.] 

"وَلَيْسَ" 
‘And is not’ 
The Morrocan editors opted for this in the masculine form whilst noting that another manuscript has it in the feminine form. They write:
في الأصل: "ليس"، ورسم فوفها: "ع" و "ب" و "س"، وفي الهامش: "وليست" وكتب عليها "ص" وليست بحيضة.
It is mentioned in the main manuscript as ‘laysa’, and marked above it is ع (Abū ʿAlī al-Jiyānī’s copy), ب (the second main manuscript) and س (Abū Marwān ʿAbd al-Malik ibn Sirāj’s copy). The margin has ‘wa-laysat’, above which it is written: ‘ص (Aṣīlī’s copy): wa-laysat bi-ḥayḍah’.[footnoteRef:1262] [1262:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 212.] 

Shaykh Muṣṭafā al-Aʿẓamī made reference to one more manuscript that has it in the feminine form. He annotates:
رسم في الأصل على "وليس" علامة "ع". وبهامش الأصل في "ص" "وليست" وفي ق: وليست. 
Marked above ‘wa-laysa’ in the main manuscript is the ع (Abū ʿAlī al-Jiyānī’s copy) sign. And it is written in its margin: “ص (Aṣīlī’s copy) has ‘wa-laysat’ and ق (Abū Isḥāq ibn Qurqūl’s copy) has ‘wa-laysat’.”[footnoteRef:1263] [1263:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī –  Aʿẓamī (n 22) 2:83.] 

"بِالْحَيْضَةِ،" 
‘Menstruation’
[bookmark: _Toc225513883]Explanation of the Word: ‘Ḥayḍah’
Ḥāfiẓ Ibn Ḥajar elucidates this word’s pronunciation and also quotes from the commentators before him:
بفتح الحاء، كما نقله الخطابي عن أكثر المحدثين أو كلهم، وإن كان قد اختار الكسر على إرادة الحالة، لكن الفتح هنا أظهر. وقال النووي: وهو متعين أو قريب من المتعين، لأنه -صلى الله عليه وسلم- أراد إثبات الاستحاضة ونفي الحيض. 
With a fatḥah on the ḥāʾ as Khaṭṭābī transmitted from most or all muḥaddithūn. Although he chose the kasrah when intending the condition, the fatḥah is more correct here. Nawawī said, ‘This is definite or closely definite since the Prophet ﷺ intended to affirm abnormal vaginal bleeding and negate menstruation.’[footnoteRef:1264] [1264:  Ḥāfiẓ Ibn Ḥajar (n 7) 2:104.] 

This bleeding is not menstruation, as highlighted by ʿAllāmah Badr ad-Dīn ʿAynī:
لأن ‌الحيض يخرج من قعر الرحم. 
Because menstruation emits from the innermost region of the womb.[footnoteRef:1265] [1265:  ʿAllāmah ʿAynī (11) 3:142.] 

ʿAllāmah Abū ’l-Walīd al-Bājī further sheds light on this distinction:
يريد أن الدم إذا تمادى بها، علم أنه عرق لأن دم الحيضة ينقطع ويأتي بعده الطهر. 
He means that when bleeding persists, it is indicative of being related to a vein since menstrual blood eventually ceases, and purity follows.[footnoteRef:1266] [1266:  ʿAllāmah Bājī (n 30) 1:122.] 

"فَإِذَا أَقْبَلَتِ الْحَيْضَةُ" 
‘Therefore, when your menstruation commences,’
[bookmark: _Toc225513884]The Onset of Menstruation
The onset of menstruation is defined as the first spotting of blood. ʿAllāmah Ibn Baṭṭāl provides this interpretation in his commentary:
أما إقبال المحيض فهو دفعة من دم، فإذا رأتها المرأة أمسكت عن الصلاة، وهذا إجماع من العلماء، إلا أن الدفعة من الدم لا تحسب قرء في العدة عندهم. وأما إدبار الحيض، فهو إقبال الطهر، وله علامتان: القصة البيضاء، والجفوف، وهو أن تدخل الخرقة فتخرجها جافة. 
The onset of menstruation is a single instance of blood emission. Upon its observance, a woman should refrain from engaging in prayer. This is unanimously agreed upon by the consensus of the scholars. However, in their perspective, a single instance of blood emission does not qualify as a complete cycle within the context of the waiting period (for divorce). As for the conclusion of menstruation, it is the onset of purity and is discerned by two signs: the presence of a white discharge and a state of dryness. The latter refers to the condition where an inserted cloth comes out dry.[footnoteRef:1267] [1267:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 1:445. ] 

Ḥāfiẓ Ibn Ḥajar agrees on this:
اتفق العلماء على أن إقبال المحيض يعرف بالدفعة من الدم في وقت إمكان الحيض، واختلفوا في إدباره؛ فقيل: يعرف بالجفوف، وهو أن يخرج ما يحتشى به جافا، وقيل: بالقصة البيضاء وإليه ميل المصنف كما سنوضحه. 
The scholars agreed that the onset of menstruation is recognised by a single instance of blood emission within the potential timeframe of menstruation. On the other hand, they differed in its conclusion. Some said that it is recognised by dryness, which is when the cloth used to cover the vagina comes out dry. Others said [that it is recognised] by the white discharge, and the author leaned towards this view, as we shall soon expound upon.[footnoteRef:1268] [1268:  Ḥāfiẓ Ibn Ḥajar (n 7) 2:124.] 

"فَاتْرُكِي الصَّلَاةَ،" 
‘Stop praying,’
In the narration of Ṣaḥīḥ al-Bukhārī transmitted by Abū Usāmah through Hishām, the wording states:
ولكن دعي الصلاة قدر الأيام التي كنت تحيضين فيها. 
However, stop praying for the usual period of your menstrual days.[footnoteRef:1269] [1269:  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), 1:72. ] 

Ḥāfiẓ Ibn Ḥajar offers his commentary:
يتضمن نهي الحائض عن الصلاة، وهو للتحريم، ويقتضي فساد الصلاة بالإجماع. 
This phrase constitutes a restriction for menstruating females against performing prayers, which is of a prohibitory nature. It also implies that such a prayer is invalid by consensus.[footnoteRef:1270] [1270:  Ḥāfiẓ Ibn Ḥajar (n 7) 1:680.] 

Females experiencing this abnormal bleeding should stop praying when menstruation starts by the first spotting of blood until…
"فَإِذَا ذَهَبَ قَدْرُهَا" 
‘And when its period passes,’
[bookmark: _Toc225513885]The Criterion for the Conclusion of Menstruation in Abnormal Vaginal Bleeding
The words ‘qadaru-hā’ were employed as a criterion to determine the conclusion of menstruation in cases of persistent vaginal bleeding. Given its ambiguity, this phrase has given rise to various interpretations, leading to divergent opinions amongst scholars. ʿAllāmah Abū ’l-Walīd  al-Bājī offers an insightful explanation:
يريد قدر الحيضة، وهذا يحتمل أن يراد به قدر الحيضة على ما قدره الشرع، إن كان في الشرع تقديره، ويحتمل أن يريد -صلى الله عليه وسلم- قدره على ما تراه الحائض المكلفة لذلك. 
It signifies the period of menstruation. This could potentially refer to the period of menstruation as determined by the Sharīʿah – provided the Sharīʿah determined it. In another possibility, the Prophet ﷺ may have referred to the period according to what is seen by the menstruating female experiencing that.[footnoteRef:1271] [1271:  ʿAllāmah Bājī (n 30) 1:123.] 

Similarly, ʿAllāmah Ibn ʿAbd al-Barr presents two possibilities:
ولا يخلو قوله -عليه السلام- في الحيضة: "إذا ذهب قدرها" أن يكون أراد انقضاء أيام حيضتها لمن تعرف الحيضة وأيامها، أو يكون أراد انفصال دم الحيض من دم الاستحاضة لمن تميزه. 
By the Prophet – peace be upon him – ‘s statement regarding menstruation: ‘when its period passes’, he could have either referred to the completion of the menstrual days for a female capable of discerning her menstruation and its days. Or, he could have referred to the distinction between menstrual blood and abnormal vaginal blood for a female capable of distinguishing the two.[footnoteRef:1272] [1272:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:222. ] 

Substantiating the Ḥanafī view
These scholars acknowledged the existence of two possibilities. Still, it appears more reasonable to consider ‘qadaru-hā’ as referring to the number of menstrual days (i.e. the usual habit) since it is proven from the narration of Ṣaḥīḥ al-Bukhārī transmitted by Abū Usāmah:
ولكن دعي الصلاة ‌قدر ‌الأيام ‌التي ‌كنت ‌تحيضين ‌فيها، ثم اغتسلي وصلي.  
However, stop praying for the usual period of your menstrual days.[footnoteRef:1273] [1273:  Imām Bukhārī (n 42) 1:72.] 

In this way, this ḥadīth serves as proof for the Ḥanafīs. ʿAllāmah Ibn Baṭṭāl asserts:
وقال أبو حنيفة: إنما تعمل على عدد الليالى والأيام، واحتج بحديث أبى أسامة، عن هشام بن عروة، عن عائشة، أن النبى -صلى الله عليه وسلم- قال لفاطمة بنت أبى حبيش: "إنما ذلك عرق، ولكن دعى الصلاة قدر الأيام التى كنت تحيضين فيها، ثم اغتسلى وصلى". و[قد] روى: "دعى الصلاة قدر أقرائك". 
Abū Ḥanīfah said, ‘She will act in accordance with the number of nights and days.’ He took proof in the ḥadīth of Abū Usāmah from Hishām ibn ʿUrwah from ʿĀʾishah where the Prophet ﷺ said to Fāṭimah bint Abī Ḥubaysh, ‘That is merely caused by a vein. However, stop praying for the usual period of your menstrual days. Thereafter, take the ritual bath and pray.’ It was also reported, ‘Stop praying for the period of your cycles.’[footnoteRef:1274] [1274:  ʿAllāmah Ibn Baṭṭāl (n 40) 1:425.] 

Therefore, Mawlānā Zakariyyā al-Kāndhlawī interprets it as follows:
فلفظ "إذا ذهب قدرها" صريح في العادة. 
Hence, the phrase ‘idhā dhahaba qadaru-hā’ explicitly refers to the habit.[footnoteRef:1275] [1275:  Mawlānā Zakariyyā (n 15) 1:610.] 

He further expounds:
(فإذا ذهب قدرها) أي: قدر أيام  الحيضة، وهذا اللفظ أوفق بمن قال: المراد به العادة. 
‘Fa-idhā dhahaba qadaru-hā’ – i.e. the period of the menstrual days. This word aligns most closely with those who maintained that it refers to the habit.[footnoteRef:1276] [1276:  Ibid, 1:616.] 

We will discuss more about this in the next lesson if Allāh wills.
"فَاغْسِلِي الدَّمَ عَنْكِ" 
‘Wash the blood away from you’
[bookmark: _Toc225513886]The Ruling of Persistent Vaginal Bleeding
Washing blood away after menstruation
After determining the conclusion of menstruation, this female should then proceed to purify herself and assume the ruling of a female in purity. Qāḍī ʿIyāḍ comments on this ḥadīth:
يريد هنا بالحيضة دم الحيضة المعتادة، المخالف لدم الاستحاضة في اللون، والرائحة، والثج، فإذا رأت ذلك المستحاضة حسبته حيضة، وكانت مدة جريه بحكم الحائض، وعند ارتفاعه بحكم الطاهر. 
Here, ‘ḥayḍah’ refers to the menstrual blood of a woman with a usual habit, which is distinct from the abnormal vaginal blood in terms of its colour, smell and flow. When the female suffering from abnormal vaginal bleeding observes that [menstrual blood], she believes it to be menstruation. During its flow, she will be ruled as a menstruating female, and when it (i.e. that distinct menstrual blood) stops, she will be ruled as a pure female.[footnoteRef:1277] [1277:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:174-175. ] 

It will be compulsory for her to wash off the blood provided there is a significant amount of it on her garments. ʿAllāmah Ibn Baṭṭāl says:
وهذا الحديث محمول عند العلماء على الدم الكثير، لأن الله تعالى شرط في نجاسته أن يكون مسفوحا، وكنى به عن الكثير الجاري. 
Scholars apply this ḥadīth to instances involving a large quantity of blood because Allāh Taʿālā stipulated that blood, to be classified as impure, must be ‘masfūḥ’, which He figuratively employed to signify that which flows copiously.[footnoteRef:1278] [1278:  ʿAllāmah Ibn Baṭṭāl (n 40) 1:338.] 

Mawlānā Zakariyyā al-Kāndhlawī explains this commandment further:
على الوجوب إن كان مقدار الدم مما لا يعفى، وعلى الاستحباب إن كان مما يعفى.
[This command is] an obligation if the quantity of the blood cannot be overlooked, and [it is] a recommendation if it falls within a range that can be overlooked.[footnoteRef:1279] [1279:  Mawlānā Zakariyyā (n 15) 1:616.] 

"وَصَلِّي".
‘And pray.’
Taking the ritual bath
Following the command to wash the blood away, the Prophet ﷺ instructed the performance of prayers without explicitly mentioning the ritual bath. However, it is essential for a female in this situation to take the ritual bath before assuming a state of ritual purity. Hence, Ḥāfiẓ Ibn Ḥajar clarifies:
أي: واغتسلي، والأمر بالاغتسال مستفاد من أدلة أخرى. 
I.e. [wash the blood away from you] and take the ritual bath. The command of taking the ritual bath is inferred from other sources of evidence.[footnoteRef:1280] [1280:  Ḥāfiẓ Ibn Ḥajar (n 7) 1:680.] 

Likewise, ʿAllāmah Badr ad-Dīn ʿAynī explains:
‌ظاهره ‌مشكل لأنه لم يذكر الغسل ولا بد بعد انقضاء الحيض من الغسل، وأجيب عنه: بأن الغسل، وإن لم يذكر في هذه الرواية، فقد ذكر في رواية أخرى صحيحة، قال فيها: فاغتسلي، والحديث يفسر بعضه بعضا، وجواب آخر هو: بأن يحمل الإدبار على انقضاء أيام الحيض والاغتسال. 
[Wash the blood away from you and pray] – the apparent sense of this phrase is problematic since it makes no mention of the ritual bath, which is necessary after the termination of menstruation. This can be addressed by stating that the ritual bath, although not mentioned in this narration, is indeed mentioned in another authentic narration. Therein, the Prophet ﷺ stated, ‘Take the ritual bath.’ Ḥadīths explain each other. Another response can be offered, which is that the ‘idbār’ implies the completion of the menstrual days as well as the ritual bath.[footnoteRef:1281] [1281:  ʿAllāmah ʿAynī (11) 3:143.] 

A clear example is Abū Usāmah’s transmission in Ṣaḥīḥ al-Bukhārī, as we quoted earlier:
ولكن دعي الصلاة قدر الأيام التي كنت تحيضين فيها، ثم اغتسلي وصلي.
However, stop praying for the usual period of your menstrual days. Thereafter, take the ritual bath and pray.[footnoteRef:1282] [1282:  Imām Bukhārī (n 42) 1:72.] 

Sufyān’s transmission in Ṣaḥīḥ al-Bukhārī also includes this command. Imām Bukhārī narrates:
حدثنا عبد الله بن محمد، قال: حدثنا سفيان، عن هشام، عن أبيه، عن عائشة أن ‌فاطمة بنت أبي ‌حبيش كانت تستحاض، فسألت النبي -صلى الله عليه وسلم-، فقال: "ذلك عرق، وليست بالحيضة، فإذا أقبلت الحيضة فدعي الصلاة، وإذا أدبرت فاغتسلي وصلي".  
ʿAbdullāh ibn Muḥammad narrated to us, saying: Sufyān narrated to us from Hishām from his father from ʿĀʾishah that Fāṭimah bint Abī Ḥubaysh would experience abnormal vaginal bleeding. She thus enquired from the Prophet ﷺ, and the latter responded, ‘That is caused by a vein. It is not menstruation. Therefore, when menstruation commences, stop praying, and when it concludes, take the ritual bath and pray.’[footnoteRef:1283] [1283:  Ibid, 1:71.] 

[bookmark: _2khv4plj3688][bookmark: _Toc225513887]Lessons & Benefits
· This ḥadīth serves as the foundation for the rulings related to abnormal vaginal bleeding.
Qāḍī ʿIyāḍ writes:
ويكون هذا من قوله -صلى الله عليه وسلم- على معنى التعليم لما يلزم من هذه حالها، ومن أصابها ما أصاب فاطمة بنت أبى حبيش. 
This statement of the Prophet ﷺ serves as a teaching for what is required for one who shares a similar condition and suffers from the same affliction as Fāṭimah bint Abī Ḥubaysh.[footnoteRef:1284] [1284:  Qāḍī ʿIyāḍ (n 50) 2:175.] 

Imām Nawawī also states:
فيه أن المستحاضة تصلى أبدا الا في الزمن المحكوم بأنه حيض، وهذا مجمع عليه كما قدمناه. 
It demonstrates that a female suffering from abnormal vaginal bleeding should always perform prayers except during the period which is ruled to be menstruation. This is unanimously agreed upon, as we previously stated. [footnoteRef:1285] [1285:  Imām Nawawī (n 8) 4:21.] 

· A female may seek guidance directly from knowledgeable males, and hearing her voice in that instant will be lawful.
Imām Nawawī further deduces:
وفيه جواز استفتاء من وقعت له مسألة، وجواز استفتاء المرأة بنفسها ومشافهتها الرجال فيما يتعلق بالطهارة وأحداث النساء، وجواز استماع صوتها عند الحاجة. 
Therein lies the permissibility of seeking verdicts for one who has a query, the permissibility for a woman to seek verdicts by herself and orally discuss it with men in matters pertaining to purity and women’s state of impurities as well as the permissibility of hearing a female’s voice during necessity.[footnoteRef:1286] [1286:  Ibid.] 

· Impurities must be removed, and blood is regarded as an impurity.
On the next page, he states:
وفي هذا الحديث الأمر بإزالة النجاسة، وأن الدم نجس، وأن الصلاة تجب لمجرد انقطاع الحيض، والله أعلم. 
This ḥadīth includes the command of removing impurities as well as indicates that blood is impure and prayer becomes obligatory merely by the termination of menstruation. And Allāh knows best.[footnoteRef:1287] [1287:  Ibid, 4:22.] 

 Differences in the Transmission from Hishām ibn ʿUrwah
Imām Mālik’s students
Imām Mālik reported ḥadīth 159 in this manner from Hishām ibn ʿUrwah. ʿAllāmah Ibn ʿAbd al-Barr graded it as the most authentic narration on this topic. He states:
وحديث هشام بن عروة، عن أبيه، عن عائشة هذا أصح ما روي في هذا الباب. 
This ḥadīth of Hishām ibn ʿUrwah from his father from ʿĀʾishah is the most authentic report on this topic.[footnoteRef:1288] [1288:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:222. ] 

All the transmitters from Imām Mālik cited it in like manner, as ʿAllāmah Ibn ʿAbd al-Barr notes: 
ولم يختلف رواة مالك في إسناده ولفظه. 
The transmitters from Mālik did not differ in its chain and wording.[footnoteRef:1289] [1289:  Ibid, 3:217. ] 

Hishām ibn ʿUrwah’s students
Over twenty colleagues of Imām Mālik also reported this narration from Hishām ibn ʿUrwah. ʿAllāmah Abū Nuʿaym al-Iṣfahānī states:
رواه عن هشام بن عروة: أيوب السختياني، ويحيى بن سعيد، وابن جريج، ومالك، والثوري، وشعبة، وحماد، وابن عيينة، وزائدة، وزهير، وأبو حنيفة، والحجاج بن أرطأة، والليث بن سعد، وعمرو بن الحارث، وعبد العزيز بن أبي حازم، ومسلمة بن قعنب، وبحر بن كثير، وعنبسة بن عبد الواحد، ويحيى بن سليم، وأنس ابن عياض، وخالد بن الحارث في آخرين. 
Those who reported it from Hishām ibn ʿUrwah were Ayyūb as-Sakhtiyānī, Yaḥyā ibn Saʿīd, Ibn Jurayj, Mālik, Thawrī, Shuʿbah, Ḥammād, Ibn ʿUyaynah, Zāʾidah, Zuhayr, Abū Ḥanīfah, Ḥajjāj ibn Arṭāt, Layth ibn Saʿd, ʿAmr ibn al-Ḥārith, ʿAbd al-ʿAzīz ibn Abī Ḥāzim, Maslamah ibn Qaʿnab, Baḥr ibn Kathīr, ʿAnbasah ibn ʿAbd al-Wāḥid, Yaḥyā ibn Sulaym, Anas ibn ʿIyāḍ and Khālid ibn al-Ḥārith amongst others.[footnoteRef:1290] [1290:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdillāh al-Iṣfahānī, Maʿrifat aṣ-Ṣaḥābah (Riyadh: Dār al-Waṭan, 1998), 6:3414.] 

Yet, all these students did not correspond with Imām Mālik in his report. Rather, their narrations are distinct. Imām Mālik deduced the ruling based on the wording that reached him, and the other students of Hishām deduced the ruling based on what they heard from their teacher. Ḥāfiẓ Ibn Ḥajar remarks:
وهذا الاختلاف واقع بين أصحاب هشام، منهم من ذكر غسل الدم ولم يذكر الاغتسال، ومنهم من ذكر الاغتسال ولم يذكر غسل الدم، وكلهم ثقات وأحاديثهم في الصحيحين، فيحمل على أن كل فريق اختصر أحد الأمرين لوضوحه عنده. وفيه اختلاف ثالث أشرنا إليه في باب غسل الدم من رواية أبي معاوية، فذكر مثل حديث الباب، وزاد: "ثم توضئي لكل صلاة". 
This difference occurred amongst the students of Hishām; some of them mentioned washing the blood without mentioning the ritual bath whereas others mentioned the ritual bath without mentioning washing the blood. All of them were reliable, and their ḥadīths are found in the Ṣaḥīḥayn. Therefore, it will be explained as each party abridged one of the two details due to perceiving it to be explicit. It also constitutes a third difference, which we alluded to in the chapter on washing blood in Abū Muʿāwiya’s transmission. There, he narrated the same ḥadīth as in this chapter with the addition: ‘Thereafter, perform ablution before each prayer.’[footnoteRef:1291] [1291:  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), 2:104-105. ] 

Nonetheless, it is important to note that Imām Mālik does not stand alone in his version. Certain students of Hishām also corrobborated with him. Consider the following report by ʿAllāmah Ibn Saʿd:
أخبرنا وكيع بن الجراح، حدثنا هشام بن عروة، عن أبيه، عن عائشة قالت: جاءت ‌فاطمة بنت أبى ‌حبيش إلى النبي -صلى الله عليه وسلم-، فقالت: يا رسول الله! إنى امرأة أستحاض فلا أطهر، أفأدع الصلاة؟ فقال رسول الله: إنما ذلك عرق وليست بالحيضة، فإذا أقبلت الحيضة فدعى الصلاة، فإذا أدبرت عنك الحيضة، فاغسلى عنك الدم، فصلى. 
Wakīʿ ibn al-Jarrāḥ related to us [saying]: Hishām ibn ʿUrwah narrated to us from his father from ʿĀʾishah, that she said, “Fāṭimah bint Abī Ḥubaysh came to the Prophet ﷺ and said, ‘O Messenger of Allāh! I am a woman experiencing persistent vaginal bleeding, and I am unable to attain purity. Should I stop praying?’ The Messenger of Allāh ﷺ responded, ‘That is only caused by a vein and is not menstruation. Therefore, when menstruation commences, stop praying. When your menstruation concludes, wash the blood away from you and pray.’”[footnoteRef:1292] [1292:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 8:193.] 

In contrast, as stated above by Ḥāfiẓ Ibn Ḥajar, other students quoted this differently, which bring changes to the ruling. ʿAllāmah Ibn ʿAbd al-Barr presents the following few examples:
وقال فيه أبو حنيفة عن هشام بإسناده: فإذا أدبرت فاغتسلي لطهرك.
وقال فيه أبو معاوية عن هشام بإسناده: وإذا أدبرت فاغسلي.
قال هشام: قال أبي: ثم تتوضأ لكل صلاة حتى يجيء ذلك الوقت. 
Abū Ḥanīfah reported therein from Hishām with his chain, ‘When it concludes, take the ritual bath for your purity.’
Abū Muʿāwiyah reported therein from Hishām with his chain, ‘When it concludes, take the ritual bath.’
Hishām said, “My father said, ‘Thereafter, perform the ablution before each prayer till the next period (of menstruation).’”[footnoteRef:1293] [1293:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 3:217.] 

Sufyān ibn ʿUyaynah would narrate it with variations at different instances. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان ابن عيينة يقول فيه عن هشام مرة: فإذا أدبرت، فاغتسلي وصلي، ومرة قال: اغسلي عنك الدم وصلي، ومرة قال: كذا، أو كذا.
Sometimes, Ibn ʿUyaynah would report therein, ‘When it concludes, take the ritual bath and pray.’ Once, he said, ‘Wash away the blood from you and pray.’ Then, at another instant, he said this and that.[footnoteRef:1294] [1294:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 3:217.] 

He quoted how Ḥammād quoted it:
وقال فيه حماد بن سلمة عن هشام بإسناده: فإذا ذهب قدرها فاغسلي عنك الدم، وتطهري وصلي. 
قال حماد: قال هشام: كان عروة يقول: الغسل الأول، ثم الطهر لكل صلاة.
وقال فيه يحيى بن هاشم، عن هشام بن عروة بإسناده: فإذا أدبرت، فاغسلي عنك الدم، وتوضئي لكل صلاة وصلي. 
Ḥammād ibn Salamah reported therein from Hishān with his chain, ‘And when its period passes, wash the blood away from you and pray.’ Ḥammād reported that Hishām said, “ʿUrwah would say, ‘First, there is the ritual bath. Then there is a purification before each prayer.’”
Yaḥyā ibn Hāshim reported therein from Hishām ibn ʿUrwah with his chain, ‘When it concludes, wash the blood away from you, perform ablution before each prayer and pray.’[footnoteRef:1295] [1295:  Ibid, 3:217-218.] 

[bookmark: _Toc225513888]The Method of Determining Menstruation From Abnormal Vaginal Bleeding
The initial crucial point to establish from this narration is the applicability of this law, and it hinges on the condition of Faṭimah Bint Abī Ḥubaysh. Did she have a menstrual habit? Was she adept at discerning different types of bleeding?
Scholars hold differing views regarding whether Faṭimah was a muʿtādah – i.e. with a menstrual habit – or a mutamayyizah – i.e. capable of distinguishing her menstrual bleeding from abnormal vaginal bleeding. 
According to Imam Abu Hanifah, Fāṭimah had a menstrual habit, and consequently, the method outlined in this narration is intended for women with regular menstrual cycles.
However, the other three prominent imām presumed that she possessed the ability to distinguish between menstrual and non-menstrual bleeding. Hence, they assert that this rule applies to women who can differentiate between menstruation and abnormal vaginal bleeding.
Mawlānā Zakariyyā al-Kāndhlawī says:
ويعرف الإقبال عندنا الحنفية بالعادة. ويعرف بلون الدم عند من قال بالتمييز. 
We, the Ḥanafīs, discern the onset [of menstruation] by the habit, and those who followed the view of distinguishing discern it by the colour of the blood.[footnoteRef:1296]  [1296:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:615. ] 

Those who consider the ability to distinguish the colour of blood
He writes:
واختلف العلماء في أنها كانت معتادة أو مميزة، ومال البيهقي في سننه الكبرى إلى أنها كانت مميزة، ولذا بوب عى رواياتها: باب المستحاضة إذا كانت مميزة؛ ثم لم يكتف على ذلك، بل رجح الروايات الواردة في قصتها بلفظ الإقبال والإدبار. 
Scholars held divergent views on whether she had a habit or was capable of distinguishing. In his As-Sunan al-Kubrā, Bayhaqī leaned towards [the opinion] that she was capable of distinguishing. For this reason, he categorised her narrations under the heading: ‘the chapter on the female suffering from abnormal vaginal bleeding if she is capable of distinguishing’. However, he did not stop there. In fact, he gave precedence to the narrations with the words ‘iqbāl’ and ‘idbār’ in relation to her incident.[footnoteRef:1297] [1297:  Ibid, 1:611-612.] 

The other schools of thought base their opinion on the wording in this narration:
فإذا ‌أقبلت ‌الحيضة. 
Therefore, when menstruation commences.[footnoteRef:1298] [1298:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi-Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 1:212.] 

They also consider the words of ‘iqbāl’ and ‘idbār’ in Abū Muʿāwiyah’s narration from Ṣaḥīḥ al-Bukhārī:
فإذا ‌أقبلت حيضتك فدعي الصلاة، وإذا أدبرت فاغسلي عنك الدم ثم صلي.  
Therefore, when your menstruation commences, stop praying, and when it concludes, wash the blood away from you and then pray.[footnoteRef:1299] [1299:  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), 1:55. ] 

ʿAllāmah Ibn Qudāmah al-Maqdisī explains:
ولكن انظرى إلى إقبال الدم وإدباره، فإذا أقبلت الحيضة -وإقبالها أن ترى دما أسود يعرف- فإذا تغير دمها وكان إلى الصفرة والرقة، فذلك دم استحاضة، فاغتسلى، وصلى. وبهذا قال مالك، والشافعى. 
Instead, consider the commencement of bleeding and its conclusion. When menstruation commences – which is by the sight of recognisable black blood – and thereafter the blood changes and turns yellowish and thin, this is abnormal vaginal blood. You should therefore take the ritual bath and pray. This was the view of Mālik and Shāfiʿī.[footnoteRef:1300] [1300:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:392.] 

The term ‘idbār’ does not appear in the narration of the Muwaṭṭaʾ. Instead, it uses ‘fa idhā dhahaba qadru-hā’. NEvertheless, ʿAllāmah Zurqānī attempted to apply the narration of the Muwaṭṭaʾ to prove the ‘idbār’. He writes:
وفي الحديث دلالة على أن المرأة إذا ميزت دم الحيض من دم الاستحاضة، تعتبر دم الحيض وتعمل على إقباله وإدباره. 
This ḥadīth indicates that when a woman is capable of distinguishing menstrual blood from abnormal vaginal blood, she will consider the menstrual blood and act in accordance with its commencement and conclusion.[footnoteRef:1301] [1301:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:173.] 

Those who consider the menstrual habit
However, it is essential to note that the narration of the Muwaṭṭaʾ explicitly mentions that Fātimah bint Abī Ḥubaysh followed a known menstrual habit. We quoted from Mawlānā Zakariyyā al-Kāndhlawī:
فلفظ "إذا ذهب قدرها" صريح في العادة. 
Hence, the phrase ‘idhā dhahaba qadaru-hā’ explicitly refers to the habit.[footnoteRef:1302] [1302:  Mawlānā Zakariyyā (n 9) 1:610. ] 

In light of this, Mawlānā Zakariyyā al-Kāndhlawī comments on this statement of ʿAllāmah Zurqānī:
وأنت خبير بأن هذا توجيه لتأييد مذهبه، لأنه لو سلم دلالة لفظ الإقبال على التمييز على اصطلاحهم، لا يمكن حمل قوله -صلى الله عليه وسلم-: "إذا ذهب قدرها" على الإدبار، بل هو بمنزلة النص في مقدار الأيام، وقد تقدم أن فاطمة كانت معتادة، كما يدل عليه ملاحظة الروايات بأسرها. 
You are well aware that this is merely an argument to support his school of thought. Assuming that the word ‘iqbāl’ signifies distinction, as they concur, it will not be possible to interpret the Prophet ﷺ’s words: ‘idhā dhahaba qadaru-hā’ as ‘idbār’. Rather, it stands as a clear text on the duration of the days. It was previously stated that Fāṭimah had a habit, as denoted by a cursory glance at the narrations.[footnoteRef:1303] [1303:  Ibid, 1:618.] 

The Ḥanafīs hold stronger evidence compared to the other schools of thought. This narration of the Muwaṭṭaʾ is concrete evidence for the Ḥanafīs, mainly due to the words:
فإذا ذهب قدرها.
When its period passes.[footnoteRef:1304] [1304:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 212.] 

Additionally, Mawlānā Zakariyyā al-Kāndhlawī provided further reasons why the Ḥanafī perspective holds greater strength in this issue. He writes:
ولم يعتبروا التمييز باللون أصلا لوجوه: منها: أنه لم يثبت نصا في حديث صحيح، وأحاديث الإقبال والإدبار كما أنها تحمل على التمييز، يمكن حملها على إقباله باعتبار العادة، بل هو المتعين لرواية بلفظ: "فإذا أقبلت الحيضة فاتركي الصلاة، فإذا ذهب قدرها فاغسلي". 
They did not consider distinction by colour at all for several reasons, amongst which are:
· It is not explicitly mentioned in an authentic ḥadīth.
· Just as the ḥadīths on ‘iqbāl’ and ‘idbār’ can be interpreted as referring to the distinction, it is equally plausible to interpret them as the ‘iqbāl’ of the habit. In fact, this is the definite signification since it was reported with the wording: ‘Therefore, when your menstruation commences, stop praying, and when its period passes, wash the blood away from you.’[footnoteRef:1305] [1305:  Mawlānā Zakariyyā (n 9) 1:609.] 

He further reinforced the Ḥanafī viewpoint with additional evidence, but the aforementioned points suffice for this note. For more in-depth details on these proofs, you may refer to pages 612 and 613 of Awjaz al-Masālik.
Our most compelling proof lies in our consideration of every narration. We do not dismiss any of them. We practise not only on this narration of the Muwaṭṭaʾ but also on others, such as those of Ṣaḥīḥ al-Bukhārī. In Ṣaḥīḥ Ibn Ḥibbān, ʿAllāmah Ibn Ḥibbān narrates via Abū Ḥamzah from Hishām:
أخبرنا محمد بن أحمد بن النضر الخلقاني: حدثنا محمد بن علي بن الحسن بن شقيق، قال: سمعت أبي، قال: أخبرنا أبو حمزة، عن هشام بن عروة، عن أبيه، عن عائشة، أن فاطمة بنت أبي حبيش أتت النبي -صلى الله عليه وسلم-، فقالت: يا رسول الله! إني أستحاض الشهر والشهرين؟ قال: "ليس ذاك بحيض، ولكنه عرق، فإذا أقبل الحيض، فدعي الصلاة ‌عدد ‌أيامك ‌التي كنت تحيضين فيه، فإذا أدبرت، فاغتسلي، وتوضئي لكل صلاة". 
Muḥammad ibn Aḥmad ibn an-Naḍr al-Khulqānī related to us [saying]: Muḥammad ibn ʿAlī ibn al-Ḥasan ibn Shaqīq narrated to us, saying: I heard my father say: Abū Ḥamzah related to us from Hishām ibn ʿUrwah from his father from ʿĀʾishah that Fāṭimah bint Abī Ḥubaysh came to the Prophet ﷺ and said, ‘O Messenger of Allāh! I have been experiencing persistent vaginal bleeding for one or two months.’ He said, ‘That is not menstruation. Rather, it is caused by a vein. Therefore, when menstruation commences, stop praying for the usual duration of your menstrual days. When it concludes, take the ritual bath and perform ablution before each prayer.’[footnoteRef:1306] [1306:  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), 2:348. ] 

Mawlānā Zakariyyā al-Kāndhlawī, in his commentary of this narration, explains:
فهذا نص في أن المراد بالإقبال إقبال الأيام، فلا بد أن ترجع روايات الإقبال والإدبار كلها إلى الأيام لئلا تتضاد الروايات. 
This unequivocally reveals that the meaning of ‘iqbāl’ is the commencement of the days. Hence, it is necessary to refer all the narrations of ‘iqbāl’ and ‘idbār’ to the days to avoid contradictions between the narrations.[footnoteRef:1307] [1307:  Mawlānā Zakariyyā (n 9) 1:619.] 

In this manner, the Ḥanafī stance harmonises all relevant narrations without exclusion. Mawlānā Zakariyyā al-Kāndhlawī emphasises:
وأنت تدري أن التعارض لم يجيء إلا من الذين حملوا لفظ الإقبال على التمييز بدون دليل ولا قرينة، ولو حملوها على الأيام كما حملته الحنفية ما اضطروا إلى تضعيف الروايات الكثيرة ولا طرح الأحاديث الصحيحة. 
You certainly know that the contradiction arises only from those who interpreted the word ‘iqbāl’ as referring to the distinction without any proof or supporting context. Had they interpreted it as referring to the days as the Ḥanafīs did, they would not have been compelled to weaken several narrations nor to discard authentic ḥadīths.[footnoteRef:1308] [1308:  Ibid, 1:613.] 

Mawlānā Zakariyyā al-Kāndhlawī also expressed his surprise at ʿAllāmah Zurqānī. He writes:
والعجب من العلامة الزرقاني، أنه ذكر أصلا تحت الحديث الاتي، وهو أن الجمع بين الدليلين ولو من وجه أولى من طرح أحدها، ولم يلتفت إلى ذاك الأصل ههنا، وراعاه الحنفية إذ جمعوا بين الروايات. 
How peculiar it is thatʿAllāmah Zurqānī mentioned a principle under the upcoming ḥadīth – that reconciling proofs, even if favouring one perspective, is superior to discarding any of them – whilst he did not regard that principle here. In contrast, the Ḥanafīs considered it by harmonising the narrations.[footnoteRef:1309] [1309:  Mawlānā Zakariyyā (n 9) 1:619.] 

He then refers to the various possibilities quoted in the previous lesson from ʿAllāmah Abū ’l-Walīd mentioned, and adds:
فعلم منه أن حديث الباب عند المالكية أيضا ليس بنص في المميزة، بل يحتمل الوجهين. 
It is thus known that the ḥadīth in this chapter, according to the Mālikīs, is also not exclusively meant for the female capable of distinguishing. Instead, it allows for both interpretations.[footnoteRef:1310] [1310:  Ibid, 1:620.] 

Consequently, the counterargument to their proof is that the words ‘aqbalat’ and ‘adbarat’ also refer to the days. Mawlānā Zakariyyā al-Kāndhlawī states:
وأنت خبير بأنه لو ثبت لفظ الإقبال والإدبار في قصتها لا يجديهم نفعا، لأن المراد منه أيضا إقبال الأيام وإدبارها. 
You are well aware that even if the words ‘iqbāl’ and ‘idbār’ are established in her incident, it would not benefit their position. The reason is these terms also imply the commencement and the conclusion of the [menstrual] days.[footnoteRef:1311] [1311:  Ibid, 1:612.] 

In summary, interpreting the words ‘aqbalat’ and ‘adbarat’ as referring to the habit is preferable for conformity and harmonisation between the narrations.  Mawlānā Zakariyyā al-Kāndhlawī states:
فالحمل على المعتادة أولى لتتفق الروايات، ولذا حملها الطحاوي على المعتادة. 
Therefore, interpreting it as referring to the female with a habit is superior to reconcile the narrations. That is why Ṭaḥāwī interpreted it as referring to the female with a habit.[footnoteRef:1312]  [1312:  Ibid, 1:620.] 

[bookmark: _Toc225513889]Two Points of Consensus amongst Scholars
Regardless of the interpretation chosen, when dealing with a woman experiencing continuous bleeding who follows a habit or can distinguish her blood, there are two points with regard to her menstruation and its termination on which all scholars agree:
1) During her menstrual period, she should refrain from praying, and all the general laws of menstruation apply to her. ʿAllāmah Ibn ʿAbd al-Barr explains: 
وكلهم يقول في حديث هشام بن عروة، عن أبيه، عن عائشة: إن النبي -عليه السلام- قال لفاطمة بنت أبي حبيش: "إذا أقبلت الحيضة فدعي الصلاة ." وهذا نص ثابت عنه -عليه السلام- في أن الحيض يمنع من الصلاة، وهذا إجماع من علماء المسلمين، نقلته الكافة، كما نقلته الآحاد العدول. ولا مخالف فيه إلا طوائف من الخوارج، يرون على الحائض الصلاة. وأما علماء السلف والخلف وأهل الفتوى بالأمصار، فكلهم على أن الحائض لا تصلي ولا تقضي الصلاة أيام حيضها. 
All of them stated in the ḥadīth of Hishām ibn ʿUrwah from his father from ʿĀʾishah that the Prophet – peace be upon him – said to Fāṭimah bint Abī Ḥubaysh, ‘When menstruation commences, stop praying.’ This is a well-established and explicit declaration from the Prophet – peace be upon him – indicating that menstruation prevents prayer. This is agreed upon by the consensus of the Muslim scholars, as transmitted by the masses including upright individuals. No one opposed it besides a group of the Khawārij who upheld the obligation of prayer for menstruating females. As for the scholars amongst the predecessors and the later ones as well as the Muftīs throughout the lands, all of them upheld that menstruating females should neither pray nor replace the prayers for their menstrual days.[footnoteRef:1313] [1313:  ʿAllāmah Ibn ʿAbd al-Barr (n 1) 3:218.] 

Subsidiary ruling: invoking Allāh Taʿālā’s praises at the time of prayer during menstruation
In passing, ʿAllāmah Ibn ʿAbd al-Barr discusses another ruling:
إلا أن من السلف من كان يرى للحائض ويأمرها أن تتوضأ عند وقت الصلاة، وتذكر الله، وتستقبل القبلة، ذاكرة لله، جالسة. 
However, certain predecessors believed and instructed that a menstruating female should perform ablution at the time of prayer, invoke Allāh’s praises and face the qiblah whilst invoking Allāh’s praises in a seated position.[footnoteRef:1314] [1314:  Ibid.] 

ʿAllāmah Ibn ʿAbd al-Barr then quotes from Makḥūl:
قال مكحول: كان ذلك من هدي نساء المسلمين في أيام حيضهن. 
Makḥūl said, ‘That formed part of the conduct of Muslim women during their menstrual days.’[footnoteRef:1315] [1315:  Ibid.] 

In contrast to this, other scholars advised that the female should not even sit and invoke Allāh’s praises. He states:
هو أمر متروك عند جماعة الفقهاء، بل يكرهونه. 
ذكر دحيم، قال: حدثنا محمد بن عبد الله الأنصاري، عن سليمان التيمي، قال: سئل أبو قلابة عن الحائض إذا حضرت الصلاة: أتتوضأ وتذكر الله؟ فقال أبو قلابة: قد سألنا عنه فلم نجد له أصلا. 
The group of jurists regard it as a discarded practice. In fact, they consider it disliked. Duḥaym said, “Muḥammad ibn ʿAbdillāh al-Anṣārī narrated to us from Sulaymān at-Taymī, who said that Abū Qilābah was asked whether, when the time for prayer comes, a menstruating female should perform ablution and invoke Allāh’s praises. Abū Qilābah replied, ‘We asked concerning it, but we did not find any basis for it.’”[footnoteRef:1316] [1316:  Ibid, 3:218-219.] 

ʿAllāmah Ibn ʿAbd al-Barr cited proofs and statements to substantiate this, but since this topic is not directly linked to this chapter, we will not delve into it. Those interests may refer to Al-Istikhkār and Muṣannaf ʿAbd ar-Razzzāq. It suffices to say that Makḥūl made a claim based on his knowledge, whereas Abū Qilābah acknowledged that they could not find any basis, as goes the principle:
من علم حجة على من لم يعلم.
Knowledge serves as evidence against ignorance.
This is with regard to omitting prayer during the period of menstruation. 
2) The scholars of all four schools of thought also agree that such a female experiencing abnormal vaginal bleeding should take the ritual bath immediately once her menstruation terminates.
 ʿAllāmah Ibn ʿAbd al-Barr explains:
وهو أن تغتسل عند إدبار الحيضة وإقبال استحاضتها، كما تغتسل الحائض عند رؤية طهرها، لأن المستحاضة طاهر ودمها دم عرق كدم الجرح السائل والخُراج، وذلك لا يوجب طهارة، إذ لا يمنع من صلاة، وهذا إنما يكون في امرأة تعرف دم حيضتها من دم استحاضتها. 
It is to take the ritual bath by the conclusion of menstruation and the onset of her abnormal vaginal bleeding just as a menstruating female takes the ritual bath upon sighting her purity. The reason is a female suffering from abnormal vaginal bleeding is pure, and her blood comes from a vein like the blood that flows through wounds and pimples. These do not require purification (ritual bath) since they do not prevent prayer. This only applies to a woman who can distinguish her menstrual blood from her abnormal vaginal blood.[footnoteRef:1317] [1317:  Ibid, 3:225.] 

In short, the same laws apply to her that apply to a healthy female with regular menstruation.
[bookmark: _Toc225513890]The Status of Renewing Ablution before each Prayer & the Requirements during the Days of Abnormal Vaginal Bleeding
Turning to the areas of disagreements amongst scholars…
Scholars differed on the obligations of a female during her days of continuous abnormal vaginal bleeding. This divergence arises from the different ways in which Hishām’s students reported his narration.
Mālikī view
The Mālikīs assert that the rules for a female in a state of purity and one experiencing continuous abnormal vaginal bleeding are similar, with one exception; it is recommended for her, though not obligatory, to perform a new ablution before each prayer. Omitting it will not cause any harm. There are no additional stipulations. ʿAllāmah Ibn ʿAbd al-Barr states:
وليس في حديث مالك هذا ذكر الوضوء لكل صلاة المستحاضة وقد ذكرناه في هذا الحديث عنده، فلذلك كان مالك يستحبه لها، ولا يوجبه عليها، كما لا يوجبه على من سلس بوله فلم ينقطع عنه. 
This ḥadīth of Mālik does not mention ablution before each prayer for a female suffering from abnormal vaginal bleeding. We did mention it in this ḥadīth by him. Hence, Mālik recommended it for her without making it obligatory, much like he would not obligate it for someone experiencing continuous urinary incontinence.[footnoteRef:1318] [1318:  Ibid, 3:225-226.] 

He emphasises that this ruling is based entirely on the hadith in the Muwaṭṭaʾ:
وفي حديث مالك عن هشام بن عروة في هذا الباب دليل على أن المستحاضة لا يلزمها غير ذلك الغسل، لأن رسول الله لم يأمرها بغيره، ولو لزمها غيره لأمرها به. 
The ḥadīth of Mālik, narrated from Hishām ibn ʿUrwah, in this chapter proves that a female experiencing abnormal vaginal bleeding is only required to take the ritual bath. This is because the Messenger of Allāh ﷺ did not instruct her of anything else. Had there been any additional requirements for her, he would have surely instructed her of them.[footnoteRef:1319] [1319:  Ibid, 3:221.] 

Ḥanafī, Shāfiʿī & Ḥanbalī view
On the other hand, the Ḥanafīs, the Shāfiʿīs and the Ḥanbalīs assert that a female suffering from continuous abnormal vaginal bleeding, who can determine her menstruation, must perform ablution for every prayer, not as a recommendation but as an obligation.
ʿAllāmah Ibn ʿAbd al-Barr states:
وممن أوجب الوضوء لكل صلاة على المستحاضة: سفيان الثوري، وأبو حنيفة وأصحابه، والليث بن سعد، والشافعي وأصحابه، والأوزاعي. وهؤلاء كلهم ومالك معهم لا يرون على المستحاضة غسلا غير مرة واحدة عند إدبار حيضتها وإقبال استحاضتها، ثم تغسل عنها الدم، وتصلي. 
Amongst those who obligated ablution before every prayer for a female suffering from (continuous) abnormal vaginal bleeding were Sufyān ath-Thawrī, Abū Ḥanīfah, his students, Layth ibn Saʿd, Shāfiʿī, his students and Awzāʿī.
Moreover, these scholars, along with Mālik, regarded only one ritual bath as compulsory for a female suffering from abnormal vaginal bleeding when her menstruation ends and her abnormal vaginal bleeding begins. Afterwards, she is only required to wash away blood from her and pray.[footnoteRef:1320] [1320:  Ibid, 3:226.] 

He further mentions that this is the ruling within the Shāfiʿī school of thought:
وأما عند الشافعي، وأبي حنيفة، والثوري، فتتوضأ لكل صلاة على حسب ما ذكرنا عنهم فيما سلف من كتابنا في سلس البول، وذلك واجب عليها عندهم. 
According to Shāfiʿī, Abū Ḥanīfah and Thawrī, she should perform ablution before each prayer in accordance with the view we mentioned from them earlier in our book regarding urinary incontinence. They consider this obligatory for her.[footnoteRef:1321] [1321:  Ibid.] 

The Ḥanbalīs, as established by ʿAllāmah Ibn Qudāmah al-Maqdisī, concur:
فإذا انقطع فهى مستحاضة، تغتسل للحيض، وتتوضأ بعد ذلك لكل صلاة، وتصلى. 
When it (her menstruation) ceases, she enters a state of abnormal vaginal bleeding. She should take the ritual bath for the menstruation, then follow it with ablution before each prayer and offer her prayers.[footnoteRef:1322] [1322:  ʿAllāmah Ibn Qudāmah al-Maqdisī (n 13) 1:392.] 

He quotes from the other schools of thought:
ويلزم كل واحد من هؤلاء الوضوء لوقت كل صلاة، إلا أن يخرج منه شيء، وبهذا قال الشافعى، وأبو ثور، وأصحاب الرأى. 
All of them require ablution at the time of each prayer unless part of it expires. This was the view of Shāfiʿī, Abū Thawr and the Ahl ar-Raʾy.[footnoteRef:1323] [1323:  Ibid, 1:422.] 

In the Ḥanbalī school of thought, it is recommended to take a ritual bath for each compulsory prayer. Ḥāfiẓ Ibn Ḥajar notes:
وقال أحمد، وإسحاق: إن اغتسلت لكل فرض فهو أحوط.  
Aḥmad and Isḥāq said, ‘If she takes the ritual bath before each farḍ, it is the most cautious approach.’[footnoteRef:1324] [1324:  Ḥāfiẓ Ibn Ḥajar (n 4) 2:105.] 

Ḥanafī proofs
As mentioned, Imām Mālik deduced his view from this ḥadīth and so did the other schools of thought due to the variations in the different transmissions.
Our Ḥanafī scholars have also substantiated our stance through other pieces of evidence. Hereunder are a few of them:
1. This ḥadīth of Fāṭimah bint Abī Ḥubaysh related from Hishām ibn ʿUrwah.
The colleagues of Imām Mālik reported it from Hishām wherein she is instructed to perform ablution for each prayer.
i) Imām Abū Ḥanīfah from Hishām.
Imām Ṭaḥāwī brings this version in his Sharḥ Maʿānī ’l-Āthār:
وحدثنا فهد، قال: ثنا أبو نعيم، قال: ثنا أبو حنيفة -رحمه الله-، عن هشام بن عروة، عن أبيه، عن عائشة -رضي الله عنها- أن فاطمة بنت أبي حبيش أتت النبي -صلى الله عليه وسلم-، فقالت: إني أحيض الشهر والشهرين. فقال رسول الله -صلى الله عليه وسلم-: "إن ذلك ليس بحيض، وإنما ذلك عرق من دمك، فإذا أقبل الحيض فدعي الصلاة، وإذا أدبر فاغتسلي لطهرك، ثم توضئي عند كل صلاة". 
Fahd narrated to us, saying: Abū Nuʿaym narrated to us, saying: Abū Ḥanīfah – may Allāh have mercy on him – narrated to us from Hishām ibn ʿUrwah from his father from ʿĀʾishah – may Allāh be pleased with her – that Fāṭimah bint Abī Ḥubaysh came to the Prophet ﷺ and said, ‘I have been menstruating for one or two months.’ The Prophet ﷺ then said, ‘That is not menstruation. It is merely blood from a vein. Hence, when menstruation commences, stop praying, and when it concludes, take the ritual bath for your purity. Thereafter, perform ablution for each prayer.’[footnoteRef:1325] [1325:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:102. ] 

ii) Abū Muʿāwiyah from Hishām.
Imām Bukhārī narrates:
حدثنا محمد، قال: حدثنا أبو معاوية: حدثنا هشام بن عروة، عن أبيه، عن عائشة، قالت: جاءت ‌فاطمة بنت أبي ‌حبيش إلى النبي -صلى الله عليه وسلم-، فقالت: يا رسول الله! إني امرأة أستحاض، فلا أطهر، أفأدع الصلاة؟ فقال رسول الله -صلى الله عليه وسلم-: "لا، إنما ذلك عرق وليس بحيض، فإذا أقبلت حيضتك فدعي الصلاة، وإذا أدبرت فاغسلي عنك الدم ثم صلي. قال: وقال أبي: "ثم توضئي لكل صلاة، حتى يجيء ذلك الوقت".  
Muḥammad narrated to us, saying: Abū Muʿāwiyah narrated to us [saying]: Hishām ibn ʿUrwah narrated to us from his father from ʿĀʾishah that she said, “Fāṭimah bint Abī Ḥubaysh came to the Prophet ﷺ and said, ‘O Messenger of Allāh! I am a woman experiencing persistent vaginal bleeding, and I am unable to attain purity. Should I stop praying?’ The Messenger of Allāh ﷺ said, ‘No. That is only caused by a vein and is not menstruation. Therefore, when your menstruation commences, stop praying, and when it concludes, wash the blood away from you and then pray.’”
[Hishām said:] My father said, ‘Thereafter, perform ablution before each prayer till the next period (of menstruation).’[footnoteRef:1326] [1326:  Imām Bukhārī (n 12) 1:55.] 

iii) Ḥammād ibn Salamah from Hishām.
Imām Dārimī and Imām Ṭaḥāwī report:
أخبرنا حجاج بن منهال: حدثنا حماد بن سلمة، عن هشام بن عروة، عن أبيه، عن عائشة -رضي الله عنها- أن فاطمة بنت أبي حبيش قالت: يا رسول الله! إني امرأة أستحاض، أفأترك الصلاة؟ "، قال: "لا، إنما ذلك عرق، وليست بالحيضة، فإذا أقبلت الحيضة، فاتركي الصلاة، فإذا ذهب قدرها، فاغسلي عنك الدم، ‌وتوضئي ‌وصلي".
Ḥajjāj ibn Minhāl related to us [saying]: Ḥammād ibn Salamah narrated to us from his father from ʿĀʾishah that Fāṭimah bint Abī Ḥubaysh said, ‘O Messenger of Allāh! I am a woman experiencing persistent vaginal bleeding, and I am unable to attain purity. Should I stop praying?’ The Messenger of Allāh ﷺ said, ‘No. That is only caused by a vein and is not menstruation. Therefore, when menstruation commences, stop praying, and when its period passes, wash the blood away from you, perform ablution and then pray.’[footnoteRef:1327][footnoteRef:1328] [1327:  Imām Abū Muḥammad ʿAbdullāh ibn ʿAbd ar-Raḥmān ad-Dāramī, Musnad ad-Dāramī / Sunan ad-Dāramī (Saudi Arabia: Dār al-Mughnī, 2000), 1:602.]  [1328:  Imām Ṭaḥāwī (n 38) 1:103.] 

After quoting this, Imām Ṭaḥāwī comments:
ففي هذا الحديث أن رسول الله -صلى الله عليه وسلم- أمرها بالوضوء مع أمره إياها بالغسل، فذلك الوضوء، هو الوضوء لكل صلاة، فهذا معنى حديث أبي حنيفة -رحمه الله تعالى-. وليس حماد بن سلمة عندكم، في هشام بن عروة، بدون مالك، والليث، وعمرو بن الحارث. 
This ḥadīth illustrates that the Messenger of Allāh ﷺ commanded her to perform ablution in addition to commanding her to wash. Consequently, this ablution refers to the ablution before each prayer. This is the interpretation of the ḥadīth of Abū Ḥanīfah – may Allāh Taʿālā have mercy on him. Furthermore, in your view, Ḥammād ibn Salamah is not lesser in authority than Mālik, Layth and ʿAmr ibn al-Ḥārith concerning Hishām ibn ʿUrwah.[footnoteRef:1329] [1329:  Ibid.] 

iv) Abū Ḥamzah from Hishām.
ʿAllāmah Ibn Ḥibbān reports with his chain via Abū Ḥamzah:
أخبرنا محمد بن أحمد بن النضر الخلقاني: حدثنا محمد بن علي بن الحسن بن شقيق، قال: سمعت أبي، قال: أخبرنا أبو حمزة، عن هشام بن عروة، عن أبيه، عن عائشة، أن فاطمة بنت أبي حبيش أتت النبي -صلى الله عليه وسلم-، فقالت: يا رسول الله! إني أستحاض الشهر والشهرين؟ قال: "ليس ذاك بحيض، ولكنه عرق، فإذا أقبل الحيض، فدعي الصلاة ‌عدد ‌أيامك ‌التي كنت تحيضين فيه، فإذا أدبرت، فاغتسلي، وتوضئي لكل صلاة".  
Muḥammad ibn Aḥmad ibn an-Naḍr al-Khalqānī related to us [saying]: Muḥammad ibn ʿAlī ibn al-Ḥasan ibn Shaqīq narrated to us, saying: I heard my father say: Abū Ḥamzah related to us from Hishām ibn ʿUrwah from his father from ʿĀʾishah that Fāṭimah bint Abī Ḥubaysh came to the Prophet ﷺ and said, ‘O Messenger of Allāh! I am experiencing persistent vaginal bleeding for one or two months.’ He said, ‘That is not menstruation. Rather, it is caused by a vein. Hence, when menstruation commences, stop praying for the usual duration of your menstrual days. When it concludes, take the ritual bath and perform ablution before each prayer.’[footnoteRef:1330] [1330:  ʿAllāmah Ibn Ḥibbān (n 19) 2:348.] 

2. The transmission of Hishām ibn ʿUrwah’s colleagues. 
Going one link higher, we find that the colleagues of Hishām also cited this instruction of performing ablution for each prayer. This strengthens the transmissions we just cited. Listed hereunder are those colleagues of Hishām:
i) Ḥabīb ibn Abī Thābit from ʿUrwah.
Imām Abū Dāwūd narrates:
حدثنا عثمان بن أبي شيبة: حدثنا وكيع، عن الأعمش، عن حبيب ابن أبي ثابت، عن عروة، عن عائشة، قالت: جاءت ‌فاطمة بنت أبي ‌حبيش إلى النبي -صلى الله عليه وسلم-، فذكر خبرها، قال: "ثم اغتسلي، ثم توضئي لكل صلاة، وصلي".  
ʿUthmān ibn Abī Shaybah narrated to us [saying]: Wakīʿ narrated to us from Aʿmash from Ḥabīb ibn Abī Thābit from ʿUrwah from ʿĀʾishah that she said, “Fāṭimah bint Abī Ḥubaysh came to the Prophet ﷺ.” The narrator mentioned her case and said [quoting from the Prophet ﷺ], ‘Thereafter take the ritual bath, and then perform ablution before each prayer and pray.’[footnoteRef:1331] [1331:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:219. ] 

(Note: Imām Ibn Mājah reported this from ʿAlī ibn Muḥammad and Abū Bakr ibn Abī Shaybah with the same chain.[footnoteRef:1332]) [1332:  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), 1:204.] 

ii)  Imām Zuhrī from ʿUrwah. 
Imām Nasāʾī and Imām Abū Dāwūd narrate:
أخبرنا محمد بن المثنى: حدثنا ابن أبي عدي، عن محمد -وهو ابن عمرو بن علقمة بن وقاص-، عن ابن شهاب، عن عروة بن الزبير، عن فاطمة بنت أبي حبيش أنها كانت تستحاض، فقال لها رسول الله -صلى الله عليه وسلم-: "إذا كان دم الحيض، فإنه دم أسود يعرف، فأمسكي عن الصلاة، فإذا كان الآخر، فتوضئي، فإنما هو عرق". 
Muḥammad ibn al-Muthannā related to us [saying]: Ibn Abī ʿAdī narrated to us from Muḥammad – who was Ibn ʿAmr ibn ʿAlqamah ibn Waqqāṣ - from Ibn Shihāb from ʿUrwah ibn az-Zubayr from Fāṭimah bint Abī Ḥubaysh that she would experience persist vaginal bleeding. Hence, the Messenger of Allāh ﷺ told her, ‘If it is menstrual blood – which is recognisable black blood – then refrain from prayer. And if it is the other one, perform ablution for it is merely caused by a vein.’[footnoteRef:1333][footnoteRef:1334] [1333:  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), 1:123.]  [1334:  Imām Abū Dāwūd (n 44) 1:207.] 

3. The transmission of ʿUrwah ibn az-Zubayr’s colleague.
Moving even higher, Ibn Abī Mulaykah, the nephew of Fāṭimah bint Abī Ḥubaysh, narrated this incident directly from her aunt with the same addition. Imām Ḥākim narrates: 
أخبرنا أبو الحسين محمد بن أحمد بن تميم الحافظ، ببغداد: ثنا أبو قلابة: ثنا أبو عاصم، عن عثمان بن الأسود، عن ابن أبي مليكة، أن خالته فاطمة بنت أبي حبيش، أتت عائشة، فقالت: إني أخاف أن أكون من أهل النار، لم أصل منذ نحوا من سنتين، فسألت النبي -صلى الله عليه وسلم-، فقال: "لتدع الصلاة في كل شهر أيام قروئها، ثم تتوضأ لكل صلاة، فإنما هو عرق".  
Abū ’l-Ḥusayn Muḥammad ibn Aḥmad ibn Tamīm – the Ḥāfiẓ in Baghdad – related to us [saying]: Abū Qilābah narrated to us [saying]: Abū ʿĀṣim narrated to us from ʿUthmān ibn al-Aswad from Ibn Abī Mulaykah that his maternal aunt, Fāṭimah bint Abī Ḥubaysh, came to ʿĀʾishah and said, ‘I fear falling amongst the dwellers of the Fire. I have not prayed for approximately two years.’ She enquired from the Prophet ﷺ and he replied, ‘She should stop praying each month during the days of her cycle. Afterwards, she should perform ablution before each prayer for it is merely caused by a vein.’[footnoteRef:1335] [1335:  Imām Ḥākim Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, Al-Mustadrak ʿalā ’ṣ-Ṣaḥīḥayn (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 4:69.] 

4. In a narration of Sunan at-Tirmidhī, the Prophet ﷺ issued this as a general verdict for abnormal vaginal bleeding. 
Imām Tirmidhī narrates:
حدثنا قتيبة: حدثنا شريك، عن أبي اليقظان، عن عدي بن ثابت، عن أبيه، عن جده، عن النبي -صلى الله عليه وسلم-، أنه قال في المستحاضة: "تدع الصلاة أيام أقرائها التي كانت تحيض فيها، ثم تغتسل وتتوضأ عند كل صلاة، وتصوم وتصلي". 
Qutaybah narrated to us, saying: Sharīkh narrated to us from Abū ’l-Yaqẓān from ʿAdī ibn Thābit from his father from his grandfather that the Messenger of Allāh ﷺ said regarding a female suffering from abnormal vaginal bleeding, ‘She should stop praying for the days of her cycle. Afterwards, she should take the ritual bath, perform ablution at the time of each prayer, fast and pray.’[footnoteRef:1336] [1336:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:220.] 

5. Following the same path, ʿĀʾishah, the narrator of this ḥadīth, also issued the same verdict.
Imām Abū Dāwūd quotes:
حدثنا أحمد بن سنان: حدثنا يزيد، عن أيوب بن أبي مسكين، عن الحجاج، عن أم كلثوم، عن عائشة في المستحاضة: تغتسل -تعني مرة واحدة- ثم توضأ إلى أيام أقرائها.
حدثنا أحمد بن سنان: حدثنا يزيد، عن أيوب أبي العلاء، عن ابن شبرمة، عن امرأة مسروق، عن عائشة، عن النبي -صلى الله عليه وسلم- مثله.  
Aḥmad ibn Sinān narrated to us [saying]: Yazīd narrated to us from Ayyūb ibn Abī Miskīn from Ḥajjāj from Umm Kulthūm that ʿĀʾishah said regarding a female suffering from abnormal vaginal bleeding, ‘She should take the ritual bath – i.e. once – and perform ablution until the days of her cycle.’
Aḥmad ibn Sinān narrated to us [saying]: Yazīd narrated the same to us from Ayyūb Abū ’l-ʿAlāʾ from Ibn Shubrumah from Masrūq’s wife from ʿĀʾishah from the Prophet ﷺ.[footnoteRef:1337] [1337:  Imām Abū Dāwūd (n 44) 1:220.] 

[bookmark: _xaa7oihsp103][bookmark: _Toc225513891]Three Types of Abnormal Vaginal Bleeding & their Rulings
In his Ṣharḥ Maʿānī ’l-ʿĀthār, Imām Ṭaḥāwī discusses the rulings of other types of abnormal vaginal bleeding:
فقد وجدنا استحاضة قد تكون على معاني مختلفة:
فمنها أن يكون مستحاضة، قد استمر بها الدم، وأيام حيضها معروفة لها. فسبيلها أن تدع الصلاة أيام حيضها، ثم تغتسل وتتوضأ بعد ذلك. 
ومنها أن يكون مستحاضة، لأن دمها قد استمر بها، فلا ينقطع عنها، وأيام حيضها قد خفيت عليها. فسبيلها أن تغتسل لكل صلاة، لأنها لا يأتي عليها وقت إلا احتمل أن تكون فيه حائضا أو طاهرا من حيض أو مستحاضة، فيحتاط لها فتؤمر بالغسل. 
ومنها أن تكون مستحاضة، قد خفيت عليها أيام حيضها، ودمها غير مستمر بها، ينقطع ساعة، ويعود بعد ذلك هكذا هي في أيامها كلها. فتكون قد أحاط علمها أنها في وقت انقطاع دمها، إذا اغتسلت حينئذ، غير طاهر من حيض، طهرا يوجب عليها غسلا. فلها أن تصلي في حالها تلك ما أرادت من الصلوات بذلك الغسل إن أمكنها ذلك. 
We find that there are different types of abnormal vaginal bleeding, such as:
· A woman experiencing continuous abnormal vaginal bleeding whilst being aware of her menstrual days. Her appropriate course of action is to stop praying during her menstrual days. Thereafter, she should take a ritual bath and follow it with ablution (before each prayer time).
· A woman classified as experiencing abnormal vaginal bleeding due to her continuous and unceasing bleeding, and her menstrual days are unknown. Her appropriate course of action is to take a ritual bath before each prayer [time], for with the arrival of each [prayer] time, the potential arises that she may either be menstruating or pure from menstruation but experiencing abnormal vaginal bleeding. Consequently, precautionary measures will be taken, and she will be instructed to take a ritual bath (before each prayer time).
· A woman experiencing abnormal vaginal bleeding, where her menstrual days are unknown, and her bleeding is intermittent with a period of cessation followed by a return of bleeding. Thus it is throughout all the days. When she is fully aware that she is in a period where her bleeding ceased, she should take a ritual bath. However, this will not make her pure from menstruation. It is merely a purity which makes it incumbent upon her to take the ritual bath. Therefore, in this condition, she may pray however much she wishes with that ritual bath if it is feasible for her. [footnoteRef:1338] [1338:  Imām Ṭaḥāwī (n 38) 1:104-105.] 

 Ḥadīth 160
مَالِك، عَنْ نَافِعٍ، عَنْ سُلَيْمَان بْنِ يَسَارٍ، عَنْ أُمِّ سَلَمَةَ زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، أَنَّ امْرَأَةً كَانَتْ تُهَرَاقُ الدِّمَاءَ فِي عَهْدِ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فَاسْتَفْتَتْ لَهَا أُمُّ سَلَمَةَ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ فَقَالَ: "لِتَنْظُرْ إِلَى عَدَدِ اللَّيَالِي وَالأَيَّامِ الَّتِي كَانَتْ تَحِيضُهُنَّ مِنَ الشَّهْرِ قَبْلَ أَنْ يُصِيبَهَا الَّذِي أَصَابَهَا، فَتَتْرُكَ الصَّلَاةَ قَدْرَ ذَلِكَ مِنَ الشَّهْرِ، فَإِذَا خَلَّفَتْ ذَلِكَ فَلْتَغْتَسِلْ، ثُمَّ لِتَسْتَثْفر بِثَوْبٍ، ثُمَّ لِتُصَلِّي". 
Mālik reported from Nāfiʿ from Sulaymān ibn Yasār from Umm Salamah, the wife of the Prophet ﷺ, who reported that there was a woman who suffered from continuous bleeding during the time of the Messenger of Allāh ﷺ. Umm Salamah sought guidance from the Messenger of Allāh ﷺ  on her behalf, and he advised, ‘Let her consider the number of nights and days during which she menstruated in the month before this afflicted her. She should then abandon prayers for that period of the month. When she surpasses these days, she should take a ritual bath, tighten a cloth on her private parts and offer prayers.’[footnoteRef:1339] [1339:  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), 212.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ نَافِعٍ، عَنْ سُلَيْمَان بْنِ يَسَارٍ، عَنْ أُمِّ سَلَمَةَ زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، 
Mālik reported from Nāfiʿ from Sulaymān ibn Yasār from Umm Salamah, the wife of the Prophet ﷺ, 
[bookmark: _Toc225513892]Status of the Chain
Sulaymān ibn Yasār reporting directly from Umm Salamah
The transmitters of the Muwaṭṭaʾ conveyed the chain in this manner, with Sulaymān ibn Yasār reporting directly from Umm Salamah. Ayyūb as-Sakhtiyānī and ʿUbayd Allāh ibn ʿUmar transmitted it in a manner consistent with Imām Mālik. ʿAllāmah Abū ’l-Qāsim al-Jawharī states:
 وقد رواه عبيد الله بن عمر، وأيوب السختياني، كما رواه مالك. 
ʿUbayd Allāh ibn ʿUmar and Ayyūb as-Sakhtiyānī reported it in the same way as Mālik.[footnoteRef:1340] [1340:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh ibn Muḥammad al-Jawharī, Musnad al-Muwaṭṭaʾ (Beirut: Dār al-Gharb al-Islāmī, 1997), 547. 
] 

Ayyūb corroborated Nāfiʿ’s account. Imām Aḥmad narrates his account from Sulaymān ibn Yasār:
حدثنا عفان: حدثنا وهيب، قال: حدثنا أيوب، عن سليمان بن يسار، عن أم سلمة أن فاطمة استحيضت [...]  
ʿAffān narrated to us [saying]: Wuhayb narrated to us, saying: Ayyūb narrated to us from Sulaymān ibn Yasār from Umm Salamah that Fāṭimah experienced abnormal vaginal bleeding […][footnoteRef:1341] [1341:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 44:322. ] 

ʿAllāmah Ibn ʿAbd al-Barr cites this through another student of Ayyūb, Sufyān ath-Thawrī, who, in turn, cites it from Sulaymān ibn Yasār in the same manner:
حدثنا سعيد بن نصر وعبد الوارث بن سفيان، قالا: حدثنا قاسم بن أصبغ، قال: حدثنا محمد بن إسماعيل بن يوسف، قال: حدثنا الحميدي، قال: حدثنا سفيان، قال: حدثنا سفيان، قل: حدثنا أيوب السختياني، عن سليمان بن يسار أنه سمعه يحدث عن أم سلمة [...] 
Saʿīd ibn Naṣr and ʿAbd al-Wārith ibn Sufyān narrated to us, both saying: Qāṣim ibn Aṣbagh narrated to us, saying: Muḥammad ibn Ismāʿīl ibn Yūsuf narrated to us, saying: Ḥumaydī narrated to us, saying: Sufyān narrated to us, saying: Ayyūb as-Sakhtiyānī narrated to us that he heard Sulaymān ibn Yasār narrating from Umm Salamah […][footnoteRef:1342] [1342:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:235.] 

Sulaymān ibn Yasār reporting from Umm Salamah through an intermediary
However, some assert the presence of an intermediary narrator between Sulaymān ibn Yasār and Umm Salamah, as ʿAllāmah al-Jawharī writes:
وقيل: إن سليمان بن يسار لم يسمعه من أم سلمة، إنما رواه عن رجل، عن أم سلمة [...]  ورواه الليث بن سعد، فقال فيه: عن رجل، عن أم سلمة. 
It is said that Sulaymān ibn Yasār did not [directly] hear it from Umm Salamah. Instead, he transmitted it through an intermediary man who reported it from Umm Salamah […] Layth ibn Saʿd also reported this, and he said therein, ‘A man reported from Umm Salamah’.[footnoteRef:1343] [1343:  ʿAllāmah Abū ’l-Qāsim al-Jawharī (n 2) 547.] 

Imām Abū Dāwūd transmitted this narration through Layth from Nāfiʿ:
حدثنا قتيبة بن سعيد ويزيد بن خالد بن يزيد بن عبد الله بن موهب، قالا: حدثنا الليث، عن نافع، عن سليمان بن يسار، ‌أن ‌رجلا ‌أخبره عن ‌أم ‌سلمة: أن امرأة كانت تهراق الدم [...]  
Qutaybah ibn Saʿīd and Yazīd ibn Khālid ibn Yazīd ibn ʿAbdillāh ibn Mawhab narrated to us, both saying: Layth narrated to us from Nāfiʿ from Sulaymān ibn Yasār that a man related to him from Umm Salamah that there was a woman who  suffered from continuous bleeding […][footnoteRef:1344] [1344:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:197. ] 

Imām Layth’s rendition of this narration finds support, as ʿAllāmah Ibn ʿAbd al-Barr remarks:
ورواه الليث بن سعد، وصخر بن جويرية، وعبيد الله بن عمر -على اختلاف عنهم-، عن نافع، عن سليمان بن يسار: أن رجلا أخبره عن أم سلمة. فأدخلوا بين سليمان بن يسار وبين أم سلمة رجلا.  
Layth ibn Saʿd, Ṣakhr ibn Juwayriyyah and ʿUbayd Allāh ibn ʿUmar reported it – with varying reports from them – from Nāfiʿ from Sulaymān ibn Yasār that a man related to him from Umm Salamah. Thus, they introduced an intermediary man between Sulaymān ibn Yasār and Umm Salamah.[footnoteRef:1345] [1345:  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), 10:91. ] 

Whist it is reported that ʿUbayd Allāh ibn ʿUmar transmitted it in the manner of Imām Mālik, other students attest that he followed the transmission of Imām Layth. Imām Abū Dāwūd records:
حدثنا عبد الله بن مسلمة: حدثنا أنس -يعني ابن عياض- عن عبيد الله، عن نافع، عن سليمان بن يسار، عن رجل من الأنصار أن امرأة كانت تهراق، فذكر معنى حديث الليث، قال: " فإذا خلفتهن وحضرت الصلاة فلتغتسل"، وساق بمعناه.  
ʿAbdullāh ibn Maslamah narrated to us [saying]: Anas – i.e. ibn ʿIyāḍ – narrated to us from ʿUbayd Allāh from Nāfiʿ from Sulaymān ibn Yasār from an Anṣārī man that there was a woman who suffered from continuous bleeding. 
He then narrated a ḥadīth similar in meaning to Layth’s, adding, ‘When she surpasses these days, and it is time for prayer, she should take a ritual bath,’ and he conveyed a similar meaning.[footnoteRef:1346] [1346:  Imām Abū Dāwūd (n 6) 1:197.] 

Furthermore, Majd ad-Dīn Ibn al-Athīr comments on this ḥadīth:
وهذا الحديث هكذا جاء مرسلًا، فإن سليمان بن يسار لم يسمعه عن أم سلمة؛ إنما سمعه من رجل من أم سلمة كما ذكره أبو داود. وفي بعض الطرق عن مرجانة، عن أم سلمة. 
This ḥadīth was narrated as mursal in this manner. Indeed, Sulaymān ibn Yasār did not [directly] hear it from Umm Salamah. He actually heard it from a man from Umm Salamah, as mentioned by Abū Dāwūd. In some routes, it is attributed to Marjānah from Umm Salamah.[footnoteRef:1347] [1347:  ʿAllāmah Abū ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, Ash-Shāfī fī Sharḥ Musnad ash-Shāfiʿī (Riyadh: Maktabat ar-Rushd, 2005), 1:317. ] 

If he did narrate it from Marjānah, it would imply a third mode of transmission taken by Sulaymān in his narration, as Marjānah is a female. Mawlānā Zakariyyā al-Kāndhlawī clarifies:
إن مرجانة كما في كتب الرجال اسم إمرأة لا رجل.
Marjānah, as mentioned in the biographical books of narrators, is the name of a woman, not a man.[footnoteRef:1348] [1348:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:621. ] 

Conclusion
To conclude, despite the missing link, the narrators within these chains are all highly reliable. Ḥāfiẓ Ibn Ḥajar quotes:
قال النووي: إسناده على شرطهما، وقال البيهقي: هو حديث مشهور إلا أن سليمان لم يسمعه منها. 
Nawawī said, ‘Its chain fulfils both of Bukhārī and Muslim’s conditions.’ Meanwhile, Bayhaqī stated, ‘It is a mash-hūr ḥadīth. However, Sulaymān did not [directly] hear it from her.’[footnoteRef:1349] [1349:  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), 1:299.] 

According to certain scholars, the two modes of transmission – one with Sulaymān reporting directly from Umm Salamah and one with him reporting through an intermediary man – do not contradict each other. ʿAllāmah Ibn at-Turkumānī references a reconciliation to the author of Al-Kamāl:
وذكر صاحب الكمال ان ‌سليمان ‌سمع ‌من ‌أم ‌سلمة، فيحتمل انه سمع هذا الحديث منها ومن رجل عنها. 
The author of Al-Kamāl stated that Sulaymān had indeed heard from Umm Salamah. Therefore, it is possible that he heard this ḥadīth from her as well as from a man who reported from her.[footnoteRef:1350] [1350:  ʿAlāʾ ad-Dīn Abū ’l-Ḥasan ʿAlī ibn ʿUthmān, better known as Ibn at-Turkumānī, Al-Jawhar an-Naqī ʿalā Sunan al-Bayhaqī (Damascus: Dār al-Fikr, 2016), 1:333.] 

 ʿAllāmah Badr ad-Dīn al-ʿAynī characterises this narration as:
أصح ما روي في هذا الباب. 
The most authentic report on this topic.[footnoteRef:1351] [1351:  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), 1:666.] 

أَنَّ امْرَأَةً 
Who reported that there was a woman 
[bookmark: _Toc225513893]Identifying the anonymous woman
The female questioner is anonymous here in the Muwaṭṭaʾ. Scholars used other transmissions to identify her. In his Sunan, Imām Abū Dāwūd provides insight on this: 
سمى المرأة التي كانت استحيضت حماد بن زيد عن أيوب في هذا الحديث، قال: فاطمة بنت أبي حبيش. 
In this ḥadīth, Ḥammād conveyed from Ayyūb the name of the woman who suffered from abnormal vaginal bleeding as Fāṭimah bint Abī Ḥubaysh.[footnoteRef:1352] [1352:  Imām Abū Dāwūd (n 6) 1:199.] 

ʿAllāmah Ibn ʿAbd al-Barr further confirms:
 وكذلك ذكر ابن عيينة أيضا، عن أيوب في هذا الحديث.  
Ibn ʿUyaynah also mentioned the same from Ayyūb in this ḥadīth.[footnoteRef:1353] [1353:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 10:91.] 

Moreover, Imām Aḥmad cited a narration wherein Ayyūb unequivocally stated that the woman in question was indeed Fāṭimah bint Abī Ḥubaysh with other additional details. He narrates in Musnad Aḥmad: 
حدثنا عفان: حدثنا وهيب، قال: حدثنا أيوب، عن سليمان بن يسار، عن أم سلمة أن فاطمة استحيضت، وكانت تغتسل في مركن لها، فتخرج وهي عالية الصفرة والكدرة، فاستفتت لها أم سلمة رسول الله -صلى الله عليه وسلم- [...]  
ʿAffān narrated to us [saying]: Wuhayb narrated to us, saying: Ayyūb narrated to us from Sulaymān ibn Yasār from Umm Salamah that Fāṭimah suffered from abnormal vaginal bleeding. She would bathe in a washtub, and upon exiting, the water would be dominantly yellow and brown. Therefore, Umm Salamah sought a verdict from the Messenger of Allāh ﷺ for her […][footnoteRef:1354] [1354:  Imām Aḥmad (n 3) 44:322.] 

Imām Dār Quṭnī also records a similar narration through Ayyūb, albeit with different wording:
حدثنا عبد الله بن محمد: حدثنا ابن زنجويه: حدثنا معلى بن أسد: حدثنا وهيب (ح) وحدثنا عبد الله بن محمد بن عبد العزيز: حدثنا أبو الربيع: حدثنا حماد بن زيد: حدثنا أيوب، عن سليمان بن يسار، أن فاطمة بنت أبي حبيش ‌استحيضت ‌حتى ‌كان ‌المركن ينقل من تحتها وأعلاه الدم [...] 
ʿAbdullāh ibn Muḥammad narrated to us [saying]: Ibn Zanjawayh narrated to us [saying]: Muʿallā ibn Asad narrated to us [saying]: Wuhayb narrated to us – change of chain – ʿAbdullāh ibn Muḥammad ibn ʿAbd al-ʿAzīz narrated to us [saying]: Abū ’r-Rabīʿ narrated to us [saying]: Ḥammād ibn Zayd narrated to us [saying]: Ayyūb narrated to us from Sulaymān ibn Yasār that Fāṭimah bint Abī Ḥubaysh suffered from abnormal vaginal bleeding until [water from] the washtub would move from beneath with blood flowing on top.[footnoteRef:1355] [1355:  Imām Abū ’l-Ḥasan ʿAlī ibn ʿUmar ad-Dār Quṭnī, Sunan ad-Dār Quṭnī (Beirut: Muʾassasat ar-Risālah, 2004), 1:385.] 

Notably, in these narrations, Ayyūb did not make this claim from his own side; instead, he conveyed it as reported by Sulaymān ibn Yasār.
Despite the clarity and consistency of these narratives, certain scholars, such as ʿAllāmah Zurqānī, harboured doubts concerning the identity of this woman as Fāṭimah bint Abī Ḥubaysh. Mawlānā Zakariyyā al-Kāndhlawī aptly observes:
ولا يمكن الإنكار عنه لكثرة الروايات الدالة على ذلك. فتخطئة هولاء الثقات مما لا يسهل على أنه يؤيدهم الروايات الأخر.
It is impossible to deny this due to the abundance of reports indicating it. Hence, to suggest that all these reliable narrators collectively erred is inconceivable, especially when supported by other accounts.[footnoteRef:1356] [1356:  Mawlānā Zakariyyā (n 10) 1:621.] 

The scepticism amongst scholars from other schools of thought arises from the viewpoint that, if this woman was indeed Fāṭimah bint Abī Ḥubaysh, it would seemingly contradict prior narratives since they regarded Fāṭimah bint Abī Ḥubaysh as capable of distinguishing her bleeding.
كَانَتْ تُهَرَاقُ 
Who suffered from continuous 
[bookmark: _Toc225513894]Explanation of the Words 
‘Tuharāqu’
This verb is in the passive form. ʿAllāmah Muẓhirī says:
هذا اللفظ يستعمل على بناء المجهول إذا كان في باب الاستحاضة، كلفظ تستحاض. 
This verb is used in the passive structure when it pertains to abnormal vaginal bleeding, similar to the word ‘tustaḥāḍu’.[footnoteRef:1357] [1357:  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), 1:464.] 

الدِّمَاءَ 
Bleeding 
‘Dimāʾ’
The word ‘dimāʾ’ is the plural form of ‘damm’, i.e. blood. Mawlānā Zakariyyā al-Kāndhlawī clarifies:
بالجمع للدلالة على الكثرة.
In the plural form to denote multitude.[footnoteRef:1358] [1358:  Mawlānā Zakariyyā (n 10) 1:622.] 

It is also in the accusative case with a fatḥah at the end. ʿAllāmah Zurqānī states:
بالنصب. 
In the accusative case.[footnoteRef:1359] [1359:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:173. ] 

Mullā ʿAlī al-Qārī expounds on the possible scenarios behind the fatḥah on dimāʾ:
كنصب الوجه في الحسن الوجه تشبيها بالمفعول، أو على التمييز، وإن كان معرفة على تقدير زيادة اللام، أو على مذهب الكوفي، أو بتقدير تهريق الدم جوابا لما لو قيل: مما تهريق، فيكون منصوبا على المفعول به، أو بأن يكون تهراق في الأصل، تهريق على المعلوم، أبدلت كسرة الراء فتحة، وانقلبت الياء ألفا على لغة من قال في ناصية ناصاة. قال أبو موسى: هكذا جاء على بناء المفعول، ولم يجئ على بناء الفاعل. قال صاحب النهاية: أي: صيرت ذات هراقة الدم. 
Like the accusative case of ‘wajh’ in ‘al-ḥasan al-wajha’ to resemble an object or as a tamyīz, even though it is definite with an implied additional lām or according to the Kufan stance. It may also implicatively mean ‘tuhrīqu ’d-dam’ as an answer to the query, ‘Mimmā tuhrīqu?’ (What is flowing from her?) In that case, it is in the accusative case as a direct object. Alternatively, ‘tuharāqu’ may originally be ‘tuhrīqu’ in the active voice, where the kasrah of the rāʾ was then changed into a fatḥah, and the yāʾ was changed into an alif. This aligns with the dialect of those who term ‘nāṣiyah’ as ‘nāṣāt’. 
Abū Mūsā said, ‘It was reported in this way in the structure for an object rather than a subject.’ The author of An-Nihāyah wrote, ‘I.e. she became one whose blood flows.’[footnoteRef:1360] [1360:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 1:239-240. ] 

These all apply when it is read in the accusative case. Some scholars opined that it could also be in the nominative case. Mullā ʿAlī al-Qārī states:
 قيل: ويجوز رفعه على البدل من ضمير تهراق، أي: يصب دمها، واللام بدل من الإضافة، والمعنى: صارت مستحاضة. 
Some said, ‘It is possible to recite it in the nominative case as the appositive of the pronoun in ‘tuharāqu’, i.e. her blood was flowing. The lām stands for the attribution, signifying that she became one who suffers from abnormal vaginal bleeding.[footnoteRef:1361] [1361:  Ibid, 1:240.] 

Majd ad-Dīn Ibn al-Athīr explains the meaning:
تقول: هرقت الماء أهريقه -بفتح الهاء- هراقة، أي: صببته، وأصله أراق يريق إراقة، وتقول: أهراق يهراق إهراقًا فهو مُهْرَقٌ، ويريد بقوله: يهراق الدم: الاستحاضة. 
You say, ‘Haraqtu ’l-māʾ uharīqu-hū – with a fatḥah on the hāʾ - harāqah,’ i.e. I poured water. It was originally ‘arāqa urīqu irāqah’ and is conjugated as, ‘ahrāqa yuhrīqu ihrāqan fa-huwa muhraq.’ ‘Yuhrāqu ’d-dam’ refers to abnormal vaginal bleeding.[footnoteRef:1362] [1362:  Majd ad-Dīn Ibn al-Athīr (n 9) 1:317.] 

ʿAllāmah Muẓhirī explains:
أي: صيرت ذات هراقة الدم. الهراقة: الإراقة، وهي صب الدم وغيره، يعني: صارت مستحاضة. 
I.e. she became one whose blood flows. ‘Harāqah’ signifies ‘irāqah’, which is the flowing of blood and other matters. The meaning is that she became one who suffers from abnormal vaginal bleeding.[footnoteRef:1363] [1363:  ʿAllāmah Muẓhirī (n 19) 1:464.] 

ʿAllāmah Abū ’l-Walīd al-Bājī highlights the gist behind this word:
يريد أنها كانت من كثرة الدم بها كأنها تهريقه. 
It means that due to the abundance of blood coming from her, it was as though she was pouring it.[footnoteRef:1364] [1364:  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.), 1:125. ] 

فِي عَهْدِ 
During the time 
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
أي: زمان.
I.e. time[footnoteRef:1365] [1365:  Mawlānā Zakariyyā (n 10) 1:622.] 

رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فَاسْتَفْتَتْ 
Of the Messenger of Allāh ﷺ  […]  sought guidance 
ʿAllāmah Zurqānī explains:
بأمرها إياها بذلك. 
After she instructed her to do so.[footnoteRef:1366] [1366:  ʿAllāmah Zurqānī (n 21) 1:174.] 

لَهَا 
On her behalf,
Mullā ʿAlī al-Qārī clarifies:
أي: سألت لهذه المرأة. 
I.e. she enquired on behalf of this woman.[footnoteRef:1367] [1367:  Mullā ʿAlī al-Qārī (n 22) 1:240.] 

أُمُّ سَلَمَةَ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ 
Umm Salamah […] from the Messenger of Allāh ﷺ 
[bookmark: _Toc225513895]Inconsistency between Narrations on Who Enquired from the Prophet ﷺ
It is important to understand why Umm Salamah had to seek guidance on her behalf. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
فاستفتت أم سلمة لها لاستحيائها من ذلك، إذ كانت امرأته، وكان في ذكره عورة، فسألت أم سلمة أن تسأل لها عن حكمها رسول الله -صلى الله عليه وسلم- لما كانت أم سلمة تحل من النبي -صلى الله عليه وسلم- محلا يزيل الخجل في سؤالها إياه عن مثل ذلك. 
Umm Salamah enquired of the verdict on her behalf due to the woman’s shyness as Umm Salamah was the Prophet ﷺ‘s wife, and discussing this matter involved shyness. Therefore, she requested Umm Salamah to enquire of its ruling from the Messenger of Allāh ﷺ because her relationship with him allowed her to ask such questions without feeling embarrassed.[footnoteRef:1368] [1368:  ʿAllāmah Bājī (n 26) 1:125.] 

This explanation would have been correct had Umm Salamah been the only one who asked the Prophet ﷺ. This narration makes it seem such. Yet, other narrations suggest that Fāṭimah Bint Abī Ḥubaysh was the one who asked. For instance, Imām Aḥmad narrates in his Musnad:
حدثنا سريج: حدثنا عبد الله -يعني ابن عمر- عن سالم أبي النضر، عن أبي سلمة بن عبد الرحمن، عن أم سلمة، قالت: جاءت فاطمة رسول الله -صلى الله عليه وسلم-، فقالت: إني أستحاض [...]
Surayj narrated to us [saying]: ʿAbdullāh – i.e. Ibn ʿUmar – narrated to us from Sālim Abū ’n-Naḍr from Abū Salamah ibn ʿAbd ar-Raḥmān from Umm Salamah, that she said, “Fāṭimah came to the Messenger of Allāh ﷺ and said, ‘I am experiencing continuous vaginal bleeding […]’”[footnoteRef:1369] [1369:  Imām Aḥmad (n 3) 44:214.] 

In fact, since we confirmed that the woman here is indeed Fāṭimah bint Abī Ḥubaysh, it reveals that this is the same as the previous narration. There, Fāṭimah bint Abī Ḥubaysh was the one who enquired directly from the Prophet ﷺ. Mawlānā Zakariyyā al-Kāndlawī remarks:
وفي حديث عائشة المتقدم أن فاطمة هي السائلة. 
The previous ḥadīth of ʿĀʾishah mentions that Fāṭimah was the one who posed the question.[footnoteRef:1370] [1370:  Mawlānā Zakariyyā (n 10) 1:622.] 

According to another report, Umm Salamah simply stated that a female had come to ask the Prophet ﷺ. Imām Ṭabrānī quoted it in this way from Muḥammad ibn ʿAbbās with the same chain as in Musnad Aḥmad. He narrates:
حدثنا محمد بن العباس المؤدب: ثنا سريج بن النعمان: ثنا عبد الله بن عمر، عن سالم أبي النضر، عن أبي سلمة، عن أم سلمة، قالت: جاءت امرأة إلى رسول الله -صلى الله عليه وسلم-، فقالت: إني أستحاض [...] 
Muḥammad ibn al-ʿAbbās al-Muʾaddib narrated to us [saying]: Surayj ibn an-Nuʿmān narrated to us [saying]: ʿAbdullāh ibn ʿUmar narrated to us from Sālim Abū ’n-Naḍr from Abū Salamah from Umm Salamah that she said, “A woman came to the Messenger of Allāh ﷺ and said, ‘I am experiencing continuos vaginal bleeding.’”[footnoteRef:1371] [1371:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabat Ibn Taymiyyah, 2nd ed.), 23:265.] 

Hence, ʿAllāmah Zurqānī writes:
كذا في هذه الرواية، وفي حديث عائشة السابق: أن فاطمة هي السائلة، ولأبي داود عن عروة كذلك عن فاطمة نفسها أنها قالت: سألت رسول الله، وفي حديث آخر أن أسماء بنت عميس سألت لها، قال الحافظ ولي الدين العراقي: ولعل الجمع بينها أن فاطمة سألت كلا من أم سلمة وأسماء أن تسأل لها، فسألتا مجتمعتين أو سألت كل واحدة منهما مع عدم علمها بسؤال الأخرى، وصح إطلاق السؤال على فاطمة باعتبار أمرها بالسؤال وأنها حضرت معهما فلما بدأتا بالكلام تكلمت هي حينئذ انتهى. 
It was reported as such in this transmission. In the preceding ḥadīth from ʿĀʾishah, it is mentioned that Fāṭimah was the one asking the question. Abū Dāwūd, through ʿUrwah, also reported a similar account wherein Fāṭimah herself stated, ‘I asked the Messenger of Allāh ﷺ.’ Additionally, in another narration, it is mentioned that Asmāʾ bint ʿUmays asked on her behalf.
Ḥāfiẓ Waliyy ad-Dīn al-ʿIrāqī suggests, ‘To reconcile them, it could posited that Fāṭimah requested both Umm Salamah and Asmāʾ to enquire on her behalf. Hence, the two enquired simultaneously, or each one of them enquired without knowing that the other had also made an inquiry. Attributing the enquiry to Fāṭimah is correct considering that she was the one who gave the instruction to enquire. Furthermore, she was present with both of them. Therefore, when they began speaking, she took over the conversation at that point.[footnoteRef:1372] [1372:  ʿAllāmah Zurqānī (n 21) 1:174.] 

Shaykh Ithyūbī adds:
أو يحمل على أنها لما استبطأت سؤالهما، تولت بنفسها ذلك لشدة اهتمامها بمعرفة حكمه. والله أعلم. 
Or it can be interpreted that when the two delayed in making the enquiry, she took the matter into her own hands due to her great concern to know the ruling. And Allāh knows best.[footnoteRef:1373] [1373:  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), 4:256.] 

ʿAllāmah Ibn ʿAbd al-Barr elaborates on the meaning of the narration upto this point:
فمعناه عند جميع العلماء: أنها كانت امرأة لا ينقطع دمها، ولا ترى منه طهرا ولا نقاء، وقد زادها ذلك على أيامها المعروفة لها، وتمادى بها، فسألت عن ذلك، لتعلم هل حكم ذلك الدم، كحكم دم الحيض، أو هل هو حيض، أو غير حيض.  
According to all scholars, the meaning is that she was a woman whose bleeding did not cease, and she did not experience purity or cleanliness from it. This extended beyond her known days, and it persisted. She thus enquired concerning it to ascertain whether the ruling regarding this bleeding was similar to that of menstruation, if it was considered menstruation, or if it fell under a different category.[footnoteRef:1374] [1374:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 10:102.] 

فَقَالَ: "لِتَنْظُرْ"
And he advised, ‘Let her consider’
Mullā ʿAlī al-Qārī explains:
أي: لتتفكر وتعرف. 
I.e. she should consider and determine.[footnoteRef:1375] [1375:  Mullā ʿAlī al-Qārī (n 22) 1:240.] 

"إِلَى عَدَدِ اللَّيَالِي وَالأَيَّامِ" 
‘The number of nights and days’
ʿAllāmah Badr ad-Dīn al-ʿAynī explains:
أي: لتحسب عدد الليالي والأيام. 
I.e. she should count the number of nights and days.[footnoteRef:1376] [1376:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abi Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 2:41. ] 

"الَّتِي كَانَتْ تَحِيضُهُنَّ"
‘During which she menstruated’
Mullā ʿAlī al-Qārī explains:
من باب إجراء المفعول فيه مجرى المفعول به، أي: تحيض فيهن. 
This falls under the category of using an adverbial object in the same way as a direct object, i.e. in which she would menstruate.[footnoteRef:1377] [1377:  Mullā ʿAlī al-Qārī (n 22) 1:240.] 

"مِنَ الشَّهْرِ" 
‘In the month’
Majd ad-Dīn Ibn al-Athīr explains:
و"من" في قوله: "من الشهر" للتبعيض لأن الحيض في بعض الشهر، ويجوز أن تكون التي للتبيين؛ يريد الأيام التي كانت تحيض فيهن من كل شهر. 
The ‘man’ in ‘min ash-shahr’ is for proportioning (i.e. in the meaning of some) because menstruation occurs during part of a month. It could possibly be for clarification, implying her usual menstrual days of each month.[footnoteRef:1378] [1378:  Majd ad-Dīn Ibn al-Athīr (n 9) 1:318.] 

"قَبْلَ أَنْ يُصِيبَهَا الَّذِي أَصَابَهَا،"
‘Before this afflicted her.’
ʿAllāmah Ibn al-Malak explains:
أي: قبل إصابة الاستحاضة. 
I.e. before being afflicted with abnormal vaginal bleeding.[footnoteRef:1379] [1379:  ʿAllāmah Muḥammad ibn ʿAbd al-Laṭīf, better known as Ibn al-Malak ar-Rūmī, Sharḥ Maṣābīḥ as-Sunnah li ’l-Imām al-Baghawī (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2012), 1:347. ] 

"فَتَتْرُكَ" 
‘She should then abandon’
The margin of the main manuscript, this was rectified as ‘fa ’l-tatruk’ to allign with the verb ‘fa ’l-tanẓur’. The editors point this out in the footnotes as well as note another pronunciation in a different manuscript:
بهامش الأصل: "فلتترك" وعليها "صح". وفي (ش): "فلتتركي".
Written in the margin of the main manuscript is: ‘fa ’l-tatruk’ with ‘ṣaḥḥa’ on top. The copy of Aḥmad ibn al-Mushāṭ has: ‘fa ’l-tatrukī’.[footnoteRef:1380] [1380:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 212.] 

Imām ʿAbd ar-Razzāq cited it as such in the main text of Imām Yaḥyā al-Laythī’s transmission, saying:
فتترك الصلاة.[footnoteRef:1381]  [1381:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:309.] 

However, most other narrators cited it similarly as in the footnotes. To quote from Imām Muḥammad:
فلتترك الصلاة.[footnoteRef:1382] [1382:  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.), 52.] 

Also quoting from Imām Shāfiʿī:
فلتترك الصلاة.[footnoteRef:1383]  [1383:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:135.] 

Likewise, Abū Muṣʿab transmits it as follows:
فلتترك الصلاة قدر ذلك.[footnoteRef:1384] [1384:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:69.] 

Via ʿAbdullāh ibn Maslamah, Imām Abū Dāwūd relates:
فلتترك الصلاة قدر ذلك من الشهر.[footnoteRef:1385] [1385:  Imām Abū Dāwūd (n 6) 1:196.] 

In his Aḥkām al-Qurʾān, Imām Ṭahāwī cites it from Yūnus who quoted from Ibn Wahb from Imām Mālik:
فلتترك الصلاة.[footnoteRef:1386] [1386:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Aḥkām al-Qurʾān al-Karīm (Istanbul: İslam Araştırmaları Merkezi – Markaz al-Buḥūth al-Islāmiyyah, 1995), 1:126.] 

Then, we find that in the narration of Ayyūb from Musnad Aḥmad, the synonymous word of ‘tatruku’ is used:
فتدع فيه الصلاة.[footnoteRef:1387] [1387:  Imām Aḥmad (n 3) 44:322.] 

"الصَّلَاةَ" 
‘Prayers’ 
Undoubtedly, the prevention applies to everything forbidden during menstruation and is not restricted to prayer alone, as discussed earlier. ʿAllāmah Zurqānī clarifies:
والصوم ونحوهما. 
Including fasts and similar acts.[footnoteRef:1388] [1388:  ʿAllāmah Zurqānī (n 21) 1:174.] 
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"قَدْرَ ذَلِكَ"
‘For that period’ 
ʿAllāmah Badr ad-Dīn al-ʿAynī explains:
قدر ما كانت تراه قبل ذلك، مثلاً إن كانت عادتها من كل شهر عشرة أيام إما من أولها وإما من أوسطها وإما من آخرها، تترك الصلاة عشرة أيام من هذا الشهر نظير ذلك. 
The period she would experience it before. For instance, if her monthly habit spanned ten days, whether it fell at the beginning, middle, or end of the month, she would stop praying for ten days of this month in a similar manner.[footnoteRef:1389] [1389:  Badr ad-Dīn ʿAynī (n 38) 2:41.] 

"مِنَ الشَّهْرِ،" 
‘Of the month.’
ʿAllāmah Abū ’l-Walīd al-Bājī justifies why this was specified for a month:
تعليقه ذلك بالشهر لما في عادة النساء في الأغلب من أنهن يحضن في كل شهر، ولذلك أقيمت حيضة وطهرها مقام شهر. 
He specified this to a month due to the common habit amongst women, which is that they menstruate every month. For this reason, a month is made the substitute for one menstrual cycle and its purity.[footnoteRef:1390] [1390:  ʿAllāmah Bājī (n 26) 1:126.] 

ʿAllāmah Ibn ʿAbd al-Barr interprets the narration thus far:
فأجابها رسول الله صلى الله عليه وسلم بجواب منعها به من الصلاة في أيام حيضتها، فبان بذلك أن الحائض لا تصلي، وهو إجماع. وأمرها -صلى الله عليه وسلم- أن تغتسل وتصلي، إذا خلفت ذلك. 
The Messenger of Allāh ﷺ responded to her by instructing her not to perform prayers during her menstrual days. This demonstrates that a menstruating female should not pray, and this is agreed upon by consensus. Subsequently, the Prophet ﷺ advised her to take a ritual bath and pray once she surpasses these days.[footnoteRef:1391] [1391:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 10:102.] 

The Prophet ﷺ did not enquire concerning her menstrual cycle habits. ʿAllāmah Abū ’l-Walīd al-Bājī elaborates:
وقصر حيضها على أيامها التي كانت تحيضهن من كل شهر، يحتمل أن يكون النبي -صلى الله عليه وسلم- قد علم حيضتها، وأنها كانت أكثر الحيض، فلذلك قصرها عليها، وهذا هو الأظهر لأنه لو لم يعلم حيضتها لجواز أن تختلف عادتها، فيكون الجواب غير مستوفى في حقها، ويحتمل أنه لم يعلم مقدار حيضها فأجابها بجواب يقتضي حكم كل حائض معتادة. 
He limited her menstruation to her usual menstrual days of each month. It is possible that the Prophet ﷺ was aware of her menstruation and that she was bleeding continuously. For this reason, he restricted it to that. This appears as the most correct, as had he not known her menstrual cycle, the response would not fully address her situation given the possibility of variations in her habit.
Alternatively, it is conceivable that he was unaware of the duration of her menstruation, and he offered her a response that involved the ruling of every menstruating female with a habit.[footnoteRef:1392] [1392:  ʿAllāmah Bājī (n 26) 1:126.] 

The Prophet ﷺ also did not enquire whether she had already attained puberty or not or whether she had entered menopause. ʿAllāmah Abū’l-Walīd al-Bājī explains:
ويقتضي ذلك أن يكون النبي -صلى الله عليه وسلم- قد عرف المرأة باسم، أو صفة، أو إشارة إليها، ولذلك لم يستفسر حالها مع اختلاف أحوال الناس في ذلك، لأن النساء على ثلاثة أضرب؛ حال صغر، وحال حيض، وحال يأس. فأما حال الصغر، فإنه لا يثبت لما رؤي فيه من الدم شيء من أحكام الحيض، وإنما هو دم جرح فاسد. وأما حال الحيض، فهو الذي أجاب عنه -صلى الله عليه وسلم-، وقد تقدم كلامنا فيه. وأما حال اليأس من المحيض، فهو في سن الشيخ والهرم، وما رؤي من الدم في تلك الحال فليس بحيض.
This implies that the Prophet ﷺ recognised the woman either by name, quality or other indications. This is why he refrained from questioning her specific condition despite the different types of states.
Women’s states can be classified into three categories: childhood, menstruation and menopause. As for the state of childhood, the bleeding observed during it is not given any menstrual ruling. It is a nullifying bleeding caused by an injury. The state of menstruation is that for which the Prophet ﷺ gave an answer, and we discussed it earlier. The state of menopause from menstruation occurs in old and senile age. The bleeding observed during this phase is not menstruation.[footnoteRef:1393] [1393:  Ibid, 1:125.] 

On another note, Ayyūb's narration, as quoted from Sulaymān ibn Yassār, provides further insight. Imām Ḥumaydī narrates:
حدثنا سفيان، قال: حدثنا أيوب السختياني، عن سليمان بن يسار، عن أم سلمة، أنها قالت: كانت فاطمة بنت أبي حبيش تستحاض، فسألت رسول الله -صلى الله عليه وسلم-، فقال: "إنه ليس بالحيضة، ولكنه عرق". وأمرها ‌أن ‌تدع ‌الصلاة ‌قدر ‌أقرائها ‌أو ‌قدر ‌حيضتها ثم تغتسل، فإن غلبها الدم، استدفرت بثوب وصلت. 
Sufyān narrated to us, saying: Ayyūb as-Sakhtiyānī narrated to us from Sulaymān ibn Yasār that Umm Salamah said, “Fāṭimah bint Abī Ḥubaysh would experience abnormal vaginal bleeding. She enquired from the Messenger of Allāh ﷺ, who responded, ‘It is not menstruation; rather, this is caused by a vein.’ He instructed her to stop praying for the period of her cycle or the period of her menstruation and then to take a ritual bath. If the bleeding persists, she should tighten a cloth on her private parts and pray.”[footnoteRef:1394] [1394:  Imām Abū Bakr ʿAbdullāh ibn az-Zubayr al-Qurashī al-Ḥumaydī, Musnad al-Ḥumaydī (Damascus/Darayya: Dār as-Saqā, 1996),  1:310-311.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on the phrasing of this narration and that of the Muwaṭṭaʾ:
قوله: "تدع الصلاة أيام أقرائها، أو أيام حيضتها" يضارع حديث هشام بن عروة، عن أبيه، عن عائشة، في قصة فاطمة ابنة أبي حبيش، حين قال لها رسول الله -صلى الله عليه وسلم-: "إنما ذلك عرق، وليس بالحيضة، فإذا أقبلت الحيضة فاتركي الصلاة، فإذا ذهبت عنك، فاغتسلي وصلي". ويضارع حديث نافع هذا، في قوله: "لتنظر عدد الليالي والأيام التي كانت تحيضهن من الشهر..." الحديث.
The words ‘tadaʿu ’ṣ-ṣalāt ayyām aqrāʾi-hā aw ayyām ḥayḍati-hā’ alligns with the ḥadīth of Hishām ibn ʿUrwah from his father from ʿĀʾishah regarding the incident involving Fāṭimah bint Abī Ḥubaysh. Therein, the Messenger of Allāh ﷺ advised her, ‘That is only caused by a vein and is not menstruation. Therefore, when menstruation commences, stop praying, and when it leaves, take the ritual bath and pray.’ It also aligns with this ḥadīth of Nāfiʿ, where he stated, ‘Let her consider the number of nights and days during which she menstruated in the month before this afflicted her.’[footnoteRef:1395] [1395:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 7) 10:94.] 

In the previous narration, the other schools of thought struggled to interpret Fāṭimah bint Abī Ḥubaysh as a woman capable of distinguishing her bleeding. Yet, this narration clearly applies to a female with a habit.
Here again, they tried to present various interpretations to support their viewpoint. For instance, ʿAllāmah Zurqānī advances:
وأجاب ابن العراقي بأنه إن صح أن المبهمة فاطمة، فلعلها كانت لها أحوال كانت في بعضها مميزة وفي بعضها ليست مميزة، وجاء الجواب لها باعتبار حالتيها، قال: وفيه تصريح بأنها لم تكن مبتدأة، بل كانت لها عادة تعرفها، وليس فيه بيان كونها مميزة أم لا. 
Ibn al-ʿIrāqī responded by suggesting that if it is indeed true that the anonymous woman was Fāṭimah, then perhaps she experienced different conditions, during some of which she could distinguish, and others she could not. The response was provided in light of her two conditions. This explicitly indicates that she was not a beginner; rather, she had a known habit. However, it does not clarify whether she was capable of distinguishing or not.[footnoteRef:1396] [1396:  ʿAllāmah Zurqānī (n 21) 1:174.] 

These intricate interpretations become necessary only when claiming that she was capable to distinguish. As previously discussed, these narrations can easily be reconciled by considering her as someone with a habit. Mawlānā Zakariyyā al-Kāndhlawī states:
وأنت قد حققت أن الصواب في حالة فاطمة أيضا أنها كانت معتادة، فلا معارض بين الروايتين أصلا، ولا دليل عند من قال: إن فاطمة كانت مميزة دليل ينفق في سوق المناظرة، وبمجرد المخالفة لمصطلحهم لا تترك الروايات الكثيرة الشهيرة المصرحة باسم فاطمة في هذه القصة كما تقدم بيانها.
It has become evidently true to you that the correct view regarding Fāṭimah’s condition is also that she had a habit. Hence, there is no contradiction at all between the two narrations. Those who contend that Fāṭimah could distinguish do not possess any proof which they can use amidst a debate. The numerous well-known narrations that unambiguously mention the name of Fāṭimah in this incident – as previously elucidated – cannot be disregarded solely due to opposing their accord.[footnoteRef:1397] [1397:  Mawlānā Zakariyyā (n 10) 1:623.] 

Consequently, this narration is clear proof for the Ḥanafīs. ʿAllāmah Zurqānī says:
فاحتج به من قال: إن المستحاضة المعتادة ترد لعادتها ميزت أم لا، وافق تمييزها عادتها أم خالفها، وهو مذهب أبي حنيفة وأحد قولي الشافعي وأشهر الروايتين عن أحمد. 
This was used as evidence by those who maintained that when a female with a habit suffers from abnormal vaginal bleeding, she should revert to her habit, regardless of her capability to distinguish or not, and whether her distinguishing conforms with her habit or not. This was the position of Abū Ḥanīfah, one of the two views of Shāfiʿī and the most famously reported view from Aḥmad.[footnoteRef:1398] [1398:  ʿAllāmah Zurqānī (n 21) 1:174.] 

Besides that, the Ḥanafīs deduce another proof from this narration, as stated by Ḥāfiẓ Ibn Ḥajar:
وقد ‌استنبط ‌منه ‌الرازي ‌الحنفي ‌أن ‌مدة ‌أقل ‌الحيض ‌ثلاثة ‌أيام وأكثره عشرة، لقوله: "قدر الأيام التي كنت تحيضين فيها"; لأن أقل ما يطلق عليه لفظ "أيام" ثلاثة وأكثره عشرة، فأما دون الثلاثة، فإنما يقال: يومان ويوم، وأما فوق عشرة، فإنما يقال: أحد عشر يوما، وهكذا إلى عشرين، وفي الاستدلال بذلك نظر. 
Rāzī, the Ḥanafī, derived from this that the minimum duration of menstruation is three days and the maximum is ten. This is based on the Prophet ﷺ’s statement, ‘the period of ayyām during which she menstruated.’ The minimum number for which the word ‘ayyām’ can be used is three, and the maximum is ten. Less than three [days] is referred to as ‘yawmān’ (two days) and ‘yawm’ (one day). More than ten [days] is referred to as ‘aḥad ʿashar yawman’ (eleven days) and continues in this manner until twenty. However, this extraction of proof is subject to debate.[footnoteRef:1399] [1399:  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), 2:105.] 

 Continuing with the commentary of ḥadīth 160, we mentioned thus far that Fāṭimah bint Abī Ḥubaysh requested Umm Salamah to enquire from the Prophet ﷺ the rulings that apply to her due to her abnormal vaginal bleeding. The Prophet ﷺ advised her to consider her habit when she was healthy prior to experiencing the abnormal vaginal bleeding. During those days, she should omit prayers and take the ruling of a menstruating woman. 
The narration continues:
"فَإِذَا خَلَّفَتْ"
‘When she surpasses[footnoteRef:1400] [1400:  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), 212.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī explains the pronunciation:
بتشديد اللام. 
With a tashdīd on the lām.[footnoteRef:1401] [1401:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Sharḥ Sunan Abi Dāwūd (Riyadh: Maktabat ar-Rushd, 1999), 2:41. ] 

Mawlānā Zakariyyā al-Kāndhlawī delves into its literal definition:
وأصل التخلف: ترك الشيء خلف ظهره. 
The original meaning of ‘takhalluf’ is to leave something behind one’s back.[footnoteRef:1402] [1402:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:625. ] 

"ذَلِكَ"
‘These days,’ 
This refers to the days and nights, as Mawlānā Khalīl Aḥmad as-Sahāranpūrī clarifies:
أي: الأيام والليالي. 
I.e. the days and nights.[footnoteRef:1403] [1403:  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), 2:329. ] 

ʿAllāmah Ibn al-Malak elucidates the purport:
أي: جاوزت ذلك القَدْر ودخلت في أيام الاستحاضة. 
I.e. she exceeded that period and entered in the days of abnormal vaginal bleeding.[footnoteRef:1404] [1404:  ʿAllāmah Muḥammad ibn ʿAbd al-Laṭīf, better known as Ibn al-Malak ar-Rūmī, Sharḥ Maṣābīḥ as-Sunnah li ’l-Imām al-Baghawī (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2012), 1:347.] 

Likewise, ʿAllāmah Badr ad-Dīn al-ʿAynī expounds:
أي: تركت قدر الليالي والأيام التي كانت تحيض فيهن.
I.e. She left the period of her menstrual nights and days during which she menstruated.[footnoteRef:1405] [1405:  Badr ad-Dīn ʿAynī (n 2) 2:41.] 

"فَلْتَغْتَسِلْ،"
‘She should take a ritual bath,’ 
This ritual bath is for the termination of menstruation, as Mullā ʿAlī al-Qārī explains:
أي: غسل انقطاع الحيض.  
I.e. the ritual bath for the cessation of menstruation.[footnoteRef:1406] [1406:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 1:240.] 

ʿAllāmah Badr ad-Dīn al-ʿAynī goes into further details on the reason behind it:
فلتغتسل؛ لأن قدر ذلك من أيام حيضها فيما مضى، هو حيضها أيضاً في هذا الوقت، فإذا خرج هذا خرجت هي من الحيض ودخلت في حكم الاستحاضة. والاستحاضة لا تمنع الصلاة ولا الصوم ولا الوطء، ونحو ذلك، ولكنها تغتسل ثم تصلي. 
She should take a ritual bath because the period equivalent to her previous menstrual days is also considered her menstruation during this time. Therefore, when this [period] concludes, she transitions from [the state of] menstruation to the ruling of abnormal vaginal bleeding. Abnormal vaginal bleeding does not prevent prayer, fasting, intercourse and similar matters. However, she must take a ritual bath and then pray.[footnoteRef:1407] [1407:  Badr ad-Dīn ʿAynī (n 2) 2:41.] 

This one ritual bath alone is compulsory. ʿAllāmah Badr ad-Dīn al-ʿAynī continues to elucidate:
ثم اعلم أنه لا يجب على المستحاضة الغسل لشيء من الصلوات، ولا في وقت من الأوقات إلا مرة واحدة في وقت انقطاع حيضها، وبهذا قال جمهور العلماء من السلف والخلف، وهو مروى عن عليّ، وابن مسعود، وابن عباس، وعائشة، وهو قول عروة بن الزبير، وأبي سلمة بن عبد الرحمن، ومالك، وأبي حنيفة، وأحمد.
Take note that a female suffering from abnormal vaginal bleeding is not obliged to take a ritual bath for any prayer nor at any particular time, except once at the moment her menstruation ceases. This view was held by the majority of scholars from both early and later generations. It is reported from ʿAlī, Ibn Masʿūd, Ibn ʿAbbās and ʿĀʾishah, and it was the view of ʿUrwah ibn az-Zubayr, Abū Salamah ibn ʿAbd ar-Raḥmān, Mālik, Abū Ḥanīfah and Aḥmad.[footnoteRef:1408] [1408:  Ibid.] 

"ثُمَّ لِتَسْتَثْفر"  
‘Tighten […] on her private parts’ 
[bookmark: _Toc225513897]Explanation of the Word: ‘Tastathfir' & Wearing a Sanitary Pad (or the Like)
ʿAllāmah Zurqānī clarifies the pronunciation:
بفتح الفوقية، وإسكان السين المهملة، وفتح الفوقية، وإسكان المثلثة، وكسر الفاء.
With a fatḥah on the above-dotted tāʾ, a sukūn on the undotted sīn, a fatḥah on the above-dotted tāʾ, a sukūn on the three-dotted thāʾ and a kasrah on the fāʾ.[footnoteRef:1409] [1409:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:175. ] 

"بِثَوْبٍ،"
‘A cloth’ 
This holds three possible significations:
1) Using a cloth to prevent blood leakage.
ʿAllāmah Zurqānī provides a detailed explanation:
خرقة عريضة بعد أن تحتشي قطنا وتوثق طرفي الخرقة في شيء تشده على وسطها فيمنع بذلك سيل الدم. 
[Tighten] a wide cloth after placing a piece of cotton on the vulva. She should secure the two ends of the cloth in something that is fastened around her waist to prevent blood from flowing out.[footnoteRef:1410] [1410:  Ibid.] 

Majd ad-Dīn Ibn al-Athīr offers further elucidation:
والاستثفار: مِن الثفر وهو الذي يجعل تحت ذنب الدابة ليحفظ الرَّحْل على ظهرها.
وصورة الاستثفار: أن تشد المرأة وسطها بخرقة أو حبل ونحو ذلك، ثم تحشو فرجها قطنًا أو خرقة أو ما يجري مجراها؛ ثم تضع فوق ذلك منديلًا على فم الفرج؛ وتشد طرفيها في الخرقة أو الحبل الذي شدت به وسطها من بين يديها ومن خلفها ليمنع بذلك الدم أن يجري أو يقطر. 
‘Istithfār’ originates from ‘thafar’, which is the object (strap or thong) positioned beneath an animal’s tail to secure the cargo on its back.
The method of istithfār involves the woman fastening a cloth, rope or similar material around her waist. Subsequently, she should place a piece of cotton, cloth or similar material over her vulva/vaginal passage. Afterwards, she should place a handkerchief over this at the entrance of the vagina, securing the two ends within the cloth or the rope fastened around her waist, between her front and back. This is to prevent blood from flowing or dripping out.[footnoteRef:1411] [1411:  Allāmah Abū ’s-Saʿādāt Mubārak ibn Muḥammad ash-Shaybānī, better known as Majd ad-Dīn Ibn al-Athīr al-Jazarī, Ash-Shāfī fī Sharḥ Musnad ash-Shāfiʿī (Riyadh: Maktabat ar-Rushd, 2005), 1:318.] 

ʿAllāmah Ibn al-Malak explains:
أي: لتشد فرجها "بثوب" وكيفيته: أن تشد المرأة ثوبا بين رجليها بحيث يكون دبرها وفرجها مشدودا من خلف، ويكون أحد طرفي ذلك الثوب مشدودا من خلف دبرها إلى وسطها، والطرف الآخر من قبلها إلى وسطها منه مشدودا أيضا. 
I.e. she should secure her vulva with a cloth. The method of doing so is that the woman should tie a cloth around her legs in a manner that her anus and vagina are tied from behind. One end of this cloth should be secured from behind to the waist whilst the other end should be similarly secured from before the front to the waist.[footnoteRef:1412] [1412:  ʿAllāmah Ibn al-Malak (n 5) 1:347.] 

ʿAllāmah Zurqānī concisely states:
أي تشد فرجها. 
I.e. she should secure her vulva.[footnoteRef:1413] [1413:  ʿAllāmah Zurqānī (n 10) 1:175.] 

2) Applying scent on a cloth and using it.
ʿAllāmah Badr ad-Dīn al-ʿAynī explains:
ويقال معناه: فلتستعمل طيباً يُزيل به هذا الشيء عنها، لأن الاستثفار مثل الاستذفار تقلب الثاء ذالاً، ويسمى الثوب طيباً؛ لأنه يقوم مقام الطيب.
It is said that this implies applying perfume to eliminate this from her as ‘istithfār’ is akin to ‘istidhfār’; with the thāʾ changing into a dhāl. The term cloth was used for perfume since it substitutes for actual perfume.[footnoteRef:1414] [1414:  Badr ad-Dīn ʿAynī (n 2) 2:42.] 

3) Drying the blood with a cloth.
ʿAllāmah Zurqānī quotes this meaning from ʿAllāmah Abū ʿAbd al-Malik:
قال أبو عبد الملك: رواه الأكثر عن مالك بمثلثة، ورواه مطرف عنه لتستذفر بذال معجمة بدلها أي تجفف الدم بالخرقة. 
Abū ʿAbd al-Malik said, ‘The majority reported it from Mālik with a three dotted thāʾ. Meanwhile, Muṭarrif reported it from him as ‘li-tastadhfir’ with a dotted dhāl instead, i.e. she should dry the blood using a cloth.’[footnoteRef:1415] [1415:  ʿAllāmah Zurqānī (n 10) 1:175.] 

The Dār al-Ḥadīth print of ʿAllāmah Zurqānī’s commentary has the word ‘tujaffif’. In contrast, it was written as ‘tukhaffif’ in the copy used by Mawlānā Zakariyyā al-Kāndhlawī. Hence, he states:
قلت: كذا قال، ولم أر في كتب اللغة معنى التخفيف.
I say: He stated it as such, but I could not find the definition of ‘takhfīf’ (under ‘istithfār’) in the books of lexicography.[footnoteRef:1416] [1416:  Mawlānā Zakariyyā (n 3) 1:625.] 

The first signification is preferred. ʿAllāmah Ibn al-Malak explains:
وفيه دليل أن المستحاضة يجب عليها أن تستثفر، وأن تعالج نفسها بما يسد المسلك. 
This serves as proof that it is obligatory for a woman suffering from abnormal vaginal bleeding to cover her vulva with a cloth and take measures to obstruct the entrance.[footnoteRef:1417] [1417:  ʿAllāmah Ibn al-Malak (n 5) 1:348.] 

"ثُمَّ لِتُصَلِّي". 
‘And offer prayers.’
[bookmark: _Toc225513898]Explanation of the Word: ‘Tuṣallī’
Here, a discussion comes about concerning the pronunciation of ‘li-tuṣallī’. In the footnotes, the editors write:
بهامش الأصل: "لتصل" كذا وهي رواية "ب".
Written in the margin of the main manuscript is: ‘li-tuṣalli’, and it is also transmitted as such in the second main manuscript.
Mawlānā Zakariyyā al-Kāndlawī notes that most copies exclude the yāʾ:
بإسقاط ياء الأمر في أكثر النسخ. 
Without the imperative yāʾ in most manuscripts.[footnoteRef:1418] [1418:  Mawlānā Zakariyyā (n 3) 1:626.] 

ʿAllāmah Zurqānī explains:
بإثبات الياء للإشباع. 
With a yāʾ to render the sound of the vowel full.[footnoteRef:1419] [1419:  ʿAllāmah Zurqānī (n 10) 1:175.] 

An objection could be raised that the words ‘fa’l-taghtasil’ and ‘li-tastathfir’ were pronounced with a sukūn; hence, ‘li-tuṣalli’ should also end with a sukūn instead of a yāʾ. As such, ʿAllāmah Zurqānī explains:
لا يقال فيه نظر لأنه أمر لأنثى؛ لأنا نقول هو ليس خطابا، وإنما هو مسند لضمير الغائب، أي: لتصلي هي، فكان الواجب حذف الياء للام الأمر، فجيء بها للإشباع، فحذف الجازم ياء العلة والموجودة إشباع. 
It cannot be claimed as arguable simply as it is a command for the feminine. We contend that it does not constitute direct addressing. Instead, it is ascribed to a third-person pronoun, signifying that she should engage in prayer. Consequently, it was obligatory to omit the yāʾ due to the imperative lām, but it was brought to render the sound of the vowel full. The imperative lām omitted the weak yāʾ, and the present one is for rendering the sound of the vowel full.[footnoteRef:1420] [1420:  Ibid.] 

[bookmark: _Toc225513899]The Guidelines for a Woman Suffering from Abnormal Vaginal Bleeding
As we explained, this narration caused the scholars of the other schools of thought to puzzle due to its clear indication that Fāṭimah bint Abī Ḥubaysh had a habit. ʿAllāmah Ibn ʿAbd al-Barr writes:
واحتملت ألفاظ هذه الأحاديث من التأويل، ما أوجب اختلاف العلماء في هذا الباب، على ما نذكره عنهم، إن شاء الله. 
The wording of these ḥadīths allows for multiple interpretations, inevitably giving rise to differences amongst scholars in this matter, as we shall mention from them if Allāh wills.[footnoteRef:1421] [1421:  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), 10:103.] 

Nevertheless, this narration serves as an elucidation of the guidelines applicable to a woman with a habit who experiences abnormal vaginal bleeding. Mawlānā Khalīl Aḥmad as-Sahāranpūrī underscores this point:
والحديث يدل على أن المستحاضة المعتادة ترد على عادتها المعروفة قبل الاستحاضة، وهذا عند أبي حنيفة -رحمه الله تعالى-. 
This ḥadīth demonstrates that a woman who has a habit and suffers from abnormal vaginal bleeding should revert to her known habit before the abnormal vaginal bleeding. This is according to Abū Ḥanīfah – may Allāh Taʿālā have mercy on him.[footnoteRef:1422] [1422:  Mawlānā Khalīl Aḥmad as-Sahāranpūrī (n 5) 2:329.] 

This narration is a clear proof for the Ḥanafīs, as elucidated by ʿAllāmah Ibn Qudāmah al-Maqdisī:
وقال أبو حنيفة: لا اعتبار بالتمييز، إنما الاعتبار بالعادة خاصة؛ لما روت أم سلمة، أن امرأة كانت تهراق الدماء على عهد رسول لله -صلى الله عليه وسلم-، فقال: "لتنظر عدة الأيام والليالى التى كانت تحيضهن قبل أن يصيبها الذى أصابها، فلتترك الصلاة قدر ذلك من الشهر، فإذا خلفت ذلك فلتغتسل، ثم ‌لتستثفر بثوب، ثم لتصل". رواه أبو داود، والنسائى، وابن ماجه.  
Abū Ḥanīfah held that there is no consideration given to differentiation (based on blood colour); rather, emphasis is placed solely on the menstrual habit. He deduced this from Umm Salamah’s narration, which recounts that there was a woman who suffered from continuous bleeding during the time of the Messenger of Allāh ﷺ, and he advised, ‘Let her consider the number of the days and nights during which she menstruated before this afflicted her. She should then abandon prayers for that period of the month. When she surpasses these days, she should take a ritual bath, tighten a cloth on her private parts and offer prayers.’ Abū Dāwūd, Nasāʾī and Ibn Mājah reported it.[footnoteRef:1423] [1423:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 1:392.] 

 In fact, Imām Abū Dāwūd categorised this ḥadīth under the following chapter heading:
‌‌باب المرأة تستحاض، ومن قال: تدع الصلاة في عدة الأيام التي كانت تحيض.  
Chapter: The Woman Suffering from Abnormal Vaginal Bleeding and the Proponents of the View that She Should Stop Praying during the Period of Days in which She Menstruated[footnoteRef:1424] [1424:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:196.] 

He then cites the same narration of the Muwaṭṭaʾ via ʿAbdullāh ibn Maslamah. ʿAllāmah Ibn ʿAbd al-Barr further clarifies:
وحديث نافع في امرأة كانت لها أيام معروفة فزادها الدم، وأطبق عليها، ولم تميز إقبال دم الحيضة من إدباره وانقطاعه، وإقبال دم الاستحاضة، فأمرها رسول الله -صلى الله عليه وسلم- أن تترك الصلاة قدر أيامها التي كانت تحيضهن من الشهر، ثم تغتسل.  
Nāfiʿ’s ḥadīth pertains to a woman with known [menstrual] days, but her bleeding exceeded it and persisted continuously. She could not distinguish between the onset and conclusion of her menstrual bleeding, its cessation and the onset of abnormal vaginal bleeding. In response, the Messenger of Allāh ﷺ instructed her to stop praying for the period of days during which she menstruated in the month (before this afflicted her) and then to take the ritual bath.[footnoteRef:1425] [1425:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:236.] 

[bookmark: _qk3h8qyl3zlz][bookmark: _Toc225513900]Lessons & Benefits
In terms of the legal rulings derived from this narration, ʿAllāmah Zurqānī elaborates as follows:
وفيه أن حكم المستحاضة حكم الطاهرة في الصلاة وغيرها كصيام واعتكاف وقراءة ومس مصحف وحمله وسجود تلاوة وسائر العبادات وهذا أمر مجمع عليه، وإنما اختلف في إباحة وطئها والجمهور على الجواز، وقد استدل الشافعي بالأمر بالصلاة على جواز الوطء قال: لأن الله أمر باعتزالها حائضا وأذن في إتيانها طاهرا، فلما حكم صلى الله عليه وسلم للمستحاضة في أن تغتسل وتصلي دل ذلك على جواز وطئها.
وفي البخاري عن ابن عباس: ويأتيها زوجها إذا صلت، الصلاة أعظم، وفيه أن العادة في الحيض تثبت بمرة لأنه -صلى الله عليه وسلم- ردها إلى الشهر الذي يلي شهر الاستحاضة وهو الأصح عند المالكية والشافعية، ولا يرد أنه قال: كانت تحيضهن لأن الصحيح في الأصول أن كان لا تدل على تكرر الفعل ولا دوامه. 
This establishes that the ruling of a woman suffering from abnormal vaginal bleeding is akin to that of a woman in a state of purity with regards to acts of worship such as prayer and other matters like fasting, iʿtikāf, recitation [of the Qurʾān], touching a copy of the Qurʾān, memorising it, prostration of recitation. This is unanimously agreed upon. The only point of contention lies in the permissibility of engaging in intercourse with her, with the majority supporting its permissibility. Shāfiʿī extracted proof for the permissibility of intercourse based on the command to pray. He reasoned that Allāh ordered keeping away from women during menstruation, and allowed permitted approaching her during purity. Hence, when the Prophet ﷺ ruled that a woman suffering from abnormal vaginal bleeding should take the ritual bath and pray, it proves the permissibility of engaging in intercourse with her.’
Furthermore, it is reported in Al-Bukhārī from Ibn ʿAbbās, ‘Her husband can engage in intercourse with her if she had prayed.’ Additionally, prayer is greater in rank.
It also highlights that a menstrual habit is established by a single occurrence. This is demonstrated when the Prophet ﷺ reverted it back to the month preceding that in which she experienced the abnormal vaginal bleeding. This is the most correct view of the Mālikīs and the Shāfiʿīs. It cannot be dismissed on the grounds that he mentioned ‘kānat taḥīḍu-hunna,’ as the correct principle is that 'kāna' does not imply the repetition or continuity of actions.[footnoteRef:1426] [1426:  ʿAllāmah Zurqānī (n 10) 1:175.] 

The scholars of Al-Mawsūʿah al-Fiqhiyyah al-Kuwaitiyyah expounds on this ruling as follows:
ذهب جمهور الفقهاء -الحنفية، والمالكية، وهو الأصح عند الشافعية- إلى أن العادة تثبت بمرة في المبتدأة، لحديث أم سلمة -رضي الله عنها- أن امرأة كانت تهراق الدم على عهد رسول الله -صلى الله عليه وسلم-، فاستفتيت لها رسول الله -صلى الله عليه وسلم-، فقال: "لتنظر عدد الأيام والليالي التي كانت تحيضهن من الشهر قبل أن يصيبها الذي أصابها، فلتدع الصلاة قدر ذلك من الشهر، فإذا خلفت ذلك فلتغتسل ثم لتستثفر بثوب ثم لتصل فيه".
فالحديث قد دل على اعتبار الشهر الذي قبل الاستحاضة، ولأن الظاهر أنها فيه كالذي يليه لقربه إليها فهو أولى مما انقضى. واستدل المالكية على ذلك بقوله تعالى: ﴿كَمَا بَدَأَكُمْ تَعُودُونَ﴾ حيث شبه العود بالبدء فيفيد إطلاق العود على ما فعل مرة واحدة. 
The majority of jurists – the Ḥanafīs, the Mālikīs and the most correct view of the Shāfiʿīs – opined that the establishment of menstrual habit occurs with a single instance for the beginner due to the ḥadīth of Umm Salamah – may Allāh be pleased with her – that there was a woman who suffered from continuous bleeding during the time of the Messenger of Allāh ﷺ. Umm Salamah sought guidance from the Messenger of Allāh ﷺ  on her behalf, and he advised, ‘Let her consider the number of nights and days during which she menstruated in the month before this afflicted her. She should then abandon prayers for that period of the month. When she surpasses these days, she should take a ritual bath, tighten a cloth on her private parts and offer prayers.’
The ḥadīth indicates that consideration is given to the month preceding the abnormal vaginal bleeding. It is most apparent that it will be similar to the month preceding it due to the proximity between them. Hence, this month takes precedence over any past prior months. The Mālikīs extracted proof for this from the verse: ‘Just as He has originated you, so you will be raised again.’ In this, Allāh compared the concept of repeating (‘ʿawd’) to originating something for the first time, signifying that repeating encompasses actions that occurred only once.[footnoteRef:1427][footnoteRef:1428] [1427:  Qurʾān: 7:29.]  [1428:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 18:302.] 

Mawlānā Zakariyyā al-Kāndhlawī delves into the differences amongst the Ḥanafī scholars on this matter:
اختلفت فيه أئمتنا الحنفية، قال في جامع الرموز: إن المدة تصير عادة عند الطرفين بمرتين، لأنها مشتقة من العود، وعنده بمرة. وعليه الفتوى كما هو المشهور، اهـ (حاشية شرح الوقاية)، وفي حاشية الدرر: قال في الخلاصة والكافي: الفتوى على قول أبي يوسف في ثبوت العادة بمرة واحدة، وعندهما لا بد من الإعادة لثبوت العادة اهـ. وفي الدر المختار: وهي تثبت وتنتقل بمرة، وبه يفتى، قال الشامي: وهو قول أبي يوسف خلافا لهما. 
Our Ḥanafī scholars differed on this issue. It is mentioned in Jāmiʿ ar-Rumūz, ‘According to Abū Ḥanīfah and Muḥammad, the period becomes a habit after two instances since it is derived from the term ‘ʿawd’. However,  according to Abū Yūsuf, it is established with a single instance, and the verdict is upon this as it is famously known.’ (Extracted from the margin of Sharḥ al-Wāqiyah.)
An annotation in Ad-Durar notes: “It is documented in Al-Khulāṣah and Al-Kāfī, ‘The verdict is upon Abū Yūsuf’s view regarding the establishment of the habit with a single instance. In contrast, Abū Ḥanīfah and Muḥammad’s view requires a recurrence to confirm the habit as a habit.’” And it is written in Ad-Durr al-Mukhtār, ‘It becomes established and shifts after a single occurrence, and the verdict is issued according to this.’ Shāmī added, ‘It was the view of Abū Yūsuf, in contrast to Abū Ḥanīfah and Muḥammad.’[footnoteRef:1429] [1429:  Mawlānā Zakariyyā (n 3) 1:628.] 

Mawlānā Zakariyyā al-Kāndhlawī makes another observation:
وفي الحديث أمر الاغتسال فقط، وليس فيه الأمر بغسل الدم ولا الوضوء، وتقدم في حديث عائشة -رضي الله عنها- الأمر بغسل الدم فقط، وتقدم أن في كليهما اختصارا في الروايات، والصحيح غسل الدم والغسل معا. 
This ḥadīth includes the command of taking a ritual bath only. It does not include the command of washing the blood nor of ablution. The previous ḥadīth of ʿĀʾishah – may Allāh be pleased with her – only mentions the command of washing the blood. As stated, both of the reports were abridged in the transmission. The correct view is that washing the blood and the ritual bath are together.[footnoteRef:1430] [1430:  Ibid, 1:626.] 

 Ḥadīth 161
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ زَيْنَبَ بِنْتِ أَبِي سَلَمَةَ، أَنَّهَا رَأَتْ زَيْنَبَ بِنْتَ جَحْشٍ الَّتِي كَانَتْ تَحْتَ عَبْدِ الرَّحْمَنِ ابْنِ عَوْفٍ، وَكَانَتْ تُسْتَحَاضُ، فَكَانَتْ تَغْتَسِلُ وَتُصَلِّي.
Mālik reported from Hishām ibn ʿUrwah from his father from Zaynab bint Abī Salamah that she observed Zaynab bint Jaḥsh, who was married to ʿAbd ar-Raḥmān. She suffered from abnormal vaginal bleeding, and she would take a ritual bath and pray.[footnoteRef:1431] [1431:  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), 213.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ زَيْنَبَ بِنْتِ
Mālik reported from Hishām ibn ʿUrwah from his father from Zaynab bint 
The editors wrote this as ‘bint’ whilst another manuscript had ‘ibnah’. They annotate in the footnotes:
كتب فوق بنت في الاصل "طع"، وتحتها "ابنة"، وأمامها "صح". 
In the main manuscript, a ṭāʾ joined with a ʿayn is written above ‘bint’ with ‘ibnah’ beneath it, in front of which is ‘ṣaḥḥa’.[footnoteRef:1432] [1432:  Ibid.] 

‌أَبِي سَلَمَةَ، 
Abī Salamah 
We spoke about her in the lesson under the commentary of ḥadīth 130, on page 199. ʿAllāmah Zurqānī explains that the name of Abū Salamah was: 
عبد الله بن عبد الأسد المخزومية. 
ʿAbdullāh ibn ʿAbd al-Asad al-Makhzūmiyyah.[footnoteRef:1433] [1433:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:175. ] 

Zaynab bint Abī Salamah, the foster daughter of the Prophet ﷺ, relates:
أَنَّهَا رَأَتْ زَيْنَبَ بِنْتَ 
That she observed Zaynab bint 
Again here, the editors remark in the footnotes:
في (ج): "ابنة".
The manuscript of Abū Aḥmad al-Jurjānī has ‘ibnah’.[footnoteRef:1434] [1434:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 213.] 

جَحْشٍ 
Jaḥsh, 
[bookmark: _Toc225513901]Error in the Name of the Female Who Suffered from Abnormal Vaginal Bleeding
Scholars have identified an error in the text concerning the reference to the individual who suffered from abnormal vaginal bleeding as Zaynab. The Moroccan editors quote from the main manuscript:
بهامش الأصل: "قوله زينب بنت جحش وهم إنما هي أم حبيبة. لا زينب، كانت عند النبي عليه السلام، وأمر ابن وضاح بطرح زينب.
It is written in the margin of the main manuscript: ‘Saying ‘Zaynab bint Jaḥsh’ is an error. She was actually Umm Ḥabībah, not Zaynab. The latter was married to the Prophet – peace be upon him. Ibn Waḍḍāḥ instructed to omit [saying] ‘Zaynab’.’[footnoteRef:1435] [1435:  Ibid.] 

This next portion reveals this mistake:
الَّتِي كَانَتْ تَحْتَ عَبْدِ الرَّحْمَنِ ابْنِ عَوْفٍ، 
Who was married to ʿAbd ar-Raḥmān. 
Zaynab bint Jaḥsh never married ʿAbd ar-Raḥmān ibn ʿAwf. Therefore, this is definitely inaccurate and imprecise. ʿAllāmah Ibn ʿAbd al-Barr attributed this mistake to Imām Mālik. He writes:
هكذا رواه يحيى وغيره عن مالك في الموطأ، وهو وهم من مالك، لأنه لم تكن قط زينب بنت جحش تحت عبد الرحمن بن عوف، وإنما كانت تحت زيد بن حارثة، ثم كانت تحت رسول الله -صلى الله عليه وسلم-، وإنما التي كانت تحت عبد الرحمن أم حبيبة بنت جحش، وكن ثلاث أخوات: زينب كما ذكرنا، وأم حبيبة تحت عبد الرحمن بن عوف، وحمنة بنت جحش تحت طلحة بن عبيد الله. وقد قيل: إنهن ثلاثتهن استحضن. وقد قيل: إنهن لم يستحض منهن إلا أم حبيبة وحمنة، والله أعلم. 
Yaḥyā and others transmitted it in this way from Mālik in the Muwaṭṭaʾ. This is an error from Mālik’s side since Zaynab bint Jaḥsh was never married to ʿAbd ar-Raḥmān ibn ʿAwf. She was only married to Zayd ibn Ḥārithah, after which she married the Messenger of Allāh ﷺ. The one who married ʿAbd ar-Raḥmān was Umm Ḥabībah bint Jaḥsh. 
They were three sisters: Zaynab – as we mentioned –, Umm Ḥabībah – who married ʿAbd ar-Raḥmān ibn ʿAwf – and Ḥamnah bint Jaḥsh – who married Ṭalḥah ibn ʿUbayd Allāh. 
It is said that all three of them suffered from abnormal vaginal bleeding. In another view, only Umm Ḥabībah and Ḥamnah suffered from abnormal vaginal bleeding. And Allāh knows best.[footnoteRef:1436] [1436:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:227-228. ] 

ʿAllāmah Suyūṭī authenticates the view that it was only the two of them:
وقيل: به (بل) حبيبة وحمنة، وهذا الأصح. 
It is said that it was Ḥabībah and Ḥamnah (who suffered from abnormal vaginal bleeding), and this is the most correct.[footnoteRef:1437] [1437:  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), 1:81.] 

ʿAllāmah Suyūṭī specifies the name of Umm Ḥabībah:
واسمها جهبة. 
Her name was Jahbah.[footnoteRef:1438] [1438:  Ibid, 1:80.] 

Note: This is according to the prints of Dār al-Kutub al-ʿIlmiyyah and Dār Iḥyāʾ al-Kutub al-ʿArabiyyah. According to two handwritten copies, the name is mentioned as Ḥabībah. See below:
[image: ]
This is the manuscript of Istanbul Millet Library / Millet Genel Kütüphanesi.
[image: ]
This is the manuscript of Imām Muḥammad ibn Saʿūd Islamic University.
Ḥāfiẓ Ibn Ḥajar delves in more details:
وقد قيل اسمها حبيبة وكنيتها أم حبيب بغير هاء، قاله الواقدي، وتبعه الحربي ورجحه الدارقطني، والمشهور في الروايات الصحيحة ‌أم ‌حبيبة ‌بإثبات ‌الهاء.  
It is said that her name was Ḥabībah, and her teknonym was Umm Ḥabīb without any hāʾ; Wāqidī stated this, Ḥarbī followed him, and Dār Quṭnī gave preference to this view. However, the most commonly mentioned in authentic narrations is Umm Ḥabībah with the hāʾ.[footnoteRef:1439] [1439:  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), 2:138. ] 

Ḥāfiẓ Ibn Ḥajar also states:
وأما كون اسم أختها أم المؤمنين زينب، فإنه لم يكن اسمها الأصلي، وإنما كان اسمها برة، فغيره النبي -صلى الله عليه وسلم-، وفي أسباب النزول للواحدي: أن تغيير اسمها كان بعد أن تزوجها النبي -صلى الله عليه وسلم-، فلعله -صلى الله عليه وسلم- سماها باسم أختها لكون أختها غلبت عليها الكنية، فأمن اللبس. 
The name Zaynab attributed to her sister – the mother of the believers – was not the latter’s original name. She was actually named Barrah, which the Prophet ﷺ later changed. According to Asbāb an-Nuzūl of Waḥidī, this change of her name occurred after her marriage to the Prophet ﷺ. Perhaps, he ﷺ gave her the name of her sister since the latter became most commonly known by her teknonym. Thus, there was no fear of confusion.[footnoteRef:1440] [1440:  Ibid.] 

Yet, in At-Talkhīṣ al-Ḥabīr, Ḥāfiẓ Ibn Ḥajar expresses astonishment on this view:
ومن الغرائب ما ‌حكاه ‌السهيلي عن شيخه محمد بن نجاح: أن أم حبيبة كان اسمها أيضا زينب، وأن زينب زوج النبي -صلى الله عليه وسلم- غلب عليها الاسم، وأن أم حبيبة غلبت عليها الكنية، وأراد بذلك تصويب ما وقع في الموطأ أن زينب بنت جحش كانت عند عبد الرحمن بن عوف.  
How strange is what Suhaylī reported from his teacher, Muḥammad ibn Najāḥ that Umm Ḥabībah’s name was also Zaynab and that Zaynab, the wife of the Prophet ﷺ, became most commonly known by her name whilst Umm Ḥabībah became most commonly known by her teknonym. By this statement, he intended to rectify what was mentioned in the Muwaṭṭaʾ that ‘Zaynab bint Jaḥsh was married to ʿAbd ar-Raḥmān ibn ʿAwf’.[footnoteRef:1441] [1441:  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), 1:289.] 

Reverting to the claim of ʿAllāmah Ibn ʿAbd al-Barr concerning Imām Mālik’s error, we cannot be convinced that it was he who made the mistake given others also quoted it in the same manner. In his commentary, ʿAllāmah Zurqānī cites:
قال -أعني الحافظ: ولم ينفرد الموطأ بتسمية أم حبيبة زينب، بل وافقه يحيى بن كثير، أخرجه أبو داود الطيالسي في مسنده. 
He – i.e. Ḥāfiẓ - said, ‘The Muwaṭṭaʾ did not solitarily mention Umm Ḥabībah as Zaynab. Rather, Yaḥyā ibn Kathīr also narrated it in conformity, as Abū Dāwūd aṭ-Ṭayālisī reported in his Musnad.[footnoteRef:1442] [1442:  ʿAllāmah Zurqānī (n 3) 1:176.] 

ʿAllāmah Ibn ʿAbd al-Barr further explains that Imām Layth quoted it correctly, by mentioning that Zaynab quoted from Umm Ḥabībah:
وروى الليث بن سعد، عن هشام، عن عروة، عن أبيه، عن زينب بنت أبي سلمة: أن أم حبيبة بنت جحش كانت تستحاض، فكانت تغتسل وتصلي. وكذلك رواه يحيى بن سعيد، عن عروة وعمرة، عن زينب بنت أبي سلمة (أن أم حبيبة)، وذكر الحديث. 
Layth ibn Saʿd reported from Hishām from ʿUrwah from his father from Zaynab bint Abī Salamah that Umm Ḥabībah bint Jaḥsh suffered from abnormal vaginal bleeding, and she would take a ritual bath and pray. Yaḥyā ibn Saʿīd reported it in like manner from ʿUrwah and ʿAmrah from Zaynab bint Abī Salamah that Umm Ḥabībah… He cited the full ḥadīth.[footnoteRef:1443] [1443:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:228.] 

He also says:
وقد أسند حديث أم حبيبة هذا – الزهري، فرواه عن عروة، عن عائشة أن أم حبيبة بنت جحش استحيضت، فأمرها رسول الله أن تغتسل لكل صلاة. 
Zuhrī reported this ḥadīth of Umm Ḥabībah as marfūʿ, by reporting it from ʿUrwah from ʿĀʾishah that Umm Ḥabībah bint Jaḥsh suffered from abnormal vaginal bleeding, and the Messenger of Allāh ﷺ instructed her to take a ritual bath for every prayer.[footnoteRef:1444] [1444:  Ibid.] 

Furthermore, ʿAllāmah Abū ’l-Walīd al-Bājī remarked that two students of Imām Mālik quoted this in a way that no error can be attributed to Imām Mālik. He says:
وقد روى هذا الحديث ابن عمر عن مالك، فقالت: ابنة جحش، فلم يسمها، وكذلك رواه القاضي أبو إسحاق، عن القعنبي، عن مالك، فإن كان هذا محفوظا، فهو الصواب، والله أعلم. 
Ibn ʿUmar reported this ḥadīth from Mālik as ‘Ibnah Jaḥsh’ without specifying her name. Qāḍī Abū Isḥāq reported it in like manner from Qaʿnabī from Mālik. If this is well-retained, then this is the correct form. And Allāh knows best.[footnoteRef:1445] [1445:  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.), 1:126. ] 

Despite only referencing this version to two students of Imām Mālik, Qāḍī ʿIyāḍ attributes it to ‘many’ transmitters from Imām Mālik:
اختلف أصحاب الموطأ فيه عن مالك، ‌فأكثرهم ‌يقولون: ‌زينب، وكثير من الرواة يقولون: عن ابنة جحش. 
The students of the Muwaṭṭaʾ differed in transmitting it from Mālik. Most of them state ‘Zaynab’ whilst many of the transmitters state ‘ʿan Ibnah Jaḥsh’.[footnoteRef:1446] [1446:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:179.] 

The correct form will still be ‘Ibnah Jahsh’, rather than ‘Zaynab bint Jahsh’, as mentioned in the quotation of ʿAllāmah Abū ’l-Walīd al-Bājī quoted above. ʿAllāmah Zurqānī also states the same:
فأكثرهم يقولون: زينب، منهم يقول: ‌ابنة ‌جحش، وهذا هو الصواب. 
Most of them state ‘Zaynab’ whilst some of them state ‘Ibnah Jaḥsh’, which is the correct form.[footnoteRef:1447] [1447:  ʿAllāmah Zurqānī (n 3) 1:175-176.] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
ويؤيده أيضا أن الرواية في خارج الموطأ عند أبي داود وغيره بلفظ "إمرأة" على الإبهام دون التسمية، فالظاهر أن هذه التسمية وهم، والصواب الإبهام، والمراد بها أم حبيبة. 
To further support this, the narrations outside the Muwaṭṭaʾ by Abū Dāwūd and others contain the word ‘imraʾah’ in an unspecified form without mentioning the name. It is thus most evident that the mention of this name is an error, and the unspecified form is the correct one. It refers to Umm Ḥabībah.[footnoteRef:1448] [1448:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:629. ] 

Additionally, he presents a remark on the statement of ʿAllāmah Ibn al-Jawzī:
وما قال ابن الجوزي: ما عرفنا من أزواج النبي -صلى الله عليه وسلم- من كانت مستحاضة غفلة عن الروايات الصريحة في ذلك، صرح به الحافظان: ابن حجر والعينى -رحمهما الله-. 
Ibn al-Jawzī’s assertion that: ‘We are unaware of any of the wives of the Prophet ﷺ who suffered from abnormal vaginal bleeding,’ appears to result from a lack of attention to narrations explicitly stating this. It was explicitly mentioned by the two Ḥāfiẓs, Ibn Ḥajar and ʿAynī – may Allāh have mercy on them.[footnoteRef:1449] [1449:  Ibid, 1:631.] 

وَكَانَتْ تُسْتَحَاضُ، فَكَانَتْ تَغْتَسِلُ وَتُصَلِّي.
She suffered from abnormal vaginal bleeding, and she would take a ritual bath and pray.
[bookmark: _Toc225513902]The Female Companion’s Practice of Taking the Ritual Bath Before Every Prayer
This simply mentions that she would take a ritual bath and perform prayers, which corresponds to the earlier narrations of the Muwaṭṭaʾ. ʿAllāmah Abū ’l-Walīd al-Bājī offers two different interpretations:
يحتمل أن الاستحاضة كانت تتكرر عليها، فكانت تغتسل متى استحيضت عند خروجها من الحيض، وتتمادى بعد ذلك على الصلاة، ويحتمل أنها كانت تغتسل متى انقطع عنها دم الاستحاضة. 
It is possible that she would experience abnormal vaginal bleeding repeatedly, and hence she would take a ritual bath when she would experience it upon ceasing menstruation, after which she would carry on with her prayers. It is also possible that she would take a ritual bath upon the cessation of her abnormal vaginal bleeding.[footnoteRef:1450] [1450:  ʿAllāmah Bājī (n 15) 1:126.] 

Mawlāna Zakariyyā al-Kāndhlawī commented that these interpretations will only apply if we consider this female to actually be Zaynab. He writes:
وهذان الاحتمالان على كونها زينب أم المؤمنين أوفق، وأما على تقدير كونها أم حبيبة فلا ينطبقان، لأن المشهور في الروايات فيها أنها تغتسل لكل صلاة، فيكون المراد في هذا الحديث أيضا ذلك. 
Both these possibilities suit best when considering her to be Zaynab, the mother of the believers. However, when taking her as Umm Ḥabībah, they do not align since the reports concerning her case most commonly state that she would take a ritual bath for every prayer. Therefore, this ḥadīth also conveys the same meaning.[footnoteRef:1451] [1451:  Mawlānā Zakariyyā (n 18) 1:631-632.] 

Proof for the obligation of this practice from ḥadīth
Nonetheless, it is proven that the Prophet ﷺ instructed Zaynab as well to take a ritual bath for every prayer. Imām Abū Dāwūd reports:
قال أبو داود: ورواه أبو الوليد الطيالسي، ولم أسمعه منه، عن سليمان بن كثير، عن الزهري، عن عروة، عن عائشة: ‌استحيضت ‌زينب ‌بنت ‌جحش، فقال لها النبي -صلى الله عليه وسلم-: "‌اغتسلي ‌لكل ‌صلاة"، وساق الحديث.
قال أبو داود: ورواه عبد الصمد، عن سليمان بن كثير، قال: "توضئي لكل صلاة".
قال أبو داود: وهذا وهم من عبد الصمد، والقول قول أبي الوليد.  
Abū ’l-Walīd aṭ-Ṭayālisī reported it – but I did not hear it from him – from Sulaymān ibn Kathīr from Zuhrī from ʿUrwah from ʿĀʾishah that Zaynab bint Jaḥsh suffered from abnormal vaginal bleeding, and hence the Prophet ﷺ told her, ‘Take a ritual bath for every prayer.’ He cited the full ḥadīth.
ʿAbd aṣ-Ṣamad reported it from Sulaymān ibn Kathīr, wherein he said, ‘Perform ablution for every prayer.’
This is an error from ʿAbd aṣ-Ṣamad. The correct wording is that of Abū ’l-Walīd.[footnoteRef:1452] [1452:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:214. ] 

Response
There is no obligatory ritual bath on such a female before every prayer. Hence, ʿAllāmah Ibn ʿAbd al-Barr presented an answer to this narration, stating that this was based on Umm Ḥabībah’s understanding of the narration. He writes:
لما أمرها رسول الله أن تغتسل لكل صلاة، (فهمت عنه، فكانت تغتسل لكل صلاة) على أن قوله "تغتسل وتصلي" يقتضي ألا تصلي حتى تغتسل. 
When the Messenger of Allāh ﷺ instructed her to take a ritual bath for every prayer, she understood this from him and would thus take a ritual bath for every prayer. This is based on the words ‘she should take a ritual bath and pray’, which imply that she should not pray until she takes a ritual bath.[footnoteRef:1453] [1453:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:228.] 

Ḥāfiẓ Ibn Ḥajar says:
فلعلها فهمت طلب ذلك منها بقرينة؛ فلهذا كانت تغتسل لكل صلاة. وقال الشافعي: إنما أمرها -صلى الله عليه وسلم- أن تغتسل وتصلي، وإنما كانت تغتسل لكل صلاة تطوعا.  
Perhaps she understood the demand to do this (repeatedly) through an external factor, which is why she would take a ritual bath for every prayer. Shāfiʿī says, ‘The Prophet ﷺ only instructed her to take a ritual bath and pray. She would merely take a ritual bath for every prayer voluntarily.’[footnoteRef:1454] [1454:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 9) 2:139.] 

Both sisters, Umm Ḥabībah and Zaynab, were commanded to take a ritual bath before every prayer. However, preference is given to the narration of Fāṭimah bint Abī Ḥubaysh. Mawlānā Zakariyyā al-Kāndhlawī explains the reasons:
واختلف العلماء في توجيه روايات أم حبيبة من "الغسل لكل صلاة". 
Scholars differed in justifying the narrations of Umm Ḥabībah concerning taking the ritual bath for every prayer.[footnoteRef:1455] [1455:  Mawlānā Zakariyyā (n 18) 1:632.] 

He then presents four responses that scholars gave:
فقيل: منسوخة، كما أثبته الطحاوي وغيره.
وقيل: محمولة على الاستحباب، واختاره أحمد كما في المغني، ونقل عن الشافعي كما في الزرقاني وغيره.
وقيل: محمولة على العلاج كما هو مشهور بين علماء الدرس، وهو أحد أقوال الطحاوي.
وقيل: كانت متحيرة، ويجب عليها الغسل لكل صلاة كما عندنا الحنفية، والشافعية معنا. 
Some said they are abrogated, as Ṭaḥāwī and others affirmed.
Some said they are understood as the recommended practice. Aḥmad preferred this, as mentioned in Al-Mughnī. It is also transmitted from Shāfiʿī, as mentioned in Az-Zurqānī and elsewhere.
Some said they are understood to be for treatment (of this abnormal vaginal bleeding), which is famous amongst training professionals. It was one view of Ṭaḥāwī.
Others said she was confused concerning her condition (because her habit was unknown to her). It was thus obligatory for her to take a ritual bath for every prayer, as is the view according to us, the Ḥanafīs. The Shāfiʿīs also agree with us.[footnoteRef:1456] [1456:  Ibid.] 

This last response is strengthened by what Ḥāfiẓ Ibn Ḥajar mentions in Fatḥ al-Bārī:
وإلى هذا ذهب الجمهور، قالوا: لا يجب على المستحاضة الغسل لكل صلاة، إلا المتحيرة، لكن يجب عليها الوضوء. ويؤيده ما رواه أبو داود من طريق عكرمة: أن أم حبيبة استحيضت، فأمرها -صلى الله عليه وسلم- أن تنتظر أيام أقرائها، ثم تغتسل وتصلي، فإذا رأت شيئا من ذلك، توضأت وصلت. 
The majority held this view, saying that taking a ritual bath for every prayer is not obligatory for one suffering from abnormal vaginal bleeding except for the one confused concerning her condition. Nevertheless, ablution is obligatory for her. 
This is supported by the narration of Abū Dāwūd via the route of ʿIkrimah that Umm Ḥabībah suffered from abnormal vaginal bleeding. Hence, the Prophet ﷺ instructed her to consider the days of her cycle and then to take a ritual bath and pray. If she observes any of that [abnormal vaginal bleeding], she should perform ablution and pray.[footnoteRef:1457] [1457:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 9) 2:139.] 

Regarding the narration of Zaynab specifically, Imām Bayhaqī comments after quoting the aforementioned statement of Imām Abū Dāwūd (where he reported the narration via Abū ’l-Walīd from Sulaymān ibn Kathīr from Zuhrī with the wording that she should take a ritual bath for every prayer):
‌ورواية ‌أبي ‌الوليد ‌أيضا ‌غير ‌محفوظة، ‌فقد ‌رواه ‌مسلم بن إبراهيم، عن سليمان بن كثير كما رواه سائر الناس عن الزهري.  
Furthermore, Abū ’l-Walīd’s transmission is not well-retained. Muslim ibn Ibrāhīm reported it from Sulaymān ibn Kathīr in the same way all other narrators reported it from Zuhrī.[footnoteRef:1458] [1458:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:516.] 

Another student of Sulaymān ibn Kathīr, Muslim ibn Ibrāhīm, reported it with the same wording as the colleagues of Sulaymān ibn Kathīr, without mentioning that the ritual bath is for every prayer. Given Abū ’l-Walīd opposed Sulaymān ibn Kathīr’s colleagues whilst Muslim ibn Ibrāhīm conformed with them, Abū ’l-Walīd’s narration is discarded.
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مَالِك، عَنْ سُمَيٍّ مَوْلَى أَبِي بَكْرِ، أَنَّ الْقَعْقَاعَ بْنَ حَكِيمٍ وَزَيْدَ بْنَ أَسْلَمَ أَرْسَلاَهُ إِلَى سَعِيدِ بْنِ الْمُسَيَّبِ يَسْأَلُهُ، كَيْفَ تَغْتَسِلُ الْمُسْتَحَاضَةُ، فَقَالَ: تَغْتَسِلُ مِنْ طُهْرٍ إِلَى ظُهْر، وَتَتَوَضَّأُ لِكُلِّ صَلَاةٍ، فَإِنْ غَلَبَهَا الدَّمُ اسْتَثْفَرَتْ. 
Mālik reported from Sumayy, the freed slave of Abū Bakr, that Qaʿqāʿ ibn Ḥakīm and Zayd ibn Aslam sent him to Saʿīd ibn al-Musayyab to enquire regarding the manner in which a female suffering from abnormal vaginal bleeding should take the ritual bath. He responded, ‘She should take the ritual bath upon attaining purity until ẓuhr, and she should perform ablution for every prayer. If the bleeding is excessive, she should tighten a cloth on her private parts.’[footnoteRef:1459] [1459:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 213-214.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ سُمَيٍّ
Mālik reported from Sumayy, 
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Name & lineage
ʿAllāmah Muḥammad Ṭāhir al-Hindī explains the pronunciation of this name:
بمضمومة، وفتح ميم، وشدة تحتية. 
With a ḍammah, a fatḥah on the mīm and a shaddah on the bottom-dotted yāʾ.[footnoteRef:1460] [1460:  ʿAllāmah Muḥammad Ṭāhir ibn ʿAlī al-Hindī, Al-Mughnī fī Ḍabt Asmāʾ ar-Rijāl wa-Maʿrifat Kunā ’r-Ruwwāt wa-Alqābi-Him wa-Ansābi-Him (Karachi: Ar-Raḥīm Academy), 157.] 

مَوْلَى أَبِي بَكْرِ، 
The freed slave of Abū Bakr, 
In the footnotes, the editors point out a different wording in Ibn Waḍḍāḥ’s transmission:
بهامش الأصل: "بن عبد الرحمن" و كتب فوقها "ح" و "صح".
Written in the margin of the main manuscript is: ‘Ibn ʿAbd ar-Raḥmān’ with a ḥāʾ (i.e. Muḥammad ibn Waḍḍāḥ’s transmission) and ‘ṣaḥḥa’ written on top.[footnoteRef:1461] [1461:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 213.] 

Shaykh Muṣṭafā al-Aʿẓamī writes in the footnotes of his print:
في الأصل "أبي بكر"، مع، وعنده في "خ: أبي بكر بن عبد الرحمن"، مع علامة التصحيح.  
The main manuscript has ‘Abū Bakr’, and it is written there: ‘The manuscript of Abū ’l-Qāsim Khalaf ibn Yaḥyā has Abū Bakr ibn ʿAbd ar-Raḥmān’ together with a correction sign.[footnoteRef:1462] [1462:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:85.] 

Imām Bukhārī mentions his full name as follows:
‌مولى ‌أبي ‌بكر بن عبد الرحمن بن الحارث بن هشام، المخزومي القرشي، مدني. 
The freed slave of Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām, al-Makhzūmī, al-Qurashī, a Madanī.[footnoteRef:1463] [1463:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 4:203. ] 

Teachers
ʿAllāmah Mizzī lists the names of his main teachers:
روى عن: ذكوان أبي صالح السمان (ع) ، وسعيد بن المسيب (د)، والقعقاع بن حكيم، والنعمان بن أبي عياش الزرقي (س)، ومولاه أبي بكر بن عبد الرحمن بن الحارث بن هشام (خ د س). 
He reported from Dhakwān Abū Ṣāliḥ as-Sammān, Saʿīd ibn al-Musayyab, Qaʿqāʿ ibn Ḥakīm, Nuʿmān ibn Abī ʿAyyāsh az-Zuraqī and his master: Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām.[footnoteRef:1464] [1464:  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), 12:141. ] 

Students
ʿAllāmah Mizzī then presents the names of the following students of his:
روى عنه: إسماعيل بن رافع المدني (ت ق)، وبكير بن عبد الله بن الأشج، وسفيان الثوري (م ت)، وسفيان بن عيينة (خ م د س)، وسهيل بن أبي صالح (م د ت س) -وهو من أقرانه- وعبد الله بن سعيد بن أبي هند (سي)، وعبد العزيز بن المختار (سي)، وابنه عبد الملك بن سمي (ر)، وعبيد الله بن عمر (خ م سي)، وعمارة بن غزية (م د س)، وعمر بن محمد بن المنكدر (م د س)، ومالك بن أنس (ع)، ومحمد بن عجلان (خت م د ت س)، وورقاء بن عمر (خ)، ويحيى بن سعيد الأنصاري -وهو من أقرانه-. 
Those who reported from him were Ismāʿīl ibn Rāfiʿ al-Madanī, Bukayr ibn ʿAbdillāh ibn al-Ashajj, Sufyān ath-Thawrī, Sufyān ibn ʿUyaynah, Suhayl ibn Abī Ṣāliḥ - who was his contemporary - ʿAbdullāh ibn Saʿīd ibn Abī Hind, ʿAbd al-ʿAzīz ibn al-Mukhtār, his son: ʿAbd al-Malik ibn Sumayy, ʿUbayd Allāh ibn ʿUmar, ʿUmārah ibn Ghaziyyah, ʿUmar ibn Muḥammad ibn al-Munkadir, Mālik ibn Anas, Muḥammad ibn ʿAjlān, Warqāʾ ibn ʿUmar and Yaḥyā ibn Saʿīd al-Anṣārī – who was his contemporary.[footnoteRef:1465] [1465:  Ibid.] 

Status in ḥadīth
Sumayy was a reliable and strong muḥaddith such that ʿAllāmah Ibn ʿAbd al-Barr asserts:
مدني ثقة ثبت. روى عنه جماعة من الأئمة، ولا يختلفون في عدالته وأمانته، إلا أن علي بن المديني قال: قلت ليحيى بن سعيد: أسمي أثبت عندك أو القعقاع بن حكيم؟ قال: القعقاع أحب إلي منه. وقال عبد الله بن أحمد بن حنبل: سألت أبي عن سمي، فقال: ثقة. 
[He was] a Madanī, reliable and solid. A group of imāms reported from him, and they do not differ regarding his uprightness and trustworthiness. However, ʿAlī ibn al-Madīnī said, “I asked Yaḥyā ibn Saʿīd whether he considered Sumayy to be stronger than Qaʿqāʿ ibn Ḥakīm, to which he replied, ‘I prefer Qaʿqāʿ over him.’” 
Moreover, ʿAbdullāh ibn Aḥmad ibn Ḥanbal said, ‘I asked my father regarding Sumayy, and he replied that he is reliable.’[footnoteRef:1466] [1466:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 13:534. ] 

ʿAllāmah Ibn Ḥibbān describes him as:
من المتقنين وأهل الفضل في الدين. 
[He was] from the precise narrators and the people of excellence in this religion.[footnoteRef:1467] [1467:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 164. ] 

Likewise, ʿAllāmah Dhahabī describes him as:
أحد الأثبات. 
[He was] one of the solid narrators.[footnoteRef:1468] [1468:  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), 8:448. ] 

Amount of narrations 
ʿAllāmah Ibn ʿAbd al-Barr states with regard to his narrations in the Muwaṭṭaʾ:
لمالك عنه ثلاثة عشر حديثا، أحدها مرسل، وفي حديث واحد منها ثلاثة أحاديث، فتصير خمسة عشر حديثا. 
Mālik reported thirteen ḥadīths from him, one of which is mursal. Amongst them, one ḥadīth is a combination of three ḥadīths, resulting in a total of fifteen ḥadīths.[footnoteRef:1469] [1469:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 36) 13:534.] 

Date of demise
This great narrator passed away during the event of the Battle of Qudayd. Since scholars differed on whether this occurred in the year 130 or 131 AH, they also differed on the year of his demise. Imām Bukhārī quotes the view of 131 AH:
قال لي عبد الرحمن بن شيبة: قتل سنة إحدى وثلاثين ومائة ،وقال ابن عيينة: قتلته الحرورية يوم قديد، وكان جميلا.  
ʿAbd ar-Raḥmān ibn Shaybah told me, ‘He was assassinated in the year 131 (AH).’ Ibn ʿUyaynah said, ‘The Ḥarūrīs assassinated him on the day of Qudayd. He was a handsome man.’[footnoteRef:1470] [1470:  Imām Bukhārī (n 33) 4:203.] 

ʿAllāmah Dhahabī states the same view:
قتلته الحرورية يوم وقعة قُدَيد سنة إحدى وثلاثين ومائة.  
The Ḥarūrīs assassinated him on the day of Qudayd in the year 131 (AH).[footnoteRef:1471] [1471:  ʿAllāmah Dhahabī (n 38) 8:448.] 

Contrarily, ʿAllāmah Ibn Ḥibbān opined that it was in the year 130 AH. He says:
قتله الحرورية يوم قديد سنة ثلاثين ومائة. 
The Ḥarūrīs assassinated him on the day of Qudayd in the year 130 (AH).[footnoteRef:1472] [1472:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ (n 37) 164.] 

ʿAllāmah Ibn ʿAbd al-Barr further clarifies that the day of Qudayd was in Ṣafar 130 AH:
وقتل سمي -رحمه الله- بقديد، وكانت غزوة قديد في صفر سنة ثلاثين ومئة. 
Sumayy – may Allāh have mercy on him – was assassinated in Qudayd. The Battle of Qudayd occurred in Ṣafar in the year 130 (AH).[footnoteRef:1473] [1473:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 36) 13:534.] 

Accordingly, ʿAllāmah Zurqānī writes:
مات مقتولا سنة ثلاثين ومائة. 
He passed away after being assassinated, in the year 130 (AH).[footnoteRef:1474] [1474:  ʿAllāmah Zurqānī (n 3) 1:177.] 

أَنَّ الْقَعْقَاعَ 
That Qaʿqāʿ 
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Name & lineage
ʿAllāmah Zurqānī explains the pronunciation of this narrator’s name:
بقافين مفتوحتين، بينهما عين ساكنة، ثم ألف، فعين. 
With two qāfs having a fatḥah, between which is a ʿayn with a sukūn, and they are followed by an alif then a ʿayn.[footnoteRef:1475] [1475:  Ibid.] 

بْنَ حَكِيمٍ 
Ibn Ḥakīm 
Teachers
Imām Bukhārī mentions his main teacher:
سمع جابر بن عبد الله.  
He heard Jābir ibn ʿAbdillāh.[footnoteRef:1476] [1476:  Imām Bukhārī (n 33) 7:188.] 

ʿAllāmah Mizzī lists the names of his other teachers:
روى عن: جابر بن عبد الله (بخ م)، وذكوان أبي صالح السمان (بخ ٤)، وعبد الله بن عمر بن الخطاب، وعبد الرحمان بن وعلة المصري، وعلي بن الحسين بن علي بن أبي طالب (س)، وأبي هريرة (س)، وقيل: لم يلقه، وأبي يونس مولى عائشة (م د ت س)، ورميثة بنت حكيم، وسلمى أم رافع، وعائشة (د) زوج النبي -صلى الله عليه وسلم-. 
He reported from Jābir ibn ʿAbdillāh, Dhakwān ibn Abī Ṣāliḥ as-Sammān, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbd ar-Raḥmān ibn Waʿlah al-Miṣrī, ʿAlī ibn al-Ḥusayn ibn ʿAlī ibn Abī Ṭālib, Abū Hurayrah – it is said that he did not meet him – Abū Yūnus: the freed slave of ʿĀʾishah, Rumaythah bint Ḥakīm, Salmā: Umm Rāfiʿ and ʿĀʾishah: the wife of the Prophet ﷺ.[footnoteRef:1477] [1477:  ʿAllāmah Mizzī (n 34) 23:623.] 

Students
Imām Bukhārī mentions the name of his main student:
روى عنه سعيد المقبري.  
Saʿīd al-Maqburī reported from him.[footnoteRef:1478] [1478:  Imām Bukhārī (n 33) 7:188.] 

ʿAllāmah Mizzī lists the names of his other students:
روى عنه: أبان بن صالح (س)، وجعفر بن عبد الله بن الحكم الأنصاري (م)، وزيد بن أسلم (م د ت س)، وسعيد المقبري (د)، وسمي مولى أبي بكر بن عبد الرحمان، وسهيل بن أبي صالح (م)، وعمرو بن دينار، (م)، ومحمد بن عجلان (بخ ٤) ، ويعقوب بن عبد الله بن الأشج (م سي). 
Those who reported from him were Abān ibn Ṣāliḥ, Jaʿfar ibn ʿAbdillāh ibn al-Ḥakam al-Anṣārī, Zayd ibn Aslam, Saʿīd al-Maqburī, Sumayy: the freed slave of Abū Bakr ibn ʿAbd ar-Raḥmān, Suhayl ibn Abī Ṣāliḥ, ʿAmr ibn Dīnār, Muḥammad ibn ʿAjlān and Yaʿqūb ibn ʿAbdillāh ibn al-Ashajj.[footnoteRef:1479] [1479:  ʿAllāmah Mizzī (n 34) 23:623-624.] 

Status in ḥadīth
Qaʿqāʿ ibn Ḥakīm was also a highly reliable and famous narrator of ḥadīth. ʿAllāmah Ibn Ḥibbān describes him, saying:
من متقنى أهل المدينة وصالحيهم ممن جالس جابر بن عبد الله مدة. 
[He was] from the precise narrators of the people of Madīnah and their righteous ones, amongst those who stayed in the company of Jābir ibn ʿAbdillāh for a lengthy period.[footnoteRef:1480] [1480:  ʿAllāmah Ibn Ḥibbān, Mashāhīr ʿUlamāʾ (n 37) 101.] 

He also lists him in his Ath-Thiqāt as follows:
‌القعقاع ‌بن ‌حكيم الكناني، من أهل المدينة. 
Qaʿqāʿ ibn Ḥakīm al-Kinānī: from the people of Madīnah.[footnoteRef:1481] [1481:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:323.] 

 ʿAllāmah Ibn Abī Ḥātim quotes from his father concerning Qaʿqāʿ’s status:
سألت ابى عن ‌القعقاع ‌بن ‌حكيم، فقال: ليس بحديثه بأس. 
I asked my father regarding Qaʿqāʿ ibn Ḥakīm, to which he replied, ‘His ḥadīth is lā baʾs.’[footnoteRef:1482] [1482:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 7:136.] 

The narration continues:
وَزَيْدَ بْنَ أَسْلَمَ أَرْسَلاَهُ إِلَى سَعِيدِ بْنِ الْمُسَيَّبِ يَسْأَلُهُ، كَيْفَ تَغْتَسِلُ الْمُسْتَحَاضَةُ، فَقَالَ: تَغْتَسِلُ مِنْ طُهْرٍ 
And Zayd ibn Aslam sent him to Saʿīd ibn al-Musayyab to enquire regarding the manner in which a female suffering from abnormal vaginal bleeding should take the ritual bath. He responded, ‘She should take the ritual bath upon attaining purity’
[bookmark: _Toc225513906]Interpreting Saʿīd Ibn al-Musayyab’s Response
The query was on the method of taking the ritual bath whereas the response was concerning the time to take the ritual bath. ʿAllāmah Abū ’l-Walīd al-Bājī thus explains:
والمراد به في هذا الحديث السؤال عن وقت اغتسالها، ولذلك جاوبه سعيد بوقت الغسل دون صفته. 
In this ḥadīth, it refers to the query regarding the time she should take the ritual bath. That is why Saʿīd responded to it by providing the time to take the ritual bath instead of its method.[footnoteRef:1483] [1483:  ʿAllāmah Bājī (n 15) 1:126.] 

Mawlānā Zakariyyā al-Kāndhlawī adds:
وقيل: السوال، وإن كان عن الكيفية، لكنها لما لم تخالف الغسلات الأخر، فأجابه بذكر ما يخالف فيه غيره. 
It is said that although the query was concerning the method, given it does not differ from other ritual baths, he responded by mentioning the aspect where it differs from other ritual baths.[footnoteRef:1484] [1484:  Mawlānā Zakariyyā (n 18) 1:633.] 

إِلَى ظُهْر، 
‘Until ẓuhr,’
[bookmark: _Toc225513907]Differences in the Word: ‘Ẓuhr’
This is ‘ẓuhr’ with a ẓāʾ, and not ‘ṭuhr’. It means: she should take a ritual bath from the time she becomes pure until the time of ẓuhr. 
Contrarily, Shaykh Muḥammad Fuʾād ʿAbd al-Bāqī[footnoteRef:1485], Shaykh Bashshār[footnoteRef:1486], and Shaykh Muṣṭafā al-Aʿẓamī[footnoteRef:1487] all typed it as ‘ṭuhr’. It is the same in the print of recension of Abū Muṣʿab az-Zuhrī[footnoteRef:1488] and that of Muḥammad[footnoteRef:1489]. As such, the Moroccan editors annotate beneath this word: [1485:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ li Imām al-Aʾimmah wa-ʿĀlim al-Madīnah Mālik ibn Anas Raḍiya ’Llāh ʿan-Hu (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1985), 63.]  [1486:  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), 1:108.]  [1487:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī –  Aʿẓamī (n 32) 2:85.]  [1488:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:69.]  [1489:  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.), 52.] 

ضبطت في الأصل بالظاء والطاء، وكتب فوقه "ظهر" "معا". وفي الهامش: "ظهر إلى طهر" وفوقها 
"هـ" و "حـ"، و في (ب) و (ش): "من ظهر إلى ظهر" وفي طبعة بشار بالطاء فقط. ولم يحسن الأعظمي قراءة النص فأثبت من "من طهر إلى طهر"، و "من ظهر إلى ظهر"، وجعل علامة "صـ" بدل رمز "هـ" الذي يعني الوقشي.  
Its pronunciation in the main manuscript is with a ẓāʾ and a ṭāʾ, above which is written: ‘ẓuhr’ and ‘maʿan’. Written in the margin is: ‘ẓuhr ilā ṭuhr’, above which is an initial hāʾ (i.e. ʿAllāmah Waqshī’s copy) and an initial ḥāʾ. The second main manuscript and the manuscript of Ibn al-Mushāṭ have: ‘min ẓuhr ilā ẓuhr’. Bashshār’s print only has it with a ṭāʾ. Aʿẓāmī could not read the text properly, and hence, he typed: ‘min ṭuhr ilā ṭuhr’ as well as ‘min ẓuhr ilā ẓuhr’ (he wrote this version in the footnotes), whilst adding an initial ṣād as a sign instead of an initial hāʾ, which refers to Waqshī.[footnoteRef:1490] [1490:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 214.] 

This variance between ‘ẓuhr’ and ‘ṭuhr’ greatly affects the signification of the narration. Nonetheless, irrespective of what is typed, Imām Abū Dāwūd quotes from Imām Mālik:
وقال مالك: إني لأظن حديث سعيد بن المسيب إنما هو: "من طهر إلى طهر"، ولكن الوهم دخل فيه. 
Mālik said, ‘I believe the ḥadīth of Saʿīd ibn al-Musayyab is ‘min ṭuhr ilā ṭuhr’ but an error has entered into it.’[footnoteRef:1491] [1491:  Imām Abū Dāwūd (n 22) 1:223.] 

This statement of Imām Abū Dāwūd suggests that Imām Mālik related it as ‘ẓuhr ilā ẓuhr’ but felt that it actually ought to be ‘ṭuhr ilā ṭuhr’.
Imām Abū Dāwūd thereafter mentions:
ورواه مسور بن عبد الملك بن سعيد بن عبد الرحمن بن يربوع: "من طهر الى طهر"، فلقنها الناس: "من ظهر إلى ظهر". 
Musawwir ibn ʿAbd al-Malik ibn Saʿīd ibn ʿAbd ar-Raḥmān ibn Yarbūʿ reported it as ‘min ṭuhr ilā ṭuhr’, but people then dictated it as ‘min ẓuhr ilā ẓuhr’.[footnoteRef:1492] [1492:  Ibid, 1:224.] 

Imām Abū Dāwūd mentioned this after he quoted this same narration in his Sunan via Qaʿnabī from Imām Mālik. He brings the following chapter and its narration:
‌‌باب من قال: تغتسل ‌من ‌ظهر ‌إلى ‌ظهر
حدثنا القعنبي، عن مالك، عن سمى مولى أبي بكر: أن القعقاع وزيد بن أسلم أرسلاه إلى سعيد بن المسيب يسأله: كيف تغتسل المستحاضة؟ فقال: تغتسل ‌من ‌ظهر ‌إلى ‌ظهر، وتوضأ لكل صلاة، فإن غلبها الدم استثفرت بثوب. 
Chapter: Those Who Stated She Should Take a Ritual Bath from One Ẓuhr to Another
Qaʿnabī narrated to us from Mālik from Sumayy, the freed slave of Abū Bakr, that Qaʿqāʿ and Zayd ibn Aslam sent him to Saʿīd ibn al-Musayyab to enquire regarding the manner in which a female suffering from abnormal vaginal bleeding should take the ritual bath. He responded, ‘She should take the ritual bath upon attaining purity until ẓuhr, and she should perform ablution for every prayer. If the bleeding is excessive, she should tighten a cloth on her private parts.’[footnoteRef:1493] [1493:  Ibid, 1:222.] 

Imām Khaṭṭābī comments on the statement Imām Abū Dāwūd quoted from Imām Mālik:
قلت: ما أحسن ما قال مالك وما أشبهه بما ظنه من ذلك! لأنه لا معنى للاغتسال من وقت صلاة الظهر إلى مثلها من الغد، ولا أعلمه قولا لأحد من الفقهاء، وإنما هو من طهر إلى طهر، وهو وقت انقطاع دم الحيض. 
I say: How excellent is the statement of Mālik and the like concerning his perspective on it! There is no reason to take a ritual bath from the time of the ẓuhr prayer till the same prayer on the following day. Moreover, I am not aware of any jurist who held this view. It is actually ‘min ṭuhr ilā ṭuhr’ (from one purity to another), which is the time of the cessation of menstrual bleeding.[footnoteRef:1494] [1494:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:93.] 

Earlier Scholars Who Opined the Obligation of a Daily Ritual Bath 
Imām Khaṭṭābī mentioned that he was ‘not aware’ of any proponents of this view amongst the jurists. He accurately phrased this statement of his since certain scholars did hold this view. According to them, a female suffering from abnormal vaginal bleeding should take a ritual bath daily. ʿAllāmah Zurqānī quotes the remarks of ʿAllamah ʿIrāqī’s son on Imām Khaṭṭābī’s claim:
قال ابن العراقي: وقوله لا أعلمه قولا لأحد فيه نظر؛ لأن أبا داود نقله عن جماعة من الصحابة والتابعين، ولعل الخطابي يرى أنه حرف النقل عنهم كما حرف عن ابن المسيب لكن يرد دعوى التحريف ورود مثله عن عائشة بلفظ: تغتسل كل يوم، وفي رواية عنها: تغتسل عند الظهر، حكاهما أبو داود.
ʿIrāqī’s son said, “His statement, ‘I am not aware of any [jurist] who held this view,’ is arguable because Abū Dāwūd reported this view from a group of Companions and tābiʿūn. Perhaps Khaṭṭābī considered it to be an alteration in the transmission from them as it was altered from Ibn al-Musayyab. However, the claim of the alteration is refuted given something similar was reported from ʿĀʾishah with the wording: ‘She should take a ritual bath daily.’ It comes in another narration from her: ‘She should take a ritual bath at the time of ẓuhr.’ Abū Dāwūd reported both of them.[footnoteRef:1495] [1495:  ʿAllāmah Zurqānī (n 3) 1:178.] 

As an example of the earlier scholars who held this view, consider this report which Imām Ibn Abī Shaybah quotes with his chain to Ḥasan Baṣrī:
حدثنا معتمر بن سليمان، عن أبيه، عن الحسن، قال: ‌تغتسل ‌من ‌صلاة ‌الظهر إلى مثلها من الغد. 
Muʿtamir ibn Sulaymān narrated to us from his father from Ḥasan, who said, ‘She should take a ritual bath from the ẓuhr prayer till the same prayer on the following day.’[footnoteRef:1496] [1496:  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), 1:120.] 

This proves that the word ‘ẓuhr’ was not a mistake, contrary to the statement Imām Abū Dāwūd quoted from Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr mentions:
ليس ذلك بوهم، لأنه صحيح عن سعيد، معروف عنه من مذهبه في المستحاضة، تغتسل كل يوم مرة من طهر إلى طهر. 
That is not an error since this is the authentically transmitted and well-known stance of Saʿīd regarding a female suffering from abnormal vaginal bleeding; she should take a ritual bath once daily from one ẓuhr to another.[footnoteRef:1497] [1497:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:232.] 

(Note: The Dār al-Waʿy print have the words as ‘min ṭuhr ilā ṭuhr’, but it appears to be an error. See footnote #69.)
Analysing the transmissions with other chains to Saʿīd ibn al-Musayyab
Imām Dārimī quotes the same verdict of Saʿīd ibn al-Musayyab through a different chain than that in the Muwaṭṭaʾ:
أخبرنا أبو المغيرة: حدثنا الأوزاعي: حدثنا يحيى بن سعيد، عن سعيد بن المسيب، قال: "تغتسل ‌من ‌ظهر ‌إلى ‌ظهر، وتتوضأ لكل صلاة، فإن غلبها الدم استثفرت"، وكان الحسن يقول ذلك. 
Abū ’l-Mughīrah related to us [saying]: Awzāʿī narrated to us [saying]: Yaḥyā ibn Saʿīd narrated to us from Saʿīd ibn al-Musayyab that he said, ‘She should take a ritual bath from one ẓuhr to another, and she should perform an ablution for each prayer. If the bleeding is excessive, she should tie a cloth on her private parts.’ Ḥasan held the same view.[footnoteRef:1498] [1498:  Imām Abū Muḥammad ʿAbdullāh ibn ʿAbd ar-Raḥmān ad-Dāramī, Musnad ad-Dāramī / Sunan ad-Dāramī (Saudi Arabia: Dār al-Mughnī, 2000), 1:613-614.] 

ʿAllāmah Ibn ʿAbd al-Barr then cites how other narrators reported this from Saʿīd ibn al-Musayyab:
وكذلك رواه ابن عيينة عن سمي مولى أبي بكر بن عبد الرحمن، قال: سألت سعيد بن المسيب عن المستحاضة، فقال: تغتسل من طهر إلى طهر، وتتوضأ لكل صلاة، فإن غلبها الدم، استثفرت بثوب وصلت. قال سمي: فأرسلوني عمن يذكر ذلك فحصبني. 
وكذلك الثوري، عن سمي، عن سعيد مثله: من طهر إلى طهر.
وكذلك رواه وكيع، عن سعيد بن أبي عروبة، (عن قتادة، عن سعيد بن المسيب) مثله: من طهر إلى طهر.
وهو قول عطاء بن أبي رباح، وسالم، والحسن البصري، وروي مثل ذلك عن ابن عمر، وأنس بن مالك، ورواية عن عائشة. 
وقد روي عن سعيد بن المسيب في ذلك مثل قول مالك وسائر الفقهاء: أنها لا تغتسل إلا من طهر إلى طهر، (على) ما وصفنا من انقضاء أيام دمها، إذا كانت تميز دم استحاضتها. وعلى هذا مذهب مالك، والشافعي، وأبي حنيفة الكوفي، وأصحابهم.
Ibn ʿUyaynah reported it in like manner from Sumayy, the freed slave of Abū Bakr ibn ʿAbd ar-Raḥmān, who said, “I asked Saʿīd ibn al-Musayyab regarding a female suffering from abnormal vaginal bleeding. He replied, ‘She should take a ritual bath from one ẓuhr[footnoteRef:1499] to another, and she should perform an ablution for every prayer. If the bleeding is excessive, she should tighten a cloth on her private parts.’ Sumayy added, ‘They sent me to ask from whom this was mentioned, and he hurled pebbles at me.’ [1499:  Note: Although the print of Dār al-Waʿy wrote this as ‘ṭuhr’, all of these are actually ‘ẓuhr’ because:
Imām Dārimī brought the narration of Ibn ʿUyaynah in his Musnad with the wordings ‘min aẓ-ẓuhr ilā ’ẓ-ẓuhr’ (according to the prints of Dār al-Bashāʾir al-Islāmiyyah, 2013, with the editing of Shaykh Nabīl ibn Hāshim ibn ʿAbdillāh al-Ghamrī and Dār al-Mughnī, 2000, with the editing of Shaykh Ḥusayn Salīm Asad ad-Dārānī. These are two excellent prints of Musnad ad-Dārimī for which the editors used highly valuable manuscripts.
This is in contrast to the print of Dār at-Taʾṣīl that contains the word ‘ṭuhr’ instead of ‘ẓuhr’. However, they added in the footnotes that the manuscript of Leiden University, Netherlands – which is one of the three main manuscripts they relied on – had it as ‘min aẓ-ẓuhr ilā ’ẓ-ẓuhr’).
Imām Ibn Abī Shaybah brought the narration of Sufyān ath-Thawrī from Sumayy and Wakīʿ from Saʿīd Ibn Abī ʿArūbah with the wordings ‘min ẓuhr ilā ẓuhr’ (according to the print of Dār at-Tāj, 1989, with the editing of Shaykh Kamāl Yūsuf al-Ḥūt and the print of Al-Fārūq al-Ḥadīthiyyah, with the editing of Shaykh Abū Muḥammad Usāmah ibn Ibrāhīm.
This is contrary to Maktabat ar-Rushd, 2004, with the editing of Shaykh Ḥamd ibn ʿAbdillāh al-Jamaʿah and Shaykh Muḥammad ibn Ibrāhīm al-Luḥaydān; they added in the footnotes that two manuscripts had it with ‘min ẓuhr ilā ẓuhr’).
In Sunan Abī Dāwūd, the view of ʿAṭāʾ ibn Abī Rabāḥ, Sālim, Ḥasan Baṣrī, Ibn ʿUmar and Anas ibn Mālik is reported as the obligation of the ritual bath from one ẓuhr to another (according to the prints of Dār at-Taʾṣīl, Dār ar-Risālah al-ʿĀlamiyyah with the editing of Shaykh Shuʿayb al-Arnāʾūṭ and Dār al-Qiblah/Muʾassasat ar-Rayyān/Al-Maktabat al-Makkiyah with the editing of Shaykh Muḥammad ʿAwwāmah).] 

Thawrī reported it in like manner from Sumayy from Saʿīd with the same wording: ‘min ẓuhr ilā ẓuhr’.
Wakīʿ reported it in like manner from Saʿīd ibn Abī ʿArūbah from Qatādah from Saʿīd ibn al-Musayyab with the same wording: ‘min ẓuhr ilā ẓuhr’.
This was the view of ʿAṭāʾ ibn Abī Rabāḥ, Sālim and Ḥasan Baṣrī. Something similar was reported from Ibn ʿUmar and Anas ibn Mālik, and it is one report from ʿĀʾishah. 
A [different] view is reported from Saʿīd ibn al-Musayyab concerning this matter similar to the view of Mālik and other jurists that she should only take a ritual bath from one purity to another due to the termination of her menstrual days, as we explained. This applies when she is capable of distinguishing her abnormal vaginal bleeding. This was the view of Mālik, Shāfiʿī, Abū Ḥanīfah: the Kufan and their followers.[footnoteRef:1500] [1500:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:232-233.] 

Response to the verdict of Saʿīd ibn al-Musayyab
ʿAllāmah Abū ’l-Walīd al-Bājī refutes the obligation of this daily ritual bath by presenting an interpretation of this verdict of Saʿīd:
وقد بين عبد الكريم الجزري في روايته عن سعيد بن المسيب أنه من ظهر إلى ظهر، فقال: تغتسل كل يوم مرة عند صلاة الظهر، وعبد الكريم حافظ. 
قال القاضي أبو الوليد: ومعنى ذلك عندي أنه شرع لها الغسل في كل يوم تجديدا للنظافة، وذلك الوقت أحق بالغسل لما يختص به من الحر، وكثرة العرق، وظهور الرائحة التي تحتاج المرأة إلى إزالتها، وخفة الغسل في ذلك الوقت. ولذلك شرع غسل الجمعة ذلك الوقت دون سائر الأوقات، ومما يدل على أن الغسل ليس بواجب على المستحاضة قوله -صلى الله عليه وسلم-: "إنما ذلك عرق وليست بالحيضة". وهذا ينفي وجوب الغسل كسائر العروق. 
ʿAbd al-Karīm al-Jazarī clarified in his narration from Saʿīd ibn al-Musayyab that it is from one ẓuhr to another, saying, ‘She should take a ritual bath once daily at the time of ẓuhr prayer.’ ʿAbd al-Karīm was a ḥāfiẓ.
In my opinion, this signifies that he legislated a daily ritual bath for her as a means to renew her hygiene. This particular time is better suited for taking a ritual bath given its exclusive association with heat, increased sweat, the emergence of unpleasant odours that necessitate its removal and the convenient ease of taking the ritual bath at that time. For this reason, the ritual bath for jumuʿah was legislated at this particular time instead of others. 
A proof supporting the non-obligation of the ritual bath for a woman suffering from abnormal vaginal bleeding is the statement of the Prophet ﷺ: ‘That is only caused by a vein and is not menstruation.’ This (being blood from a vein) negates the obligation of the ritual bath just as [blood that emits from] all other veins.[footnoteRef:1501] [1501:  ʿAllāmah Bājī (n 15) 1:127.] 

In another report, Saʿīd advised to perform ablution before every prayer instead of the ritual bath. Hence, ʿAllāmah Ibn ʿAbd al-Barr fits both reports into their respective contexts, saying:
يحتمل أن تكون هذه الرواية عن سعيد في امرأة ميزت إقبال دم حيضتها وإدباره، وإقبال دم استحاضتها؛ تكون رواية مالك عن سمي في امرأة أطبق عليها الدم، فلم تميزه، والله أعلم. 
Perhaps this narration (i.e. where Saʿīd advised performing ablution before every prayer) from Saʿīd concerns a woman who is capable of distinguishing the commencement and conclusion of her menstrual bleeding and the commencement of her abnormal vaginal bleeding. Meanwhile, the narration of Mālik from Sumayy concerns a woman who bleeds continually and is unable to distinguish. And Allāh knows best.[footnoteRef:1502] [1502:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:233.] 

 وَتَتَوَضَّأُ لِكُلِّ صَلَاةٍ، 
‘And she should perform ablution for every prayer.’
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ʿAllāmah Zurqānī clarifies this:
وجوبا عند الجمهور واستحبابا عند مالك. 
It is regarded as an obligation according to the majority and as a recommendation according to Mālik.[footnoteRef:1503] [1503:  ʿAllāmah Zurqānī (n 3) 1:178.] 

 فَإِنْ غَلَبَهَا الدَّمُ اسْتَثْفَرَتْ.
‘If the bleeding is excessive, she should tighten a cloth on her private parts.’
ʿAllāmah Ibn al-ʿArabī elucidates the different transmissions of the word ‘istathfarat’ and their meanings:
هذا نصه في الموطأ وقد اختلفت ألفاظ الرواة في ضبط هذه الكلمة، فأما مطرف فروى عن مالك فيها أنها "تستذفر" بالذال المعجمة، وقد رواه غيره بالتاء والذال أيضا، ومعناه واحد ومتقارب، ومن رواه بالذال، فمعناه: تتجفف من الدم بالخرقة. وقال ابن حبيب: "الاستثفار فيه معنيان: إما أحدهما، فمأخوذ من الثفَر، لأنه يكون تحت ذنب الدابة فشبه به. وأما الآخر فمأخوذ من الثَفر، والثفر: حيا البهيمة من الدواب والسباع، فقيل للمرأة: "استثفري" من هذا، كناية عن الفرج، كأنه مأخوذ من ثفر الدابة". قال الإمام: ولم يحقق هذا من طريق اللغة، إذ الأمر فيه قريب.
It is worded in this manner in the Muwaṭṭaʾ. The transmitters differed in the pronunciation of this word. Muṭarrif reported it from Mālik as ‘tastadhfiru’ with a dotted dhāl. Others have also reported it with a thāʾ and a dhāl. Nonetheless, the meaning is similar and approximate. 
According to the report with a dhāl, it means that she should dry the blood with a cloth. 
Ibn Ḥabīb said, ‘‘Istithfār’ holds two meanings: 
1. Derived from ‘thafar’ (the appendage of the saddle) because it is beneath the animal’s tail. It (placing a cloth below the vulva) was likened to that.
2. Derived from ‘thafr’, which is the vulva of an animal or beast of prey. Hence, it was said to the woman, ‘istadhfirī’, to figuratively refer to the vulva, as though it was derived from the vulva of an animal.’
This is not confirmed linguistically given both are almost synonymous.[footnoteRef:1504] [1504:  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), 2:277.] 
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To conclude on this issue, let us quote ʿAllāmah Ibn ʿAbd al-Barr:
والفقهاء بالحجاز والعراق مجمعون على أن المستحاضة تؤمر بالوضوء لكل صلاة، منهم من رأى ذلك عليها واجبا، ومنهم من استحبه، وقد ذكرنا ذلك والحمد لله،  وأما الغسل لكل صلاة، فقد مضى القول فيه. 
The jurists in Hijaz and Iraq agree unanimously that a female suffering from abnormal vaginal bleeding will be commanded to perform ablution for every prayer. Some of them considered this to be obligatory for her whilst others considered it to be recommended. We already mentioned this, and all praises are due to Allāh. As for the ritual bath for every prayer, the discussion on it came earlier (it is not obligatory).[footnoteRef:1505] [1505:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 3:234.] 

  it as recommended, in reality, she is still required to perform ablution. Hence ʿAllāmah Ibn ʿAbd al-Barr phrased it in the following manner, as quoted in the previous lesson:
والفقهاء بالحجاز والعراق مجمعون على أن المستحاضة تؤمر بالوضوء لكل صلاة، منهم من رأى ذلك عليها واجبا، ومنهم من استحبه، وقد ذكرنا ذلك والحمد لله.  
The jurists in Hijaz and Iraq agree unanimously that a female suffering from abnormal vaginal bleeding will be commanded to perform ablution for every prayer. Some of them considered this to be obligatory for her whilst others considered it to be recommended. We already mentioned this, and all praises are due to Allāh.[footnoteRef:1506] [1506:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:234. ] 

Exception to the Standard Ruling
In the beginning, we mentioned that this pertains to a female suffering from abnormal vaginal bleeding but has a known habit or the ability to distinguish her bleeding. Therefore, there is an exclusion to this. Mawlānā Zakariyyā al-Kāndhlawī highlights:
إلا في بعض صور المتحيرة، فأوجب لها الغسل لكل صلاة الشافعية والحنفية.
It excludes situations where one is confused (i.e. her habit is unknown and she is not capable of distinguishing her bleeding), where the Shāfiʿīs and the Ḥanafīs regard the ritual bath before every prayer as obligatory for her.[footnoteRef:1507] [1507:  Mawlānā Zakariyyā (n 6) 1:639.] 

This narration basically sums up our previous lesson.
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قَالَ يَحْيَى: قَالَ مَالِكٌ: الَأمْرُ عِنْدَنَا أَنَّ الْمُسْتَحَاضَةَ إِذَا صَلَّتْ، إنَّ لِزَوْجِهَا أَنْ يُصِيبَهَا، وَكَذَلِكَ النُّفَسَاءُ إِذَا بَلَغَتْ أَقْصَى مَا يُمْسِكُ النِّسَاءَ الدَّمُ، فَإِنْ رَأَتِ الدَّمَ بَعْدَ ذَلِكَ فَإِنَّهُ يُصِيبُهَا زَوْجُهَا، وَإِنَّمَا هِيَ بِمَنْزِلَةِ الْمُسْتَحَاضَةِ.
Yaḥyā said: Mālik said, ‘According to our general practice, if a woman suffering from abnormal vaginal bleeding resumes prayer, her husband can engage in intercourse with her. The same applies to a woman experiencing lochia upon reaching the maximum period during which bleeding (usually) restrains women. If she observes blood afterwards, her husband can engage in intercourse with her. Her condition is equivalent to that of a woman suffering from abnormal vaginal bleeding.’[footnoteRef:1508] [1508:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 214-215.] 

قَالَ يَحْيَى: 
Yaḥyā said: 
The words ‘qāla Yaḥyā’ are not present in certain other manuscripts of Imām Yaḥyā al-Laythī’s recension. For instance, the editors annotate:
في (ب) "قال مالك".  
The second main manuscript has ‘qāla Mālik’.[footnoteRef:1509] [1509:  Ibid, 214.] 

قَالَ 
[…] Said
Here, Shaykh Muṣṭafā al-Aʿẓamī added a wāw before ‘qāla’:
وقال[footnoteRef:1510]  [1510:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Muwaṭṭaʾ al-Imām Mālik (UAE: Muʾassasat Zāyid Ibn Sulaymān Āl Nahyān li ’l-Aʿmāl al-Khayriyyah wa ’l-Insāniyyah, 2004), 2:86. ] 

مَالِكٌ: الَأمْرُ عِنْدَنَا أَنَّ الْمُسْتَحَاضَةَ إِذَا صَلَّتْ، 
Mālik […], ‘According to our general practice, if a woman suffering from abnormal vaginal bleeding resumes prayer,’
By mentioning when she resumes prayer or when she offered a prayer, Imām Mālik is alluding to the period where she is no longer considered to be in menstruation. Mawlānā Zakariyyā al-Kāndhlawī adds explanatory words:
وزال حكم حيضها.
And the ruling of her menstruation ended.[footnoteRef:1511] [1511:  Mawlānā Zakariyyā (n 6) 1:640.] 

When that time comes…
إنَّ 
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In the footnotes, the editors write concerning the pronunciation of ‘inna’:
هكذا ضبطت "إن" في الأصل بالكسر، وفي طبعة بشار بفتحها. 
‘Inna’ is pronounced in this way in the main manuscript with a kasrah. Bashshār’s print has a fatḥah on it.[footnoteRef:1512] [1512:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 215.] 

Accordingly, Shaykh Muṣṭafā al-Aʿẓamī typed this as ‘anna’.[footnoteRef:1513] [1513:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī –  Aʿẓamī (n 13) 2:86.] 

Some manuscripts have the word as ‘āna’, concerning which Mawlānā Zakariyyā al-Kāndhlawī writes:
حرف تحقيق في أكثر النسخ، وفي بعضها بمد الهمزة على صيغة ماض، بمعنى: حان. 
It is a particle of certainty in most manuscripts whereas some of them have a prolonged hamzah in the past tense form, signifying: ‘the time has come’.[footnoteRef:1514] [1514:  Mawlānā Zakariyyā (n 6) 1:640.] 

لِزَوْجِهَا أَنْ يُصِيبَهَا، 
‘Her husband can engage in intercourse with her.’
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Mawlānā Zakariyyā al-Kāndhlawī clarifies:
ويجامعها.
And engage in intercourse with her.[footnoteRef:1515] [1515:  Ibid.] 

This is the view of the majority of scholars, as ʿAllāmah Zurqānī states: 
وبه قال جمهور العلماء. 
This was the view of the majority of scholars.[footnoteRef:1516] [1516:  ʿAllāmah Zurqānī (n 2) 1:179.] 

ʿAllāmah Abū ’l-Walīd al-Bājī writes:
وهذا كما قال، أن موانع الحيض هي الصلاة والوطء، فإذا وجبت الصلاة، وجبت إباحة الوطء. وما لا يمنع منه الطهر، فلا تمنع منه الاستحاضة. وبهذا قال سعيد بن جبير، والحسن، وعكرمة. 
The matter is as he stated. The things prevented by menstruation are prayer and intercourse. Hence, when prayer becomes obligatory, it inevitably necessitates the permissibility of intercourse. Anything that is not prohibited by purity is also not prohibited by abnormal vaginal bleeding. This was the view of Saʿīd ibn Jubayr, Ḥasan and ʿIkrimah.[footnoteRef:1517] [1517:  ʿAllāmah Bājī (n 4) 1:127.  ] 

Those who viewed it impermissible
ʿAllāmah Ibn ʿAbd al-Barr presents an extensive elaboration amongst the scholars regarding intercourse with a female suffering from abnormal vaginal bleeding:
أما ‌وطء ‌المستحاضة فمختلف فيه بالمدينة وغيرها.
ذكر عبد الرزاق: عن معمر، عن أيوب، قال: سئل سليمان بن يسار: أيصيب المستحاضة زوجها؟ فقال: إنما سمعت بالرخصة في الصلاة.
قال معمر: وسألت الزهري: أيصيب المستحاضة زوجها؟ قال: إنما سمعنا بالصلاة.
وعن الثوري، عن منصور، قال: لا تصوم، ولا يأتيها زوجها، ولا تمس المصحف.
وروي عن عائشة أنه لا يأتيها زوجها، وبه قال ابن علية.
وذكر عن شريك، عن منصور، عن إبراهيم، قال: المستحاضة تصوم وتصلي، ولا يأتيها زوجها.
وعن حماد بن زيد، عن حفص بن سليمان، عن الحسن مثله. 
وعن عبد الواحد بن سالم، عن حريث، عن الشعبي مثله، وهو قول الحكم وابن سيرين. 
Intercourse with a female suffering from abnormal vaginal bleeding is a topic that has differing opinions in Madīnah and elsewhere. 
ʿAbd ar-Razzāq reported from Maʿmar that Ayyūb said, “Someone asked Sulaymān ibn Yasār whether the husband of a female suffering from abnormal vaginal bleeding can engage in intercourse with her. He responded, ‘I only heard permissibility for performing prayers.’”
Maʾmar said, “I asked Zuhrī whether the husband of a female suffering from abnormal vaginal bleeding can engage in intercourse with her. He responded, ‘We only heard [permissibility] concerning performing prayers.’”
Thawrī reported that Manṣūr said, ‘She should not fast, her husband should not engage in intercourse with her and she should not touch the copy of the Qurʾān.’
It was reported from ʿĀʾishah that her husband cannot engage in intercourse with her, and this was the view of Ibn ʿUlayyah. 
It was reported from Sharīk from Manṣūr from Ibrāhīm that he said, ‘A female suffering from abnormal vaginal bleeding can fast and pray, but her husband should not engage in intercourse with her.’ Ḥammād reported a similar statement from Zayd from Ḥafṣ from Sulaymān from Ḥasan. Likewise, ʿAbd al-Wāḥid ibn Sālim reported a similar statement from Ḥurayth from Shaʿbī, and this was the view of Ḥakam and Ibn Sīrīn.[footnoteRef:1518] [1518:  ʿAllāmah Ibn ʿAbd al-Barr (n 9) 3:246.] 

Their proof
He presents the proofs of these scholars as follows:
وحجة من ذهب هذا المذهب أن الله تعالى قد سمى الحيض أذى، وأمر باعتزال النساء من أجله، وهو دم خارج من الفرج، وأجمعوا على نجاسته وغسل الثوب منه، فكل دم يجب غسله، ويحكم بنجاسته، فحكمه حكم دم الحيض في تحريم الوطء، إذا وجد في موضع الوطء.
وذكر إسماعيل بن إسحاق، قال: أخبرنا مصعب، قال: سمعت المغيرة ابن عبد الرحمن -وكان من أعلى أصحاب مالك- يقول: قولنا في المستحاضة -إذا استمر بها الدم بعد انقضاء أيام حيضتها- أنّا لا ندري: هل ذلك انتقال من دم حيضها إلى أيام أكثرمنها، أم ذلك استحاضة؟ فنأمرها أن تغتسل إذا مضت أيام حيضها، وتصلي وتصوم، ولا يغشاها زوجها احتياطا حتى ينظر إلى ما يصير إليه حالها بعد ذلك، فإن كانت حيضتها انتقلت من أيام إلى أكثر منهما، عملت فيما تستقبل على الأيام التي انتقلت إليها، ولم يضرها ما كانت احتاطت من الصلاة والصيام. وإن كان ذلك الدم الذي استمر بها استحاضة كانت قد احتاطت للصلاة والصوم. قال أبو مصعب: هذا قولنا، وبه نقضي. 
The evidence of the proponents of this view is that Allāh Taʿālā termed menstruation as an impurity, due to which He gave the instruction to keep away from women. It is a blood that emits from the vagina. They agreed unanimously on its impurity and [the obligation of] washing clothes from it. Accordingly, every blood which is obligatory to wash and is ruled to be impure will share the same ruling as menstrual blood in terms of the prohibition of intercourse, if found in the case of intercourse. 
Ismāʿīl ibn Isḥāq mentioned: Muṣʿab related to us, saying: I heard Mughīrah ibn ʿAbd ar-Raḥmān – one of the highest students of Mālik – would say:
‘In the case of a woman suffering from continuous abnormal vaginal bleeding after her menstrual days ended, we are uncertain whether this is a transition of her menstrual bleeding to additional days or abnormal vaginal bleeding. Consequently, we instruct her to take a ritual bath after her (usual) menstrual days pass, and she can pray and fast. 
However, as a precautionary measure, her husband should not engage in intercourse with her until her condition is observed afterwards. If her menstruation did indeed transition to additional days, in the future, she will consider the days to which it transitioned. The prayers and fasts she offered out of precaution will not pose any issues to her. On the other hand, if this continuous bleeding is abnormal vaginal bleeding, she observed good precaution by performing prayers and fasting.’ 
Abū Muṣʿab said, ‘This is our view.’[footnoteRef:1519] [1519:  Ibid, 3:246-247.] 

Those who viewed it permissible / the view of the majority
In contrast to the above, the vast majority of scholars believe that the husband may have intercourse with his wife who suffers from abnormal vaginal bleeding. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وقال جمهور الفقهاء: المستحاضة تصوم، وتصلي، وتطوف بالبيت، وتقرأ القرآن، ويأتيها زوجها.
وممن روي عنه إجازة وطء المستحاضة: عبد الله بن عباس، وسعيد بن المسيب، والحسن -على اختلاف عنه-، وسعيد بن جبير، وعكرمة، وعطاء بن أبي رباح.
وهو قول عطاء، والليث بن سعد، والشافعي، وأبي حنيفة وأصحابهما، والثوري، والأوزاعي، وإسحاق، وأبي ثور.
وكان أحمد بن حنبل يقول: أحب إلي ألا يطأها إلا أن يطول ذلك.
وذكر ابن المبارك، عن الأجلح، عن عكرمة، عن ابن عباس، قال في المستحاضة: لا بأس أن يجامعها زوجها. 
The majority of scholars opined that a female suffering from abnormal vaginal bleeding can fast, pray, circumambulate around the Kaʿbah and recite the Qurʾān, and her husband can engage in intercourse with her.
Amongst those from whom permissibility was reported regarding intercourse with a female suffering from abnormal vaginal bleeding are ʿAbdullāh ibn ʿAbbās, Saʿīd ibn al-Musayyab, Ḥasan – with different views reported from him – Saʿīd ibn Jubayr, ʿIkrimah and ʿAṭāʾ ibn Abī Rabāḥ. This was the view of ʿAṭāʾ, Layth ibn Saʿd, Shāfiʿī, Abū Ḥanīfah, his students, Thawrī, Awzāʿī, Isḥāq and Abū Thawr. 
Aḥmad ibn Ḥabal would say, ‘I prefer that he does not engage in intercourse with her unless it persists for an extended duration.’
Ibn al-Mubārak mentioned from Ajlaḥ from ʿIkrimah that Ibn ʿAbbās said regarding a female suffering from abnormal vaginal bleeding, ‘It is alright for her husband to engage in intercourse with her.’[footnoteRef:1520] [1520:  Ibid, 3:247.] 

Their proofs
1. Logical proof
ʿAllāmah Ibn ʿAbd al-Barr then presents a logical proof for the permissibility:
حكم الله تعالى في دم الاستحاضة أنه لا يمنع الصلاة، وتعبد فيه بعبادة غير عبادة الحيض، [لذلك] وجب ألا يحكم له بحكم الحيض، إلا أن يجمعوا على شيء، فيكون موقوفا على ذلك. وإنما أجمعوا على غسله كسائر الدماء. 
Allāh Taʿālā ruled that abnormal vaginal bleeding does not prevent prayer. The way one performs acts of worship therein is different to the worship in menstruation. For this reason, it is necessary to not give it the same ruling as menstruation. 
However, if scholars agree unanimously upon a matter, then it will be suspended on their unanimity. They only agreed unanimously concerning [the obligation of] washing it like all other bloods.[footnoteRef:1521] [1521:  Ibid, 3:248.] 

2. The practice of a female Companion
The view of permissibility is substantiated by a narration of Sunan Abī Dāwūd that ʿĀṣim quotes from ʿIkrimah, who reports:
عن حمنة بنت جحش أنها كانت ‌مستحاضة، وكان زوجها يجامعها.  
It was reported that Ḥamnah bint Jaḥsh suffered from abnormal vaginal bleeding, and her husband would engage in intercourse with her.[footnoteRef:1522] [1522:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:228.] 

3. The verdict of Ibn ʿAbbās
Furthermore, Imām Bukhārī brought the view of permissibility from Ibn ʿAbbās in the following chapter heading:
‌‌باب: إذا رأت المستحاضة الطهر. قال ابن عباس: تغتسل وتصلي ولو ساعة، ويأتيها ‌زوجها ‌إذا ‌صلت؛ الصلاة أعظم. 
Chapter: When a Female Suffering from Abnormal Vaginal Bleeding Sees Purity
Ibn ʿAbbās said, ‘She should take a ritual bath and pray even for a moment. Her husband can engage in intercourse with her if she had prayed, and prayer is greater in rank.’[footnoteRef:1523] [1523:  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), 1:73.] 

وَكَذَلِكَ النُّفَسَاءُ 
‘The same applies to a woman experiencing lochia’ 
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The word ‘nufasāʾ’ is derived from the word ‘nifās’, originally meaning childbirth. ʿAllāmah Ibn Abī Naṣr al-Ḥamīdī says:
‌النفاس: الولادة. 
‘Nifās’ is childbirth.[footnoteRef:1524] [1524:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Abī Naṣr al-Ḥumaydī, Tafsīr Gharīb mā fī ’ṣ-Ṣaḥīḥayn al-Bukhārī wa-Muslim (Cairo: Maktabat as-Sunnah, 1995), 57.] 

Likewise, Zayn an-Dīn ar-Rāzī states:
و(‌النفاس) ولادة المرأة إذا وضعت فهي (نفساء). 
‘Nifās’ is a woman’s childbirth. After childbirth, she is called ‘nufasāʾ’.[footnoteRef:1525] [1525:  ʿAllāmah Zayn ad-Dīn Muḥammad ibn Abī Bakr ibn ʿAbd al-Qādir ar-Rāzī, Mukhtār aṣ-Ṣiḥāḥ (Beirut: Maktabat Labnān, 1986), 280.] 

Burhān ad-Dīn al-Muṭarrizī explains how this term is then used for post-natal bleeding (lochia):
(وقولهم) ‌النفاس: هو الدم الخارج عقيب الولد تسمية بالمصدر، كالحيض. 
When they say that ‘nifās’ is the blood that emits just after the child, they are terming it such by using the verbal noun, similar to ‘ḥayḍ’ (which is a verbal noun, and means: to menstruate/menstruation, but it is used to refer to the bleeding during menstruation/menstrual blood).[footnoteRef:1526] [1526:  Imām Abū ’l-Fatḥ Nāṣir ibn ʿAbd as-Sayyid al-Muṭarrizī, Al-Mughrib fī Tartīb al-Muʿrib (Beirut: Dār al-Kitāb al-ʿArabī, 1979), 461.] 

Since ‘nifās’ means childbirth, it is also used to refer to the blood that emits after childbirth. The woman experiencing this bleeding is called a ‘nufasāʾ’.
إِذَا بَلَغَتْ أَقْصَى مَا يُمْسِكُ النِّسَاءَ 
‘Upon reaching the maximum period during which […] (usually) restrains women.’
The end letter in ‘nisāʾ’ will be pronounced with a fatḥah as a direct object, as Mawlānā Zakariyyā al-Kāndhlawī states:
بالنصب على المفعولية. 
In the accusative case as a direct object.[footnoteRef:1527] [1527:  Mawlānā Zakariyyā (n 6) 1:640.] 

الدَّمُ، 
‘Bleeding’
This is pronounced with a ḍammah as a subject, as Mawlānā Zakariyyā al-Kāndhlawī states:
بالرفع على الفاعلية. 
In the nominative case as a subject.[footnoteRef:1528] [1528:  Ibid.] 

Mawlānā Zakariyyā al-Kāndhlawī provides the meaning behind this sentence:
يعني: إذا بلغ الدم أقصى المدة.
I.e. when the bleeding reaches the maximum period.[footnoteRef:1529] [1529:  Ibid.] 
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It refers to the maximum period that a female experiences lochia. We need to determine this maximum period. 
Mālikī view
Let us quote ʿAllāmah Ibn al-ʿArabī, who explains the view of Imām Mālik as follows:
والذي نقول به، أنه ليس له حد؛ لانه تختلف الدماء بحسب اختلاف الطبائع والخلقة، وليس يستوي النساء في ذلك بوجه، وهذه الأقوال هي اجتهاد من الأيمة. 
In our view, it has no limit since the bleeding varies according to different habits and nature. Women are not at all equal concerning this. These views are based on the ijtihād of scholars.[footnoteRef:1530] [1530:  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), 2:280.] 

It is good to note that this was not the only stance of Imām Mālik. Other views have been reported from him, as ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
واختلفت الرواة عن مالك في أقصى ما يمسك النساء النفاس، فقال مرة: لا حد في ذلك، ويرجع فيه إلى النساء ومعرفتهن. وقال مرة: أقصى ذلك ستون يوما، وبه قال الشافعي. وقال ابن الماجشون: ستون أو سبعون يوما. وقال أبو حنيفة: أربعون يوما. وجه ما قاله مالك أن الرجوع في ذلك إلى المعروف والعادة، وقد وجد النفاس ستين يوما عادة مستمرة.  
The narrators from Mālik differed on the maximum period for which women experience lochia. At one time, he said, ‘There is no limit for it. It should be reverted to women and their knowledge.’ At another time, he said, ‘The maximum period is 60 days.’ The latter was the view of Shāfiʿī. Ibn al-Mājishūn stated 60 or 70 days. Abū Ḥanīfah stated 40 days. 
The reason behind Mālik’s statement is that this matter should be reverted back to what is known and customary, and lochia for 60 days has been found as an ongoing norm.[footnoteRef:1531] [1531:  ʿAllāmah Bājī (n 4) 1:127.] 

ʿAllāmah Ibn ʿAbd al-Barr mentioned all the different views in his Al-Istidhkār. He states:
فإن العلماء قد اختلفوا قديما وحديثا في مدة دم النفاس الممسك للنساء عن الصلاة والصوم؛ فكان مالك يقول: أقصى ذلك شهران، ثم رجع، فقال: يسأل عن ذلك النساء. وأصحابه على أن أقصى مدة النفاس شهران: ستون يوما. وبه قال عبيد الله بن الحسن، وهو قول الشافعي وأبي ثور.
Past and recent scholars differed on the period of post-natal bleeding which prevents women from praying and fasting. Mālik would say, ‘The maximum is 2 months.’ Thereafter, he retracted from this and would say, ‘Women must be enquired concerning this.’ His followers opine that the maximum period of post-natal bleeding is 2 months: 60 days. This was the view of ʿUbayd Allāh ibn al-Ḥasan, and it was the view of Shāfiʿī and Abū Thawr. [footnoteRef:1532] [1532:  ʿAllāmah Ibn ʿAbd al-Barr (n 9) 3:249.] 

Ḥanafī view
According to the Ḥanafīs, the maximum duration of lochia is 40 days. Any bleeding beyond that is considered  as dysfunctional bleeding. ʿAllāmah Ibn ʿAbd al-Barr quoted this view from many of the predecessors, including the Companions. He writes:
وقال الأوزاعي: تجلس كامرأة من نسائها، فإن لم يكن لها نساء كأمهاتها وأخواتها فأربعون يوما.
وروي ذلك عن عطاء وقتادة، على اختلاف عن عطاء.
وقال أكثر أهل العلم: أقصى مدة النفاس أربعون يوما، وروي ذلك عن عمر بن الخطاب، وعبد الله بن عباس، وعثمان بن أبي العاصي، وأنس بن مالك، وعائذ بن عمر، والمزني، وأم سلمة زوج النبي -صلى الله عليه وسلم-.
وهؤلاء كلهم صحابة، لا مخالف لهم فيه.
Awzāʿī said, ‘She should sit [for the same duration] as a woman of her like. If she does not have any woman of her like, such as her mothers and sisters, then it will be 40 days.’ This was reported from ʿAṭāʾ and Qatādah – with different views reported from ʿAṭāʾ.
Most scholars opined that the maximum period of lochia is 40 days. This was reported from ʿUmar ibn al-Khaṭṭāb, ʿAbdullāh ibn ʿAbbās, ʿUthmān ibn Abī ’l-ʿĀṣ, Anas ibn Mālik, ʿĀʾidh ibn ʿUmar, Muzanī and Umm Salamah, the wife of the Prophet ﷺ. All of these were Companions; none opposed them in it.[footnoteRef:1533] [1533:  Ibid.] 

He then mentions subsequent scholars who all held the view that the maximum is forty days:
وبه قال سفيان الثوري، والليث بن سعد، وأبو حنيفة وأصحابه، وأحمد بن حنبل، وإسحاق بن راهويه، وأبو عبيد القاسم بن سلام وداود. 
This was the view of Sufyān ath-Thawrī, Layth ibn Saʿd, Abū Ḥanīfah, his students, Aḥmad ibn Ḥanbal, Isḥāq ibn Rāhwayh, Abū ʿUbayd Qāsim ibn Sallām and Dāwūd.[footnoteRef:1534]  [1534:  Ibid, 3:249-250.] 

He also quoted certain isolated and baseless views. He states:
وقد حكي عن الليث بن سعد أن من الناس من يقول: سبعون يوما. وروي عن الحسن أنه قال: لا يكاد النفاس يجاوز أربعين يوما، فإن جاوز خمسين يوما فهي مستحاضة. وحكى الأوزاعي عن أهل دمشق أن أجل النفاس من الغلام ثلاثون يوما، ومن الجارية أربعون ليلة. وروي عن الضحاك قول شاذ أيضا: أن النفساء تنتظر سبع ليال وأربع عشرة ليلة، ثم تغتسل وتصلي، وهذا لا وجه له.
It was reported from Layth ibn Saʿd that certain people opined 70 days. 
It was reported from Ḥasan that he stated, ‘Lochia hardly ever surpasses 40 days. If it surpasses 50 days, then she is suffering from abnormal vaginal bleeding.’
Awzāʿī reported from the people of Damascus that the period of lochia is 30 days for a baby boy and 40 nights for a baby girl.
 An isolated view was also reported from Ḍaḥḥāk that a woman must wait for 7 and 14 nights after childbirth, and then she should take a ritual bath and pray. This is baseless.[footnoteRef:1535] [1535:  Ibid, 3:249-250.] 

Our proofs
The Ḥanafīs substantiate their view by several proofs. On the authority of Umm Salamah, Imām Tirmidhī reported the view of 40 days as the custom during the Prophet ﷺ’s time. He states:
حدثنا نصر بن علي [الجهضمي]، قال: حدثنا شجاع بن الوليد أبو بدر، عن علي بن عبد الأعلى، عن أبي سهل، عن مُسة الأزدية، عن أم سلمة، قالت: كانت النفساء تجلس على عهد رسول الله -صلى الله عليه وسلم- أربعين يوما، وكنا نطلي وجوهنا بالورس من الكلف. 
هذا حديث [غريب] لا نعرفه إلا من حديث أبي سهل عن مسة [الأزدية]، عن أم سلمة. 
واسم أبي سهل كثير بن زياد.
 قال محمد بن إسماعيل: علي بن عبد الأعلى ثقة، وأبو سهل ثقة.  
Naṣr ibn ʿAlī al-Jahḍamī narrated to us, saying: Shujāʿ ibn al-Walīd Abū Badr narrated to us from ʿAlī ibn ʿAbd al-Aʿlā from Abū Sahl from Massah al-Azdiyyah from Umm Salamah that she said, ‘In the time of the Messenger of Allāh ﷺ, the females would sit after childbirth for 40 days. We would apply wars (a dye plant of yellow colour) onto our faces due to its discolouration.’
We only know this ḥadīth via the ḥadīth Abū Sahl from Massah al-Azdiyyah from Umm Salamah. Abū Sahl’s name was Kathīr ibn Ziyād. Muḥammad ibn Ismāʿīl said, ‘ʿAlī ibn ʿAbd al-Aʿlā is reliable, and Abū Sahl is reliable.’[footnoteRef:1536] [1536:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 1:256-257.] 

Imām Tirmidhī then lists certain scholars who held the view of 40 days:
وقد أجمع أهل العلم من أصحاب النبي -صلى الله عليه وسلم-، والتابعين، ومن بعدهم على أن النفساء تدع الصلاة أربعين يوما، إلا أن ترى الطهر قبل ذلك، فإنها تغتسل وتصلي.
فإذا رأت الدم بعد الأربعين، فإن أكثر أهل العلم قالوا: لا تدع الصلاة بعد الأربعين، وهو قول أكثر الفقهاء، وبه يقول سفيان [الثوري]، وابن المبارك، والشافعي، وأحمد، وإسحاق.  
Scholars from the Companions of the Prophet ﷺ, the tābiʿūn and those after them agreed unanimously that a female lochia will stop praying for 40 days unless she sees purity beforehand; in this case, she will take a ritual bath and pray.
If she sees blood after 40 days, most scholars opined that she must not leave prayer after 40 days. This was the view of most jurist and the view held by Sufyān ath-Thawrī, Ibn al-Mubārak, Shāfiʿī, Aḥmad and Isḥāq.[footnoteRef:1537] [1537:  Ibid, 1:258.] 

ʿAllāmah Ibn ʿAbd al-Barr explains  why the maximum of 40 days would be the most accurate:
وليس في مسألة أكثر النفاس موضع للاتباع والتقليد إلا من قال بالأربعين؛ فإنهم أصحاب رسول الله -صلى الله عليه وسلم- ولا مخالف لهم منهم. وسائر الأقوال جاءت عن غيرهم، ولا يجوز عندنا الخلاف عليهم بغيرهم، لأن إجماع الصحابة حجة على من بعدهم، والنفس تسكن إليهم. فأين المهرب عنهم دون سنة ولا أصل؟ وبالله التوفيق. 
Concerning the issue of the maximum period of lochia, only the proponents of 40 [days] should be followed and emulated. The reason is they were the Companions of the Messenger of Allāh ﷺ, and no one amongst the Companions opposed them. All remaining views came from others. We consider it to be impermissible to oppose them and follow others given the evidence in the Companions’ consensus against those after them. 
Moreover, the soul attains satisfaction with their view. Why should we then turn away from them without even resorting to a Sunnah or an established principle? And the ability for success is from Allāh alone.[footnoteRef:1538] [1538:  ʿAllāmah Ibn ʿAbd al-Barr (n 9) 3:250.] 
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Since we are discussing about the duration, ʿAllāmah Ibn ʿAbd al-Barr also brought the discussion on the minimum duration. He says:
وأما أقل النفاس، فقال مالك: إذا ولدت المرأة، ولم تر دما، اغتسلت وصلت. وهو قول الأوزاعي، والشافعي، وأبي عبيد، ومحمد بن الحسن، وأبي ثور. ولم يحد الثوري، وأحمد، وإسحاق في أقل النفاس حدا. 
As for the minimum period of lochia, Mālik said, ‘When a woman gives birth, and she does not see blood, she should take a ritual bath and pray.’ This was the view of Awzāʿī, Shāfiʿī, Abū ʿUbayd, Muḥammad ibn al-Ḥasan and Abū Thawr. Similarly, Thawrī, Aḥmad and Isḥāq did not fix a limit for the minimum duration of lochia.[footnoteRef:1539] [1539:  Ibid.] 

This was also the view of Imām Abū Ḥanīfah. ʿAllāmah Kāsānī writes under the discussion of lochia:
 وأما الكلام في ‌مقداره ‌فأقله غير مقدر بلا خلاف. 
With regard to the discussion on its minimum period, know that its minimum period is undetermined without any differences of opinion.[footnoteRef:1540] [1540:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:293.] 

Hence, this is the relied-upon stance according to all schools of thought. 
However, Imām Abū Yūsuf diverged from them, as ʿAllāmah Abū ’l-Walīd al-Bājī states:
وأقل النفاس لا حد له، وبه قال أبو حنيفة والشافعي. وقال أبو يوسف: أقله أحد عشر يوما. والدليل على صحة ما ذهب إليه الجمهور أن هذا أمر طريقه العادة، وقد وجد معتادا بأقل من أحد عشر يوما، فلم يجز أن يحد بأحد عشر يوما، كما لم يحد بثلاثين يوما لما وجد معتادا بأقل من هذا المقدار. 
There is no limit to the minimum period of lochia. This was the view of Abū Ḥanīfah and Shāfiʿī. Contrarily, Abū Yūsuf maintained that its minimum period is 11 days. To prove the validity of the view held by the majority, this is a matter which is governed by the norm, and it has been found to commonly occur for less than 11 days. Hence, it is not permissible to limit it to 11 days just as it cannot be limited to 30 days when it has been found to commonly occur for less than this duration.[footnoteRef:1541] [1541:  ʿAllāmah Bājī (n 4) 1:127.] 

Imām Mālik then says:
فَإِنْ رَأَتِ الدَّمَ بَعْدَ ذَلِكَ 
‘If she observes blood afterwards,’
Mawlānā Zakariyyā al-Kāndhlawī mentions: 
أي: بعد أقصى المدة.
I.e. after the maximum period.[footnoteRef:1542] [1542:  Mawlānā Zakariyyā (n 6) 1:641.] 

فَإِنَّهُ يُصِيبُهَا زَوْجُهَا، وَإِنَّمَا هِيَ 
‘Her husband can engage in intercourse with her. Her condition’
Mawlānā Zakariyyā al-Kāndhlawī clarifies the pronoun: 
أي: النفساء.
I.e the female experiencing lochia.[footnoteRef:1543] [1543:  Ibid.] 

بِمَنْزِلَةِ الْمُسْتَحَاضَةِ.
‘Is equivalent to that of a woman suffering from abnormal vaginal bleeding.’
ʿAllāmah Zurqānī explains this comparison:
وقد علم إجماع أهل المدينة على جواز إصابته لها. 
The consensus of the people of Madīnah on the permissibility of engaging in intercourse with her is well-known.[footnoteRef:1544] [1544:  ʿAllāmah Zurqānī (n 2) 1:179.] 

At the end of this narration, the editors note it was not present in the second main manuscript that they were using:
سقط هذا الخبر من (ب).
This report is missing from the second main manuscript.[footnoteRef:1545] [1545:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 215.] 
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قَالَ يَحْيَى وَ قَالَ مَالِكٌ: الَأمْرُ عِنْدَنَا فِي الْمُسْتَحَاضَةِ عَلَى حَدِيثِ هِشَامِ بْنِ عُرْوَةَ عَنْ أَبِيهِ، وَهُوَ أَحَبُّ مَا سَمِعْتُ إِلَيَّ فِي ذَلِكَ.
Yaḥyā said: Mālik said, ‘Our general practice concerning the female suffering from abnormal vaginal bleeding is in accordance with the ḥadīth of Hishām ibn ʿUrwah from his father. It is the most preferable to me out of what I have heard concerning this.[footnoteRef:1546] [1546:  Ibid.] 

قَالَ يَحْيَى وَ قَالَ مَالِكٌ: الَأمْرُ عِنْدَنَا فِي الْمُسْتَحَاضَةِ عَلَى حَدِيثِ هِشَامِ بْنِ عُرْوَةَ عَنْ أَبِيهِ،
Yaḥyā said: Mālik said, ‘Our general practice concerning the female suffering from abnormal vaginal bleeding is in accordance with the ḥadīth of Hishām ibn ʿUrwah from his father.’
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ʿAllāmah Zurqānī explains which narration is being referred to:
عن عائشة، المتقدم أولا. 
Which was reported from ʿĀʾishah earlier at the beginning[footnoteRef:1547] [1547:  ʿAllāmah Zurqānī (n 2) 1:179.] 

It refers to the first narration in this chapter: ḥadīth 159 on page 211. ʿAllāmah Abū ’l-Walīd al-Bājī mentioned this as a possibility although he expressed preference to ḥadīth 163. He writes:
وهذا كما قال، لأن حديث هشام بن عروة، عن أبيه، عن عائشة زوج النبي -صلى الله عليه وسلم- في قصة فاطمة بنت أبي حبيش أصح ما ورد في هذا الباب. ويحتمل أن يريد به حديث هشام بن عروة، عن أبيه أنها لا تغتسل إلا غسلا واحدا، ثم تتوضأ بعد ذلك لكل صلاة، وهذا أظهر من جهة المعنى .
The matter is as he stated because the ḥadīth of Hishām ibn ʿUrwah from his father from ʿĀʾishah, the wife of the Prophet ﷺ, concerning the incident of Fāṭimah bint Ḥubaysh is the most authentic report on this topic. 
It could likely refer to the ḥadīth of Hishām ibn ʿUrwah from his father that she should only take one ritual bath, after which she should perform ablution for every prayer. This is more correct in terms of meaning.[footnoteRef:1548] [1548:  ʿAllāmah Bājī (n 4) 1:127-128.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions both interpretations:
وتوضيحه أن كلام الإمام مالك هذا يحتمل أن يراد به حديث هشام المذكور في أول باب الاستحاضة، فإنه يطابق مذهب الإمام، ويحتمل أن يراد حديث هشام المذكور قريبا في توحيد الغسل، وجعله الباجي أظهر من جهة المعنى. 
To elucidate this, this statement of Imām Mālik could likely refer to the ḥadīth of Hishām mentioned at the beginning of the chapter on abnormal vaginal bleeding. It certainly corresponds to the Imām’s view. It could also likely refer to the ḥadīth of Hishām mentioned just now concerning a single ritual bath. Bājī considered the latter to be most correct in terms of meaning.[footnoteRef:1549] [1549:  Mawlānā Zakariyyā (n 6) 1:642.] 

Mawlānā Zakariyyā al-Kāndhlawī then provides his take on the most accurate:
والأوجه عندي حمله على ما حمل عليه الزرقاني، وهو الحديث الأول؛ لأن هذا الحديث الثاني لا حاجة للإمام إلى تصحيحه، فإنه مجمع عليه عند الأئمة؛ بخلاف الحديث الأول، فإن الأئمة اختلفوا فيه جدا كما عرفت، فهو أحوج إلى أن ينبه عليه الإمام مالك سيما قوله: "الأمر عندنا" يويده؛ لأن العمل بالتمييز مطلقا، كما هو ظاهر حديث هشام المذكور عندهم مذهب الإمام مالك، وهو حديث صحيح عند الجمهور. 
In my view, it is most plausible to interpret it as Zurqānī did, which is the first ḥadīth. The reason is there was no need for the Imām to authenticate the second ḥadīth for it was unanimously agreed upon, unlike the first ḥadīth, on which scholars greatly differed, as you know. It is thus much more in need of Imām Mālik drawing attention to it. 
Furthermore, this is supported by his statement, ‘The general practice according to us,’ given that acting in accordance with one’s discernment (when assessing the nature of the bleeding) – which is the literal implication of the mentioned ḥadīth of Hishām (ḥadīth 159) – is the view of Imām Mālik (concerning continuous bleeding). It is a ṣaḥīḥ ḥadīth according to the majority.[footnoteRef:1550] [1550:  Ibid.] 

وَهُوَ أَحَبُّ مَا سَمِعْتُ إِلَيَّ فِي ذَلِكَ.
‘It is the most preferable to me out of what I have heard concerning this.’
[bookmark: _jniyjotofyau][bookmark: _Toc225513918]The Authentic Status of the Said Ḥadīth by Several Scholars
Imām Mālik was not the only scholar who preferred the ḥadīth of Fāṭimah bint Abī Ḥubaysh. ʿAllāmah Zurqānī quoted its authentification from erudite scholars. He writes:
قال ابن منده في صحيحه بعد إخراجه من طريق مالك: هذا إسناد مجمع على صحته. وقال الأصيلي: هو أصح حديث جاء في المستحاضة. وقال أحمد بن حنبل: في الحيض ثلاثة أحاديث، حديثان ليس في نفسي منهما شيء: حديث عائشة في قصة فاطمة بنت أبي حبيش، وحديث أم سلمة، والثالث في قلبي منه شيء، وهو حديث حمنة بنت جحش. قال أبو داود: وما عدا هذه الثلاثة أحاديث ففيها اختلاف واضطراب. 
Ibn Mandah commented in his Ṣaḥīḥ after bringing this ḥadīth via the route of Mālik, ‘This is a chain whose authenticity is agreed upon unanimously.’ Aṣīlī said, ‘It is the most authentic ḥadīth reported on a female suffering from abnormal vaginal bleeding.’ 
Moreover, Aḥmad ibn Ḥanbal said, ‘There are three ḥadīths on menstruation; two of which I have nothing against: the ḥadīth of ʿĀʾishah concerning the incident of Fāṭimah bint Abī Ḥubaysh and the ḥadīth of Umm Salamah. However, I have reservations in my heart for the third one, which is the ḥadīth of Ḥamnah bint Jaḥsh.’ 
Abū Dāwūd said, ‘The remaining ḥadīths besides these three contain discrepancies and variations.’[footnoteRef:1551] [1551:  ʿAllāmah Zurqānī (n 2) 1:179.] 

 

مَا جَاءَ فِي بَوْلِ الصَّبِيِّ
[bookmark: _a21la9pj1i7z][bookmark: _Toc225513919]Narrations pertaining to a Child’s Urine[footnoteRef:1552] [1552:  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), 215.] 

[bookmark: _Toc225513920]Explanation of the Word: ‘Ṣabī’
‘Ṣabī’ literally means a young male child, as ʿAllāmah Jawharī explains:
‌الصبى: ‌الغلام، والجمع صبية وصبيان. 
‘Ṣabī’ signifies a male child. The plural is ‘ṣabiyyah’ and ‘ṣibyān’.[footnoteRef:1553] [1553:  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), 6:2398.] 

ʿAllāmah Ibn Sīdah mentions the extent to which a child is considered a ‘ṣabī’:
ثم ‌يكون ‌صبيا مادام رضيعا. 
He remains a ‘ṣabī’ as long as he is suckling.[footnoteRef:1554] [1554:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Ismāʿīl al-Andalūsī, better known as Ibn Sīdah, Al-Mukhaṣṣaṣ (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī / Muʾassasat at-Tārīkh al-ʿArabī, 1996), 1:56.] 

Although Imām Mālik only mentioned ‘ṣabī’, which means a small boy, the same laws apply to a small girl. ʿAllāmah Kumākhī explains why the words ‘ṣabiyyah’ is not mentioned in the title:
من قبيل الاكتفاء عن ذكر الصبية؛ لأن غسل الثوب بإصابة ‌بول ‌الصبي والصبية واجب، أو من قبيل تغليب الذكر على الأنثى لشرافته، كما قال في سورة المؤمنون: ﴿قَدْ أَفْلَحَ ٱلْمُؤْمِنُونَ﴾ ﴿ٱلَّذِينَ هُمْ فِى صَلَاتِهِمْ خَـٰشِعُونَ﴾، ولم يقل: مؤمنات اللاتي في صلواتهن خاشعات. 
From the aspect of sufficing [with the mention of the male] because washing the garment by the contact of a male and female child’s urine is obligatory. Or it is from the aspect of the predominance of male over female due to the former’s nobility, as mentioned in Chapter Al-Muʾminūn: ‘Success is really attained by the muʾminūn (believers)’ ‘Who concentrate their attention in humbleness when offering Salāh (prayers).’[footnoteRef:1555] Allāh did not say, ‘muʾmināt (female believers) al-lātī fī ṣalawāti-hinnā khāshiʿāt’.[footnoteRef:1556] [1555:  Qurʾān: 23:1-2.]  [1556:  ʿAllāmah ʿUthmān ibn Saʿīd al-Kumākhī, Al-Muhayyaʾ fī Kashf Asrār al-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2005), 1:100.] 

[bookmark: _Toc225513921]The Status of a Child’s Urine
In this chapter, Imām Mālik cites narrations on the ruling of the urine of the child and the method of its purification. Scholars have differed on the method of cleaning it, which we shall discuss after explaining the narration. For now, we will speak of its ruling.
All scholars agreed unanimously that a child’s urine, whether male or female, is impure, although they differed on the method of cleaning it. Imām Nawawī writes:
ولا خلاف في نجاسته، وقد نقل بعض أصحابنا إجماع العلماء على نجاسة بول الصبي، وأنه لم يخالف فيه إلا داود الظاهري. قال الخطابي وغيره: وليس تجويز من جوز النضح في الصبي من أجل أن بوله ليس بنجس، ولكنه من أجل التخفيف في إزالته؛ فهذا هو الصواب. وأما ما حكاه أبو الحسن بن بطال، ثم القاضي عياض عن الشافعي وغيره أنهم قالوا: بول الصبي طاهر فينضح، فحكاية باطلة قطعا. 
There are no differences of opinion over its impurity. Some of our scholars reported the consensus of scholars over the impurity of a child’s urine with the opposition of Dāwūd aẓ-Ẓāhirī alone.
Khaṭṭābī and others asserted, ‘The permissibility offered by those who regarded sprinkling as permissible concerning a child was not because his urine is not impure. Rather, it was for ease in its removal.’ 
This is the correct view. As for the report of Abū ’l-Ḥasan ibn Baṭṭāl, and following him Qāḍī ʿIyāḍ, from Shāfiʿī and others that they regarded a child’s urine to be pure, due to which it will be sprinkled (with water), it is definitely a baseless report.[footnoteRef:1557] [1557:  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), 3:195. ] 

Based on this, the view ʿAllāmah Abū ’l-Walīd al-Bājī quoted in Al-Muntaqā will be incorrect. He writes:
وقال عبد الله: بول الصبي الذي لم يأكل الطعام طاهر لا يجب غسله، ويغسل بول الجارية لنجاسته، وبه قال الشافعي. 
Abū ʿAbdillāh said, ‘The urine of a male child that has not yet consumed food is pure. Washing it is not obligatory. In contrast, the urine of a female child must be washed as it is impure.’ This was the view of Shāfiʿī.[footnoteRef:1558] [1558:  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.), 1:128. ] 

Having said that, certain scholars did create a distinction between a boy and a girl. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقد أجمع المسلمون على أن بول كل صبي يأكل الطعام، ولا يرضع نجس، كبول أبيه. 
واختلفوا في بول الصبي والصبية إذا كانا يرضعان لا يأكلان الطعام. فقال مالك وأبو حنيفة وأصحابهما: بول الصبي والصبية كبول الرجل مرضعين كانا أو غير مرضعين. 
The Muslims agreed unanimously that the urine of any child consuming food and not suckling is impure like his father's urine. 
However, they differed with regard to the urine of a male and female child when they are still suckling and have not yet consumed food. Mālik, Abū Ḥanīfah and their students maintained that the urine of a male and female child is like an adult man’s urine, whether both are still suckling or not.[footnoteRef:1559] [1559:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 3:253-254. ] 

[bookmark: _Toc225513922]Ḥadīth 166
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ عَائِشَة زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، أَنَّهَا قَالَت: أُتِيَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِصَبِيٍّ، فَبَالَ عَلَى ثَوْبِهِ، فَدَعَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِمَاءٍ فَأَتْبَعَهُ إِيَّاهُ.
Mālik reported from Hishām ibn ʿUrwah from his father from ʿĀʾishah, the wife of the Prophet ﷺ, that she said, ‘A child was brought to the Messenger of Allāh ﷺ, and he urinated on the Prophet ﷺ’s garment. The Messenger of Allāh ﷺ  thus asked for water and applied it to the affected area.’[footnoteRef:1560] [1560:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā Ibn Yaḥyā al-Laythī – Morrocan print (n 1) 215.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيهِ، عَنْ عَائِشَة زَوْجِ النَّبِيِّ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ،
Mālik reported from Hishām ibn ʿUrwah from his father from ʿĀʾishah, the wife of the Prophet ﷺ, 
In the copy of ʿAllāmah Zurqānī, this was typed as ‘ʿan ʿĀʾishah umm al-Muʾminīn’ instead of ‘zawj an-Nabī ṣallā ’Llāh ʿalayh wa-sallam’. Hence, ʿAllāmah Zurqānī notes:
(عن عائشة أم المؤمنين) وفي نسخة: زوج النبي -صلى الله عليه وسلم-. 
‘ʿAn ʿĀʾishah umm al-Muʾminīn’ – one manuscript has: the wife of the Prophet ﷺ.[footnoteRef:1561] [1561:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:180.] 

أَنَّهَا قَالَت: أُتِيَ 
That she said, ‘[…] was brought’
This verb is pronounced in the passive form, as ʿAllāmah Zurqānī clarifies:
بضم الهمزة وكسر التاء. 
With a ḍammah on the hāʾ and a kasrah on the tāʾ.[footnoteRef:1562] [1562:  Ibid.] 

رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِصَبِيٍّ، 
‘A child […] to the Messenger of Allāh ﷺ,’
[bookmark: _Toc225513923]Identifying the Child Who Urinated 
The child is unidentified here in the Muwaṭṭaʾ. In the narration of Ṣaḥīḥ Muslim that Jarīr quotes from Hishām with the same chain, the child is still unidentified, but he is qualified as a suckling child. Imām Muslim narrates:
وحدثنا زهير بن حرب: حدثنا جرير: عن هشام: عن أبيه، عن عائشة، قالت: أتي رسول الله -صلى الله عليه وسلم- بصبي يرضع [...]
Zuhayr ibn Ḥarb narrated to us [saying]: Jarīr narrated to us from Hishām from his father from ʿĀʾishah that she said, ‘A suckling child was brought to the Messenger of Allāh ﷺ […]’[footnoteRef:1563] [1563:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 1:237. ] 

Based on Ḥāfiẓ Ibn Ḥajar’s assumption, this child could be the same one mentioned in the next narration. He supposed that it could be one of the grandsons of the Prophet ﷺ, but he later dismissed that view. He mentions:
يظهر لي أن المراد به ابن أم قيس المذكور بعده، ويحتمل أن يكون الحسن ابن علي أو الحسين، فقد روى الطبراني في الأوسط من حديث أم سلمة بإسناد حسن، قالت: بال الحسن -أو الحسين- على بطن رسول الله -صلى الله عليه وسلم- فتركه حتى قضى بوله، ثم دعا بماء فصبه عليه". ولأحمد، عن أبي ليلى نحوه. 
ورواه الطحاوي من طريقه، قال: فجيء بالحسن، ولم يتردد، وكذا للطبراني، عن أبي أمامة. 
وإنما رجحت أنه غيره، لأن عند المصنف في العقيقة من طريق يحيى القطان، عن هشام بن عروة: أتي النبي- صلى الله عليه وسلم- بصبي يحنكه، وفي قصته أنه بال على ثوبه، وأما قصة الحسن ففي حديث أبي ليلى وأم سلمة: أنه بال على بطنه -صلى الله عليه وسلم-، وفي حديث زينب بنت جحش عند الطبراني أنه جاء وهو يحبو والنبي -صلى الله عليه وسلم- نائم، فصعد على بطنه، ووضع ذكره في سرته، فبال، فذكر الحديث بتمامه، فظهرت التفرقة بينهما.  
It appeared to me that it refers to the son of Umm Qays, who is mentioned after this. However, it could likely be Ḥasan ibn ʿAlī or Ḥusayn for Ṭabrānī reported in Al-Awsaṭ via the ḥadīth of Umm Salamah with a ḥasan chain that she said, ‘Ḥasan – or Ḥusayn – urinated on the belly of the Messenger of Allāh ﷺ. The latter let him finish urinating and then asked for water, which he poured over it.’ Aḥmad reported a similar narration from Ibn Abī Laylā. 
Ṭaḥāwī reported it via his route, and he said, ‘Ḥasan was brought,’ without any doubt. So did Ṭabrānī from Abū Umāmah. 
The only reason why I preferred him to be someone else is due to the report in Al-Muṣannaf on the chapter of ʿaqīqah via the route of Yaḥyā al-Qaṭṭān from Hishām ibn ʿUrwah. There, a child was brought to the Prophet ﷺ for him to make his taḥnīk, and in that incident, the child urinatImām Mālik  relates:
عن الزهرى قال: جالست سعيد بن المسيب عشر سنين كيوم واحد. 
Zuhrī reported, ‘I sat with Saʿīd ibn al-Musayyab for 10 years as if it were a single day.’[footnoteRef:1564] [1564:  Ibid, 5:351.] 

ʿAllāmah Ibn ʿAbd al-Barr  presents the list of the Companions from whom he had the oppurtnity of taking ḥadīth:
أدرك جماعة من الصحابة وروى عنهم منهم: أنس بن مالك، وسهل بن سعد، وعبد الرحمن بن أزهر الزهري، وسنين أبو جميلة السلمي، ومنهم عبد الله بن عمر فيما ذكره معمر عن ‌ابن ‌شهاب أنه سمع منه حديثه في الحج مع الحجاج -وقيل: إنه سمع منه حديثين، وقيل: ثلاثة. وقد ذكرنا من صحح ذلك ومن نفاه في باب ‌ابن ‌شهاب عن سالم من هذا الكتاب.
وسمع ‌ابن ‌شهاب من جماعة أدركوا النبي -صلى الله عليه وسلم- وهم صغار مثل محمود بن الربيع، وعبد الله بن عامر بن ربيعة، وأبي الطفيل، والسائب بن يزيد، ونظرائهم. 
He met several Companions and narrated from them, including Anas ibn Mālik, Sahl ibn Saʿd, ʿAbd ar-Raḥmān ibn Azhar az-Zuhrī, Sunayn Abū Jamīlah as-Sulamī. ʿAbdullāh ibn ʿUmar also formed part of them, based on what Maʿmar reported from Ibn Shihāb that he heard from him his ḥadīth regarding performing ḥajj with the pilgrims. In another view, he heard two ḥadīths from ʿAbdullāh ibn ʿUmar, and some said three. We already mentioned who authenticated that and who negated it under the chapter of Ibn Shihāb’s reports from Sālim in this book.
Ibn Shihāb also heard from a group who met the Prophet ﷺ whilst they were still children, such as Maḥmūd ibn ar-Rabīʿ, ʿAbdullāh ibn ʿĀmir ibn Rabīʿah, Abū ’ṭ-Ṭufayl, Sāʾib ibn Yazīd and their likes.[footnoteRef:1565] [1565:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53)  4:91.] 

ʿAllāmah ʿIjlī says about the number of his narrations from Ibn ʿUmar:
وروى عن عبد الله بن عمر نحوا من ثلاثة أحاديث. 
He narrated approximately three ḥadīths from ʿAbdullāh ibn ʿUmar.[footnoteRef:1566] [1566:  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), 2:253. ] 

ʿAllāmah Ibn ʿAsākir  presents the names of other teachers of his:
روى عن عبد الله بن عمر، وأنس بن مالك -وسمع محمد منه بدمشق- وسهل بن سعد، والسائب بن يزيد، وعبد الله بن ثعلبة بن صعير، ومحمود بن الربيع، وعبد الرحمن بن أزهر، وأبي الطفيل عامر بن واثلة، وسنين أبي جميلة، وأبي أمامة بن سهل بن حنيف، وعبد الله بن عامر بن ربيعة بن عباد الديلي، ورجل من بلي له صحبة، وسعيد بن المسيب، وعروة بن الزبير، والقاسم بن محمد بن أبي بكر، وسالم بن عبد الله بن عمر، وأبي بكر بن عبد الرحمن بن الحارث بن هشام، وخارجة بن زيد بن ثابت، وعبيد الله بن عبد الله بن عتبة، وإبراهيم، وأبي سلمة، وحميد: بني عبد الرحمن بن عوف، وعلي بن الحسين، وعبد الله والحسن: ابني محمد بن الحنفية، وكثير بن العباس بن عبد المطلب، وعبد الله بن الحارث بن نوفل، ومحمد بن جبير بن مطعم، وعامر بن سعد بن أبي وقاص، والمطلب بن عبد الله بن حنطب، ومحمد بن عباد بن جعفر، وحمزة بن عبد الله بن عمر، وحفص بن عاصم بن عمر، ومحمد بن النعمان بن بشير، وعمر بن ثابت، وعبد الله بن كعب بن مالك، وعباد بن تميم، وأبي بكر بن محمد بن عمرو بن حزم، وعمارة بن خزيمة بن ثابت، وعطاء بن يزيد، وعلقمة بن وقاص الليثي، وقبيصة بن ذؤيب، وأبي إدريس الخولاني، وحنظلة بن علي الأسلمي، ومحمد بن سويد الفهري، وخالد بن سعيد بن عمرو بن عثمان بن عفان، وسليمان بن يسار، ونبهان مولى أم سلمة، ونافع مولى [ابن] عمر. 
He narrated from ʿAbdullāh ibn ʿUmar and Anas ibn Mālik – he heard from him in Damascus – Sahl ibn Saʿd, Sāʾib ibn Yazīd, ʿAbdullāh ibn Thaʿlabah ibn Ṣuayr, Maḥmūd ibn ar-Rabīʿ, ʿAbd ar-Raḥmān ibn Azhar, Abū ’ṭ-Ṭufayl ʿĀmir ibn Wāthilah, Sunayn Abū Jamīlah, Abū Umāmah ibn Sahl ibn Ḥunayf, ʿAbdullāh ibn ʿĀmir ibn Rabīʿah ibn ʿAbbād ad-Dīlī, a man from the tribe Balī who was a Companion, Saʿīd ibn al-Musayyab, ʿUrwah ibn az-Zubayr, Qāsim ibn Muḥammad ibn Abī Bakr, Sālim ibn ʿAbdillāh ibn ʿUmar, Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām, Khārijah ibn Zayd ibn Thābir, ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah, Ibrāhīm, Abū Salamah and Ḥumayd: the sons of ʿAbd ar-Raḥmān ibn ʿAwf, ʿAlī ibn al-Ḥusayn, ʿAbdullāh and Ḥasan: the two sons of Muḥammad ibn al-Ḥanafiyyah, Kathīr ibn al-ʿAbbās ibn ʿAbd al-Muṭṭalib, ʿAbdullāh ibn al-Ḥārith ibn Nawfal, Muḥammad ibn Jubayr ibn Muṭʿim, ʿĀmir ibn Saʿd ibn Abī Waqqāṣ, Muṭṭalib ibn ʿAbdillāh ibn Ḥanṭab, Muḥammad ibn ʿAbbād ibn Jaʿfar, Ḥamzah ibn ʿAbdillāh ibn ʿUmar, Ḥafṣ ibn ʿĀṣim ibn ʿUmar, Muḥammad ibn an-Nuʿmān ibn Bashīr, ʿUmar ibn Thābit, ʿAbdullāh ibn Kaʿb ibn Mālik, ʿAbbād ibn Tamīm, Abū Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm, ʿUmārah ibn Khuzaymah ibn Thābit, ʿAṭāʾ ibn Yazīd, ʿAlqamah ibn Waqqāṣ al-Laythī, Qabīṣah ibn Dhuʾayb, Abū Idrīs al-Khawlānī, Ḥanẓalah ibn ʿAlī al-Aslamī, Muḥammad ibn Suwayd al-Fihrī, Khālid ibn Saʿīd ibn ʿAmr ibn ʿUthmān ibn ʿAffān, Sulaymān ibn Yasār, Nabhān: the freed slave of Umm Salamah as well as Nāfiʿ: the freed slave of Ibn ʿUmar.[footnoteRef:1567] [1567:  ʿAllāmah Abū ’l-Qāsim ʿAlī ibn al-Ḥasan ash-Shāfiʿī, better known as Ibn ʿAsākir, Tārīkh Madīnat Dimashq (Beirut: Dār al-Fikr, 1995), 55:294-295.] 

Students
Imām Bukhārī  cites the names of some of his famous students:
روى عنه صالح بن كيسان، ويحيى بن سعيد، وعكرمة بن خالد، وصدقة بن يسار، ومنصور، وقتادة. 
Ṣāliḥ ibn Kaysān, Yaḥyā ibn Saʿīd, ʿIkrimah ibn Khālid, Ṣadaqah ibn Yasār, Manṣūr and Qatādah.[footnoteRef:1568] [1568:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 58) 1:220.] 

Imām Mālik  was also a main student of his.
That Imām Zuhrī attracted a plethora of students is not far-fetched due to his widely renowned profound knowledge. ʿAllāmah Dhahabī  cites an elaborate list of his students:
قلت: حدث عنه: عطاء بن أبي رباح - وهو أكبر منه -، وعمر بن عبد العزيز  -ومات قبله ببضع وعشرين سنة-، وعمرو بن دينار، وعمرو بن شعيب، وقتادة بن دعامة، وزيد بن أسلم، وطائفة من أقرانه، ومنصور بن المعتمر، وأيوب السختياني، ويحيى بن سعيد الأنصاري، وأبو الزناد، وصالح بن كيسان، وعُقيل ابن خالد، ومحمد بن الوليد الزبيدي، ومحمد بن أبي حفصة، وبكر بن وائل، وعمرو بن الحارث، وابن جريج، وجعفر بن برقان، وزياد بن سعد، وعبد العزيز ابن الماجشون، وأبو أويس، ومعمر بن راشد، والأوزاعي، وشعيب بن أبي حمزة،  ومالك بن أنس، والليث بن سعد، وإبراهيم بن سعد، وسعيد بن عبد العزيز، وفليح بن سليمان، وابن أبي ذئب، وابن إسحاق، وسفيان بن حسين، وصالح بن أبي الأخضر، وسليمان بن كثير، وهشام بن سعد، وهشيم بن بشير، وسفيان بن عيينة، وأمم سواهم. 
I say: those who narrated from him were ʿAṭāʾ ibn Abī Rabāḥ – he was elder to him – ʿUmar ibn ʿAbd al-ʿAzīz – who passed away around 20 years before Imām Zuhrī – ʿAmr ibn Dīnār, ʿAmr ibn Shuʿayb, Qatādah ibn Diʿāmah, Zayd ibn Aslam, some of his contemporaries, Manṣūr ibn al-Muʿtamir, Ayyūb as-Sakhtiyānī, Yaḥyā ibn Saʿīd al-Anṣārī, Abū ’z-Zinād, Ṣāliḥ ibn Kaysān, ʿUqayl ibn Khālid, Muḥammad ibn al-Walīd az-Zubaydī, Muḥammad ibn Abī Ḥafṣah, Bakr ibn Wāʾil, ʿAmr ibn al-Ḥārith, Ibn Jurayj, Jaʿfar ibn Burqān, Ziyād ibn Saʿd, ʿAbd al-ʿAzīz ibn al-Mājishūn, Abū Uways, Maʿmar ibn Rāshid, Awzāʿī, Shuʿayb ibn Abī Ḥamzah, Mālik ibn Anas, Layth ibn Saʿd, Ibrāhīm ibn Saʿd, Saʿīd ibn ʿAbd al-ʿAzīz, Fulayḥ ibn Sulaymān, Ibn Abī Dhiʾb, Ibn Isḥāq, Sufyān ibn Ḥusayn, Ṣāliḥ ibn al-Akhḍar, Sulaymān ibn Kathīr, Hishām ibn Saʿd, Hushaym ibn Bashīr, Sufyān ibn ʿUyaynah and other leading scholars.[footnoteRef:1569] [1569:  ʿAllāmah Dhahabī (n 54) 5:328.] 

Status in ḥadīth
Imām Zuhrī  was such a great muḥaddīth that he is in no need of any authentication or words of approval from any scholar. Indeed, hundreds, if not thousands of statements could be quoted on his reliability. Still, we will quote the authentication of some scholars just to keep the style of the book. For this, we will suffice with the approval of just a few scholars, as below:
1) ʿAllāmah ʿIjlī  says:
محمد بن مسلم بن عبيد الله ‌بن ‌شهاب الزهرى، مدني، تابعي، ثقة. 
Muḥammad ibn Muslim ibn ʿUbayd Allāh ibn Shihāb az-Zuhrī: [he was] a madanī, tābiʿī and reliable.[footnoteRef:1570] [1570:  ʿAllāmah ʿIjlī (n 63) 2:253.] 

2) ʿAllāmah Ibn Ḥibbān  also cites him in his Ath-Thiqāt and says:
وكان من أحفظ أهل زمانه وأحسنهم سياقا لمتون الأخبار. 
He was amongst the best in memory of those in his times and the best in the style of conveying the texts of reports.[footnoteRef:1571] [1571:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:349. ] 

3) ʿAllāmah Dhahabī quotes from ʿUmar ibn ʿAbd al-ʿAzīz:
قال عمر بن عبد العزيز: ما ساق الحديث أحد مثل الزهري. 
ʿUmar ibn ʿAbd al-ʿAzīz said, ‘None conveyed ḥadīth in a style similar to Zuhrī.’[footnoteRef:1572] [1572:  ʿAllāmah Dhahabī (n 54) 5:334.] 

4) ʿAllāmah Dhahabī quotes from Imām Aḥmad via Muḥammad ibn Sahl ibn ʿAskar, who says:
سمعت أحمد بن حنبل يقول: الزهري أحسن الناس حديثا وأجود الناس إسنادا. 
 I heard Aḥmad ibn Ḥanbal saying, ‘Zuhrī was the best of people in ḥadīth and the most reliable of people in the chain of transmission.’[footnoteRef:1573] [1573:  Ibid, 5:335.] 

5) He also quotes from ʿAlī ibn al-Madīnī:
قال ابن المديني: دار علم الثقات على ستة، فكان بالحجاز: الزهري وعمرو بن دينار، وبالبصرة: قتادة ويحيى بن أبي كثير، وبالكوفة أبو إسحاق والأعمش. 
ʿAlī ibn al-Madīnī said, ‘The houses with the knowledge of reliable narrators are six; in Hijaz, there are Zuhrī and ʿAmr ibn Dīnar, in Basrah, there are Qatādah and Yaḥyā ibn Abī Kathīr, and in Kufa, there are Abū Isḥāq and Aʿmash.’[footnoteRef:1574] [1574:  Ibid, 5:345.] 

Amount of narrations
Imām Zuhrī narrated ḥadīth extensively.
ʿAlī ibn al-Madīnī says:
له نحو من ألفي حديث. 
He narrated around 2,000 ḥadīths.[footnoteRef:1575] [1575:  Ibid, 5:328.] 

Likewise, Imām Abū Dāwūd says:
حديثه ألفان ومائتا حديث، النصف منها مسند. 
His narrated ḥadīths are 2,200; half of which are musnad.[footnoteRef:1576] [1576:  Ibid, 5:328.] 

With regard to his narrations in the Muwaṭṭaʾ, ʿAllāmah Ibn ʿAbd al-Barr writes:
ولابن شهاب في "الموطأ" رواية يحيى بن يحيى عن مالك من حديث رسول الله -صلى الله عليه وسلم- مئة حديث وأحد وثلاثون حديثا، منها متصلة مسندة اثنان وتسعون حديثا، وسائرها منقطعة مرسلة، فأول المسندة ما رواه عن أنس بن مالك، وذلك خمسة أحاديث. 
According to Yaḥyā ibn Yaḥyā’s recension from Mālik, Ibn Shihāb narrated 131 ḥadīths of the Prophet ﷺ in the Muwaṭṭaʾ; 92 ḥadīths are muttaṣil and musnad, and the remaining ones are munqaṭiʿ and mursal. The first musnad narrations are his report from Anas ibn Mālik, and there are five ḥadīths of those.[footnoteRef:1577] [1577:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53)  4:101.] 

Although ʿAllāmah Ibn ʿAbdi al-Barr  mentioned that there are 131 narrations of his in the Muwaṭṭaʾ, ʿAllāmah Zurqānī  added two extra.  According to ʿAllāmah Zurqānī , there are 133 narrations of his in the Muwaṭṭaʾ that reach up to the Prophet ﷺ. He says:
له في الموطأ مرفوعا مائة وثلاثة وثلاثون حديثا. 
He narrated 133 marfūʿ ḥadīths in the Muwaṭṭaʾ.[footnoteRef:1578] [1578:  ʿAllāmah Zurqānī (n 10) 1:22.] 

Status in knowledge
Needless to say, Imām Zuhrī excelled in knowledge, earning him much acclaim from renowned scholars. Layth ibn Saʿd says:
‌‌ما رأيت عالما قط أجمع من ابن شهاب، يحدث في الترغيب، فتقول: لا يحسن إلا هذا، وإن حدث عن العرب والأنساب، قلت: لا يحسن إلا هذا، وإن حدث عن القرآن والسنة، كان حديثَه. 
I never saw any scholar who combined the most expertise in different fields than Ibn Shihāb. If he speaks on exhortation, you will say, ‘He is only good at this.’ And if he speaks on the Arabs and lineages, you will say, ‘He is only good at this.’ And if he spoke on Qurʾān and Sunnah, it was his domain.[footnoteRef:1579] [1579:  ʿAllāmah Dhahabī (n 54), 5:328.] 

In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr quotes Layth’s statement as:
ما رأيت عالما قط أجمع من ابن شهاب، ولا أكثر علما، ولو سمعت ابن شهاب يحدث بالترغيب، لقلت: لا يحسن إلا هذا، وإن حدث عن الأنبياء وأهل الكتاب، قلت: لا يحسن إلا هذا، وإن حدث عن العرب والأنساب، قلت: لا يحسن إلا هذا، وإن حدث عن القرآن والسنة كان حديثه. 
I never saw any scholar who combined the most expertise in different fields and who possessed the most knowledge than Ibn Shihāb. If you would have heard Ibn Shihāb speaking on exhortation, you would have said, ‘He is only good at this.’ If he spoke on the prophets and the People of the Book, you would have said, ‘He is only good at this.’ If he spoke on the Arabs and lineages, you would have said, ‘He is only good at this.’ And if he spoke on the Qurʾān and Sunnah,  it was his domain.[footnoteRef:1580] [1580:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53)  4:96.] 

ʿUmar ibn ʿAbd al-ʿAzīz, Imām Zuhrī’s senior, said:
عليكم بابن شهاب هذا، فإنكم لا تلقون أحدا أعلم بالسنة الماضية منه. 
Hold firm to Ibn Shihāb for you will not find anyone with the most knowledge of the past practices than him.[footnoteRef:1581] [1581:  ʿAllāmah Dhahabī (n 54) 5:336.] 

Many of Imām Zuhrī’s contemporaries acknowledged that he was indeed the most knowledgeable person they ever encountered. Hereunder are the statements of a few of them:
Ayyūb as-Sakhtiyānī  says:
ما رأيت أحدا أعلم من الزهري. 
I never saw anyone more knowledgeable than Zuhrī.[footnoteRef:1582] [1582:  ʿAllāmah Ibn Saʿd (n 50) 5:354.] 

Makḥūl  says:
ما أعلم أحدا أعلم بسنة ماضية من الزهري. 
I do not know of anyone more knowledgeable of past practices than Zuhrī.[footnoteRef:1583] [1583:  Ibid.] 

Abū Bakr al-Hudhalī  says:
لم أر مثل هذا قط -يعني الزهري-. 
I have never seen anyone the like of this one i.e. Zuhrī.[footnoteRef:1584] [1584:  Ibid, 5:352.] 

Ibn ʿUyaynah says:
كانوا يقولون: ما بقي من الناس أحد أعلم بالسنة منه. 
They would say, ‘There is no one left amongst the people who is more knowledgeable of the Sunnah than him.’[footnoteRef:1585] [1585:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53)  4:94.] 

In another version, he says:
كانوا يرون يوم مات الزهري أنه ليس أحد أعلم بالسنة منه. 
On the day Zuhrī passed away, they considered him to be the most knowledgeable in the Sunnah.[footnoteRef:1586] [1586:  ʿAllāmah Dhahabī (n 54) 5:336.] 

ʿAmr ibn Dīnār says:
ما رأيت أحدا أبصر بحديث من الزهرى. 
I never saw anyone with a deeper insight into ḥadīth than Zuhrī.[footnoteRef:1587] [1587:  ʿAllāmah Ibn Saʿd (n 50) 5:354.] 

It is to be noted that these scholars uttered such statements regarding Zuhrī after meeting and sitting in the gatherings of various luminaries. For instance, Wuhayb  quotes:
سمعت أيوب يقول: ما رأيت أحدا أعلم من الزهري. فقيل له: ولا الحسن؟ قال: ما رأيت أعلم من الزهري. 
I heard Ayyūb saying, ‘I never saw anyone more knowledgeable than Zuhrī.’ Someone enquired, ‘Neither Ḥasan?’ He said, ‘I never saw anyone more knowledgeable than Zuhrī.’[footnoteRef:1588] [1588:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53)  4:95.] 

Ibn ʿUyaynah quotes Abū Bakr al-Hudhalī’s praise as:
سمعت أبا بكر الهذلي يقول -وقد جالس الحسن وابن سيرين-: لم أر مثل هذا قط، يعني: الزهري. 
I heard Abū Bakr al-Hudhalī – who sat in the gathering of Ḥasan and Ibn Sīrīn – say, ‘I have never seen anyone the like of this one,’ i.e. Zuhrī.[footnoteRef:1589] [1589:  ʿAllāmah Dhahabī (n 54) 5:336.] 

Likewise, Shuʿayb ibn Abī Ḥamzah quotes regarding Makḥūl:
قيل لمكحول: من أعلم من لقيت؟ قال: ابن شهاب. قيل: ثم من؟ قال: ابن شهاب. قيل: ثم من؟ قال: ابن شهاب. 
Someone asked Makḥūl, ‘Who is the most knowledgeable person you met?’ He replied, ‘Ibn Shihāb.’ He was asked, ‘Then who?’ He replied, ‘Ibn Shihāb.’ And he was asked again, ‘Then who?’ He replied, ‘Ibn Shihāb.’[footnoteRef:1590] [1590:  Ibid.] 

As for Imām Mālik’s view on him, Ibn al-Qāsim reports:
سمعت مالكا يقول: بقي ابن شهاب، وما له في الناس نظير. 
I heard Mālik say, ‘Ibn Shihab lived until there remained none equal to him amongst people.’[footnoteRef:1591] [1591:  Ibid.] 

ʿAllāmah Ibn Saʿd also relates:
أخبرنا مطرف بن عبد الله اليسارى، قال: سمعت مالك بن أنس يقول: ما أدركت بالمدينة فقيها محدثا غير واحد. قلت: من هو؟ قال: ابن شهاب الزهري. 
Muṭarrif ibn ʿAbdillāh al-Yasārī related to us, saying: I heard Mālik ibn Anas say, ‘I never met any jurist in Madīnah who was a muḥaddith besides one.’ I asked him, ‘Who was he?’ He replied, ‘Ibn Shihāb az-Zuhrī.’[footnoteRef:1592] [1592:  ʿAllāmah Ibn Saʿd (n 50) 5:352.] 

ʿAllāmah Abū Nuʿaym al-Iṣfahānī brings his entry in Ḥilyat al-Awliyāʾ, saying:
ومنهم العالم السوي، والراوي الروي، أبو بكر محمد بن مسلم بن شهاب الزهري. 
And amongst them is the impeccable scholar and the trustworthy narrator: Abū Bakr Muḥammad ibn Muslim ibn Shihāb az-Zuhrī.[footnoteRef:1593] [1593:  ʿAllāmah Abū Nuʿaym Aḥmad ibn ʿAbdullāh al-Iṣfahānī, Ḥilyat al-Awliyāʾ wa-Ṭabaqāt al-Aṣfiyāʾ (Beirut: Dār al-Fikr, 1996), 3:360. ] 

ʿAllāmah Dhahabī  describes him, saying:
الإمام العلم حافظ زمانه أبو بكر القرشي الزهري المدني نزيل الشام. 
The Imām, the eminent scholar, the Ḥāfiẓ of his time, Abū Bakr al-Qurashī az-Zuhrī al-Madanī, the dweller of Shām.[footnoteRef:1594] [1594:  ʿAllāmah Dhahabī (n 54) 5:326.] 

Likewise, ʿAllāmah Ibn ʿAbd al-Barr says:
وكان من علماء التابعين وفقهائهم، مقدم في الحفظ، والإتقان، والرواية، والاتساع، إمام جليل من أئمة الدين. 
He formed part of the scholars of the tābiʿūn and their jurists. And he was at the forefront in memory, precision, narration and breadth [of knowledge]. He was one of the lofty imāms of this religion.[footnoteRef:1595] [1595:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 4:91.] 

Memory
Imām Zuhrī possessed an exceptional memory. ʿAbd ar-Raḥmān ibn Isḥāq quotes from Imām Zuhrī:
ما استعدت حديثا قط ولا شككت في حديث إلا حديثا واحدا، فسألت صاحبى، فإذا هو كما حفظته. 
I never asked for a ḥadīth to be repeated nor did I have any doubt regarding a ḥadīth besides one. I then asked my companion, and it was just as I had memorised it.[footnoteRef:1596] [1596:  ʿAllāmah Ibn Saʿd (n 50) 5:352] 

Imām Zuhrī  simply had to listen to something attentively just once, and he would remember it for life.  Imām Bukhārī  relates that he said:
ما استودعت حفظي شيئا فخانني. 
It never happened that I entrusted something to my memory, and it failed me.[footnoteRef:1597] [1597:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 58) 1:221.] 

ʿAlī Ibn al-Madīnī also quotes an incident denoting on this:
سمعت عبد الرحمن يقول: قال مالك: حدثنا الزهري بحديث طويل فلم أحفظه، فسألته عنه، فقال: أليس قد حدثتكم به؟ قلنا: بلى. قلت: كنت تكتب؟ قال: لا. قلت: أما كنت تستعيد؟ قال: لا. 
I heard ʿAbd ar-Raḥmān say: Mālik said, “Zuhrī narrated a lengthy ḥadīth to us, but I did not memorise it. Therefore, I asked him about it. He said, ‘Have I not already narrated it to you?’ We replied in the affirmative. I asked, ‘Would you write down [the ḥadīths]?’ He replied negatively. I asked, ‘Would you ask to repeat [the ḥadīths]?’ He again replied in the negative.”[footnoteRef:1598] [1598:  ʿAllāmah Dhahabī (n 54) 5:333.] 

Imām Bukhārī narrates this incident from Imām Mālik as:
حدثنا ابن شهاب بحديث فيه طول، قلت: أعد، أما كنت تحب أن يعاد عليك؟ فقال: لا، فقلت: أكنت تكتب؟ قال: لا. 
Ibn Shihāb narrated a lengthy ḥadīth to us, thus I said, ‘Repeat it again. Would you not like it to be repeated to you?’ He replied negatively. So I asked, ‘Would you write down [the ḥadīths]?’ He replied negatively.[footnoteRef:1599] [1599:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 58) 1:221.] 

ʿAllāmah Dārimī narrates the following from Imām Mālik:
حدث الزهري بمائة حديث ثم التفت إلي، فقال: كم حفظت، يا مالك؟ قلت: أربعين. فوضع يده على جبهته، ثم قال: إنا لله! كيف نقص الحفظ.  
Zuhrī narrated 100 ḥadīths, and then, he turned to me and said, ‘How many did you memorise, O Mālik?’ I said, ‘40.’ He placed his hand over his forehead and said, ‘To Allāh do we belong! How did memorisation [of ḥadīths] diminish!’[footnoteRef:1600] [1600:  ʿAllāmah Dhahabī (n 54) 5:333.] 

(Note: After narrating this, ʿAllāmah Dhahabī noted that Mūsā, the narrator from Imām Mālik, is weak.)
Maʿmar also quotes the following from Imām Zuhrī:
معمر: عن الزهري: ما قلت لأحد قط: أعد علي.  
I never told anyone, ‘Repeat it to me.’[footnoteRef:1601] [1601:  Ibid.] 

Let alone his memorisation of ḥadīths, he also remarkably memorised the entire Qurʾān in just 80 nights. Imām Bukhārī quotes from Maʿn:
عن ابن أخي ابن شهاب أنه أخذ القرآن في ثمانين ليلة. 
Ibn Shihāb’s nephew reported that Ibn Shihāb memorised the Qurʾān in 80 nights.[footnoteRef:1602] [1602:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 58) 1:220.] 

Habits for enhancing the memory
Despite his naturally prolific memory, he made it a point to observe a healthy diet to enhance his memory. ʿAllāmah Dhahabī mentions regarding him:
وكان يكره أكل التفاح وسؤر الفأر، وكان يشرب العسل، ويقول: إنه يذكر. 
He disliked eating apples and the leftovers of rats. He would drink honey and say, ‘It enhances the memory.’[footnoteRef:1603] [1603:  ʿAllāmah Dhahabī (n 54) 5:332.] 

Ismāʿīl al-Makkī relates:
سمعت الزهري يقول: من سره أن يحفظ  الحديث فليأكل الزبيب. 
I heard Zuhrī say, ‘Whoever desires to memorise ḥadīth should eat raisins.’[footnoteRef:1604] [1604:  Ibid, 5:346-347.] 

 Ḥākim explains about this:
لأن زبيب الحجاز حار حلو رقيق، فيه يبس، مقطع للبلغم. 
This is because the raisins in Hijaz are warm, sweet and digestible, and they consist of dryness which helps in eliminating mucus.[footnoteRef:1605] [1605:  Ibid, 5:347.] 

Ibn Wahb also narrates an incident, denoting how Imām Zuhrī would make effort in memorising ḥadīths:
أنبأنا يعقوب بن عبد الرحمن أن الزهري كان يبتغي العلم من عروة وغيره، فيأتي جارية له وهي نائمة، فيوقظها يقول لها: حدثني فلان بكذا، وحدثني فلان بكذا. فتقول: ما لي ولهذا؟ فيقول: قد علمت أنك لا تنتفعي به، ولكن سمعت الآن فأردت أن أستذكره. 
Yaʿqūb ibn ʿAbd ar-Raḥmān related to us that Zuhrī would seek knowledge from ʿUrwah and others. Afterwards, he would go to a slavegirl of his whilst she was asleep, wake her up and tell her, ‘So and so narrated such and such to me. And so and so narrated such and such to me.’ She would say, ‘What do I have to do with this?’ He would reply, ‘I know that you will not benefit from it. However, I heard it just now, and I want to memorise it.’[footnoteRef:1606] [1606:  Ibid, 5:334.] 

ʿAllāmah Dhahabī quotes from Imām Zuhrī via Imām Awzāʿī:
إنما يذهب العلم النسيان وترك المذاكرة. 
Knowledge gets lost by forgetfulness and neglecting revision.[footnoteRef:1607] [1607:  Ibid, 5:337.] 

Status in fiqh
Imām Zuhrī was one of the greatest jurists of his time. Imām Mālik  himself testified that, as we quoted earlier from ʿAllāmah Ibn Saʿd:
أخبرنا مطرف بن عبد الله اليسارى قال: سمعت مالك بن أنس يقول: ما أدركت بالمدينة فقيها محدثا غير واحد. قلت: من هو قال: ابن شهاب الزهري. 
Muṭarrif ibn ʿAbdillāh al-Yasārī related to us, saying: I heard Mālik ibn Anas say, ‘I never met any jurist in Madīnah who was a muḥaddith besides one.’ I asked him, ‘Who was he?’ He replied, ‘Ibn Shihāb az-Zuhrī.’[footnoteRef:1608] [1608:  ʿAllāmah Ibn Saʿd (n 50) 5:352.] 

Imām Zuhrī relates what spurred him to learn fiqh. ʿAbd ar-Raḥmān ibn ʿAbd al-ʿAzīz narrates:
سمعت الزهري يقول: ‌نشأت ‌وأنا ‌غلام لا مال لي مقطعا من الديوان، وكنت أتعلم نسب قومى من عبد الله بن ثعلبة بن صُعير العدوى، وكان عالما بنسب قومى وهو ابن أختهم وحليفهم، فأتاه رجل فسأله عن مسألة من الطلاق فعيي بها وأشار له إلى سعيد بن المسيب، فقلت في نفسى: ألا أرانى مع هذا الرجل المسن يُعقل أن رسول الله -صلى الله عليه وسلم- مسح على رأسه وهو لا يدرى ما هذا! فانطلقت مع السائل إلى سعيد بن المسيب فسأله فأخبره، فجلست إلى سعيد وتركت عبد الله بن ثعلبة، وجالست عروة بن الزبير، وعبيد الله بن عبد الله بن عتبة، وأبا بكر بن عبد الرحمن بن الحارث بن هشام حتى فقهت. 
I heard Zuhrī say, “I grew up as a lad with no money and no share in the government register. I would learn of my tribe’s lineage from ʿAbdullāh ibn Thaʿlabah ibn Ṣuʿayr al-ʿAdawī, who was well-versed in the lineage of my tribe. He was a maternal nephew and an ally of our tribe. Once, a man came to him and asked him regarding an issue of divorce. However, he was unable to answer, so he directed him to Saʿīd ibn al-Musayyab. At that moment, I thought to myself, ‘How can I see myself with this elderly man who thinks that the Messenger of Allāh ﷺ wiped over his head whilst he is unaware of this!’ Therefore, I went with the questioner to Saʿīd ibn al-Musayyab, and he enquired from the latter, who provided him with the information. I then sat in the company of Saʿīd and left ʿAbdullāh ibn Thaʿlabah. And I sat in the company of ʿUrwah ibn az-Zubayr, ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah and Abū Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām until I gained an understanding of fiqh.”[footnoteRef:1609] [1609:  Ibid, 5:348.] 

Imām Awzāʿī also attested to his excellence in fiqh, saying:
ولا أدركت خلافة هشام أحدا من التابعين أفقه منه. 
I did not meet anyone amongst the tābiʿūn during the Caliphate of Hishām who was more advanced in fiqh than him (i.e. Imām Zuhrī).[footnoteRef:1610] [1610:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 4:92.] 

ʿAllāmah Ibn Ḥbbān states regarding him in his Ath-Thiqāt:
وكان فقيها فاضلا. 
He was a jurist and was eminent.[footnoteRef:1611] [1611:  ʿAllāmah Ibn Ḥibbān (n 65) 5:349.] 

Many stalwarts acknowledged of Imām Zuhrī’s vast knowledge in fiqh. For instance, ʿAlī ibn al-Madīnī says:
أفتى أربعة: الحكم، وحماد، وقتادة، والزهري، والزهري عندي أفقههم. 
Four people issued verdicts: Ḥakam, Ḥammād, Qatādah and Zuhrī. And in my view, Zuhrī was the most advanced in fiqh.[footnoteRef:1612] [1612:  ʿAllāmah Dhahabī (n 54) 5:336.] 

ʿAllāmah Ibn ʿAbd al-Barr writes:
وكان من علماء التابعين وفقهائهم. 
He formed part of the scholars of the tābiʿūn and their jurists.[footnoteRef:1613] [1613:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 4:91.] 

He also quotes from Jaʿfar ibn Rabīʿah:
قلت لعراك بن مالك: من أفقه أهل المدينة؟ فقال: أما أعلمهم بقضايا رسول الله -صلى الله عليه وسلم- وأبي بكر  وعمر، وعثمان، وأفقههم فقها، وأعلمهم بما مضى من أمر الناس فسعيد بن المسيب، وأما أغزرهم حديثا فعروة بن الزبير، ولا تشاء أن تفجر من عبيد الله بن عبد الله بحرا إلا فجرته، قال عراك: وأعلمهم عندي ابن شهاب، لأنه جمع علمهم جميعا إلى علمه. 
I asked ʿIrāk ibn Mālik of the most learned in fiqh from the people of Madīnah, to which he replied, ‘The most learned amongst them regarding the judicial matters of the Messenger of Allāh ﷺ, Abū Bakr, ʿUmar and ʿUthmān, the one who possesses the most understanding in fiqh and the most knowledgeable amongst them regarding the past practices of people is Saʿīd ibn al-Musayyab. The one with the most abundant ḥadīths is ʿUrwah ibn az-Zubayr. And if you want to gush forth a sea [of knowledge] from ʿUbayd Allāh ibn ʿAbdillāh, you will surely gush it forth. 
In my view, the most knowledgeable of all is Ibn Shihāb since he combined all of their knowledge with his.’[footnoteRef:1614] [1614:  Ibid, 4:96-97.] 

Accomplishments
Aside from his aforementioned mastery in knowledge, Imām Zuhrī garnered a multitude of noteworthy achievements. For instance, he gathered the most narrations. Ibrāhim ibn Saʿd  quotes from his father:
ما أرى أحدا جمع بعد رسول الله -صلى الله عليه وسلم- ما جمع ابن شهاب. 
I never saw anyone who gathered after the Messenger of Allāh ﷺ as Ibn Shihāb gathered.[footnoteRef:1615] [1615:  ʿAllāmah Ibn Saʿd (n 50) 5:352.] 

He was a judge. Saʿīd ibn ʿAbd al-ʿAzīz says:
قال سعيد بن عبد العزيز: جعل يزيد الزهري قاضيا مع سليمان بن حبيب. 
Yazīd appointed Zuhrī as judge with Sulaymān ibn Ḥabīb.[footnoteRef:1616] [1616:  ʿAllāmah Dhahabī (n 54) 5:337.] 

The son of the great-grandson of ʿUmar, ʿUbayd Allāh ibn ʿUmar ibn Ḥafṣ ibn ʿĀṣim ibn ʿUmar ibn al-Khaṭṭāb, would say:
لما نشأت فأردت أن أطلب العلم، فجعلت آتى أشياخ آل عمر رجلا رجلا، فأقول: ما سمعت من سالم؟ فكلما أتيت رجلا منهم، قال: عليك بابن شهاب فإن ابن شهاب كان يلزمه!
When I grew up and aspired to seek knowledge, I began approaching the teachers of the family of ʿUmar, one by one, and asking them, ‘What did you hear from Sālim?’ Whenever I would go to one of them, they would say, ‘Go to Ibn Shihāb for Ibn Shihāb stayed in close company to him.’[footnoteRef:1617] [1617:  ʿAllāmah Ibn Saʿd (n 50) 2:296.] 

He became a successful and leading scholar, who is renowned even today. Ṣāliḥ ibn Kaysān relates:
اجتمعت أنا والزهري ونحن نطلب العلم، فقلنا نكتب السنن، فكتبنا ما جاء عن النبي -صلى الله عليه وسلم- قال: ثم قال الزهري: نكتب ما جاء عن الصحابة فإنه سنة. قال: فقلت أنا: لا، ليس بسنة فلا نكتبه. قال: فكتب ولم أكتب، فأنجح وضيعت. 
Zuhrī and I gathered whilst we were seeking knowledge, and we said that we shall write down the Sunnah. Hence, we wrote down the narrations from the Prophet ﷺ. Thereafter, he said, ‘Let us write down the reports from the Companions for they are also Sunnah.’ I said, ‘It is not Sunnah. We should not write it down.’ Hence, he wrote, and I did not. As a result, he achieved success whilst I missed out on the opportunity.[footnoteRef:1618] [1618:  Ibid, 5:352.] 

Imām Zuhrī became the leading muḥaddith, and people would throng to his gathering. The great muḥaddith, Imām Mālik, himself testifies:
ويقدم علينا الزهري وهو شاب فنزدحم على بابه . 
Zuhrī, whilst still young, came to us, and we would flock at his door.[footnoteRef:1619] [1619:  ʿAllāmah Dhahabī (n 54) 5:344.] 

Respect for his teachers
Behind Imām Zuhrī’s vast knowledge was also his respect to his teacher. Many accounts are given on this. Imām Zuhrī relates:
إن كنت لآتى باب عروة بن الزبير فأجلس ثم أنصرف -ولو أشاء أن أدخل لدخلت- إعظاما له. 
I used to go to the door of ʿUrwah ibn az-Zubayr and sit. Then, I would leave – although if I wished, I could have entered inside – out of respect for him.[footnoteRef:1620] [1620:  ʿAllāmah Ibn Saʿd (n 50) 5:353.] 

Imām Layth states regarding him:
وسمعته يبكي على العلم بلسانه، ويقول: يذهب العلم وكثير ممن كان يعمل به.
فقلت له: لو وضعت من علمك عند من ترجو أن يكون خلفا؟
قال: والله! ما نشر أحد العلم نشري، ولا صبر عليه صبري، ولقد كنا نجلس إلى ابن المسيب، فما يستطيع أحد منا أن يسأله عن شيء إلا أن يبتدئ الحديث، أو يأتي رجل يسأله عن شيء قد نزل به. 
I heard him crying over knowledge, expressing with his tongue, ‘Knowledge is lost as well as many of those who would practice on it.’ I thus told him, ‘Why do you not impart some of your knowledge to one whom you would hope to be a successor?’ He replied, ‘By Allāh! None spread knowledge as I did nor exercise patience over it as I did. Indeed, we used to sit in the gathering of Ibn al-Musayyab, and not a single one of us could question him regarding anything unless he would start reciting ḥadīth. Or, someone would come and question him regarding something that befell him.[footnoteRef:1621] [1621:  ʿAllāmah Dhahabī (n 54) 5:335.] 

[bookmark: _iy7fd57cj438]Practices as a muḥaddith
1) Initially, he disliked writing down ḥadīths. 
Maʿmar relates from him:
كنا نكره كتاب العلم حتى أكرهنا عليه هؤلاء الأمراء، فرأينا أن لا نمنعه أحدا من المسلمين. 
We disliked recording knowledge until these leaders compelled us to. Hence, we decided that we would not prevent any Muslim from doing so.[footnoteRef:1622] [1622:  ʿAllāmah Ibn Saʿd (n 50) 5:352.] 

He then wrote so much that Maʿmar says:
وكنا نرى أنا قد أكثرنا عن الزهرى حتى قتل الوليد بن يزيد، فإذا الدفاتر قد حملت على الدواب من خزانته، يعنى من علم الزهرى. 
We thought that we had received numerous narrations from Zuhrī until Walīd ibn Yazīd was assassinated. Books of his treasury, i.e. Zuhrī’s knowledge, had to be carried upon conveyance![footnoteRef:1623] [1623:  Ibid, 5:353.] 

2) He would give preference to the reports of the children of the Muhājirūn and the Anṣār over the freed slaves.
Maʿmar says:
قد روى الزهري عن الموالي: سليمان بن يسار، وطاووس، والأعرج، ونافع مولى ابن عمر، ونافع مولى أبي قتادة، وحبيب مولى عروة، وكثير مولى أفلح. وقلت له: إنهم يقولون: إنك لا تروي عن الموالي. قال: قد رويت عنهم، ولكن إذا وجدت عن أبناء المهاجرين والأنصار، فما حاجتي إلى غيرهم. 
Zuhrī narrated from many freed slaves, such as Sulaymān ibn Yasār, Ṭāwūs, Aʿraj, Nāfiʿ: the freed slave of Ibn ʿUmar, Nāfiʿ: the freed slave of Abū Qatādah, Ḥabīb: the freed slave of ʿUrwah and Kathīr: the freed slave of Aflaḥ. I told him, ‘People say that you do not narrate from freed slaves.’ He replied, ‘I do narrate from them at times. However, If I find reports from the children of the Muhājirūn and the Anṣār. Then, I am not in need of anyone else.’[footnoteRef:1624] [1624:  ʿAllāmah Dhahabī (n 54) 5:344.] 

3) He would gather the ḥadīth of the Prophet ﷺ as well as the reports of the Companions.
We quoted from Ṣāliḥ ibn Kaysān:
اجتمعت أنا والزهري ونحن نطلب العلم، فقلنا نكتب السنن، فكتبنا ما جاء عن النبي -صلى الله عليه وسلم- قال: ثم قال الزهري: نكتب ما جاء عن الصحابة فإنه سنة. قال: فقلت أنا: لا، ليس بسنة فلا نكتبه. قال: فكتب ولم أكتب، فأنجح وضيعت. 
Zuhrī and I gathered whilst we were seeking knowledge, and we said that we shall write down the Sunnah. Hence, we wrote down the narrations from the Prophet ﷺ. Thereafter, he said, ‘Let us write down the reports from the Companions for they are also Sunnah.’ I said, ‘It is not Sunnah. We should not write it down.’ Hence, he wrote, and I did not. As a result, he achieved success whilst I missed out on the opportunity.[footnoteRef:1625] [1625:  Ibid, 5:352.] 

4) He considered a student’s recitation of ḥadīths to the teacher and the teacher’s recitation to the student to be equal. 
His nephew, Muḥammad ibn ʿAbdillāh, relates regarding him:
سمعت عمى ما لا أحصى يقول: ما أبالى قرأت على المحدث، أو حدثنى كلاما أقول فيه حدثنا. 
I heard my uncle saying a countless number of times, “I do not mind whether I recite to a muḥaddith or he narrates a statement to me, where I say, ‘He narrated to us.’”[footnoteRef:1626] [1626:  ʿAllāmah Ibn Saʿd (n 50) 5:353.] 

As his student, Imām Mālik would recite to him. ʿAbd ar-Raḥmān says:
فرأيت مالكا يقرأ على الزهرى. 
I saw Mālik reciting to Zuhrī.[footnoteRef:1627] [1627:  Ibid, 5:354.] 

5) He would allow students to narrate from his books without any verbal recitation.
ʿUbayd Allāh ibn ʿUmar relates:
رأيت ابن شهاب يؤتى بالكتاب من كتبه، فيقال له: يا أبا بكر! هذا كتابك وحديثك نرويه عنك؟ فيقول: نعم. ما قرأه ولا قرئ عليه. 
I saw Ibn Shihāb whilst someone brought one of his books to him, saying, ‘O Abū Bakr! This is your book and your ḥadīths. Can we narrate it from you?’ And he affirmed, saying, ‘Yes.’ Neither did Ibn Shihāb recite it to him, nor was it recited to Ibn Shihāb.’[footnoteRef:1628] [1628:  Ibid, 5:353.] 

Another incident will illustrate how he really did not mind offering his books without any verbal recitation, and how the muḥaddithūn of that era were averse to this. Sufyān ath-Thawrī states:
أتيت الزهري، فتثاقل علي، فقلت له: أتحب لو أنك أتيت مشايخ فصنعوا بك مثل هذا؟ فقال: كما أنت. ودخل، فأخرج إلي كتابا، فقال: خذ هذا فاروه عني. فما رويت عنه حرفا. 
I went to Zuhrī, but he slackened in narrating to me due to tiredness. I thus told him, ‘Would you like if you went to scholars, and they treat you in a similar manner?’ He said, ‘Remain as you are.’ He went inside and brought a book to me, saying, ‘Take this and narrate from me.’ However, I did not narrate a single letter of it![footnoteRef:1629] [1629:  ʿAllāmah Dhahabī (n 54) 5:338.] 

This also highlights the humility of Imām Zuhrī. It is similar to the time when Ḥasan ibn ʿUmārah requested Imām Zuhrī to narrate, and after he refused, Ḥasan quoted a narration which prompted Imām Zuhrī to narrate. Ḥasan ibn Umārah relates:
أتيت الزهري بعد أن ترك الحديث، فألفيته على بابه، فقلت: إن رأيت أن تحدثني. قال: أما علمت أني قد تركت الحديث؟ فقلت: إما أن تحدثني، وإما أن أحدثك. فقال: حدثني. فقلت: حدثني الحكم عن يحيى بن الجزار سمع عليا -رضي الله عنه- يقول: ما أخذ الله على أهل الجهل أن يتعلموا حتى أخذ على أهل العلم أن يعلموا. قال: فحدثني بأربعين حديثا. 
I went to Zuhrī after he stopped narrating ḥadīths. I found him at his door, so I told him, ‘Would you be willing to narrate ḥadīths to me?’ He said, ‘Do you not know that I stopped narrating ḥadīths?’ I thus said, ‘Either you narrate ḥadīths to me or I shall narrate to you.’ He said, ‘Narrate to me.’ 
I said, “Ḥakam narrated to me from Yaḥyā ibn al-Jazzār that he heard ʿAlī – may Allāh be pleased with him – say, ‘Allāh did not take a pledge from the ignorant people that they should seek knowledge before He took a pledge from the learned ones that they should impart knowledge.’” He then narrated 40 ḥadīths to me.[footnoteRef:1630] [1630:  Ibid.] 

6) He would narrate ḥadīths precisely.
Imām Awzāʿī reports from him:
أمِرُّوا أحاديث رسول الله -صلى الله عليه وسلم- كما جاءت. 
Pass on the ḥadīths of the Messenger of Allāh ﷺ exactly as they have come.[footnoteRef:1631] [1631:  Ibid, 5:337.] 

7) After narrating ḥadīths, he would offer a comprehensive supplication.
Layth reports:
كان ابن شهاب يختم حديثه بدعاء جامع، يقول: اللهم أسألك من كل خير أحاط به علمك في الدنيا والآخرة، وأعوذ بك من كل شر أحاط به علمك في الدنيا والآخرة.  
Ibn Shihāb would end his ḥadīth with a comprehensive supplication, invoking, ‘O Allāh! I ask You for every good that Your knowledge encompasses in this world and the Hereafter. And I seek refuge in You from every evil that Your knowledge encompasses in this world and the Hereafter.[footnoteRef:1632] [1632:  Ibid, 5:335.] 

8) He disliked repeating ḥadīths.
Maʿmar quotes him:
إعادة الحديث أشد من نقل الصخر. 
Repeating ḥadīths is harder than moving a heavy rock.[footnoteRef:1633] [1633:  Ibid, 5:338.] 

9) When Imām Zuhrī did not approve of a narrator, he would omit his name. Hence, his mursal narrations are worse than that of others.
Yaḥyā ibn Saʿīd al-Qaṭṭān states:
قال يحيى بن سعيد القطان: مرسل الزهري شر من مرسل غيره لأنه حافظ، وكل ما قدر أن يسمي سمى، وإنما يترك من لا يحب أن يسميه. 
The mursal narrations of Zuhrī are worse than the mursal narrations of others because he was a ḥāfiẓ (i.e. he had a great retention), and he mentioned the names of everyone he was able to mention. He only omitted those whom he disliked to name.[footnoteRef:1634] [1634:  Ibid.] 

Imām Shāfiʿī also expresses an aversion to his mursal reports:
سمعت الشافعي يقول: إرسال الزهري ليس بشيء، لأنا نجده يروي عن سليمان بن أرقم. 
The mursal reports of Zuhrī are ‘laysa bi shayʾ’ because we find him narrating from Sulaymān ibn Arqam (a narrator who is considered to be rejected).[footnoteRef:1635] [1635:  Ibid, 5:339.] 

10) He would not mind omitting multiple narrators in the chain.
ʿAllāmah Dhahabī writes:
قلت: مراسيل الزهري كالمعضل، لأنه يكون قد سقط منه اثنان، ولا يسوغ أن نظن به أنه أسقط الصحابي فقط، ولو كان عنده عن صحابي لأوضحه ولما عجز عن وصله، ولو أنه يقول: عن بعض أصحاب النبي -صلى الله عليه وسلم-. ومن عد مرسل الزهري كمرسل سعيد بن المسيب وعروة بن الزبير ونحوهما فإنه لم يدر ما يقول، نعم مرسله كمرسل قتادة ونحوه. 
I say: the mursal narrations of Zuhrī are comparable to muʿḍal narrations because, at times, he would drop two links from it. to assume that he only dropped a Companion for if his report was from a Companion, he would have clarified it. Furthermore, he would not have withheld from narrating it as muttaṣil even if he had simply said, ‘from a certain Companion of the Prophet ﷺ’. Whoever considers the mursal narrations of Zuhrī similar to the mursal narrations of Saʿīd ibn al-Musayyab, ʿUrwah ibn az-Zubayr and their likes does not know what he is saying. Yes, his mursal narrations are similar to those of Qatādah and his likes.[footnoteRef:1636] [1636:  Ibid.] 

11) Nevertheless, he insisted on the necessity of having a chain, even if there were some missing links.
Imām Shāfiʿī quotes Ibn ʿUyaynah:
حدث الزهري يوما بحديث، فقلت: هاته بلا إسناد. قال: أترقى السطح بلا سلم؟ 
One day, Zuhrī narrated a ḥadīth, so I said, ‘Narrate it without the chain.’ He remarked, ‘Are you trying to climb the roof without any stairs?’[footnoteRef:1637] [1637:  Ibid, 5:347.] 

The reports Imām Zuhrī narrated with its full chain are definitely authentic. His own teacher, ʿUmar ibn ʿAbd al-ʿAzīz, says:
ما أتاك به الزهري بسنده فاشدد به يديك. 
Hold firmly with your hands to anything Zuhrī narrates to you with its [full] chain.[footnoteRef:1638] [1638:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 4:95.] 

1) He liked keeping his gatherings short.
Maʿmar quotes from him:
إذا طال المجلس كان للشيطان فيه نصيب. 
When the gathering is lengthy, the devil has a share in it.[footnoteRef:1639] [1639:  ʿAllāmah Dhahabī (n ed on the Prophet ﷺ’s garment. As for the incident concerning Ḥasan, the ḥadīth of Abū Laylā and Umm Salamah states that the child urinated on the Prophet ﷺ’s belly. Zaynab bint Jaḥsh’s ḥadīth which is narrated by Ṭabrānī states that the child came crawling whilst the Prophet ﷺ was asleep, climbed on the latter’s belly, put his genital in the latter’s navel and urinated. He mentioned the entire ḥadīth. It is clear how different these two [reports] are!#
ʿAllāmah Zurqānī comments:
وليس في قول أمه ذلك ما يقضي بأنه الأظهر، وقيل: المراد به سليمان ابن هشام، حكاه الزركشي.  
Nothing in his mother’s statement provides the necessary implication of it being the most correct. And it is said that it refers to Sulaymān ibn Hishām; Zarkashī reported this.#
ʿAllāmah Badr ad-Dīn ʿAynī quotes another view:
وذكر الدارقطني من حديث الحجاج بن أرطاة أن هذا الصبي هو عبد الله بن الزبير -رضي الله تعالى عنهما-. 
Dār Quṭnī mentioned via the ḥadīth of Ḥajjāj ibn Arṭāt that this child was ʿAbdullāh ibn az-Zubayr – may Allāh Taʿālā have mercy on them both.#
This was his preferred view, as he writes with regard to Ḥāfiẓ Ibn Ḥajar’s view that the child was Umm Qays’:
قلت: هذا ليس بظاهر أصلا، والظاهر أحد الأقوال الثلاثة، وأظهرها ما ذكره الدارقطني. 
I object to this by saying: this is not correct at all! The correct view is one of the three statements, the most correct of which is what Dār Quṭnī mentioned.#
It could be any of these since these were all children who were brought to the Prophet ﷺ. ʿAllāmah Bujayramī quotes a poem comprising the names of all these children: 
نظمهم بعضهم بقوله:
‌قد ‌بال ‌في ‌حجر النبي أطفال 


حسن حسين ابن الزبير بالوا

فكذا سليمان بني هشام


 وابن أم قيس جاء في الختام

A certain individual composed it into a poetic form, saying:
On the lap of the Prophet many children indeed urinated;
Ḥasan, Ḥusayn and Ibn az-Zubayr all urinated.
Sulaymān ibn Hishām did the same;
And at last, the son of Umm Qays remains.#
The reason why this child was brought to the Prophet ﷺ is mentioned in Yaḥyā ibn Saʿīd’s narration which he reports via the same chain as Imām Mālik:
أتي النبي -صلى الله عليه وسلم- بصبي يحنكه. 
A child was brought to the Prophet ﷺ to perform his taḥnīk.#
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
معناه أن الصحابة -رضي الله عنهم- كانوا يأتون بصبيانهم إلى النبي -صلى الله عليه وسلم- ليدعو لهم، ويحنكهم، ويسميهم تبركا به -صلى الله عليه وسلم-، فأتي بصبي. 
It means that the Companions – may Allāh be pleased with them – used to bring their children to the Prophet ﷺ to supplicate for them, perform their taḥnīk and name them as a means of seeking the blessing of the Prophet ﷺ. Accordingly, a child was brought.#
فَبَالَ عَلَى ثَوْبِهِ، 
‘And he urinated on the Prophet ﷺ’s garment.’
ʿAllāmah Zurqānī clarifies:
أي: ثوب رسول الله -صلى الله عليه وسلم-. 
I.e the garment of the Messenger of Allāh ﷺ.#
ʿAllāmah Badr ad-Dīn ʿAynī provides another view:
الظاهر أن الضمير في ثوبه يرجع إلى النبي -صلى الله عليه وسلم-، وقد قيل: إنه يرجع إلى الابن اي: بال الابن على الثوب نفسه، وهو في حجره -صلى الله عليه وسلم-. 
It is evident that the pronoun in ‘thawbi-hī’ returns back to the Prophet ﷺ. However, it is said that it returns back to the child, i.e. the child urinated on his own garment whilst he was in the Prophet ﷺ’s lap.#
فَدَعَا رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِمَاءٍ فَأَتْبَعَهُ 
‘The Messenger of Allāh ﷺ  thus asked for water and applied it’
ʿAllāmah Zurqānī explains the pronunciation of this verb:
بفتح الهمزة، وسكون الفوقية، وفتح الموحدة. 
With a fatḥah on the hamzah, a sukūn on the above-dotted tāʾ and a fatḥah on the single-dotted bāʾ.#
إِيَّاهُ.
‘To the affected area’
Ḥāfiẓ Ibn Ḥajar comments:
أتبع رسول الله -صلى الله عليه وسلم- البول الذي على الثوب الماء يصبه عليه. 
The Messenger of Allāh ﷺ followed the urine on the garment with water by pouring water over it.#
Proof for the Impurity of a Child’s Urine
The Prophet ﷺ’s act of pouring water over the child’s urine proves that the urine of children, even males, is impure. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
أتبع الماء بول الصبي، وهذا يدل على نجاسته على قولنا أن أفعال النبي -صلى الله عليه وسلم- على الوجوب، ولو لم يكن نجسا لما وجب إتباعه بالماء. 
He followed the child’s urine with water. This indicates its impurity based on our view that the actions of the Prophet ﷺ denote obligation. Had it not been impure, it would not have been necessary to follow it with water.#
Corroborating Narrations
This narration is muttafaq ʿalayh. Imām Bukhārī quotes this narration via ʿAbdullāh ibn Yūsuf from Imām Mālik:
حدثنا عبد الله بن يوسف، قال: أخبرنا مالك، عن هشام بن عروة، عن أبيه، عن عائشة أم المؤمنين، أنها قالت: أتي رسول الله -صلى الله عليه وسلم- بصبي، فبال على ثوبه، فدعا بماء، ‌فأتبعه إياه.  
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Hishām ibn ʿUrwah from his father from ʿĀʾishah, the mother of the believers, that she said, ‘A child was brought to the Messenger of Allāh ﷺ, and the child urinated on his ﷺ garment. The Prophet ﷺ thus asked for water and applied it to the affected area.#
Imām Bukhārī quotes this narration via his teacher Musaddad from Yaḥyā ibn Saʿīd from Hishām:
حدثنا مسدد: حدثنا يحيى، عن هشام، عن أبيه، عن عائشة -رضي الله عنها- قالت: أتي النبي -صلى الله عليه وسلم- بصبي يحنكه، فبال عليه، ‌فأتبعه الماء.  
Musaddad narrated to us [saying]: Yaḥyā narrated to us from Hishām from his father from ʿĀʾishah – may Allāh be pleased with her – that she said, ‘A child was brought to the Prophet ﷺ to perform his taḥnīk, and the child urinated on him ﷺ. The Prophet ﷺ applied water to the affected area.’#
Imām Bukhārī quotes it the third time via Muḥammad ibn al-Muthannā from Yaḥyā ibn Saʿīd:
حدثنا محمد بن المثنى: حدثنا يحيى بن سعيد، عن هشام، قال: أخبرني أبي، عن عائشة، أن النبي -صلى الله عليه وسلم- وضع صبيا في حجره يحنكه، فبال عليه، فدعا بماء، ‌فأتبعه.  
Muḥammad ibn al-Muthannā narrated to us [saying]: Yaḥyā ibn Saʿīd narrated to us from Hishām, saying: My father related to me from ʿĀʾishah that a child was placed in the Prophet ﷺ’s lap to perform his taḥnīk, and the child urinated on him. The Prophet ﷺ asked for water and applied it to the affected area.#
The fourth time Imām Bukhārī quotes it via ʿAbdān from ʿAbdullāh from Hishām:
حدثنا عبدان: أخبرنا عبد الله: أخبرنا هشام بن عروة، عن أبيه، عن عائشة -رضي الله عنها-، قالت: كان النبي -صلى الله عليه وسلم- يؤتى بالصبيان فيدعو لهم، فأتي بصبي، فبال على ثوبه، فدعا بماء، ‌فأتبعه إياه ولم يغسله. 
ʿAbdān narrated to us [saying]: ʿAbdullāh related to us [saying]: Hishām ibn ʿUrwah related to us from his father from ʿĀʾishah – may Allāh be pleased with her – that she said, ‘Children used to be brought to the Prophet ﷺ to supplicate for them. Once, a child was brought, and he urined on the Prophet ﷺ’s garment. The Prophet ﷺ asked for water and applied it to the affected area without washing it.’#
Imām Muslim quotes it via his two teachers from ʿAbdullāh ibn Numayr:
حدثنا أبو بكر بن أبي شيبة وأبو كريب، قالا: حدثنا عبد الله بن نمير: حدثنا هشام، عن أبيه، عن عائشة زوج النبي -صلى الله عليه وسلم- أن رسول الله -صلى الله عليه وسلم- كان يؤتى بالصبيان، فيبرك عليهم، ويحنكهم، فأتي بصبي، فبال عليه فدعا بماء، ‌فأتبعه بوله ولم يغسله. 
Abū Bakr ibn Abī Shaybah and Abū Kurayb narrated to us, both saying: ʿAbdullāh ibn Numayr narrated to us [saying]: Hishām narrated to us from his father from ʿĀʾishah, the wife of the Prophet ﷺ, that children used to be brought to the Messenger of Allāh ﷺ to invoke blessing for them and perform their taḥnīk. Once, a child was brought, and he urinated on the Prophet ﷺ. The Prophet ﷺ asked for water and applied it to his urine without washing it.#
Imām Muslim also quotes it via Jarīr from Hishām:
وحدثنا زهير بن حرب: حدثنا جرير: عن هشام: عن أبيه، عن عائشة، قالت: أتي رسول الله -صلى الله عليه وسلم- بصبي يرضع، فبال في حجره، فدعا بماء، فصبه عليه.  
Jarīr ibn Ḥarb narrated to us [saying]: Jarīr narrated to us from Hishām from his father from ʿĀʾishah that she said, ‘A child in the nursing stage was brought to the Messenger of Allāh ﷺ, and the child urinated on his lap. The Prophet ﷺ asked for water and poured it over the affected area.’#
The Method of Cleaning a Child’s Urine
Mālikī view
ʿAllāmah Abū ’l-Walīd al-Bājī mentions the ruling of cleaning a child’s urine according to Imām Mālik:
وهذا يدل على نجاسته على قولنا أن أفعال النبي صلى الله عليه وسلم على الوجوب ولو لم يكن نجسا لما وجب إتباعه بالماء هذا مذهب مالك في بول الصبي والجارية سواء أكلا الطعام أو لم يأكلاه. 
This indicates its impurity based on our view that the actions of the Prophet ﷺ denote obligation. Had it not been impure, it would not have been necessary to apply water to it.
This is Mālik’s view concerning the urine of a male and female child whether they are consuming food or not.#
Ḥanafī view
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the Ḥanafī view is mentioned as distinct from the majority, for instance: 
وإن كان المنجس بول صبي لم يطعم غير لبن الآدمية، فإنه يطهر عند الجمهور بالنضح، ولم يفرق الحنفية بين ‌بول ‌الصبي وغيره من النجاسات. 
If the impurity is the urine of a child who only consumes human milk, it will become pure by sprinkling [with water] according to the majority. The Ḥanafīs did not create any distinction between a child’s urine and other types of impurities.#
Likewise, in the next volume, they write:
حكم التطهر من ‌بول ‌الصبي والجارية، فذهب الشافعية والحنابلة إلى أن الصبي الرضيع يطهر الثوب من بوله بالنضح بالماء، أما الجارية فلا يطهر من بولها إلا بالغسل بالماء لخبر الترمذي: يغسل من بول الجارية، ويرش من بول الغلام. 
The Ruling on Purification of a Male and Female Child’s Urine
The Shāfiʿīs and the Ḥanbalīs opined that a garment will be purified from the urine of a child in the nursing stage by sprinkling water. As for a female child, her urine can only be purified by washing with water by reason of Tirmidhī’s report: ‘A female child’s urine must be washed whilst a male child’s urine must be sprinkled [water].’#
Yet, later on,  they write:
اختلف الفقهاء في كيفية تطهير ‌بول ‌الصبي والصبية.
فذهب الحنفية، والمالكية،  والشافعية في وجه إلى أنه يجب غسل ‌بول ‌الصبي والصبية وإن لم يأكلا الطعام، ولا يكفي النضح فيهما. 
The jurists differed on the method of purifying a male and female child’s urine.
The Ḥanafīs, the Mālikīs and the Shāfiʿīs – in one view – maintained the obligation of washing a male and female child’s urine even if they have not yet consumed food. Sprinkling [water] will not suffice in their case.#
After citing this ḥadīth in his Muwaṭṭaʾ, Imām Muḥammad comments:
وبهذا نأخذ تتبعه إياه غسلا حتى تنقيه، وهو قول أبي حنيفة. 
This is our adopted view. It should be washed until cleaned. It was the view of Abū Ḥanīfah.#
Imām Mālik held the same view as Imām Abū Ḥanīfah. However, a contrary view is reported from Imām Mālik, which ʿAllāmah Abū ’l-Walīd al-Bājī quotes:
وروى الوليد ابن مسلم عن مالك في مختصر -ما ليس بالمختصر-: لا يغسل بول الجارية ولا الغلام حتى يأكلا الطعام. وهذه رواية شاذة، والصحيح المشهور ما تقدم. 
Walīd ibn Muslim reported from Mālik in an abridged book – which is not really an abridgement –, ‘Neither will the urine of a female child be washed nor a male child until they consume food.’#
This view is discarded, as ʿAllāmah Abū ’l-Walīd al-Bājī comments:
وهذه رواية شاذة، والصحيح المشهور ما تقدم. 
This is an isolated report. The correct and famous [view] is what was mentioned earlier.#
Shāfiʿī & Ḥanbalī views
The scholars working on Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah then mentioned the Ḥanbalī view and the correct view according to the Shāfiʿīs:
وذهب الحنابلة والشافعية في الصحيح إلى أنه يجزئ في بول الغلام الذي لم يأكل الطعام النضح. ويشترط الشافعية في النضح إصابة الماء جميع موضع البول، وأن يغمره، ولا يشترط أن ينزل عنه.
The Ḥanbalīs and the Shāfiʿīs – in the correct view – maintained the validity of sprinkling [water] concerning the urine of a male child that has not yet consumed food. 
Along with sprinkling [water], the Shāfiʿīs stipulate the pouring of water on the entire area affected and to apply it all over. However, they do not stipulate that water should fall off from the garment.#
Imām Nawawī mentions the correct view in the Shāfiʿī school of thought as well as the two weaker views:
وقد اختلف العلماء في كيفية طهارة بول الصبي والجارية على ثلاثة مذاهب، وهي ثلاثة أوجه لأصحابنا: 
الصحيح المشهور المختار أنه يكفي النضح في بول الصبي، ولا يكفي في بول الجارية، بل لابد من غسله كسائر النجاسات. 
والثاني: أنه يكفي النضح فيهما. 
والثالث: لا يكفي النضح فيهما. 
وهذان الوجهان حكاهما صاحب التتمة من أصحابنا وغيره، وهما شاذان ضعيفان. 
وممن قال بالفرق علي بن أبي طالب، وعطاء بن أبي رباح، والحسن البصري، وأحمد بن حنبل، وإسحاق بن راهويه، وجماعة من السلف وأصحاب الحديث، وابن وهب من أصحاب مالك -رضى الله عنهم-. وروي عن أبي حنيفة. 
وممن قال بوجوب غسلهما أبو حنيفة، ومالك -في المشهور عنهما-، وأهل الكوفة. 
Scholars differed on the method of purifying a male and female child’s urine, with three distinct stances. They are the three views of our scholars: 
The most correct, famous and chosen one is that it suffices to sprinkle [water] on a child’s urine, but this will not suffice with regard to a female child’s urine. Rather, it will be necessary to wash it just as other impurities.
It suffices to sprinkle [water] for both (male and female child). 
Sprinkling [water] will not suffice for both.
These two views were reported by the author of At-tatimmah, who is one of our scholars, and others. They are isolated and weak. 
Amongst those who maintained the distinction (between the urine of a male and a female child) were ʿAlī ibn Abī Ṭālib, ʿAṭāʾ ibn Abī Rabāḥ, Ḥasan Baṣrī, Aḥmad ibn Ḥanbal, Isḥāq ibn Rāhwayh, a group of the predecessors, the muḥaddithūn and Ibn Wahb, the student of Mālik – may Allāh be pleased with them all. This view was also reported from Abū Ḥanīfah (as a weak view).
Those who maintained the obligation of washing both of their [urine] were Abū Ḥanīfah, Mālik – according to the famous view from them – and the Kufans.#
ʿAllāmah Ibn ʿAbd al-Barr quotes from Imām Awzāʿī:
وقال الأوزاعي: لا بأس ببول الصبي ما دام يشرب اللبن، ولا يأكل الطعام، وهو قول عبد الله بن وهب صاحب مالك. 
Awzāʿī said, ‘There is no problem with a male child’s urine so long as he is neither drinking milk nor consuming food.’ This was the view of ʿAbdullāh ibn Wahb, the student of Mālik.#
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they attribute this to Ibrāhīm an-Nakhaʿī whilst extending the permissibility to a female child’s urine:
ويرى النخعي، والأوزاعي في رواية، والشافعية في وجه ضعيف أنه يكفي النضح في ‌بول ‌الصبي والصبية جميعا. 
Nakhaʿī, Awzāʿī – in one report – and the Shāfiʿīs – in a weak view – opined that it suffices to sprinkle [water] on both the urine of a male and female child.#
Ḥanafī & Mālikī proof
ʿAllāmah Ibn ʿAbd al-Barr presents a logical reason supporting the Ḥanafī and Mālikī view:
وقد أجمع المسلمون أنه [لا فرق بين بول الرجل والمرأة ففي القياس كذلك] بول الغلام والجارية .وقد رويت بالتفرقة بينهما في أن بول الصبي لا يغسل وبول الجارية يغسل - آثار ليست بالقوية، قد ذكرتها في التمهيد.
وعلى ما اخترنا في هذا تتفق معاني الآثار ولا تختلف، وهو الذي عليه المدار، والله المستعان، وهو حسبنا ونعم الوكيل. 
Scholars agreed unanimously that there is no distinction between a man's and a woman’s urine. Therefore, according to logic, a male and a female child’s urine follows the same ruling. Certainly, many reports were narrated on the distinction between them, stating that a male child’s urine will not be washed whilst a female child’s urine will be washed, but they are not strong. I mentioned them in At-Tamhīd. 
Based on our chosen view regarding this matter, the meanings of these reports harmonise and do not contradict. It forms the crux of this matter. 
We seek help from Allāh alone. He is enough for us and the best Guardian.#
ʿAllāmah Abū ’l-Walīd al-Bājī does the same: 
ودليلنا من جهة القياس أن هذا بول آدمي فوجب غسل الثوب منه. أصل ذلك بول من أكل الطعام. 
Our proof through analogy: this is the urine of a human being, and thus, washing the garment from it is obligatory. Its basis is the urine of those who consume food (their urine is impure and obligatory to wash).#
Our response as Ḥanafīs to the reports suggesting that the Prophet ﷺ did not wash the child’s urine is that they pertain to thorough washing. Otherwise, he did perform a light washing.
Mawlānā Zakariyyā al-Kāndhlawī mentions:
فما ورد من زيادة "ولم يغسله" في بعض الروايات -لو صح- فالمراد به الغسل الشديد. 
The addition of ‘without washing it’ in certain narrations, if deemed accurate, refers to thorough washing.#
Lessons & benefits
Imām Bukhārī derived a few practices in relation to infants from this narration, namely:
Placing a child on one’s lap
Imām Bukhārī brought the narration of Yaḥyā ibn Saʿīd in the following chapter:
‌‌باب وضع الصبي في الحجر  
Chapter: Placing a Child in One’s Lap#
Praying for children
He placed the narration of ʿAbdullāh from Hishām with this same chain under the chapter:
باب الدعاء للصبيان بالبركة ومسح رؤوسهم 
وقال أبو موسى: ولد لي غلام ودعا له النبي -صلى الله عليه وسلم- بالبركة.  
Chapter: Invoking Blessings for Children and Passing the Hand on Their Heads
Abū Mūsā said, ‘I had a boy, and the Prophet ﷺ invoked blessings for him.’#
Performing their taḥnīk
He placed the narration of Musaddad from Yaḥyā under the following chapter:
‌‌ ‌‌كتاب العقيقة
 باب تسمية المولود غداة يولد لمن لم يعق وتحنيكه.  
The Book of ʿAqīqah (Sacrifice of an Animal upon a Child’s Birth)
Chapter: Naming the Infant the Morning following His Birth for One Who Did Not Perform ʿAqīqah and Performing His Taḥnīk#
In Imām Muslim’s narration, we learn that taḥnīk was a common practice. Imām Muslim reports it via his two teachers from ʿAbdullāh ibn Numayr from Hishām:
حدثنا أبو بكر بن أبي شيبة وأبو كريب، قالا: حدثنا عبد الله بن نمير: حدثنا هشام، عن أبيه، عن عائشة زوج النبي -صلى الله عليه وسلم- أن رسول الله -صلى الله عليه وسلم- كان يؤتى بالصبيان، فيبرك عليهم، ويحنكهم، فأتي بصبي، فبال عليه فدعا بماء، ‌فأتبعه بوله ولم يغسله. 
Abū Bakr ibn Abī Shaybah and Abū Kurayb narrated to us, both saying: ʿAbdullāh ibn Numayr narrated to us [saying]: Hishām narrated to us from his father from ʿĀʾishah, the wife of the Prophet ﷺ, that children used to be brought to the Messenger of Allāh ﷺ to invoke blessings for them and perform their taḥnīk. Once, a child was brought, and he urinated on the Prophet ﷺ. The Prophet ﷺ asked for water and applied it to his urine without washing it.#
Ḥadīth 167
مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ عُبَيْدِ اللَّهِ بْنِ عَبْدِ اللَّهِ بْنِ عُتْبَةَ بْنِ مَسْعُودٍ، عَنْ أُمِّ قَيْسٍ بِنْتِ مِحْصَنٍ أَنَّهَا أَتَتْ بِابْنٍ لَهَا صَغِيرٍ، لَمْ يَأْكُلِ الطَّعَامَ إِلَى رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فَأَجْلَسَهُ فِي حَجْرِهِ، فَبَالَ عَلَى ثَوْبِهِ، فَدَعَا رَسُولُ اللَّهِ بِمَاءٍ فَنَضَحَهُ وَلَمْ يَغْسِلْهُ.
Mālik reported from Ibn Shihāb from ʿUbayd Allāh ibn ʿAbdillāh ibn ʿUtbah ibn Masʿūd from Umm Qays bint Miḥṣan that she brought her small son who had not yet consumed food to the Messenger of Allāh ﷺ. He made the child sit in his lap, and the child urinated on him. The Messenger of Allāh ﷺ thus asked for water and sprinkled it without washing it.#
Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنِ ابْنِ شِهَابٍ،
Mālik reported from Ibn Shihāb
Ibn Shihāb az-Zuhrī 
Name & lineage
He is commonly referred to as ‘Ibn Shihāb’  as well as ‘Imām Zuhrī’ . As for his full name, ʿAllāmah Ibn Saʿd  mentions:
واسمه محمد بن مسلم بن عبيد الله بن عبد الله الأصغر بن شهاب بن عبد الله بن الحارث بن زهرة بن كلاب بن مرة. 
His name was Muḥammad ibn Muslim ibn ʿUbayd Allāh ibn ʿAbdillāh al-Aṣghar ibn Shihāb ibn ʿAbdillāh ibn al-Ḥārith ibn Zuhrah ibn Kilāb ibn Murrah .#
At Kilāb, his lineage meets up with that of the Prophet ﷺ. Therefore, his paternal great-grandfather, ʿAbdullāh al-Aṣghar , and the Prophet ﷺ were fifth cousins once removed.
Her mother was the granddaughter of Shihāb ibn ʿAbdillāh from the latter’s elder son, ʿAbdullāh al-Akbar (brother of ʿAbdullāh al-Aṣghar).  ʿAllāmah Ibn Saʿd mentions:
وأمه عائشة بنت عبد الله الأكبر بن شهاب. 
His mother was ʿĀʾishah bint ʿAbdillāh al-Akbar ibn Shihāb.#
Thus, he was also related to the Prophet ﷺ from his mother's side. His maternal grandfather (ʿAbdullāh al-Akbar) was the Prophet ﷺ ‘s fifth cousin once removed.
His teknonym was Abū Bakr. ʿAllāmah Ibn Saʿd writes:
ويكنى أبا بكر. 
His teknonym was Abū Bakr.#
Date of birth
Different views exist on his date of birth. Some suggest that he was born in 51 AH. Others claim that he was born in 56 AH whilst there are those who hold the view that he was born in 58 AH. 
ʿAllāmah Ibn ʿAbd al-Barr writes:
وولد رحمه الله سنة إحدى وخمسين، وقيل: سنة ثمان وخمسين في آخر خلافة معاوية، وهي السنة التي توفيت فيها عائشة أم المؤمنين وأبو هريرة. 
He – may Allāh have mercy on him – was born in the year 51 (AH). Some said 58 (AH) at the end of Muʿāwiyah’s caliphate, and it was the year in which ʿĀʾishah, the mother of the believers, and Abū Hurayrah passed away.#
ʿAllāmah Dhahabī also writes:
فإن مولده فيما قاله دحيم وأحمد بن صالح في سنة خمسين، وفيما قاله خليفة بن خياط: سنة إحدى وخمسين. 
According to Duḥaym and Aḥmad ibn Ṣāliḥ’s view, he was born in the year 50 (AH). And according to Khalīfah ibn Khayyāṭ’s view, [he was born] in the year 51 (AH).#
ʿAllāmah Ibn Saʿd  quotes ʿAllāmah Wāqidī ’s view on this:
ولد الزهرى سنة ثمان وخمسين في آخر خلافة معاوية بن أبي سفيان، وهى السنة التي ماتت فيها عائشة زوج النبي -صلى الله عليه وسلم-. 
Zuhrī was born in the year 58 (AH) at the end of Muʿāwiyah ibn Abī Sufyān’s caliphate, and it was the year in which ʿĀʾishah, the wife of the Prophet ﷺ, passed away.#
Imām Zuhrī met ten Companions; hence, he was from the junior tābiʿūn.
Dedication to knowledge
The name Imam Zuhrī evokes instant recognition as an exemplar of erudition and scholarship in Islam. Behind this lies much zeal and commitment to seeking knowledge. With his chain to Abū ’z-Zinād, ʿAllāmah Ibn Saʿd  quotes an incident denoting this:
كنت أطوف أنا وابن شهاب ومع ابن شهاب الألواح والصحف، قال: فكنا نضحك به. 
Ibn Shihāb and I used to circumambulate around the Kaʿbah whilst he was carrying tablets and papers, and we would laugh at him.#
Then, he quotes from Yāʿqūb ibn Ibrāhīm ibn Saʿd’s father:
ما سبقنا ابن شهاب من العلم إلا أنا كنا نأتى فيستنتل ويشد ثوبه على صدره ويسأل عن ما يريد، وكنا تمنعنا الحداثة. 
Ibn Shihāb only surpassed us in knowledge because when we could come [to lessons], he would go in the front, tie his garment over his chest and ask what he wanted whilst we would enjoy our youth.#
Teachers
Imām Bukhārī  mentions the names of his main teachers: 
سمع سهل بن سعد، وأنس بن مالك، وسنينا أبا جميلة، وأبا الطفيل.  
He heard from Sahl ibn Saʿd, Anas ibn Mālik, Sunayn Abū Jamīlah and Abū ’ṭ-Ṭufayl.#
One of his main teachers was ʿUmar ibn ʿAbd al-ʿAzīz . Imām Zuhrī  transmitted this very narration via ʿUmar ibn ʿAbd al-ʿAzīz . The latter  held Imām Zuhrī  in great esteem. ʿAllāmah Ibn Saʿd relates with his chain to Imām Zuhrī:
سمرت مع عمر بن عبد العزيز ليلة فحدثته، فقال: كل ما ذكرت الليلة قد أتى على مسامعى، ولكنك حفظت ونسيت. 
One night, I was conversing with ʿUmar ibn ʿAbd al-ʿAzīz and I narrated a ḥadīth to him. He said, ‘I had already heard of everything you mentioned tonight. However, you retained, but I forgot.’#
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Hence, we read incidents of a gathering of 17 and 40 narrations.
1) After the lesson of ḥadīth, he would like to hold a gathering on poems.
Ḥammād ibn Zayd relates:
كان الزهري يحدث ثم يقول: هاتوا من أشعاركم وأحاديثكم فإن الأذن مَجَّاجة وإن للنفس حَمْضة. 
Zuhrī would narrate ḥadīth, and then he would say, ‘Bring forth your poems and your narrations for the ear is prone to forgetfulness and the soul requires nourishment.’[footnoteRef:1640] [1640:  Ibid.] 

Piety & ascetism
As much as he devoted himself to knowledge, Imām Zuhrī was also much engaged in worship, and he adopted ascetism.  Makhramah ibn Bukayr relates:
لقيت ابن شهاب وأنا أذهب إلى مصر وهو مقبل من الشأم يمضي الطريق، فرأيته يصلى في مِمطر ليس عليه رداء. 
On my way to Egypt, I met Ibn Shihāb along part of the way whilst he was coming from Shām. I saw him praying in the rain without any cloak.[footnoteRef:1641] [1641:  ʿAllāmah Ibn Saʿd (n 50) 5:355.] 

Munkadir ibn Muḥammad states:
رأيت بين عينى الزهرى أثر السجود، ليس على أنفه منه شيء. 
I saw the signs of prostration between the eyes of Zuhrī, but there was none on his nose.[footnoteRef:1642] [1642:  Ibid.] 

ʿAmr ibn Dīnār says regarding his asceticism:
عن عمرو بن دينار قال: ما رأيت أحدا أنص للحديث من الزهري، وما رأيت أحدا أهون عنده الدراهم منه، كانت عنده بمنزلة البعر. 
I never saw anyone who narrated ḥadīth better than Zuhrī, and I never saw anyone to whom money was the most insignificant than him. In his eyes, it was like animal dung.[footnoteRef:1643] [1643:  ʿAllāmah Dhahabī (n 54) 5:334.] 

He was known for his piety. ʿAllāmah Dhahabī says:
وكان الزهري يوصف بالعبادة. 
Zuhrī was described as a worshipper.[footnoteRef:1644] [1644:  Ibid, 5:341.] 

Qualities
1) He only started to teach after adopting asceticism and detachment from this world.
Sufyān says:
قيل للزهري: لو أنك سكنت المدينة ورحت إلى مسجد رسول الله -صلى الله عليه وسلم- وقبره تعلم الناس منك.
قال: إنه ليس ينبغي أن أفعل حتى أزهد في الدنيا وأرغب في الآخرة. ثم قال سفيان: ومن كان مثل الزهري. 
Someone said to Zuhrī, ‘Had you lived in Madīnah and went to the Messenger of Allāh ﷺ’s mosque and grave, people could have sought knowledge from you!’ He replied, ‘It does not befit me to do so until I renounce this world and desire for the Hereafter.’ 
And who can be like Zuhrī?[footnoteRef:1645] [1645:  Ibid, 5:337.] 

Ibn Wahb relates a similar account from Imām Mālik:
قيل لابن شهاب: لو جلست إلى سارية تفتي الناس، قال: إنما يجلس هذا المجلس من زهد في الدنيا. 
Someone said to Ibn Shihāb, ‘Why do you not sit next to a column so that you may issue verdicts to people?’ He responded, ‘Only those who renounced worldly desires are fit to sit in such a position.’[footnoteRef:1646] [1646:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 4:99.] 

2) Generosity
Imām Layth says regarding his generosity:
وكان من أسخى من رأيت، كان يعطي، فإذا فرغ ما معه، يستلف من عبيده، يقول: يا فلان! أسلفني كما تعرف، وأضعف لك كما تعلم. 
He was one of the most generous people I have ever seen. He would give, and when he would run out of what he possessed, he would borrow from his slaves, saying, ‘O so and so! Lend me as you know, and I shall give you double as you know.’[footnoteRef:1647] [1647:  ʿAllāmah Dhahabī (n 54) 5:335.] 

Imām Shāfiʿī quotes from his uncle:
ونزل مرة بماء، فشكا إليه أهل الماء أن لنا ثماني عشرة امرأة عمرية، أي: لهن أعمار ليس لهن خادم.
فاستسلف ابن شهاب ثمانية عشر ألفا، وأخدم كل واحدة خادما بألف. 
One day, he camped by a place containing water, and the local people complained to him, saying, ‘We have 18 young women, but they do not have any servants.’ Ibn Shihāb borrowed 18, 000 [gold or silver coins] and gave each one of them a servant for 1,000 [gold or silver coins].[footnoteRef:1648] [1648:  Ibid, 5:340.] 

In another version of ʿAmr ibn Dīnār’s statement on Imām Zuhrī, he says:
ما رأيت أنص للحديث من ابن شهاب، ولا رأيت أجود منه، ما كانت الدنانير والدراهم عنده إلا بمنزلة البعر. 
I never saw anyone who narrated ḥadīth better than Zuhrī, and I never saw anyone more generous than him. In his eyes, gold and silver coins were like animal dung.[footnoteRef:1649] [1649:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 4:99.] 

Ibn Shihāb remained to be generous in both prosperity and hardship. Imām Mālik says:
كان ابن شهاب من أسخى الناس، فلما أصاب تلك الأموال، قال له مولى له، وهو يعظه: قد رأيت ما مر عليك من الضيق، فانظر كيف تكون، أمسك عليك مالك. قال: إن الكريم لا تحنكه التجارب. 
Ibn Shihāb is one of the most generous people. When he acquired wealth, one of his freed slaves advised him, saying, ‘I have witnessed the financial constraint you were in. Hence, be mindful of how you hold on to your wealth.’ He replied, ‘A generous person does not become hard by life’s trials.’[footnoteRef:1650] [1650:  ʿAllāmah Dhahabī (n 54) 5:338.] 

This implies that a generous person is not affected by his difficult experiences. It does not prevent him from being generous and spending on other people. He keeps on exhibiting kindness and helping people albeit in the past, their spending caused them constraints. Saʿīd ibn ʿAbd al-ʿAzīz gives account on an incident denoting this:
قضى هشام عن الزهري سبعة آلاف دينار، وقال: لا تعد لمثلها تدَّان. فقال: يا أمير المؤمنين! حدثني سعيد بن المسيب عن أبي هريرة: قال رسول الله -صلى الله عليه وسلم-: "لا يلدغ المؤمن من جحر مرتين". قال الزهري: وجدنا السخي لا تنفعه التجارب. 
Hishām paid 7,000 gold coins on behalf of Zuhrī, and he said, ‘Do not repeat the same by falling into debt.’ Zuhrī said, “O Leader of the Believers! Saʿīd ibn al-Musayyab narrated to me from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘A believer is not stung from the same hole twice.’[footnoteRef:1651] [1651:  Ibid, 5:340.] 

Isḥāq ibn aṭ-Ṭabbāʿ reports from Mālik:
قال الزهري: وجدنا السخي لا تنفعه التجارب. 
Zuhrī said, ‘We found that a generous person does not benefit from his experiences.’[footnoteRef:1652] [1652:  Ibid.] 

According to Walīd ibn Muslim’s transmission, Saʿīd ibn ʿAbd al-ʿAzīz said:
أنبأنا الزهري، قال لهشام: اقض ديني، قال: وكم هو؟  قال: ثمانية عشر ألف دينار. قال: إني أخاف إن قضيتها عنك أن تعود. فقال: قال النبي -صلى الله عليه وسلم-: "لا يلدغ المؤمن من جحر مرتين". فقضاها عنه، قال: فما مات الزهري حتى استدان مثلها، فبيعت شغب،  فقضي دينه. 
Zuhrī informed us that he told Hishām, ‘Repay my debt.’ Hishām asked, ‘How much is it?’ Zuhrī replied, ‘18,000 gold coins.’ Hishām said, ‘I fear that if I repay it on your behalf you will do it again.’ Hence, Zuhrī said, “The Prophet ﷺ said, ‘A believer is not stung from the same hole twice.’” Hishām thus repaid it on Zuhrī’s behalf. When Zuhrī passed away, he had taken a similar loan. His land in Shaghb had to be sold to repay his debt.[footnoteRef:1653] [1653:  Ibid, 5:342.] 

Imām Zuhrī would feed people the best of foods and quench them with the best of drinks. Layth relates:
وكان يطعم الناس الثريد، ويسقيهم العسل، وكان يسمر على العسل كما يسمر أهل الشراب على شرابهم، ويقول: اسقونا وحدثونا. وكان يكثر شرب العسل، ولا يأكل شيئا من التفاح. 
He would feed the people tharīd and offer them honey to drink. He would spend the night savouring honey like those who drink liquor spend the night drinking their liquor. And he would say, ‘Quench us and narrate to us.’ He would drink honey in abundance but would not eat a single apple.[footnoteRef:1654] [1654:  Ibid, 5:335.] 

Having related so many accounts of his generosity, ʿAllāmah Ibn ʿAbd al-Barr says:
وأخباره في الجود كثيرة جدا. 
There are countless reports denoting his generosity.[footnoteRef:1655] [1655:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 4:98.] 

He would make it conditional for his students to eat his food. Mūsā ibn ʿAbd al-ʿAzīz, the paternal uncle of Saʿīd ibn ʿAbd al-ʿAzīz, says:
كان ابن شهاب إذا أبى أحد من أصحاب الحديث [أن] يأكل طعامه حلف ألا يحدثه عشرة أيام. 
When any of the students of ḥadīth would refuse to eat Ibn Shihāb’s food, he would take an oath to not recite ḥadīth to him for ten days.[footnoteRef:1656] [1656:  Ibid, 4:99.] 

ʿAllāmah Abū Nuʿaym al-Iṣfahānī states:
كان ذا عز، وسناء، وفخر، وسخاء. 
He was honourable, dignified, of excellent qualities and generous.[footnoteRef:1657] [1657:  ʿAllāmah Abū Nuʿaym al-Iṣfahānī (n 90) 3:360.] 

3) Despite being such an accomplished and renowned scholar, he would go to teach the Bedouins. ʿUqayl ibn Khālid narrates:
ابن شهاب كان يخرج إلى الأعراب يفقههم، فجاء أعرابي وقد نفد ما بيده، فمد الزهري يده إلى عمامتي، فأخذها فأعطاه، وقال: يا عقيل! أعطيك خيرا منها. 
Ibn Shihāb would go to the Bedouins and teach them fiqh. Once, a bedouin came [asking Zuhrī], but Zuhrī ran out of what he had. Zuhrī extended his hand to my turban, took it and gave it to the Bedouin, saying, ‘O ʿUqayl! I will give you better than this.’[footnoteRef:1658] [1658:  ʿAllāmah Dhahabī (n 54) 5:340-341.] 

This also demonstrates his generosity and good character.
4) He was one of bravery and awe.
Muḥammad ibn Ishkāb states:
كان الزهري جنديا.
Zuhrī was a soldier.[footnoteRef:1659] [1659:  Ibid, 5:341.] 

ʿAllāmah Dhahabī adds:
قلت: كان في رتبة أمير. 
I say: he held the rank of a commander.[footnoteRef:1660] [1660:  Ibid.] 

5) During the month of Ramaḍān, Imām Zuhrī dedicated himself to two things, as Yūnus ibn Yazīd reports:
كان ابن شهاب إذا دخل رمضان فإنما هو تلاوة القرآن وإطعام الطعام، وكان ابن شهاب أكرم الناس. 
When Ramāḍan would enter, Ibn Shihāb would devote himself to the recitation of the Qurʾān and feeding people. And Ibn Shihāb was the most generous of people.[footnoteRef:1661] [1661:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 4:98.] 

Criticism 
Makḥūl said when mention was made about Imām Zuhrī:
فقال: أي رجل هو! لولا أنه أفسد نفسه بصحبة الملوك.
What a great man he is! If only he did not corrupt himself by staying in the company of rulers.[footnoteRef:1662] [1662:  ʿAllāmah Dhahabī (n 54) 5:339.] 

ʿAllāmah Dhahabī responds to this:
قلت: بعض من لا يُعتَدُّ به لم يأخذ عن الزهري لكونه كان مداخلا للخلفاء، ولئن فعل ذلك فهو الثبت الحجة وأين مثل الزهري -رحمه الله-.
I say: those who did not accept Zuhrī did not take knowledge from him since he would mingle with the caliphs. However, even if he did so, he is still solid and authoritative. Where can one find the like of Zuhrī – may Allāh have mercy on him –?[footnoteRef:1663] [1663:  Ibid.] 

Imām Zuhrī knew his limits. He did not form such a relationship with the rulers that would cause him to be attached to this world and sell his faith. Imām Awzāʿī says:
ما داهن ابن شهاب ملكا من الملوك قط إذ دخل عليه. 
Ibn Shihāb was never pliant nor ingratiating to any ruler when he went to them.[footnoteRef:1664] [1664:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 4:92.] 

Taking into consideration two of his qualities that we mentioned earlier, i.e. his asceticism and generosity, we are convinced that he would not intermingle with the rulers for his worldly gain. 
General practices
The common practices of the scholars of Madīnah at that time were:
1) They would wear rings.
2) They would inscribe something on the ring.
3) They would dye their hair.
Imām Zuhrī practised on all of these. Regarding the first two, ʿUqayl says:
رأيت على خاتم ابن شهاب: محمد يسأل الله العافية. 
I saw written on Ibn Shihāb’s ring: ‘Muḥammad asks Allāh for wellbeing.’[footnoteRef:1665] [1665:  ʿAllāmah Dhahabī (n 54) 5:338.] 

Pearls of wisdom
Carrying an ocean of knowledge, those who accompanied Ibn Shihāb surely benefited from multiple guidance and counsels from his side. A few of them are listed hereunder:
· The importance of knowledge combined with practice.
Qāsim ibn Hazzān narrates from him:
لا يُرضي الناسَ قولُ عالم لا يعمل ولا عمل عامل لا يعلم. 
People will never be satisfied by the statement of a scholar who does not practice his knowledge nor by the practice of one who does not possess knowledge.[footnoteRef:1666] [1666:  Ibid, 5:341.] 

· Qualities unfit for a true judge.
Yaḥyā ibn Ḥamzah quotes from him:
ثلاث إذا كن في القاضي، فليس بقاض: إذا كره الملام، وأحب المحامد، وكره العزل. 
Three qualities, if present in a judge, render him unfit to be a [true] judge:
1. He detests being criticised;
2. He likes being praised;
3. He detests being dismissed.[footnoteRef:1667] [1667:  Ibid, 5:343.] 

· Avoid arguments about Allāh’s Book and ḥadīths.
Yazīd ibn Abī Ḥabīb quotes from him:
لا تناظر بكتاب الله، ولا بكلام رسول الله -صلى الله عليه وسلم-. 
Do not engage in arguments about the Book of Allāh nor the statements of the Messenger of Allāh ﷺ.[footnoteRef:1668] [1668:  Ibid.] 

· The significance of turbans.
Ibn Abī Warrād quotes from him:
العمائم تيجان العرب، والحبوة حيطان العرب، والاضطجاع في المسجد رباط المؤمنين. 
Turbans are the crowns of the Arabs, sitting with one’s legs drawn against his belly and wrapped tightly in his garment from the back substitutes walls for the Arabs and lying on one’s side in the mosque is guarding the territory for the believers.[footnoteRef:1669] [1669:  Ibid.] 

· Regarding borrowing books, Yūnus reports:
قال الزهري: إياك وغلول الكتب، قلت: وما غلولها؟ قال: حبسها. 
Zuhrī said, ‘Beware from being dishonest with regard to books.’ I asked, ‘What do you mean by being dishonest with regard to them?’ He replied, ‘Withholding them.’[footnoteRef:1670] [1670:  Ibid, 5:345.] 

· The intricacy of abrogating and abrogated ḥadīths.
Abū Razīn qutoes from him:
أعيا الفقهاء وأعجزهم أن يعرفوا ناسخ حديث رسول الله -صلى الله عليه وسلم- من منسوخه. 
The jurists have become exhausted in trying to determine the abrogating ḥadīth of the Messenger of Allāh ﷺ from the abrogated.[footnoteRef:1671] [1671:  Ibid, 5:346.] 

· Walīd ibn ʿUbayd Allāh al-ʿIjlī quotes a strange but interesting statement of his:
الحافظ لا يولد إلا في كل أربعين سنة مرة. 
A ḥāfiẓ is only born once every 40 years.[footnoteRef:1672] [1672:  Ibid, 5:347.] 

[bookmark: _zcmzrnj2bfw8]Date of demise
There exist variations in the reported year of his demise, with sources suggesting the years 123, 124, or 125 AH as potential dates. Nonetheless, the prevailing view leans towards the year 124 AH.
ʿAllāmah Ibn Saʿd states:
ومات لسبع عشرة ليلة من شهر رمضان سنة أربع وعشرين ومائة، وهو ابن خمس وسبعين سنة. 
He passed away on the 17th night of Ramaḍān in the year 124 (AH) at 66 years old.[footnoteRef:1673] [1673:  ʿAllāmah Ibn Saʿd (n 50) 5:356.] 

In his At-Tārīkh al-Kabīr, Imām Bukhārī reports the same view from Sufyān ibn ʿUyaynah:
حدثنا علي قال: حدثنا سفيان بن عيينة، قال: مات الزهري محمد بن مسلم بن عبيد الله بن شهاب سنة أربع وعشرين ومائة. 
ʿAlī narrated to us, saying: Sufyān ibn ʿUyaynah narrated to us, saying, ‘Zuhrī, Muḥammad ibn Muslim ibn ʿUbayd Allāh ibn Shihāb, passed away in the year 124 (AH).’[footnoteRef:1674] [1674:  Imām Bukhārī, At-Tārīkh al-Kabīr (n 58) 1:221.] 

Similarly, ʿAllāmah Ibn ʿAbd al-Barr writes:
ومات -رضي الله عنه- سنة أربع وعشرين ومئة في شهر رمضان ليلة سبع عشرة منه وهو ابن ست وستين، وذلك قبل موت هشام بعام، وقيل: إنه مات وهو ابن اثنتين وسبعين سنة. 
He – may Allāh be pleased with him – passed away in the year 124 (AH) on the 17th night of Ramaḍān at 66 years old. That was a year before Hishām’s demise. And it is said that he passed away at 72 years old.[footnoteRef:1675] [1675:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 4:100-101.] 

ʿAllāmah Dhahabī quotes this from Yaḥyā al-Qaṭṭān including a second view:
قال يحيى القطان: توفي الزهري سنة أربع أو ثلاث وعشرين ومائة. 
Yaḥyā ibn al-Qaṭṭān said, ‘Zuhrī passed away in the year 124 (AH) or 123 (AH).[footnoteRef:1676] [1676:  ʿAllāmah Dhahabī (n 54) 5:349.] 

Thereafter, he notes:
تابعه أبو عبيد ويحيى بن معين. 
Abū ʿUbayd and Yaḥyā ibn Maʿīn corroborated him on this.[footnoteRef:1677] [1677:  Ibid.] 

He also quotes this from ʿIddah:
 وقال عِدة: مات سنة أربع. 
ʿIddah said, ‘He passed away in the fourth year [of 120 AH].’[footnoteRef:1678] [1678:  Ibid.] 

He proceeds to list and quote other scholars who shared the same view, saying:
 قال معن بن عيسى: حدثنا ابن أخي الزهري. أن عمه مات سنة أربع. وكذا قال إبراهيم بن سعد وابن عيينة.
زاد الواقدي: وهو ابن اثنتين وسبعين سنة. 
وقال ابن سعد، وخليفة، والزبير: مات لسبع عشرة خلت من رمضان سنة أربع وعشرين. وشذ: أبو مسهر، فقال: مات سنة خمس. 
Maʿn ibn ʿĪsā said, ‘The nephew of Zuhrī related to us that his uncle passed away in the fourth year [of 120 AH].’ Ibrāhīm ibn Saʿd and Ibn ʿUyaynah held the same view. Wāqidī added, ‘At 72 years old.’ Ibn Saʿd, Khalīfah and Zubayr said, ‘He passed away on the 17th night of Ramadan in the year 124 (AH).’
Abu Mushir formed an isolated view, saying, ‘He passed away in the fifth year [of 120 AH].’[footnoteRef:1679] [1679:  Ibid, 5:350.] 

To quote from ʿAllāmah Ibn Ḥibbān:
مات ليلة الثلاثاء لسبع عشرة خلت من شهر رمضان سنة أربع وعشرين / ومائة في ناحية الشام. 
He passed away on  Wednesday night, 17th Ramadan in the year 124 (AH) in the corner of Sham.[footnoteRef:1680] [1680:  ʿAllāmah Ibn Ḥibbān (n 68) 5:349.] 

Imām Zuhrī bequeathed to be buried on the side of a frequent route. ʿAllamah Ibn Ḥibbān writes:
أوصاه أن يدفن على قارعة الطريق حتى يمر به مار فيدعو له. 
He bequeathed to be buried on the side of the route so that people may pass by and supplicate for him.[footnoteRef:1681] [1681:  Ibid, 5:350.] 

These are but a few words on Imām Zuhrī, as ʿAllāmah Ibn Abd al-Barr says:
أخبار الزهري أكثر من أن تحوى في كتاب، فضلا عن أن تجمع في باب، وإنما ذكرت منها هاهنا طرفا دالا على موضعه  ومكانه من العلم، وإمامته، وحفظه. 
The reports on Zuhri are too extensive to fit into a book, let alone combine them all in a single chapter. I only mentioned a few of them here to illustrate his status and rank in knowledge, his leading position and his memory.[footnoteRef:1682] [1682:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 53) 4:100.] 
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